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PUBLISHERS’ NOTE

Of the ecight essays collected here, the first
scven originally appcared in the Karmayogin during
the years 1909-10.*

The first five essays were brought out in book-
form in 1922, for private circulation only, under
the title “Man—Slave or Free?”

The subsequent two essays were published
separately in 1923, under the title “The Need in
Nationalism and other Essays”. This volume also
contained threc other essays which had been in-
cluded in- the earlier cb'l,‘lci;}_iog.

The last essay, “Historfcal Impressions”, was
written for the Karmayogin.but «did not appear in
it. It was published, long after, in the Sri
Aurobindo Mandir Annual, 1949,

T

* Man—Siave or Irec? in No. 2, June 26, 1909; Yoga and Human
Evolution in No. 3, July 3, 1909; Yoga and Hypnotism in No. 4,
July 17, 1909; Fate and Free-Will in ‘No. 30, January 29, 1910;
The Principle of Evil in No. 34 Fcbruary 26, 1910; The Need in
Nationalism undcer the title “Ourselves” in No. 1, June 19, 1909;
The Power that Uplifts in No 9, August 21, 1909,
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Man—Slave or Free ?

The exclusive pursuit of yoga by men who seclude
themselves either physically or mentally from the
contact of the world has led to an erroneous
view of this science as something mystic, far-off
and unreal. The secrecy which has been observed
with regard to Yogic practices, a necessary secrecy
in the former stages of human evolution—has
stereotyped this error. Practices followed by men
who form secret circles and confine the instruc-
tion in the mysteries strictly to those who have a
certain preparatory fitness, inevitably bear the
stamp to the outside world of occultism. In reality
there is nothing intrinsically hidden, occult or
mystic about Yoga. Yoga is based upon certain
laws of human psychology, a certain knowledge
about the power of the mind over the body and
the inner spirit over the mind which are not gene-
rally realised and have hitherto been considered
by those in the secret too momentous in their con-
sequences for disclosure until men should be
trained to use them aright. Just as a set of men
who had discovered and tested the uttermost

possibilities of mesmerism and hypnotism might
hesitate to divulge them freely to the world lest
the hypnotic power should be misused by igno-
rance or perversity or abused in the interests of
selfishness and crime, so the Yogins have usually
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preserved the knowledge of these much greater
forces within us in a secrecy broken only when
they were sure of the previous cthical and spiritual
training of the neophyte and his physical and
moral fitness for the yogic practices. It became
therefore an established rule for the learner
to observe strict reserve as to the inner experience
of yoga and for the developed yogin as far as pos-
sible to conceal himself. This has not prevented
treatises and manuals from being published
dealing with the physical or with the moral and
intellectual sides of yoga. Nor has it prevented
great spirits who have gained their yoga not by
the ordinary careful and scientific methods but
by their own strength and the special grace of
God, from revealing themselves and their spiri-
tual knowledge to mankind and in their intense
love for humanity imparting something of their
power to the world. Such were Buddha, Christ,
Mahomed, Chaitanya, such have been Ram-
krishna and Vivekananda. It is still the orthodox
view that the experiences of yoga must not be
revealed to the uninitiated. But a new cra dawns
upon us in which the old laws must be modified.
Already the West is beginning to discover the
secrets of yoga. Some of its laws have revealed
themselves however dimly and imperfectly to
the scientists of Europe while others through
Spiritualism, Christian science, (clairvoyance,
telepathy and other modern forms of occultism
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are being almost discovered by accident as if by
men groping in the dark and stumbling over
truths they cannot understand. The time has
almost come when India can no longer keep her
light to herself but must pour it out upon the
world.#Yoga must be revealed to mankind because
without it mankind cannot take the next step in
the human evolution. ¢

The psychology of the human race has not yet
been discovered by science. All creation js essen-
tially the same and proceeds by similar though
not identical laws. If therefore we see in the
outside material world that all phenomena pro-
ceed from and can be reduced to a single causal
substance [rom which they were born, in which
théy move and to which they return, the same
truth is likely to hold good in the psychical world.
The unity of the material universe has now been
acknowledged by the scientific intellect of Europe
and the high priests of atheism and materialism
in Germany have declared the “ekam evadwi-
tiyam’, in matter with no uncertain voice. In
so doing they have merely rec-affirmed the dis-
covery made by Indian masters of the yogic science
thousands of years ago. But the European scien-
tists have not discovered any sure and certain
methods, such as they have in dealing with gross
matter, for investigating psychical phenomena.
They can only observe the most external mani-
festations of mind in action. But in these mani-
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festations the mind is so much enveloped in the
action of the outer objects and seems so dependent
on them that it is very difficult for the observer
to find out the springs of its action or any regula-
rity in its workings. The European scientists
have therefore come to the conclusion that it is the
stimulations of outside objects which are the cause
of psychical phenomena, and that even when
the mind seems to act of itself and on its own
material, it is only associating, grouping together
and manipulating the recorded experiences from
outside objects. The very nature of mind is,
according to them, a creation of past material
experience transmitted by heredity with such
persistence that we have grown steadily from the
savage with his rudimentary mind to the civilised
man of the twentieth century. As a natural result
of these materialistic theories, science has found
it difficult to discover any true psychical centre
for the multifarious phenomena of mind and has
therefore fixed upon the brain, the material organ
of thought, as the only real centre. From this
materialistic philosophy have resulted certain
theories very dangerous to the moral future of
mankind. First, man is a creation and slave of
matter. He can only master matter by obeying
it. Secondly, the mind itself is a form of gross
matter and not independent of and master of the
senses. Thirdly, there is no real free will, because
all our action is determined by two great forces,
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heredity and environment. We are the slaves of
our nature, and where we seem to be free from its
mastery, it is because we are yet worse slaves of
our environment, worked on by the forces that
surround and manipulate us.

It is from these false and dangerous doctrines
of materialism which tend to subvert man’s future
and hamper his evolution, that yoga gives us a
means of escape. It asserts on the contrary man’s
freedom from matter and gives him a means of
asserting that freedom. The first great funda-
mental discovery of the Yogins was a means of
analysing the experiences of the mind and the
heart. By Yoga one can isolate mind, watch its
workings as under a microscope, separate every
minute function of the various parts of anfah-
karapa, the inner organ, every mental and moral
faculty, test its isolated workings as well as its
relations to other functions and faculties and trace
backwards the operations of mind to subtler and
ever subtler sources until just as material analysis
arrives at a primal entity from which all proceeds,
so Yoga-analysis arrives at a primal spiritual
entity from which all proceeds. It is also able to
locate and distinguish the psychical centre to
which all psychical phenomena gather and so to
fix the roots of personality. In this analysis its
first discovery is that mind can entirely isolate
itself from external objects and work in itself and
of itself. This does not, it is true, carry us very
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far, because it may be that it is merely using the
material already stored up by its past experiences.
But the next discovery is that the farther it removes
itself from objects, the more powerfully, surely,
rapidly can the mind work, with a swifter clarity,
with a victorious and sovereign dctachment.
This is an experience which tends to contradict
the scientific theory that mind can withdraw the
senses into itself and bring them to bear on a mass
of phenomena of which it is quite unaware when
it is occupied with external phenomena. Science
will naturally challenge these as hallucinations,
The answer is that these phenomena are related
to cach other by regular, simple and intelligible
laws and form a world of their own, independent
of thought acting on the material world. Here,
too, Science has this possible answer that this
supposed world is merely an imaginative reflex
in the brain of the material world and to any
arguments drawn from the definiteness and uney.
pcctedness of these subtle pl}cnommTa and theip
independence of our ox-vn will and lmagination’
it can always oppose 1ts theory of. unconscioyy
cerebration and we SUPPOSE UNconscious imagin, .
tion. The fourth discovery is that mind is not only
independent of external matter, but its master;
it can not only reject and control t?xternal Stimuli’
but can defy such apparently universal materi,]
Jaws as that of gravitation and ignore, put aside
and make nought of what are called laws of p,.
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ture and are really only the laws of material na-
ture, inferior and subject to the psychical laws
because matter is a product of mind and not mind
a product of matter. This is the decisive discovery
of “Yoga”, its final contradiction of materialism.
It is followed by the crowning realisation that
there is within us a source of immeasurable force,
immeasurable intelligence, immeasurable joy far
above the possibility of weakness, above the possi-
bility of ignorance, above the possibility of grief
which we can bring into touch with ourselves
and, under arduous but not impossible conditions,
habitually utilize or enjoy. This is what the
Upanishads call the Brahman and the primal entity
from which all things were born, in which they
live and to which they return. This is God and
communion with Him is the highest aim of Yoga
—a communion which works for knowledge, for
work, for delight.

e



Yoga and Human Evolution

‘The whole burden of our human progress has been
an attempt to escape from the bondage to the
body and the vital impulses. According to the
scientific theory, the human being began as the
animal, developed through the savage and consum-
mated in the modern civilized man. The Indian
theory is different. God created the world by
developing the many out of the One and the
material out of the spiritual. From the beginning,
the objects which compose the physical world
were arranged by Him in their causes, developed
under the law of their being in the subtle or psy-
chical world and then manifested in the gross or
material world. From kdrana to siksma, from
siksma to sthila, and back again, that is the
formula. Once manifested in matter, the world
procceds by laws which do not change from age
to age, by a regular succession, until it is all with-
drawn back again into the source from which it
came. The material goes back to the psychical
and the psychical is involved in the cause or seed.
It is again put out when the period of expansion
recurs and runs its course on similar lines but with
different details till the period of contraction is
due. Hinduism regards the world as a recurrent
series of phenomena of which the terms vary but
the general formula abides the same. The theory
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is only acceptable if we recognise the truth of the
conception formulated in the Vishnu Purana of
the world as uvijidnavijrmbhitani, developed of
ideas in the Universal Intelligence which lies at
the root of all material phenomena and by its
indwelling force shapes the growth of the tree
and the evolution of the clod as well as the deve-
lopment of living creatures and the progress of
mankind. Whichever theory we take, the laws
of the material world are not affected. “From
aeon to aeon, from kalpa to kalpa Narayan mani-
fests himself in an ever-evolving humanity which
grows in cxperience by a series of expansions
and contractions towards its destined self-realisa-
tion in God. That cvolution is not denied by the
Hindu theory of yugas. Each age in the Hindu
system has its own line of moral and spiritual
evolution and the decline of the dharma or estab-
lished law of conduct from the Satya to the Kali-
Juga is not in reality a deterioration but a detri-
tion of the outward forms and props of spirituality
in order to preparc a deeper spiritual intensity
within the heart,, In each Kaliyuga mankind gains
something in essential spirituality. Whether we
take the modern scientific or the ancient Hindu
standpoint the progress of humanity is a fact. The
wheel of Brahma rotates for ever but it does not
turn in the same place; its rotations carry it
forward.

The animal is distinguished from man by its
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enslavement to the body and the vital impulses.
ASanaya myiyuh, Hunger who is Decath, evolved
the material world from of old, and it is the physi-
cal hunger and desire and the vital sensations and
primary emotions connected with the prdne that
seek to feed upon the world in the beast and
in the savage man who approximates to the
condition of the beast. Out of this animal state,
according to European Science, man rises working
out the tiger and the ape by intellectual and moral
development in the social condition. If the beast
has to be worked out, it is obvious that the body
and the prapa must be conquered, and as that
conquest is more or less complete, the man is more
or less evolved. The progress of mankind has been
placed by many predominatingly in the develop-
ment of the human intellect, and intellectual
development is no doubt essential to self-conquest.
The animal and the savage are bound by the body
because the ideas of the animal or the ideas of the
savage are mostly limited to those sensations
and associations which are connected with the
body. The development of intellect enables a
man to find the deeper sclf within and partially
replace what our philosophy calls the dehatmaka-
buddhi, the sum of ideas and sensations which
make us think of the body as ourself, by another
set of ideas which reach beyond the body, and
existing for their own delight and substituting
intellectual and moral satisfaction as the chief
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objects of life, master, if they cannot entirely
silence, the clamour of the lower sensual desires.
That animal ignorance which is engrossed with
the cares and the pleasures of the body and the
vital impulses, emotions and sensations is (dmasika,
the result of the predominance of the third prin-
ciple of nature which leads to ignorance and
inertia. That is the state of the animal and the
lower forms of humanity which are called in the
Purana the first or tdmasika creation. This animal
ignorance, the development of the intellect tends
to dispel and it assumes therefore an all-important
place in human evolution.

But it is not only through the intellect that man
riscs. If the clarified intellect is not supported
by purified emotions, the intellect tends to be
dominated once more by the body and to put
itself at its service and the leadership of the body
over the whole man becomes more dangerous
than in the natural state because the innocence
of the natural state is lost. The power of know-
ledge is placed at the disposal of the senses, sattwa
serves tamas, the god in us becomes the slave of the
brute. The disservice which scientific materialism
is unintentionally doing the world is to encourage
a return to this condition; the suddenly awakened
masses of men, unaccustomed to deal intellectually
with ideas, able to grasp the broad attractive
innovations of free thought but unable to appre-
ciate its delicate reservations, verge towards that
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reeling back into the beast, that relapse into
barbarism which was the condition of the Roman
Empire at a high stage of material civilization and
intellectual culture and which a distinguished
British Statesman declared to be the condition to
which all Europe approached. The development
of the emotions is therefore the first condition of
a sound human evolution. Unless the feelings
tend away from the body and the love of others
take increasingly the place of the brute love of
self, there can be no progress upward. The orga-
nisation of human society tends to develop the
altruistic element in man which makes for life
and battles with and conquers afandgyd mytyuf.
It is thercfore not the struggle for lile, or at least
not the struggle for our own life, but the struggle
for the life of others which is the most important
term in evolution,—for our children, for our
family, for our class, for our community, for our
race and nation, for humanity. An everlasting
self takes the place of the old narrow self which is
confined to our individual mind and body and it
is this moral growth which socicty helps and
organiscs.

So far therc is little essential difference between
our own ideas of human progress and those of the
West, except in this vital point that the West
believes this evolution to be a development of
matter and the satisfaction of the reason, the
reflective and observing intellect, to be the highest
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term of our progress. Here it is that our religion
parts company with Science. It declares the
evolution to be a conquest of matter by the reco-
very of the deeper emotional and intellectual self
which was involved in the body and overclouded
by the desires of the prana. In the language of the
Upanishads the manahkosa and the buddhikosa
are more than the pranakese and anrnakosa and
it is to them that man rises in his evolution. Reli-
gion further seeks a higher term for our evolution
than the purified emotions or the clarified activity
of the observing and reflecting intellect. The
highest term of evolution is the spirit in which
knowledge, love and action, the three-fold dharma
of humanity, find their fulfilment and ‘end.
This is the dtman in the anandakosa, and it is by
communion and identity of this individual self
with the universal self which is God that man will
become entirely pure, entirely strong, entirely
wise and entirely blissful, and the evolution will
be fulfilled. The conquest of the body and the
vital self by the purification of the emotions and
the clarification of the intellect was the principal
work of the past. The purification has been done
by morality and religion, the clarification by
science and philosophy, art, literature and social
and political life being the chief media in which
these uplifting forces have worked. The conquest
of the emotions and the intellect by the spirit is
the work of the future. Yoga is the means by
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which that conquest becomes possible.

In Yoga the whole past progress of humanity,
a progress which it holds on a very uncertain
base, is rapidly summed up, confirmed and made
an inalienable possession. The body is conquered,
not imperfectly as by the ordinary civilised man,
but entirely. The vital part is purified and made
the instrument of the higher emotional and intel-
lectual self in its relations with the outer world.
The ideas which go outward are replaced by the
ideas which move within, the baser qualities are
worked out of the system and replaced by those
which are higher, the lower emotions are crowded
out by the nobler. Finally all ideas and emotions
are stilled and by the perfect awakening of the
intuitive reason which places mind in commu-
nion with spirit the whole man is ultimately
placed at the service of the Infinite. All false self
merges into the true self. Man acquires likeness,
union or identification with God. This is Mukti,
the state in which humanity thoroughly realises
the freedom and immortality which are its eternal
goal.



Yoga and Hypnotism

When the mind is entirely passive, then the force
of Nature which works in the whole of animate
and inanimate creation, has free play; for it is in
reality this force which works in man as well as
in the sun and star. There is no doubt of this
truth whether in Hinduism or in Science. This
is the thing called Nature, the sum of cosmic
force and energy, which alone Science recognises
as the source of all work and activity. This also
is the Prakriti of the Hindus to which under
different names Sankhya and Vedanta agree in
assigning a similar position and function in the
Universe. But the immediate question is whether
this force can act in man independently of man’s
individual will and initiative. Must it always act
through his volition or has it a power of indepen-
dent operation ? The first real proof which
Science has had of the power of action indepen-
dent of volition is the phenomena of hypnotism.
Unfortunately, the nature of hypnotism has not
been properly understood. It is supposed that by
puttmg the subject to sleep the hypnotist is able
in some mysterious and unexplained way to substi-
tute his will for the subject’s. In a certain sense
all the subject’s activities in the hypnotic state
are the results of his own volition, but that volition
Is not spontaneous, it is used as a slave by the
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operator working through the medium of sugges-
tion. Whatever the hypnotist suggests that the
subject shall think, act or feel, he thinks, acts or
feels, and whatever the hypnotist suggests that the
subject shall become, he becomes. What is it
that gives the operator this stupendous power ?
Why should the mere fact of a man passing into
this sleep-condition suspend the ordinary reactions
of mind and body and substitute others at the
the mere word of the man who has said to him
“sleep”? It is sometimes supposed that it is the
superior will of the hypnotist which overcomes
the will of the other and makes it a slave. There
are two strong objections to this view. It does not
appear to be true that it is the weak and distracted
will that is most easily hypnotised; on the con-
trary, the strong concentrated mind forms a good
subject. Secondly, if it were the operator’s will
using the will of the subject, then the results
produced must be such as the latter could him-
self bring about, since the capacitics of the instru-
ment cannot be exceeded by the power working
through the instrument. Even if we suppose that
the invading will brings with it its own force still
the results produced must not exceed the sum
of its capacity plus the capacity of the instrument.
If they commonly do so, we must suppose that it
is neither the will of the operator nor the will of
the subject nor the sum of these two wills that is
active, but some other and more potent force.
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This is precisely what we see in hypnotic perfor-
mance.

What is this force that enables or compels a
weak man to become so rigid that strong arms
cannot bend him; that reverses the operations of
the senses and abrogates pain? That changes
the fixed character of a man in the shortest of
periods ? That is able to develop power where
there was no power, moral strength where there
was weakness, health where there was disease ?
That in its higher manifestations can exceed the
barriers of space and time and produce that far-
sight, far-hearing and far-thinking which shows
mind to be an untrammelled agent or medium
pervading the world and not limited to the
body which it informs or seems to inform. The
European scientist experimenting with hypnotism
is handling forces which he cannot understand,
stumbling on truths of which he cannot give a true
account, His feet are faltering on the threshold
of Yoga. It is held by some thinkers, and not
unrecasonably if we consider these phenomena,
that mind is all and contains all. It is not the
body which determines the'laws of the body. It
is the ordinary law of the body that if it is struck,
pierced or roughly pressed, it feels pain. This
law is created by the mind which associates pain
with these contacts, and if the mind changes its
dharma and is able to associate with those con-
tacts not pain but insensibility or pleasure, then
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they will bring about those results of insensibility
or pleasure and no other. The pain and pleasure
are not the result of the contact, neither is their
seat in the body; they are the result of association
and their seat is in the mind. Vinegar is sour, sugar
sweet, but to the hypnotised mind vinegar can
be sweet, sugar sour. The sourness or sweetness
is not in the vinegar or sugar, but in the mind.
The heart also is the subject of the mind. My emo-
tions are like my physical feelings, the result of
association, and my. character is the result of
accumulated past experiences with their resultant
associations and reactions crystallising into habits
of mind and heart summed up in the word, cha-
racter. These things like all the rest that are made
of the stuff of associations are not permanent or
binding but fluid and .mutable, anityah sarve
samskardh. If my friend blames me, I am grieved;
that is an association and not binding. The grief
is not the result of the blame but of an association
in the mind. I can change the association so far
that blame will cause me no grief, praise no ela-
tion. I can entirely stop the reactions of joy and
gricf by the same force that created them. They
are habits of the mind, nothing more. In the same
way though with more difficulty I can stop the
reactions of physical pain and pleasure so that
nothing will hurt my body. If I am a coward
today, I can be a hero tomorrow. The cowardice
was merely the habit of associating certain things
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with pain and griel and the shrinking from the
pain and grief; this shrinking and the physical
sensations in the vital or nervous man which
accompany it are called fear and they can be dis-
missed by the action of the mind which created
them. All these are propositions which European
science is even now unwilling to admit, yet it is
being proved more and more by the phenomena
of hypnotism that these effects can be temporarily
at least produced by one man upon another; and
it has even been proved that disease can be
permanently cured or character permanently
changed by the action of one mind upon another.
The rest will be established in time by the develop-
ment of hypnotism.

The difference between Yoga and hypnotism
is that what hypnotism does for a man through
the agency of another and in the sleeping state,
Yoga does for him by his own agency and in the
waking state. The hypnotic sleep. is necessary
in order to prevent the activity of the subject’s
mind full of old ideas and associations, [rom inter-
fering with the operator.

In the waking state he would naturally refuse
to experience sweetness in vinegar or sourness in
sugar or to believe that he can change from
disease to health, cowardice to heroism by a mere
act of faith; his established association would rebel
violently and successfully against such contra-
dictions of universal experience. The force which
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transcends matter would be hampered by the
obstruction of ignorance and attachment to
Universal error. The hypnotic sleep does not
make the mind a tabula rasa, but it renders it
passive to everything but the touch of the operator.
Yoga similarly teaches passivity of the mind so
that the will may act unhampered by the sams-
karas, or old associations. It is these samskdras,
the habits formed by experience in the body,
heart or mind, that form the laws of our psycho-
logy. The associations of the mind are the stuff
of which our life is made. They are more persistent
in the body than in the mind and therefore harder
to alter. They are more persistent in the race
than in the individual; the conquest of the body
and mind by the individual is comparatively easy
and can be done in the space of a single life, but
the same conquest by the race involves the develop-
ment of ages. It is conceivable, however, that the
practice of Yoga by a great number of men and
persistence might bring about profound changes
in human psychology and, by stamping thesc
changes into body and brain through heredity,
evolve a superior race which would endurc and
by the law of the survival of the fittest eliminate
the weaker kinds of humanity. Just as the rudi-
mentary mind of the animal has been evolved
into the finc instrument of the human being so the
rudiments of higher force and faculty in the
present race might evolve into the perfect buddhi
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of the yogin.

Yo yacchraddhaly sa cva sah. According as is a
man’s fixed and complete belief, that he is, not
immediately always but sooner or later, by the
law that makes the psychical tend inevitably to
express itself in the material. The will is the
agent by which all these changes arc made and
old sariskaras replaced by new, and the will cannot
act without faith. The question then arises whe-
ther mind is the ultimate force or there is another
which communicates with the outside world
through the mind. Isthe mind the agent or simply
the instrument ? If the mind be all, then it is
only animals that can have the power to evolve;
but this does not accord with the laws of the
world as we know them. The tree evolves, the
clod evolves, everything evolves. Even in animals
it is evident that mind is not all in the sense of
being the ultimate force in nature. It seems to
be all, only because that which is all expresses itself
in the mind and passes everything through it
for the sake of manifestation. That which we call
mind is a medium which pervades the world.
Otherwise we could not have the instantanecous
and electrical action of mind upon mind of which
human experience is full and of which the new
phenomena of hypnotism, telepathy, etc., are
only fresh proofs. There must be contact, there
must be interpenetration if we are to account
for these phenomena on any reasonable thcory
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Mind therefore is held by the Hindus to be a
species of subtle matter in which ideas are waves
or ripples and it is not limited by the physical
body which it uses as an instrument. There is an
ulterior force which works through this subtle
medium called mind. An animal species develops,
according to the modern theory, under the subtle
influence of the environment. The environment
supplies a need and those who satisfy the nced
develop a new species which survives because
it is more fit. This is not the result of any intellec-
tual perception of the need nor of a resolve to
develop the necessary changes, but of a desire,
often though not always, a mute, inarticulate
and unthought desire. That desire attracts a
force which satisfies it. What is that force ? The
tendency ol psychical desire to manifest in the
material change is one term in the equation;
the force which develops the change in response
to the desire is another. We have a will beyond
mind which dictates the change, we have a force
beyond mind which affects it. According to Hindu
philosophy, the will is the Jiva, the Purusha, the
Self in the dnandakosa acting through wvijidna,
universal or transcendental mind; this is what we
call spirit. The force is Prakriti or Shakti, the
female principle in Nature which is at the root
of all action. Behind both is the single Self of the
universe which contains both Jiva and Prakriti,
spirit and material energy. Yoga puts these ulti-
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mate existences within us in touch with each other
and by stilling the activity of the samskdras or asso-
ciations in mind and body, enables them to act
swiftly, victoriously and as the world calls it,
miraculously. In reality, there is no such thing
as a miracle; there are only laws and processes
which are not yet understood.

Yoga is therefore no dream, no illusion of
mystics. It is known that we can alter the associa-
tions of mind and body temporarily and that the
mind can alter the conditions of the body partially.
Yoga asserts that these things can be done perma-
nently and completely. For the body, conquest
of disease, pain and material obstructions, for
the mind, liberation from bondage to past cxpe-
rience and the heavier limitations of space and
time, for the heart victory over sin and grief and
fear, for the spirit unclouded bliss, strength and
illumination, this is the gospel of Yoga, this is the
goal to which Hinduism points humanity.



Fate and Free-Will

A question which has hitherto divided human
thought and received no final solution, is the frce-
dom of the human being in his relation to the
Power intelligent or unintelligent that rules the
world. We strive for freedom in our human rela-
tions, to freedom we move as our goal, and every
fresh step in our human progress is a further
approximation to our ideal. But are we free in
ourselves ? We seem to be free, to do that which
we choose and not that which is chosen for us;
but it is possible that the freedom may be illusory
and our apparent freedom may be a real and iron
bondage. We may be bound by predestination,
the will of a Supreme Intelligent Power, of blind
inexorable Nature, or the necessity of our own
previous development.

The first is the answer of the devout and sub-
missive mind in its dependence on God, but, un-
less we adopt a Calvinistic fatalism, the admission
of the guiding and overriding will of God docs
not exclude the permission of [reedom to the
individual. "The second is the answer of the scien-
tist; Heredity determines our Nature, the laws of
Nature limit our action, cause and effect compel
the course of our development, and, if it be urged
that we may determine effects by creating causes,
the answer is that our own actions are deter-
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mined by previous causes over which we have no
control and our action itself is a necessary response
to a stimulus from outside. The third is the answer
of the Buddhist and post Buddhistic Hinduism.
“It is our fate, it is written on our forehead, when
our Karma is exhausted then alone our cala-
mities will pass from us;”—this is the spirit of
tamasika inaction justifying itself by a misreading
of the theory of Karma.

If we go back to the true Hindu teaching in-
dependent of Buddhistic influence, we shall find
that it gives us a reconciliation of the dispute by
a view of man’s psychology in which both Fate
and Free-will are recognised. The difference
between Buddhism and Hinduism is that to the
former the human soul is nothing, to the latter it
is everything. The whole universe exists in the
spirit, by the spirit, for the spirit; all we do, think
and feel is for the spirit, Nature depends upon the
atman, all its movement, play, action is for the
dlman.

There is no Fate except insistent causality which
is only another name for Law, and Law itself is
only an instrument in the hands of Nature for the
satisfaction of the spirit. Law is nothing but a
mode or rule of action; it is called in our philo-
sophy not Law but dharma, holding together, it
is that by which the action of the universe, the
action of its parts, the action of the individual
is held together. This action in the universal, the
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parts, the individual is called karma, work, action,
energy in play, and the definition of dharma or
Law is action as decided by the nature of the
thing in which action takes place—svabhava-
niyatar.  karma. Each separate existence, each
individual has a svabhdva or nature and acts
according to it, each group, species or mass of
individuals has a svabhdve or nature and acts
according to it, and the universe also has its
svabhava or nature and acts according to it. Man-
kind is a group of individuals and every man acts
according to his human nature, that is his law of
being as distinct from animals, trees or other
groups of individuals. Each man has a distinct
nature of his own and that is his law of being
which ought to guide him as an individual.
But beyond and above those minor laws is the
great dharma of the universe which provides that
certain previous karma or action must lead to cer-
tain karma or results.

The whole of causality may be defined as pre-
vious action leading to subsequentaction, karma and
karmaphala. The Hindu theory is that thought and
fecling, as well as actual speech or deeds, are part
of karma and create effect, and we do not accept
the European sentiment that outward expression
of thought and feeling in speech or deed is more
important than the thought or feeling itself. This
outward expression is only part of the thing expres-
sed and its results are only part of the karmaphala.
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The previous karma has not one kind of result
but many. In the first place, a certain habit of
thought or feeling produces certain actions and
speech or certain habits of action and speech
in this life, which materialise in the next as good
fortune or evil fortune. Again it produces by its
action for the good or ill of others a necessity of
happiness or sorrow for ourselves in another birth,
It produces moreover, a tendency to persistence
of that habit of thought or feeling in future lives,
which involves the persistence of good fortune or
evil fortune, happiness or sorrow. Or, acting on
different lines, it produces a revolt or reaction and
replacement by opposite habits which in their
turn necessitate opposite results for good or evil.
This is the chain of karma, the bondage of works,
which is the Hindu Fate and from which the
Hindu seeks salvation.

If, however, there is no escape from the Law, if
Nature is supreme and inexorable, there can be
no salvation; freedom becomes a chimera, bondage
eternal. There can be no escape, unless there is
something within us which is free and lord, supe-
rior to Nature. This entity the Hindu tcaching
finds in the spirit ever free and blissful which is
one in essence and in reality with the Supreme
Soul of the Universe. The Spirit does not act, it
is nature that contains the action. If the spirit
acted, it would be bound by its action. The thing
that acts is Prakriti, Nature, which determines



Man—Slave or Free? 28

the svabhava of things and is the source and condi-
tion of Law or dharma. The soul or purusa holds
up the svabhdva, watches and enjoys all the action
and its fruit, sanctions the law or dharma. It is
the king, Lord or isvare without whose consent
nothing can be done by prakrti. But the king is
above the law and free.

It is this power of sanction that forms the ele-
ment of free will in our lives. The spirit consents
not that itself shall be bound, but that its enjoy-
ment should be bound by time, space and causa-
lity and by the svabhdva and the dharma. It
consents to virtue or sin, good fortune or evil
fortune, health or disease, joy or suffering, or it
refuses them. What it is attached to that Nature
multiplies for it, what it is weary of, has vairdgya
for, that Nature withdraws from it. Only, because
the enjoyment is in space and time, therefore,
even after the withdrawal of consent, the habitual
action continues for a time just as the locomotive
continues to move after the steam is shut off, but
in a little while it slows down and finally comes
to a standstill. And because the enjoyment is in
causality, the removal of the habit of action is
effected not spontancously and freely, but by an
established process or one of many established
processes. This is the great truth now dawning on
the world, that Will is the thing which moves the
world and the Fate is merely a process by which
Will fulfils itself.
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But in order to feel its mastery of Nature, the
human soul must put itself into communion with
the Infinite, the universal Spirit. Its will must
be one with the universal Will. The human soul
is one with the universal Spirit, but in the body
it stands out as something separate and uncon-
nected, because a certain freedom is permitted to
it in order that the svabhdva of things may be di-
versely developed in different bodies. In using
this freedom the soul may do it ignorantly or
knowingly. If it uses it ignorantly, it is not really
free, for ignorance brings with it the illusion of
enslavement to Nature. Used knowingly, the
frcedom of the soul becomes one with surrender
to the universal Will. Either apparent bondage
to Fate in Nature or realised freedom from Nature
in the universal freedom and lordship of the
paramatman and paramesvara, this is the choice
offered to the human soul. The gradual self-liber-
ation from bondage to Nature is the true pro-
gress of humanity. The inert stone or block is
passive sport of natural laws, God is their Master.
Man stands between these two extreme terms
and moves upward from one to the other.



The Principle of Euvil

The problem of evil is one that has taxed human
thought and evolved various and conflicting solu-
tions. To the rationalist who does not believe
in anything not material, the problem does not
exist. Everything is in nature as the result of evo-
lution. Nature is blind and unintelligent and has
therefore no conception of good or evil, the con-
ception belongs to the human mind and is the
result of the social sense and the ideas of pleasure
and pain developed in human beings by a per-
fectly intelligible natural process. Itis to men who
believe in Intelligence as governing and deve-
loping the world that the problem exists. Why
did evil come into existence and what is its
purpose ?

The unwillingness of the devout soul to admit
that evil can have its existence in God, has led to
variations of the Manichean theory which sees
a double control in the world, God as the Principle
of Good and Satan as the Principle of Evil. Those
who regard the belicf in the existence of an intelli-
gent cvil power as superstition, find the origin of
evil in man who abuses his freedom and by his
revolt and self-will gives birth to sin. This solu-
tion solves nothing, for it does not explain why
there should have been a possibility of evil at all.
Unless we limit our conception of God as the
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source and creator of all, that from which all
proceeds, we must admit that evil as part of the
economy of the world must have proceeded from
Him no less than good. Even if we violently
posit another creative force in the world limiting
His universality, we shall have to assume that He,
having the power to prevent evil, permits it; for He
is omnipotent and none can do anything except
by the permission of his all-wise and overruling
Providence. And if we limit the omnipotence
of God, we reduce Him to a mere Demiurgus,
a great Artificer of things, struggling amongst
forces over which He has not entire con-
trol. Such a conception is unphilosophical and
contrary to the universal spiritual experience of
mankind. The problem remains why, if He is
God, All-Love, sarvamangalam, He creates evil or,
if He does not create it, permits it.

To our mind there is no escaping from that
belief that, if God exists, He is all. All proceeds
from Him : from what other source can it pro-
ceed ? All exists in Him: in what other being
or continent can it cxist ? Therefore evil must
procced from Him, cvil must exist in Him. Since
He is All- Wise, for all knowledge is His, it must
cxist for some wise and perfect purpose. Since
He is All-Love, it must exist for good and not for
anything which contradicts the good. Only, His
is an infinite wisdom, ours a finite, His perfect, ours
undeveloped. His is an infinite and all-wise love,
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ours a finite and unwise love, a love imperfectly
informed by knowledge full of may4, attachment
to passing happiness and pleasure. God’s love
looks beyond, ours fixes its eyes on the moment.
Experience must always be the basis of true
knowledge, but it must be experience illuminated
by true perception, not experience dominated by
surface impressions. The experience of the mind
which has compassed calm and is able to preserve
its tranquillity under the most strenuous assaults
of pain, misfortune and evil, is alone worth having.
The mind which is not dhira, which feels grief
and thinks under the influence of affection and
passion, cven if it be a noble affection and passion,
cannot arrive at the samyagjianam, the complete
and perfect truth. Emotionis for the heart, it
should not besicge the intellect; for the proper
business of the intellect is to observe and under-
stand, not to be obscured by the slightest preju-
dice, the least trace of feeling. One who is dhira
will look narrowly at every incident and, if he
cannot sec at once, wait for enlightenment as to
its ultimate purpose and issue; so waiting, so
calmly considering, the meaning of lifc dawns on
the mind, an infinite purpose reveals itself in things
small and great, in occurrences good and bad :
omniscient Providence reveals itself in the fall
of the sparrow and the death of the ant as well
as in the earthquake that destroys great cities
and the floods that make thousands destitute
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and homeless. Rudra and Shiva reveal themselves
as One. The Yogin sees God in all things, not only
in all things, but in all events. He is the flood. He
is the earthquake. He is death, that leads to a
higher life, He is Pain that prepares us for a higher
bliss. This is a thing that cannot be argued, it has
to be seen, paripasyanti dhirah. And sight is only
possible to the calm heart and the unperturbed
understanding.

The materialist is not wrong when he holds
good and evil to be merely operations of Nature
which she uses impartially and without making
a distinction, and that the distinction is an evolu-
tion in the human mind. Evil is good disintegra-
ting to prepare for a higher good. That which is
now tyranny was once necessary to consolidate
human society. What was once an ideal state of
society, would now be barbarous and evil. Mora-
lity progresses, religion widens with the growing
manifestation ol that which is divine in the human
race. As with the individual, so with the race
and the world, evil ends to good, it comes
into existence in order that men may reject
the lesser good and risc to the higher.

The problem of pain remains. Was it neces-
sary that the process should be accompanied
with pain to the individual ? At one time the
capacity for pain, physical and mental, was infi-
nitely less than it is now, so little that it might be
pronounced to be nil. It is a remarkable fact that
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disease, pain and grief have grown keener with
the growing fineness of the human organisation.
Obviously this can only be a temporary develop-
ment necessary to prepare a higher race which
shall rise above pain to a higher capacity for
pleasure and happiness. The lower organisation
resisted the sarmskdra of pain and grief by the
coarseness of its composition, it rejected pain in
the sense of not knowing it. The higher organisa-
tion of the future will not be below it, but rise
above it. It was the knowledge of good and evil
that brought grief and sin into the world; when
that knowledge is surmounted man will rise
above grief and sin. Before he ate the forbidden
fruit, he had the innocence of the animal; when
he shall cease to eat it, he will have the innocence
of the God. Is it not so that in nature pain is a
possibility which has to be exhausted and man
has been selected as the instrument to bring it
into existence, in a limited space, for a limited
time, and work it out of the cosmos. In the light of
this idea the Christian doctrine of the Son of Man
on the cross acquires a new significance and man
himself becomes the Christ of the universe.
Another question occurs. Is pain real or a sha-
dow ? The Vedantist believes that the soul is
a part of God or one with God Himself, and cannot
feel pain or grief, but only dnanda, bliss. The jiva
or soul takes the rasa, the delight of the dualities,
and it changes to bliss in his nature; but this is
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veiled by the ignorance and separates the jiva
in his svaripa from the mind and the heart. Pain
is a negative sikdra or corruption of true experi-
ence in the mind, pleasure a positive zikdra. The
truth is dnanda. But this is a knowledge for which
mankind is not ready. Only the Yogin realises
it and becomes sama, like-minded to pain and
pleasure, good or evil, happiness or misfortune.
He takes the rasa of both and they give him
strength and bliss; for the veil between his mind
and his soul is removed and the apparent man
in him has become one with the suvaripa or real
man. If mankind as a whole came too early by
that knowledge, the evolution of the perfect Good
would be delayed. The utter sweetness of daya
and prema, pity and love, might never be extracted
from the la.



~vThe Need in Nationalism

The life of the nation which once flowed in a
broad and single stream has long been severed
into 2 number of separate, meagre and shallow
channels. The two main floods have followed the
paths of religion and politics, but they have
flowed separately. Our political activity has
crept in a channel cut for it by European or
Europeanised minds; it tended always to a super-
ficial wideness, but was deficient in depth and
volume. The national genius, originality, indi-
viduality poured itsell into religion while our
politics were imitative and unreal. Yet without
a living political activity, national life cannot, -
under modern circumstances, survive. So also
there has been a stream of social life, more and
more muddled and disturbed, seeking to get
clearness, depth, largeness, freedom, but always
failing and increasing in weakness or distraction.
‘There was a stream too of industrial life, faint
and thin, the poor survival of the old, vigorous
Indian artistic and industrial capacity murdered
by unjust laws and an unscrupulous trade policy.
All these ran in disconnected channels, sluggish,
scattered and ineffectual. The tendency is now
for these streams to unite again into one mighty,
invincible and grandiose flood. To assist that
tendency, to give voice and definiteness to the
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deeper aspirations now forming obscurely within
the national consciousness, must be the chosen
work of her true leaders.

I

‘) There is no national life perfect or sound with-
out the caturvarpa. The life of the nation must
contain within itself the life of the Brahmin,—
spirituality, knowledge, learning, high and pure
cthical aspiration and endeavour; the life of the
Kshatriya,—manhood and strength, moral and
physical, the love of battle, the thirst for glory,
the sense of honour, chivalry, self-devotion, gene-
rosity, grandcur of soul; the life of the Vaishya,—
trade, industry, thrift, prosperity, benevolence,
philanthropy; the life of the Shudra,—honesty,
simplicity, labour, religious and quiet service to
the nation even in the humblest position and the
most insignificant kind of work. The cause of
India’s decline was the practical disappearance
of the Kshatriya and the dwindling of the Vaishya.
The whole political history of India since the
tyranny of the Nandas has been an attempt to
resuscitate or replace the Kshatriya. But the
attempt was only partially successful. The Vai-
shya held his own for a long time, remained, in-
deed, until the British advent by which he has
almost been extinguished.

When the caturvarpya disappears, there comes
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varnasankara, utter confusion of the great types
which keep a nation vigorous and sound.
The Kshatriya dwindled, the Vaishya dwindled,
the Brahmin and Sudra were left. The inevitable
tendency was for the Brahmin type to disappear
and the first sign of his disappearance was utter
degeneracy, the tendency to lose himself, and
while keeping some outward sign of the Brahmin,
to gravitate to Sudrahood. In the Kaliyuga, the
Sudra is powerful and attracts unto himself the
less vigorous Brahmin, as the earth attracts
purer but smaller bodies, and the brahmatejas,
the spiritual force of the latter, already
diminished, dwindles to nothingness. For the
Salyayuga to return, we must get back the Brahma-
tej and make it general. For, the brahmalejas is
the basis of all the rest and in the Satyayuga all
men have it more or less and by it the nation
lives and is great.

1I

All this is, let us say, a parable. It is more
than a parable, it is a great truth. But our cdu-
cated classcs have become so unfamiliar with the
decper knowledge of their forefathers that it has
to be translated into modern European terms
before they can understand it. TFor, it is
thc European ideas alone that are real to
them, and the great truths of Indian thought
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scem to them mere metaphors, allegories and
mystic parables. So well has British education
done its fatal denationalising work in India.

(The Brahmin stands for religion, science,
scholarship, and the higher morality, the Kshat-
riya for war, politics and administration; the
Vaishya for the trades, professions and industries;
the Sudra for labour and service. It is only when
these four great departments of human activity
are all in a robust and flourishing condition that
the nation is sound and great. When any of these
disappear or suffer, it is bad for the body politic,
and the two highest are the least easy to be spared.
If they survive in full strength, they can provide
themselves with the two others; but if either the
Kshatriya or the Brahmin go, if either the poli-
tical force or the spiritual force of a nation is lost,
that nation is doomed unless it can revive or re-
place the missing strength. And of the two the
Brahmin is the most important) He can always
create the Kshatriyas; spiritual force can always
raise up material force to defcnd it. But if the
Brahmin becomes the Sudra, then the lower ins-
tinct of the serf and the labourer becomes all in
all, the instinct to serve and seck a living as one
supreme object of life, the instinct to accept safety
as a compensation for lost greatness and inglo-
rious case and dependence in place of the ardours
of high aspiration for the nation and the indi-

vidual. (When spirituality is lost, all is lost.
4
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This is the fate from which we have narrowly
escaped by the resurgence of the soul of India in
Nationalism.

But that resurgence is not yet complete. Therc
is the sentiment of Indianism, there is not yet
the knowledge. There is a vaguc idea, there is
no definite conception or deep insight. We have
yet to know ourselves, what we were, are and may
be; what we did in the past and what we are ca-
pable of doing in the future; our history and our
mission. This is the first and most important
work, to discover and generalise this knowledge.
The Vedanta or Sufism, the temple or the mosque,
Nanak and Kabir, and Ramdas, Chaitanya or
Guru Govinda, Brahmin and Kayastha and
Namasudra, whatever national assets we have,
indigenous or acclimatised, will have to be made
known, put in their right place, and appreciated.
And the second thing is how to use these assets so as
to swell the sum of national life and produce the
future> It is easy to appraise their relations to
the past; it is more difficult to give them their
place in the future. The third thing is to know
the outside world and its relation to us and how
to deal with it. That is the problem which we
find at present the most difficult and insistent, but
its solution depends on the solution of the others.

We have said that brakmatejas is the thing we need
most of all and first of all. In one sense, that
means the pre-eminence of religion; but after all
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what the Europecans mean by religion is not
brahmatejas; which is rather spirituality, the force
and energy of thought and action arising from
communion with or self-surrender to that within
us which rules the world. In that sense we shall
use it. This force and energy can be directed to
any purpose God desires for us; it is sufficient to
knowledge, love or service; it is good for the
liberation of an individual soul, the building of a
nation or the turning of a tool. It works from
within, it works in the power of good, it works
with superhuman energy. The re-awakening of
that force in three hundred millions of men by
the means which our past has placed in our hands
—that is our object.

III

The European is proud of his success in divor-
cing religion from life, Religion, he says, is all
very well in its place, but it has nothing to do with
politics or science or commerce, which it spoils
by its intrusion; it is meant only for Sundays
when, if one is English, one puts on black clothes
and tries to fcel good, and, il one is contincntal,
one puts the rest of the week away and amuses
oneself. In reality, the European has not suc-
ceeded in getting rid of religion from his life. It
is coming back behind materialistic or ethical
disguises, in Socialism, in the Anarchism of
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Bakunin and Tolstoi, in many other isms; and in
whatever form it comes, it insists on engrossing
the whole life, on moulding the whole of society
and politics under the law of idealistic aspiration.
It does not often use the word God or grasp the
idea, but it sees God in humanity. What the Eu-
ropean understood by religion, had to be got
rid of and put out of life, but real religion, spiri-
tuality, idealism, self-exceeding self-devotion, the
hunger after perfection, is the whole destiny of
humanity and cannot bc got rid of. After all,
God dboes exist and if He exists, you cannot shove
Him into a corner and say : ““That is your place,
and, as for the world and life, it belongs to us”.
He pervades and returns. Every age of denial
is only a preparation of a larger and more compre-
hensive affirmation.



The Power that Uplifts

Of all the great actors who were in the forefront
of the Italian Revolution, Mazzini and Cavour
were the most essential to Italian regeneration.
Of the two Mazzini was undoubtedly the greater.
Cavour was the statesman and organizer, Mazzini
the prophet and creator. Mazzini was busy
with the great and eternal ideas which move
masses of men in all countries and various ages,
Cavour with the temporary needs and circums-
tances of modern Italy. The one was an acute
brain, the other a mighty soul. Cavour belongs
to Italy, Mazzini to all humanity. Cavour was
the man of the hour, Mazzini is the citizen of
Eternity. But the work of Mazzini could not have
been immediately crowned with success if there
had been no Cavour. The work of Cavour would
equally have been impossible but for Mazzini.
Mazzini summed up the soul of all humanity,
the idea of its past and the inspiration of its future
in Italian forms and gave life to the dead. At his
breath the dead bones clothed themselves with
flesh and the wilderness of poisonous brambles
blossomed with the rose. Mazzini found Italy
corrupt, demoralised, treacherous, immoral,
selfish, wholly divided and incapable of union;
he gave her the impulse of a mighty hope, a lofty
spirituality, an intellectual impulse which, des-
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pising sophistry and misleading detail, went
straight to the core of things and fastened on the
one or two necessities, an ideal to live and die
for and the strength to live and die for it. This
was all he did, but it was enough. Cavour brought
the old Italian statesmanship, diplomacy, practi-
cality and placed it at the service of the
great ideal of liberty and unity which Mazzini
had made the overmastering passion of the
millions. Yet these two deliverers and lovers of
Italy never understood each other. Mazzini
hated Gavour as a dishonest trickster and Machia-
vellian, Cavour scorned Mazzini as a fanatic and
dangerous firebrand. It is easy to assign super-
ficial and obvious causes for the undying mis-
understanding and to say that the monarchist
and practical statesman and the utopian and
democrat were bound to misunderstand and
perpetually distrust and dislike each other.
But there was a deeper cause.

The one thing which Mazzini most hated and
from which he strove to deliver the hearts and
imaginations of the young men of Italy was
what he summed up in the word Machiavellian-
ism. The Machiavellian is the man of pure in-
tellect without imagination who, while not in-
tellectually dead to great objects, does not make
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them an ideal but regards them from the point
of view of concrete interests and is prepared to
use in effecting them every means which can be
suggested by human cunning or put into motion
by unscrupulous force. Italian patriotism previous
to the advent of Mazzini was cast in this Machia-
vellian mould. The Carbonari movement which
was Italy’s first attempt to live was permeated with
it. Mazzini lifted up the country from this low
and ineffective level and gave it the only force
which can justify the hope of revival, the force
of the spirit within, the strength to disregard
immediate interests and surrounding circums-
tances and, carried away by the passion for an
ideal, trusting oneself to the impetus and increas-
ing velocity of the force it creates, to scorn ideas
of impossibility and improbability and to fling
life, goods and happiness away on the cast of dice
already clogged against one by adverse fortune
and unfavourable circumstance. The spiritual
force within not only creates the [uture but creates
the materials for the future. It is not limited to
the existing materials either in their nature or
in their quantity. It can transform bad material
into good material, insufficient means into abun-
dant means.

It was a deep consciousness of this great truth
that gave Mazzini the strength to create modern
Italy. His eyes were always fixed on the mind
and heart of the nation, very little on the external
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or internal circumstances of Italy. He was not a
statesman, but he had a more than statesmanlike
insight. His plan of a series of petty, local and
necessarily abortive insurrcctions strikes the
ordinary practical man as the very negation of
common sense and political wisdom. It seems
almost as futile as the idea of some wild brains,
if indeed the idea bec really cherished, that by
random assassinations the freedom of this country
can be vindicated. There is, however, a radical
difference. Mazzini knew well what he was about.
His eyes were fixed on the heart of the nation
and as the physician of the Italian malady his
business was not with the ultimate and perfect
result but with the creation of conditions favour-
able to complete cure and resurgence. He knew
final success was impossible without the creation
of a force that could not be commanded for some-
time to come. But he also knew that even that
force could not succeed without a great spiritual
and moral strength behind its action and informing
its aspirations. It was this strength that he sought
to create. The spiritual force he crcated by the

promulgation of the mighty and uplifting idecas
which pervade his writings and of which Young

Italy was the organ.

But moral force cannot be confirmed merely
by ideas, it can only be forged and tempered in
the workshop of action. And it was the habit of
action, the habit of strength, daring and initia-
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tive which Mazzini sought to recreate in the tor-
pid heart and sluggish limbs of Italy. And with
it he sought to cstablish the sublime Roman spirit
of utter sell-sacrifice and self-abnegation, contempt
of difficulty and apparent impossibility and iron
insensibility to defeat. For his purpose the very
hopelessness of the enterprises he set on foot was
more favourable than more possible essays. And
when others’ and sometimes his own heart
reproached him flinging away so many young
and promising lives into the bloody trench of his
petty yet impossible endeavours, the faith and
wisdom in him upheld him in the face of every
discouragement. Because he had that super-
human strength, he was permitted to uplift Italy.
Had it been God’s purpose that Italy should
become swiftly one of the greater European
powers, he would have been permitted to free
her also. He would have done it in a different
way from GCavour’s,—after a much longer lapse
of time, with a much more terrible and bloody
cxpense of human life, but without purchasing
Italy’s freedom in the French market by the bribe
of Savoy and Nice and with such a divine output
of spiritual and moral force as would have sus-
tained his country for centuries and fulfilled his
grandiose dream of an Italy spiritually, intcllec-
tually and politically leading Europe.
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The work was given to Cavour precisely be-
cause he was a lesser man. Mazzini saw in him
the revival of Machiavellianism and the frustra-
tion of his own moral work. He was wrong, but
not wholly wrong. The temper and methods of
Cavour were predominatingly Machiavellian.
He resumed that element in Italian character
and gave it a triumphant expression. Like the
Carbonari he weighed forces, gave a high place
to concrete material interests, attempted great
but not impossible objects and by means which
were bold but not heroic, used diplomacy, tempo-
risation and shuffling with a force of which they
were incapable and, unlike them, did not shrink
from material sacrifices. He succeeded where
they failed, not merely because he was a great
Statesman, but because he had learnt to cherish
the unity and freedom of Italy, not as mere
national interests, but as engrossing ideals. The
passion, greater than a man’s love for child and
wife, which he put into these aspirations, and the
emotional fervour with which he invested his
Liberal ideal of a free Church in a free State,
measure the spiritual gulf between himself and
the purely Machiavellian Carbonari. It was
this that gave him the force to attempt greatly and
to cast all on the hazard of a single die. He had
therefore the inspiration of a part of the Mazzi-
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nian gospel and he used the force which Mazzini
created. Without it he would have been helpless.
It was not Cavour who saved Italy, it was the
force of resurgent Italy, working through Cavour.

History often misrepresents and it formerly
represented the later part of the Revolution as
entirely engineered by his statecraft, but it is
now recognised that more than once in the
greatest matters Gavour planned one way and
the great Artificer of nations planned in another.
But Cavour had the greatest gift of statesman, to
recognise that events were wiser than himself,
and throwing aside his attachment to the success of
his own schemes, to sce and use the advantages of
a situation he had not foreseen. This gift Mazzini,
the fanatic and doctrinaire, almost entirely
lacked. Still the success of Gavour prolonged in
the Italian character and political action some
of the lower qualities of the long-enslaved nation
and is responsible for the reverses, retardations,
and deep-seated maladies which keep back Italy
from the fulfilment of her greatness. Mazzini,
with his supecrior diagnosis of the national discase
and his surgeon’s pitilessness, would have probed
deeper, intensified and prolonged the agony but
made a radical cure.
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The circumstances in India forbid the usc of
the same means as the Italians used. But the
general psychological laws which govern nations
in their rise, greatness, decline and resurgence
are always the same. The freedom we seek in
India may be different in its circumstances from
Italian freedom, the means to be used are certainly
different, but the principle is the same. The old
patriotism of the nineteenth century in India was
petty, unscrupulous, weak, full of insincerities,
concealment, shufflings, concerned with small
material interests, not with great ideals, though
not averse to looking intellectually and from far-
off at great objects. It had neither inspiration
nor truth nor statesmanship. Nationalism has
done part of the work of a Mazzini by awakening
a great spiritual force in the country and giving
the new generation great ideals, a wide horizon
of hope and aspiration, an intense faith and
energy. It has sought like Mazzini to raise up
the moral condition of the Nation to the hcight
of love, strength, self-sacrifice, constancy under
defeat, unwearied and undaunted perseverance,
the habit of individual and organised action, self-
reliance and indomitable enterprise; but it has
rejected the old methods of insurrectionary vio-
lence and replaced them by self-help and passive
resistance.
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That work is not yet complete and only when it
is complete will it be possible for a strength to
be generated in the country which the past re-
presented by the bureaucracy will consent to
recognise as the representative of the future and
to abdicate in its favour by a gradual cessation
of powers. It is our hope that as the work has be-
gun,, so it will continue in the spirit of National-
ism and not only the political circumstances of
India be changed but her deeper disease be cured
and by a full evocation of her immense stores of
moral and spiritual strength that will be accom-
plished for India which Mazzini could not accom-
plish for Italy, to place her in the head and
forefront of the new world whose birth-throes are
now beginning to convulse the Earth.
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I. The French Revolution

The greatness of the French Revolution lies not
in what it effected, but in what it thought and
was. Its action was chiefly destructive. It pre-
pared many things, it founded nothing. Even
the constructive activity of Napoleon only built
a half-way house in which the ideas of 1789 might
rest until the world was fit to understand them
better and really fulfil them. The ideas them-
selves were not new; they existed in Christianity
and before Christianity they cxisted in Buddhism;
but in 1789 they came out for the first time from
the Church and the Book and sought to remodel
government and society. It was an unsuccessful
attempt, but even the failure changed the face
of Europe. And this effect was chiefly due to the
force, the enthusiasm, the sincerity with which
the idea was seized upon and the thoroughness
with which it was sought to be applied. The cause
of the failurc was the defect of knowledge, the ex-
cess of imagination. The basal ideas, the types,
the things to be established were known; but
there had been no experience of the ideas in
practice. European socicty, till then, had been

* Written for the Karmayogin
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permeated, not with liberty, but with bondage
and repression; not with equality, but with in-
equality; not with brotherhood, but with selfish
force and violence. The world was not ready, nor
isit even now ready for the fullness of the practice.
Itis the goal of humanity,and we are yet far off from
the goal. But the time has come for an approxi-
mation being attempted. And the first necessity
is the discipline of brotherhood, the organisation
of brotherhood; for without the spirit and habit
of fraternity neither liberty nor equality can be
maintained for more than a short season. The
French were ignorant of this practical principle;
they made liberty the basis, brotherhood the su-
perstructure, founding the triangle upon its apex.
For owing to the dominance of Greece and Rome
in their imagination they were saturated with the
idea of liberty and only formally admitted the
Christian and Asiatic principle of brotherhood.
They built according to their knowledge, but the
triangle has to be reversed before it can stand
permanently.

’;ﬁ ***

The action of the French Revolution was the
vehement death-dance of Kali trampling blindly,
furiously on the ruins She made, mad with pity
for the world and therefore utterly pitiless. She
called the Yatudhani in her to her aid and sum-
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moned up the Rakshasi. The Yatudhani is the
delight of destruction, the fury of slaughter,
Rudra in the Universal Being, Rudra, who uses
the bhuta, the criminal, the lord of the animal
in man, the lord of the demoniac, Pashupati,
Pramathanatha. The Rakshasi is the unbridled,
licentious sclf-assertion of the ego which insists
on the gratification of all its instincts good and bad
and furiously shatters all opposition. It was the
Yatudhani and the Rakshasi who sent their hoarse
cry over France, adding to the luminous mantra,
Liberty, Equality, Iraternity, the stern and ter-
rible addition ‘“or death.” Death to the Asura,
death to all who oppose God’s evolution, that
was the meaning. With these two terrible Shaktis
Kali did Her work. She veiled Her divine know-
ledge with the darkness of wrath and passion,
She drank blood as wine, naked of tradition and
convention She danced over all Europe and the
whole continent was filled with the war-cry and
the carnage and ran with the hwikdra and the
attahdsyam. It was only when She found that
She was trampling on Mahadeva, God expressed
in the principle of Nationalism, that She re-
membered Herself, flung aside Napoleon, the
mighty Rakshasa, and settled down quietly to her
work of perfecting nationality as the outer shell
within which brotherhood may be securely and

largely organised.

*
&k
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The Revolution was also great in its men,
filling them all with its vehemence, its passion, its
fierce demand on the world, its colossal impetus.
Through four of them chiefly it helped itself,
through Mirabeau, Danton, Robespierre and
Napoleon. Mirabeau initiated, Danton inspired,
Robespierre slew, Napoleon fulfilled. The first
threc appeared for the moment, the man in the
multitude, did their work and departed. The
pace was swift and, if they had remained, they
would have outstayed their utility and injured
the future. It is always well for the man to go
the moment his work is done and not to outstay
the Mother’s welcome. They are fortunate who
get that release or are wisc enough, like Garibaldi,
to take it. Nat altogether happy is their lot who,
like Napoleon or Mazzini, outstay the lease of
their appointed greatness.

*
* %

Mirabcau ruled the morning twilight, the
sandhya of the new age. Aristocratic tribunce of
the people, unprincipled champion of principles,
lordly democrat,—a man in whom reflection was
turbulent, prudence itself bold, unflinching and
reckless, the man was the mecting-place of two
ages. He had thc passions of the past, not its
courtly restraint; the turbulence, genius, impe-

tuosity of the future, not its steadying attachment
5
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to ideas. There is an honour of the aristocrat
which has its root in manners and respects the
sanctity of its own traditions; that is the honour
of the Conservative. There is an honour of the
democrat which has its root in ideas and respects
the sanctity of its own principles; that is the
honour of the Liberal. Mirabeau had neither.
He was the pure Egoist, the eternal Rakshasa.
Not for the sake of justice and liberty did he love
Jjustice and liberty, but for the sake of Mirabeau.
Had his career been fortunate, the forms of the
old regime wide enough to satisfy his ambitions
and passions, the upheaval of 1789 might have
found him on the other side. But because the
heart and senses of Mirabeau were unsatisfied,
the French Revolution triumphed. So it is that
God prepares the man and the moment, using
good and evil with a divine impartiality for His
mighty ends. Without the man thc moment is
a lost opportunity; without the moment the man
is a force inoperative. The meeting of the two
changes the destinies of nations and the poise of
the world is altered by what seems to the super-
ficial an accident.

3
* %

Therc are times when a single personality
gathers up the temperament of an epoch or a
movement and by simply existing ensures its
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fulfilment. It would be difficult to lay down
the precise services which made the existence of
Danton necessary for the success of the Revolu-
tion. There are certain things he did, and no man
else could have done, which compelled destiny;
there are certain things he said which made
France mad with resolution and courage. These
words, these doings ring through the ages. So
live, so immortal are they that they seem to defy
cataclysm itself and insist on surviving eternal
oblivion. They are full of the omnipotence and
immortality of the human soul and its lordship
over fate. One feels that they will recur again in
acons unborn and worlds uncreated. The power
from which they sprang, expressed itself rarely in
deeds and only at supreme moments. The energy
of Danton lay dormant, indolent, scattering
itself in stupendous oratory, satisfied with feelings
and phrases. But each time it stirred, it convulsed
events and sent a shock of primal elemental force
rushing through the consciousness of the French
nation. While he lived, moved, spoke, felt, acted,
the encrgy he did not himself usc, communicated
itself to the millions; thc thoughts he did not
utter, seized on minds which took them for their
own; the actions he might have done better him-
self, were donc worse by others. Danton was
contented. Magnificent and ostentatious, he was
singularly void of personal ambition. He was
satisfied to sce the Revolution triumph by his
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strength, but in the deeds of others. His fall re-
moved the strength of victorious Terror from the
movement within France, its impulse to destroy
and conquer. For a little while the impetus
gathered carried it on, then it faltered and
paused. Every great food of action nceds a
human soul for its centre, an embodied point
of the Universal Personality from which to surge
out upon others. Danton was such a point, such
a centre. His daily thoughts, feelings, impulses
gave an equilibrium to that rushing fury, a fixity
to that pregnant chaos. He was the character
of the Revolution personified,—its heart, while
Robespierre was only its hand. History which,
being European, lays much stress on events, a
little on specch, but has never realised the import-
ance of souls, cannot appreciate men like Danton.
Only the eye of the seer can pick them out from
the mass and trace to their source those immense
vibrations.

*
* %

Onc may well speak of the genius of Mirabeau,
the genius of Danton; it is superfluous to speak
of the genius of Napoleon. But one cannot well
speak of the genius of Robespierre. He was empty
of genius; his intellect was acute and well-informed
but uninspired; his personality fails to impress.
What was it then that gave him his immense force
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and influence ? It was the belief in the man, his
faith. He believed in the Revolution, he believed
in certain ideas, he believed in himself as their
spokesman and executor; he came to believe in
his mission to slay the enemies of the idea and
make an end. And whatever he believed,
implicitly, unfalteringly, invincibly and pursued
it with a rigid fidelity. Mirabeau, Danton,
Napoleon were all capable of permanent
discouragement, could recognise that they were
beaten, the hour unsuitable, fate hostile. Robes-
pierre was not. He might recoil, hé might hide
his head in fear, but it was only to leap again, to
save himselfl for the next opportunity. He had a
tremendous force of sraddha. It is only such men,
thoroughly conscientious and well-principled,
who can slay without pity, without qualms,
without resting, without turning. The Yatudhani
seized on him for her purpose. The conscientious
lawyer who refused a judgeship rather than sacri-
fice his principle by condemning a criminal to
death, became the most colossal political execu-
tioner of his or any age. As we have said, if Dan-
ton was the character of the French Revolution
personified when it went forth to slay, Robes-
picrre was its hand. But, naturally, he could not
recognize that limitation; he aspired to think, to
construct, to rule, functions for which he was
unfit. When Danton demanded that the Terror
should cease and Mercy take its place, Robes-
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pierre ought to have heard in his demand the voice
of the Revolution calling on him to stay his san-
guinary course. But he was full of his own blind
faith and would not hear. Danton died because
he resisted the hand of Kali, but his mighty dis-
embodied spirit triumphed and imposed his last
thought on the country. The Terror ceased;
Mercy took its place. Robespierre, however, has
his place of honour in history; he was the man
of conscience and principle among the four, the
man who never turned from the path of what he
undertsood to be virtue.

*
*k

Napoleon took up into himself the functions of
the others. As Mirabeau initiated destruction,
he initiated construction and organisation and
in the same self-contradictory spirit; he was the
Rakshasa, the most gigantic egoist in history, the
despot of liberty, the imperial protector of equal-
ity, the unprincipled organiser of great principles.
Like Danton, he shaped events for a time by his
thoughts and character. While Danton lived,
politics moved to a licentious democracy, war to
a heroism of patriotic defence. From the time he
passed, the spirit of Napoleon shaped events and
politics moved to the rule first of the civil, then of
the military dictator, war to the organisation of
republican conquest. Like Robespierre he was
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the executive hand of destruction and unlike
Robespierre the executive hand of construction.
The fury of Kali became in him self-centred, ca-
pable, full of organised thought and activity, but
nonetheless impetuous, colossal, violent, devast-
ating. -

~

\\

II. Napoleon

The name of Napoleon has been a battlefield
for the prepossessions of all sorts of critics, and,
according to their predilections, idiosyncrasies
and political opinions, men have loved or hated,
panegyrised or decried the Corsican. To blame
Napoleon is like criticising Mont Blanc or throw-
ing mud at Kunchenjunga. This phenomenon
has to be understood and known, not blamed or
praised. Admire we must, but as minds, not as
moralists. It has not been sufficiently perceived
by his panegyrists and critics that Bonaparte was
not a man at all, he was a force. Only the nature
of the force has to be considered. There are some
men who are sclf-evidently superhuman, great
spirits who are only using the human body.
Europe calls them supermen, we call them
vibhitis. They are manifestations of Nature, of
divine power presided over by a spirit commis-
sioned for the purpose, and the spirit is an emana-
tion from the Almighty, who accepts human
strength and weakness but is not bound by them.
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They are above morality and ordinarily without
a conscience, acting according to their own
nature. For they are not men developing upwards
from the animal to the divine and struggling
against their Jower natures, but beings already
fulfilled and satisfied with themsclves. Even the
holiest of them havc a contempt for the ordinary
law and custom and break them easily and with-
out remorse, as Christ did on more than one occa-
sion, drinking wine, breaking the sabbath,
consorting with publicans and harlots; as Buddha
did when he abandoned his self-accepted duties
as a husband, a citizen and a father; as Shankara
did when he broke the holy law and trampled
upon custom and dedra to satisfy his dead mother.
In our literature they are described as Gods or
Siddhas or Titans or Giants. Valmiki depicts
Ravana as a ten-headed giant, but it is casy to
see that this was only the vision of him in the
world of imaginations, the “astral plane’”, and
that in the terms of humanity he was a Vibhuti

or superman and one of the same order of beings
as Napolcon.

*
* %

The Rakshasa is the supreme and thorough-
going individualist, who believes life to be meant
for his own untrammelled self-fulfilment and self-
assertion. A necessary element in humanity, he
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is particularly useful in revolutions. As a pure
type in man he is ordinarily a thing of the past;
he comes now mixed with other elements. But
Napoleon was a Rakshasa of the pure type, colos-
sal in his force and attainment. He came into the
world with a tremendous appetite for power and
possession and, like Ravana, he tried to swallow
the whole earth in order to glut his supernatural
hunger. Whatever came in his way he took
as his own, ideas, men, women, fame, honours,
armies, kingdoms; and he was not scrupulous as
to his right of possession. His nature was his right;
its need his justification. The attitude may be
cxpressed in some such words as these, “Others
may not have the right to do these things, but
I am Napoleon.”

*
k&

The Rakshasa is not an altruist. I[ by satisfying
himself he can satis(y others, he is pleased; but he
does not make that his motive. If he has to
trample on others to satisfy himself, he does so
without compunction. Is he not the strong man,
the efficient ruler, the mighty one ? The Rakshasa
has Kama, he has no Prema. Napoleon knew
not what love was; he had only the kindliness
that goes with possession. He loved Josephine
because she satisfied his nature, France because
he possessed her, his mother because she was
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his and congenial, his soldiers because they were
necessary to his glory. But the love did not go
beyond his need of them. It was self-satisfaction
and had no element in it of self-surrender. The
Rakshasa slays all that opposes him and he is
callous about the extent of the slaughter. But he
is never cruel. Napoleon had no taint of Nero
in him, but he flung away without a qualm whole
armies as holocausts on the altar of his glory;
he shot Hofer 'and murdered Enghien. What
then is there in the Rakshasa that makes him
necessary ? He is individuality, he is force, he is
capacity; he is the second power of God, wrath,
strength, grandeur, rushing impetuosity, over-
bearing courage, the avalanche, the thunder-
bolt, he is Balaram, he is Jehovah, he is Rudra.
As such we may admire and study him.

*
Ak k

But the Vibhuti, though he takes self-gratifica--
tion and enjoyment on his way, never comes for
self-gratification and enjoyment. He comes for
work, to help man on his way, the world in its
evolution. Napoleon was one of the mightiest of
Vibhuties, one of the most dominant. There are
some of them who hold themselves back, suppress
the force in their personality in order to put it
wholly into their work. Of such were Shakespeare,
Washington, Victor Emmanuel. There are others
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like Alexander, Caesar, Napoleon, Goethe, who
are as obviously superhuman in their personality
as in the work they accomplish. Napoleon
was the greatest in practical capacity of all
moderns. In capacity, though not in charac-
ter, he resembles Bhisma of the Mahabharat.
He had the same sovran, irresistible, world-
possessing grasp of war, politics, government,
legislation, society; the same masterly handling
of masses and amazing glut for details. He had
the iron brain that nothing fatigues, the faultless
memory that loses nothing, the clear insight that
puts everything in its place with spontaneous
accuracy. It was as if a man were to carry Cau-
casus on his shoulders and with that burden race
successfully an express engine, yet note and
forecast every step and never falter. To prove
that anything in a human body could be capable
of such work is by itself a service to our progress
for which we cannot be sufliciently grateful to
Napoleon.

*
&

The work of Bonaparte was wholly admirable.
It is true that he took freedom for a season from
France, but France was not then fit for demo-
cratic freedom. She had to learn discipline
for a while under the rule of the soldier of
Revolution. He could not have done the work he
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did, hampered by an effervescent French Parlia-
ment cbullient in victory, discouraged-in defeat.
He had to organise the French Revolution so far
as earth could then bear it, and he had to do it
in the short span of an ordinary life-time. He had
also to save it. The aggression of France upon
Europe was necessary for self-defence, for Europe
did not mean to tolerate the Revolution. She
had to be taught that the Revolution meant not
anarchy but a reorganisation so much mightier
than the old that a single country so reorganised
could conquer united Europe. That task Napo-
leon did effectively. It has been said that his
foreign policy failed, because he left France smaller
than he found it. That is true. But it was not Napo-
leon’s mission to aggrandise France geographi-
cally. He did not come for France, but for huma-
nity, and cven in his failure he served God and
prepared the future. The balance of Europe
had to be disturbed in order to prepare new
combinations and his gigantic operations dis-
turbed it fatally. He roused the spirit of National-
ism in Italy, in Germany, in Poland, while he
established the tendency towards the formation
of great Empires; and it is the harmonized fulfil-
ment of Nationalism and Empire that was the
immediate future. He compelled Europe to
accept the necessity of re-organisation, political
and social.



Historical Impressions 67

The punya of overthrowing Napoleon was di-
vided between England, Germany and Russia.
He had to be overthrown, because, though he
prepared the future and destroyed the past,
he misused the present. To save the present from
his violent hands was the work of his enemies,
and this merit gave to these three countries a
great immediate development and the possession
of the nineteenth century. England and Germany
went farthest because they acted most whole-
heartedly and as nations, not as Governments.
In Russia it was the Government that acted,
but with the help of the people. On the other
hand, thc countries sympathetic to Napoleon,
Italy, Ircland, Poland or those which acted
weakly or falsely, such as Spain and Austria, have
declined, suffered, struggled and, even when
partially successful, could not attain their fulfil-
ment. But the punya is now exhausted. The future
with which the victorious nations made a
temporary compromise, the future which Napo-
leon served and prepared its early movements
demands possession, and those who can reorgan-
ise themselves most swiftly and perfectly under
its pressure, will inherit the twentieth century;
those who deny it, will perish. The first offer is
made to the nations in present possession; it is
withheld for a time from the others. That is
the reason why Socialism is most insistent now in
England, Germany and Russia; but in all these
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countries it is faced by an obstinate and unprin-
cipled opposition. The early decades of the twen-
tieth century will select the chosen nations of the
future.

***

There remains the question of Nationalism
and Empire; it s put to-all these nations, but
chiefly to England. It is pqt to her in Ireland,
in Egypt, in India. She has the best opportunity
of harmonising the conflicting claims of National-
ism and Empirg/ In fighting against Nationalism
she is fighting against her own f:h"ance of a future,
and her temporary victory over Indian National-
ism is the one-thing hér guardian spirits have
most to fear. For the recoil will be as tremendous
as the recoil that overthrew Napoleon. The"
delusion that the despotic possession of India is
indispensable to her retention of Empire, may be
her undoing. It is indispensable to her, if she me-
ditates, like Napoleon, the conquest of Asia and
of the world; it is not necessary to her imperial
self-fulfilment : for even without India she would
possess an Empire greater than the Roman. Her
true position in India is that of a trustee and
temporary guardian; her only wise and righteous
policy the devolution of her trust upon her ward
with a view to alliance, not ownership. The
opportunity of which Napoleon dreamed, a great
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Indian Empire, has been conceded to her and not
to Napoleon. But that opportunity is a two-edged
weapon which, if misused, is likely to turn upon
and slay the wielder.
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