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Publisher’s Note

Sri Aurobindo launched the Karmayogin, “A Weekly Review
of National Religion, Literature, Science, Philosophy, &c.,” on
19 June 1909, six weeks after his release from jail on conclusion
of the Alipore Bomb Trial. Between then and February 1910,
when he left Calcutta, he edited this journal, writing most of its
contents himself. In addition to articles on political and related
matters, the Karmayogin contained essays on philosophy, yoga,
education, art and literature, as well as translations and poetry.
The political articles are published in this volume, the other items
are listed at the end of the Karmayogin issue they appeared in.
A table at the end of the volume shows where these other items
are published in THE COMPLETE WORKS OF SRI AUROBINDO.

Sri Aurobindo delivered a number of speeches between May
and October 1909. Texts of some of them were published in the
Karmayogin and other journals. Others were preserved only
in notes jotted down by police agents. The speeches are pub-
lished in this volume according to date of delivery and not of
publication.

Some of the articles included in this volume were published
in booklets brought out between 1918 and 1923 and later
reprinted. When a revised edition of one of these booklets was
published in 1937, a disciple of Sri Aurobindo’s wrote a review
of it that he sent to Sri Aurobindo for approval. Sri Aurobindo’s
response gives some idea of his attitude at that time towards his
earlier writings:

Yes, I have seen it [the disciple’s review], but I don’t
think it can be published in its present form as it pro-
longs the political Aurobindo of that time into the Sri
Aurobindo of the present time. You even assert that I
have “thoroughly” revised the book and these articles


i


are an index of my latest views on the burning prob-
lems of the day and there has been no change in my
views in 27 years (which would surely be proof [of] a
rather unprogressive mind). How do you get all that? My
spiritual consciousness and knowledge at that time was
as nothing to what it is now — how would the change
leave my view of politics and life unmodified altogether?
There has been no such thorough revision; I have left the
book as it was, because it would be useless to modify
what was written so long ago — the same as with Yoga
and its objects [The Yoga and Its Objects]. Anyway the
review would almost amount to a proclamation of my
present political views — while on the contrary I have
been careful to pronounce nothing — no views whatever
on political questions for the last I don’t know how many
years.

The bulk of the contents of the present volume was first pub-
lished in book-form in 1972 as Karmayogin: Early Political
Writings — 11, volume 2 of the Sri Aurobindo Birth Centenary
Library. The text of the present edition, the first with the title
Karmayogin: Political Writings and Speeches 1909-1910, has
been checked against the Karmayogin journal and the sources
of the speeches and revised articles.
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Uttarpara Speech

HEN I was asked to speak to you at the annual meet-

ing of your sabha, it was my intention to say a few

words about the subject chosen for today, — the sub-
ject of the Hindu religion. I do not know now whether I shall
fulfil that intention; for as I sat here, there came into my mind
a word that I have to speak to you, a word that I have to speak
to the whole of the Indian Nation. It was spoken first to myself
in jail and I have come out of jail to speak it to my people.

It was more than a year ago that I came here last. When I
came [ was not alone; one of the mightiest prophets of National-
ism sat by my side. It was he who then came out of the seclusion
to which God had sent him, so that in the silence and solitude of
his cell he might hear the word that He had to say. It was he that
you came in your hundreds to welcome. Now he is far away,
separated from us by thousands of miles. Others whom I was
accustomed to find working beside me are absent. The storm
that swept over the country has scattered them far and wide. It
is I this time who have spent one year in seclusion, and now that
I come out I find all changed. One who always sat by my side
and was associated in my work is a prisoner in Burmaj; another
is in the north rotting in detention. I looked round when I came
out, I looked round for those to whom I had been accustomed
to look for counsel and inspiration. I did not find them. There
was more than that. When I went to jail, the whole country
was alive with the cry of Bande Mataram, alive with the hope
of a nation, the hope of millions of men who had newly risen
out of degradation. When I came out of jail I listened for that

Delivered at Uttarpara, Bengal, on 30 May 1909. Text published in the Bengalee, an
English-language newspaper of Calcutta, on 1 June; thoroughly revised by Sri Aurobindo
and republished in the Karmayogin on 19 and 26 June.
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cry, but there was instead a silence. A hush had fallen on the
country and men seemed bewildered; for instead of God’s bright
heaven full of the vision of the future that had been before us,
there seemed to be overhead a leaden sky from which human
thunders and lightnings rained. No man seemed to know which
way to move, and from all sides came the question, “What shall
we do next? What is there that we can do?” I too did not know
which way to move, I too did not know what was next to be
done. But one thing I knew, that as it was the Almighty Power
of God which had raised that cry, that hope, so it was the same
power which had sent down that silence. He who was in the
shouting and the movement was also in the pause and the hush.
He has sent it upon us, so that the nation might draw back for a
moment and look into itself and know His will. I have not been
disheartened by that silence, because I had been made familiar
with silence in my prison and because I knew it was in the pause
and the hush that I had myself learned this lesson through the
long year of my detention. When Bipin Chandra Pal came out of
jail, he came with a message, and it was an inspired message. I
remember the speech he made here. It was a speech not so much
political as religious in its bearing and intention. He spoke of
his realisation in jail, of God within us all, of the Lord within
the nation, and in his subsequent speeches also he spoke of a
greater than ordinary force in the movement and a greater than
ordinary purpose before it. Now I also meet you again, I also
come out of jail, and again it is you of Uttarpara who are the first
to welcome me, not at a political meeting but at a meeting of a
society for the protection of our religion. That message which
Bipin Chandra Pal received in Buxar jail, God gave to me in
Alipore. That knowledge He gave to me day after day during
my twelve months of imprisonment and it is that which He has
commanded me to speak to you now that I have come out.

I knew I would come out. The year of detention was meant
only for a year of seclusion and of training. How could anyone
hold me in jail longer than was necessary for God’s purpose? He
had given me a word to speak and a work to do, and until that
word was spoken I knew that no human power could hush me,
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until that work was done no human power could stop God’s
instrument, however weak that instrument might be or however
small. Now that I have come out, even in these few minutes, a
word has been suggested to me which I had no wish to speak.
The thing I had in my mind He has thrown from it and what I
speak is under an impulse and a compulsion.

When I was arrested and hurried to the Lal Bazar hajat I
was shaken in faith for a while, for I could not look into the
heart of His intention. Therefore I faltered for a moment and
cried out in my heart to Him, “What is this that has happened
to me? I believed that I had a mission to work for the people of
my country and until that work was done, I should have Thy
protection. Why then am I here and on such a charge?” A day
passed and a second day and a third, when a voice came to me
from within, “Wait and see.” Then I grew calm and waited. I
was taken from Lal Bazar to Alipore and was placed for one
month in a solitary cell apart from men. There I waited day and
night for the voice of God within me, to know what He had to
say to me, to learn what I had to do. In this seclusion the earliest
realisation, the first lesson came to me. I remembered then that
a month or more before my arrest, a call had come to me to put
aside all activity, to go into seclusion and to look into myself, so
that I might enter into closer communion with Him. I was weak
and could not accept the call. My work was very dear to me
and in the pride of my heart I thought that unless I was there, it
would suffer or even fail and cease; therefore I would not leave it.
It seemed to me that He spoke to me again and said, “The bonds
you had not strength to break, I have broken for you, because
it is not my will nor was it ever my intention that that should
continue. I have another thing for you to do and it is for that I
have brought you here, to teach you what you could not learn
for yourself and to train you for my work.” Then He placed
the Gita in my hands. His strength entered into me and I was
able to do the sadhan of the Gita. I was not only to understand
intellectually but to realise what Srikrishna demanded of Arjuna
and what He demands of those who aspire to do His work, to
be free from repulsion and desire, to do work for Him without
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the demand for fruit, to renounce self-will and become a passive
and faithful instrument in His hands, to have an equal heart for
high and low, friend and opponent, success and failure, yet not
to do His work negligently. I realised what the Hindu religion
meant. We speak often of the Hindu religion, of the Sanatana
Dharma, but few of us really know what that religion is. Other
religions are preponderatingly religions of faith and profession,
but the Sanatana Dharma is life itself; it is a thing that has not
so much to be believed as lived. This is the dharma that for
the salvation of humanity was cherished in the seclusion of this
peninsula from of old. It is to give this religion that India is
rising. She does not rise as other countries do, for self or when
she is strong, to trample on the weak. She is rising to shed the
eternal light entrusted to her over the world. India has always
existed for humanity and not for herself and it is for humanity
and not for herself that she must be great.

Therefore this was the next thing He pointed out to me,
— He made me realise the central truth of the Hindu religion.
He turned the hearts of my jailers to me and they spoke to the
Englishman in charge of the jail, “He is suffering in his confine-
ment; let him at least walk outside his cell for half an hour in
the morning and in the evening.” So it was arranged, and it was
while I was walking that His strength again entered into me. I
looked at the jail that secluded me from men and it was no longer
by its high walls that I was imprisoned; no, it was Vasudeva who
surrounded me. I walked under the branches of the tree in front
of my cell, but it was not the tree, I knew it was Vasudeva, it
was Srikrishna whom I saw standing there and holding over me
His shade. I looked at the bars of my cell, the very grating that
did duty for a door and again I saw Vasudeva. It was Narayana
who was guarding and standing sentry over me. Or I lay on the
coarse blankets that were given me for a couch and felt the arms
of Srikrishna around me, the arms of my Friend and Lover. This
was the first use of the deeper vision He gave me. I looked at the
prisoners in the jail, the thieves, the murderers, the swindlers,
and as I looked at them I saw Vasudeva, it was Narayana whom
I found in these darkened souls and misused bodies. Amongst
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these thieves and dacoits there were many who put me to shame
by their sympathy, their kindness, the humanity triumphant over
such adverse circumstances. One I saw among them especially
who seemed to me a saint, a peasant of my nation who did
not know how to read and write, an alleged dacoit sentenced
to ten years’ rigorous imprisonment, one of those whom we
look down upon in our Pharisaical pride of class as chhotalok.
Once more He spoke to me and said, “Behold the people among
whom I have sent you to do a little of my work. This is the
nature of the nation I am raising up and the reason why I raise
them.”

When the case opened in the lower court and we were
brought before the Magistrate I was followed by the same in-
sight. He said to me, “When you were cast into jail, did not your
heart fail and did you not cry out to me, where is Thy protec-
tion? Look now at the Magistrate, look now at the Prosecuting
Counsel.” T looked and it was not the Magistrate whom I saw,
it was Vasudeva, it was Narayana who was sitting there on the
bench. I looked at the Prosecuting Counsel and it was not the
Counsel for the prosecution that I saw; it was Srikrishna who
sat there, it was my Lover and Friend who sat there and smiled.
“Now do you fear?” He said, “I am in all men and I overrule
their actions and their words. My protection is still with you
and you shall not fear. This case which is brought against you,
leave it in my hands. It is not for you. It was not for the trial
that I brought you here but for something else. The case itself is
only a means for my work and nothing more.” Afterwards when
the trial opened in the Sessions Court, I began to write many
instructions for my Counsel as to what was false in the evidence
against me and on what points the witnesses might be cross-
examined. Then something happened which I had not expected.
The arrangements which had been made for my defence were
suddenly changed and another Counsel stood there to defend
me. He came unexpectedly, —a friend of mine, but I did not
know he was coming. You have all heard the name of the man
who put away from him all other thoughts and abandoned all
his practice, who sat up half the night day after day for months
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and broke his health to save me,— Srijut Chittaranjan Das.
When I saw him, I was satisfied, but I still thought it necessary
to write instructions. Then all that was put from me and I had
the message from within, “This is the man who will save you
from the snares put around your feet. Put aside those papers.
It is not you who will instruct him. I will instruct him.” From
that time I did not of myself speak a word to my Counsel about
the case or give a single instruction and if ever I was asked a
question, I always found that my answer did not help the case.
I had left it to him and he took it entirely into his hands, with
what result you know. I knew all along what He meant for me,
for I heard it again and again, always I listened to the voice
within: “I am guiding, therefore fear not. Turn to your own
work for which I have brought you to jail and when you come
out, remember never to fear, never to hesitate. Remember that
it is I who am doing this, not you nor any other. Therefore
whatever clouds may come, whatever dangers and sufferings,
whatever difficulties, whatever impossibilities, there is nothing
impossible, nothing difficult. I am in the nation and its uprising
and I am Vasudeva, I am Narayana, and what I will, shall be,
not what others will. What I choose to bring about, no human
power can stay.”

Meanwhile He had brought me out of solitude and placed
me among those who had been accused along with me. You
have spoken much today of my self-sacrifice and devotion to my
country. [ have heard that kind of speech ever since I came out of
jail, but I hear it with embarrassment, with something of pain.
For I know my weakness, [ am a prey to my own faults and
backslidings. I was not blind to them before and when they all
rose up against me in seclusion, I felt them utterly. I knew then
that I the man was a mass of weakness, a faulty and imperfect
instrument, strong only when a higher strength entered into me.
Then I found myself among these young men and in many of
them I discovered a mighty courage, a power of self-effacement
in comparison with which I was simply nothing. I saw one or
two who were not only superior to me in force and character, —
very many were that,— but in the promise of that intellectual
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ability on which I prided myself. He said to me, “This is the
young generation, the new and mighty nation that is arising at
my command. They are greater than yourself. What have you to
fear? If you stood aside or slept, the work would still be done.
If you were cast aside tomorrow, here are the young men who
will take up your work and do it more mightily than you have
ever done. You have only got some strength from me to speak
a word to this nation which will help to raise it.” This was the
next thing He told me.

Then a thing happened suddenly and in a moment I was
hurried away to the seclusion of a solitary cell. What happened
to me during that period I am not impelled to say, but only this
that day after day, He showed me His wonders and made me
realise the utter truth of the Hindu religion. I had had many
doubts before. I was brought up in England amongst foreign
ideas and an atmosphere entirely foreign. About many things
in Hinduism I had once been inclined to believe that it was all
imagination; that there was much of dream in it, much that
was delusion and maya. But now day after day I realised in the
mind, I realised in the heart, I realised in the body the truths
of the Hindu religion. They became living experiences to me,
and things were opened to me which no material science could
explain. When I first approached Him, it was not entirely in
the spirit of the Bhakta, it was not entirely in the spirit of the
Jnani. I came to Him long ago in Baroda some years before the
Swadeshi began and I was drawn into the public field.

When I approached God at that time, I hardly had a living
faith in Him. The agnostic was in me, the atheist was in me, the
sceptic was in me and I was not absolutely sure that there was a
God at all. T did not feel His presence. Yet something drew me
to the truth of the Vedas, the truth of the Gita, the truth of the
Hindu religion. I felt there must be a mighty truth somewhere in
this Yoga, a mighty truth in this religion based on the Vedanta.
So when I turned to the Yoga and resolved to practise it and
find out if my idea was right, I did it in this spirit and with this
prayer to Him, “If Thou art, then Thou knowest my heart. Thou
knowest that I do not ask for Mukti, I do not ask for anything
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which others ask for. I ask only for strength to uplift this nation,
I ask only to be allowed to live and work for this people whom I
love and to whom I pray that I may devote my life.” I strove long
for the realisation of Yoga and at last to some extent I had it, but
in what I most desired, I was not satisfied. Then in the seclusion
of the jail, of the solitary cell I asked for it again. I said, “Give
me Thy adesh. I do not know what work to do or how to do it.
Give me a message.” In the communion of Yoga two messages
came. The first message said, “I have given you a work and it
is to help to uplift this nation. Before long the time will come
when you will have to go out of jail; for it is not my will that this
time either you should be convicted or that you should pass the
time as others have to do, in suffering for their country. I have
called you to work, and that is the adesh for which you have
asked. I give you the adesh to go forth and do my work.” The
second message came and it said, “Something has been shown
to you in this year of seclusion, something about which you had
your doubts and it is the truth of the Hindu religion. It is this
religion that I am raising up before the world, it is this that
I have perfected and developed through the rishis, saints and
avatars, and now it is going forth to do my work among the
nations. I am raising up this nation to send forth my word. This
is the Sanatana Dharma, this is the eternal religion which you
did not really know before, but which I have now revealed to
you. The agnostic and the sceptic in you have been answered,
for I have given you proofs within and without you, physical
and subjective, which have satisfied you. When you go forth,
speak to your nation always this word that it is for the Sanatana
Dharma that they arise, it is for the world and not for themselves
that they arise. I am giving them freedom for the service of the
world. When therefore it is said that India shall rise, it is the
Sanatana Dharma that shall rise. When it is said that India shall
be great, it is the Sanatana Dharma that shall be great. When it is
said that India shall expand and extend herself, it is the Sanatana
Dharma that shall expand and extend itself over the world. It is
for the dbarma and by the dbarma that India exists. To magnify
the religion means to magnify the country. I have shown you
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that I am everywhere and in all men and in all things, that I
am in this movement and I am not only working in those who
are striving for the country but I am working also in those who
oppose them and stand in their path. I am working in everybody
and whatever men may think or do they can do nothing but help
on my purpose. They also are doing my work; they are not my
enemies but my instruments. In all your actions you are moving
forward without knowing which way you move. You mean to
do one thing and you do another. You aim at a result and your
efforts subserve one that is different or contrary. It is Shakti that
has gone forth and entered into the people. Since long ago I have
been preparing this uprising and now the time has come and it
is I who will lead it to its fulfilment.”

This then is what I have to say to you. The name of your
society is “Society for the Protection of Religion”. Well, the
protection of the religion, the protection and upraising before
the world of the Hindu religion, that is the work before us.
But what is the Hindu religion? What is this religion which we
call Sanatana, eternal? It is the Hindu religion only because the
Hindu nation has kept it, because in this peninsula it grew up
in the seclusion of the sea and the Himalayas, because in this
sacred and ancient land it was given as a charge to the Aryan
race to preserve through the ages. But it is not circumscribed
by the confines of a single country, it does not belong peculiarly
and for ever to a bounded part of the world. That which we call
the Hindu religion is really the eternal religion, because it is the
universal religion which embraces all others. If a religion is not
universal, it cannot be eternal. A narrow religion, a sectarian
religion, an exclusive religion can live only for a limited time
and a limited purpose. This is the one religion that can triumph
over materialism by including and anticipating the discoveries of
science and the speculations of philosophy. It is the one religion
which impresses on mankind the closeness of God to us and
embraces in its compass all the possible means by which man
can approach God. It is the one religion which insists every
moment on the truth which all religions acknowledge, that He
is in all men and all things and that in Him we move and have
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our being. It is the one religion which enables us not only to
understand and believe this truth but to realise it with every
part of our being. It is the one religion which shows the world
what the world is, that it is the lila of Vasudeva. It is the one
religion which shows us how we can best play our part in that
lila, its subtlest laws and its noblest rules. It is the one religion
which does not separate life in any smallest detail from religion,
which knows what immortality is and has utterly removed from
us the reality of death.

This is the word that has been put into my mouth to speak
to you today. What I intended to speak has been put away from
me, and beyond what is given to me I have nothing to say. It is
only the word that is put into me that I can speak to you. That
word is now finished. I spoke once before with this force in me
and I said then that this movement is not a political movement
and that nationalism is not politics but a religion, a creed, a faith.
I say it again today, but I put it in another way. I say no longer
that nationalism is a creed, a religion, a faith; I say that it is
the Sanatana Dharma which for us is nationalism. This Hindu
nation was born with the Sanatana Dharma, with it it moves
and with it it grows. When the Sanatana Dharma declines, then
the nation declines, and if the Sanatana Dharma were capable
of perishing, with the Sanatana Dharma it would perish. The
Sanatana Dharma, that is nationalism. This is the message that
I have to speak to you.



Beadon Square Speech-1

sembled on Sunday afternoon at Beadon Square where a big

Swadeshi meeting was held under the presidency of Babu
Ramananda Chatterji, Editor of the Prabasi. Several speakers
addressed the meeting. We publish below an authorised version
of Mr. Aurobindo Ghose’s speech delivered at that meeting.

Sj. Aurobindo Ghose said that when in jail he had been
told that the country was demoralised by the repression. He
could not believe it then, because his experience of the move-
ment had been very different. He had always found that when
Swadeshi was flagging or the Boycott beginning to relax, it
only needed an act of repression on the part of the authorities
to give it redoubled vigour. It seemed to him then impossible
that the deportations would have a different effect. When nine
of the most active and devoted workers for the country had
been suddenly hurried away from their homes without any fault
on their part, without the Government being able to formu-
late a single definite charge against them, surely the Boycott
instead of decreasing would grow tenfold more intense. And
what after all was the repression? Some people sent to prison,
some deported, a number of house-searches, a few repressive
enactments, limiting the liberty of the press and the platform.
This was nothing compared with the price other nations had
paid for their liberty. They also would have to suffer much
more than this before they could make any appreciable ad-
vance towards their goal. This was God’s law; it was not the
rulers who demanded the price, it was God who demanded
it. It was his law that a fallen nation should not be allowed

IN SPITE of the foul weather a large number of people as-

Delivered at Beadon Square, Calcutta, on 13 June 1909. Text published in the Bengalee
on 15 June and reproduced in the Karmayogin on 19 June.
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to rise without infinite suffering and mighty effort. That was
the price it had to pay for its previous lapses from national
duty.

The speaker did not think that there was any real demor-
alisation. There might be a hesitation among the richer and
more vulnerable parts of the community to hold conferences or
meetings or give public expression to their views and feelings. He
did not measure the strength of the movement by the number of
meetings or of people present at the meetings. He measured it by
the strength and indomitable obstinacy of feeling and purpose
in the hearts of the people. Their first duty was to keep firm hold
on their ideal and perform steadfastly the vows they had made
before God and the nation. The rulers were never tired of saying
that we should get self-government when we were fit. Fitness
meant national capacity and strength was the basis of capacity.
That was what Lord Morley really meant when he asked himself
repeatedly whether this was a real uprising of the nation or a
passing excitement. He meant, was it a movement with real
strength in it, a movement with elemental force enough in it to
resist and survive? That experiment was now being made. They
must not expect substantial gains at so small a cost.

He had heard vaguely of the reforms when in prison; he
had heard them ecstatically described. He was surprised to hear
that description. He had been in England for fourteen years
and knew something of the English people and their politics.
He could not believe that England or any European people
would give substantial reforms after so short an agitation and
so scanty a proof of national strength. It was not the fault
of the British people, it was a law of politics that they, who
have, should be unwilling to yield what they have until they
had fully tested the determination of the subject people and
even then they would only give just as much as they could not
help giving. When he came out, he found what these reforms
were. The so-called introduction of the elective principle was a
sham and the power given was nothing. For the rest, it was a
measure arranged with a skill which did credit to the diplomacy
of British statesmen so that we should lose and they gain. It



Beadon Square Speech—1 15

would diminish the political power of the educated class which
was the brain and backbone of the nation, it would sow discord
among the various communities. This was not a real reform
but reaction. They would have to go much further in suffering
and self-sacrifice before they could hope for anything substan-
tial. They must hold firm in their determination and keep the
Swadeshi unimpaired and by that he meant the determination
to assert their national individuality in every branch of national
activity.

There was one thing that might be said, how could we ex-
pand the Swadeshi if all our methods were taken out of our
hands? That could easily be done by the Government. The au-
thorities in this country had absolute and irresponsible power.
It had practically been admitted by a responsible member of
the Liberal Government that the liberty of no subject of the
British Crown was safe in this country if the Government of
India took it into its head that he was dangerous or inconve-
nient, if it were informed by the police who had distinguished
themselves at Midnapore or by information as tainted — the
perjurers, forgers, informers, approvers, for what other infor-
mation could they have, circumstanced as they were by their
own choice in this country, — that such and such men had been
seditious or were becoming seditious or might be seditious or
that their presence in their homes was dangerous to the peace of
mind of the C.I.D. Against such information there was no safety
even for the greatest men in the country, the purest in life, the
most blameless and inoffensive in their public activity.

Then there was this sunset regulation. It appeared that we
were peaceful citizens until sunset, but after sunset we turned
into desperate characters, — well, he was told, even half an hour
before sunset; apparently even the sun could not be entirely
trusted to keep us straight. We had, it seems, stones in our
pockets to throw at the police and some of us, perhaps, dan-
gle bombs in our chaddars. How was this prohibition brought
about? Merely by a little expenditure of ink in the Political
Department. It would be quite easy to extend it further and
prevent public meetings. It was being enforced on us that our
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so-called liberties were merely Maya. We believed in them for
a time and acted on the belief; then one fine morning we wake
up and look around for them but they are not there. In reality
they never were there; they were Maya, illusions; this was the
reason why not only could we not accept reforms which did
not mean real control, but some of us did not believe even in
that. We doubted not only the sham control but the sham of the
reforms themselves, but still control was the minimum on which
all were agreed. The question remained, if all our liberties were
taken away, what were we to do? Even that would not stop the
movement. Christ said to the disciples who expected a material
kingdom on the spot, “The kingdom of heaven is within you.”
To them too he might say, “The kingdom of Swaraj is within
you.”

Let them win and keep that kingdom of Swaraj, the sense
of the national separateness and individuality, the faith in its
greatness and future, the feeling of God within ourselves and
in the nation, the determination to devote every thought and
action to his service. Here no coercion or repression could in-
terfere; here there was no press law or sunset regulation. And
it was a law of the psychology of men and nations that the
Brahman once awakened within must manifest itself without
and nothing could eventually prevent that manifestation. More-
over, their methods were borrowed from England. England gave
them and encouraged their use when it was inoffensive to her,
but the moment they were used so as to conflict with British
interests and to expand national life and strength, they were
taken away. But the Indians were a nation apart; they were not
dependent on these methods. They had a wonderful power of
managing things without definite means. Long before the Press
came into existence or telegraph wires, the nation had a means
of spreading news from one end of the country to another with
electrical rapidity — a Press too impalpable to be touched. They
had the power of enforcing the public will without any fixed
organisation, of associating without an association — without
even the European refuge of a secret association. The spirit was
what mattered, if the spirit were there, the movement would
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find out its own channels; for after all it was the power of God
manifested in the movement which would command its own
means and create its own channels. They must have the firm
faith that India must rise and be great and that everything that
happened, every difficulty, every reverse must help and further
their end. The trend was upward and the time of decline was
over. The morning was at hand and once the light had shown
itself, it could never be night again. The dawn would soon be
complete and the sun rise over the horizon. The sun of India’s
destiny would rise and fill all India with its light and overflow
India and overflow Asia and overflow the world. Every hour,
every moment could only bring them nearer to the brightness of

the day that God had decreed.
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tion which an increasing tendency in the country de-

mands. The life of the nation which once flowed in a
broad and single stream has long been severed into a 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 al-
ways to a superficial wideness, but was deficient in depth and
volume. The national genius, originality, individuality poured
itself 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 muddied 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

THE KARMAYOGIN comes into the field to fulfil a func-
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voice and definiteness to the deeper aspirations now forming
obscurely within the national consciousness is the chosen work
of the Karmayogin.

There is no national life perfect or sound without the chatur-
varnya. The life of the nation must contain within itself the life
of the Brahmin, — spirituality, knowledge, learning, high and
pure ethical 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,
generosity, grandeur 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 suc-
cessful. The Vaishya held his own for a long time, indeed, until
the British advent by which he has almost been extinguished.

When the chaturvarnya disappears, there comes varnasan-
kara, utter confusion of the great types which keep a nation
vigorous and sound. The Kshatriya dwindled, the Vaishya dwin-
dled, the Brahmin and Shudra 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 signs of the Brahmin
to gravitate towards Shudrahood. In the Kaliyuga the Shudra is
powerful and attracts into himself the less vigorous Brahmin, as
the earth attracts purer but smaller bodies, and the Brahmatej,
the spiritual force of the latter, already diminished, dwindles to
nothingness. For the Satyayuga to return, we must get back the
Brahmatej and make it general. For the Brahmatej 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.

All this is, let us say, a parable. It is more than a parable, it is
a great truth. But our educated class have become so unfamiliar
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with the deeper knowledge of their forefathers that it has to
be translated into modern European terms before they can un-
derstand it. For it is the European ideas alone that are real to
them and the great truths of Indian thought seem 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 Kshatriya for war, politics and admin-
istration; the Vaishya for the trades, professions and industries;
the Shudra 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 political
force or the spiritual force of a nation is lost, that nation is
doomed unless it can revive or replace the missing strength. And
of the two the Brahmin is the most important. He can always
create the Kshatriya, spiritual force can always raise up material
force to defend it. But if the Brahmin becomes the Shudra, then
the lower instinct of the serf and the labourer becomes all in
all, the instinct to serve and seek a living as the one supreme
object of life, the instinct to accept safety as a compensation for
lost greatness and inglorious ease and dependence in place of
the ardours of high aspiration for the nation and the individual.
When spirituality is lost all is lost. 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. There is the senti-
ment of Indianism, there is not yet the knowledge. There is a
vague 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 capable of doing in
the future; our history and our mission. This is the first and
most important work which the Karmayogin sets for itself, to
popularise this knowledge. The Vedanta or Sufism, the temple
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or the mosque, Nanak and Kabir and Ramdas, Chaitanya or
Guru Govind, Brahmin and Kayastha and Namasudra, whatever
national asset we have, indigenous or acclimatised, it will seek
to make known, to put in its right place and appreciate. 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 Brahmatej 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, what the Europeans mean by religion is
not Brahmatej; 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 God, 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.

The European is proud of his success in divorcing 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 feel good, and if
one is continental, one puts the rest of the week away and amuses
oneself. In reality, the European has not succeeded in getting rid
of religion from his life. It is coming back in Socialism, in the
Anarchism of Bakunin and Tolstoy, in many other isms; and
in whatever form it comes, it insists on engrossing the whole
of life, moulding the whole of society and politics under the
law of idealistic aspiration. It does not use the word God or



22 Karmayogin, 19 June 1909

grasp the idea, but it sees God in humanity. What the European
understood by religion, had to be got rid of and put out of life,
but real religion, spirituality, idealism, altruism, self-devotion,
the hunger after perfection, is the whole destiny of humanity
and cannot be got rid of. After all God does 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
for a larger and more comprehensive affirmation.

The Karmayogin will be more of a national review than a
weekly newspaper. We shall notice current events only as they
evidence, help, affect or resist the growth of national life and
the development of the soul of the nation. Political and social
problems we shall deal with from this standpoint, seeking first
their spiritual roots and inner causes and then proceeding to
measures and remedies. In a similar spirit we shall deal with
all sources of national strength in the past and in the present,
seeking to bring them home to all comprehensions and make
them applicable to our life, dynamic and not static, creative and
not merely preservative. For if there is no creation, there must
be disintegration; if there is no advance and victory, there must
be recoil and defeat.



The Ideal of the Karmayogin

NATION is building in India today before the eyes of

the world so swiftly, so palpably that all can watch the

process and those who have sympathy and intuition dis-
tinguish the forces at work, the materials in use, the lines of
the divine architecture. This nation is not a new race raw from
the workshop of Nature or created by modern circumstances.
One of the oldest races and greatest civilisations on this earth,
the most indomitable in vitality, the most fecund in greatness,
the deepest in life, the most wonderful in potentiality, after
taking into itself numerous sources of strength from foreign
strains of blood and other types of human civilisation, is now
seeking to lift itself for good into an organised national unity.
Formerly a congeries of kindred nations with a single life and
a single culture, always by the law of this essential oneness
tending to unity, always by its excess of fecundity engender-
ing fresh diversities and divisions, it has never yet been able
to overcome permanently the almost insuperable obstacles to
the organisation of a continent. The time has now come when
those obstacles can be overcome. The attempt which our race
has been making throughout its long history, it will now make
under entirely new circumstances. A keen observer would pre-
dict its success because the only important obstacles have been
or are in the process of being removed. But we go farther and
believe that it is sure to succeed because the freedom, unity and
greatness of India have now become necessary to the world.
This is the faith in which the Karmayogin puts its hand to
the work and will persist in it, refusing to be discouraged by
difficulties however immense and apparently insuperable. We
believe that God is with us and in that faith we shall con-
quer. We believe that humanity needs us and it is the love
and service of humanity, of our country, of the race, of our
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religion that will purify our heart and inspire our action in the
struggle.

The task we set before ourselves is not mechanical but moral
and spiritual. We aim not at the alteration of a form of govern-
ment but at the building up of a nation. Of that task politics
is a part, but only a part. We shall devote ourselves not to
politics alone, nor to social questions alone, nor to theology or
philosophy or literature or science by themselves, but we include
all these in one entity which we believe to be all-important,
the dharma, the national religion which we also believe to be
universal. There is a mighty law of life, a great principle of
human evolution, a body of spiritual knowledge and experience
of which India has always been destined to be guardian, exem-
plar and missionary. This is the sanatana dharma, the eternal
religion. Under the stress of alien impacts she has largely lost
hold not of the structure of that dharma, but of its living reality.
For the religion of India is nothing if it is not lived. It has to be
applied not only to life, but to the whole of life; its spirit has
to enter into and mould our society, our politics, our literature,
our science, our individual character, affections and aspirations.
To understand the heart of this dharma, to experience it as a
truth, to feel the high emotions to which it rises and to express
and execute it in life is what we understand by Karmayoga. We
believe that it is to make the yoga the ideal of human life that
India rises today; by the yoga she will get the strength to realise
her freedom, unity and greatness, by the yoga she will keep the
strength to preserve it. It is a spiritual revolution we foresee and
the material is only its shadow and reflex.

The European sets great store by machinery. He seeks to
renovate humanity by schemes of society and systems of gov-
ernment; he hopes to bring about the millennium by an act of
Parliament. Machinery is of great importance, but only as a
working means for the spirit within, the force behind. The nine-
teenth century in India aspired to political emancipation, social
renovation, religious vision and rebirth, but it failed because
it adopted Western motives and methods, ignored the spirit,
history and destiny of our race and thought that by taking over
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European education, European machinery, European organisa-
tion and equipment we should reproduce in ourselves European
prosperity, energy and progress. We of the twentieth century
reject the aims, ideals and methods of the Anglicised nineteenth
precisely because we accept its experience. We refuse to make
an idol of the present; we look before and after, backward to the
mighty history of our race, forward to the grandiose destiny for
which that history has prepared it.

We do not believe that our political salvation can be attained
by enlargement of Councils, introduction of the elective princi-
ple, colonial self-government or any other formula of European
politics. We do not deny the use of some of these things as
instruments, as weapons in a political struggle, but we deny
their sufficiency whether as instruments or ideals and look be-
yond to an end which they do not serve except in a trifling
degree. They might be sufficient if it were our ultimate destiny
to be an outlying province of the British Empire or a depen-
dent adjunct of European civilisation. That is a future which
we do not think it worth making any sacrifice to accomplish.
We believe on the other hand that India is destined to work
out her own independent life and civilisation, to stand in the
forefront of the world and solve the political, social, economical
and moral problems which Europe has failed to solve, yet the
pursuit of whose solution and the feverish passage in that pursuit
from experiment to experiment, from failure to failure she calls
her progress. Our means must be as great as our ends and the
strength to discover and use the means so as to attain the end
can only be found by seeking the eternal source of strength in
ourselves.

We do not believe that by changing the machinery so as to
make our society the ape of Europe we shall effect social reno-
vation. Widow-remarriage, substitution of class for caste, adult
marriage, intermarriages, interdining and the other nostrums
of the social reformer are mechanical changes which, whatever
their merits or demerits, cannot by themselves save the soul of
the nation alive or stay the course of degradation and decline.
It is the spirit alone that saves, and only by becoming great and
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free in heart can we become socially and politically great and
free.

We do not believe that by multiplying new sects limited
within the narrower and inferior ideas of religion imported from
the West or by creating organisations for the perpetuation of the
mere dress and body of Hinduism we can recover our spiritual
health, energy and greatness. The world moves through an indis-
pensable interregnum of free thought and materialism to a new
synthesis of religious thought and experience, a new religious
world-life free from intolerance, yet full of faith and fervour,
accepting all forms of religion because it has an unshakable
faith in the One. The religion which embraces Science and faith,
Theism, Christianity, Mahomedanism and Buddhism and yet is
none of these, is that to which the World-Spirit moves. In our
own, which is the most sceptical and the most believing of all,
the most sceptical because it has questioned and experimented
the most, the most believing because it has the deepest experi-
ence and the most varied and positive spiritual knowledge, —
that wider Hinduism which is not a dogma or combination of
dogmas but a law of life, which is not a social framework but
the spirit of a past and future social evolution, which rejects
nothing but insists on testing and experiencing everything and
when tested and experienced turning it to the soul’s uses, in this
Hinduism we find the basis of the future world-religion. This
sanatana dharma has many scriptures, Veda, Vedanta, Gita,
Upanishad, Darshana, Purana, Tantra, nor could it reject the
Bible or the Koran; but its real, most authoritative scripture is in
the heart in which the Eternal has His dwelling. It is in our inner
spiritual experiences that we shall find the proof and source of
the world’s Scriptures, the law of knowledge, love and conduct,
the basis and inspiration of Karmayoga.

Our aim will therefore be to help in building up India for the
sake of humanity — this is the spirit of the Nationalism which
we profess and follow. We say to humanity, “The time has come
when you must take the great step and rise out of a material
existence into the higher, deeper and wider life towards which
humanity moves. The problems which have troubled mankind
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can only be solved by conquering the kingdom within, not by
harnessing the forces of Nature to the service of comfort and
luxury, but by mastering the forces of the intellect and the spirit,
by vindicating the freedom of man within as well as without
and by conquering from within external Nature. For that work
the resurgence of Asia is necessary, therefore Asia rises. For that
work the freedom and greatness of India is essential, therefore
she claims her destined freedom and greatness, and it is to the
interest of all humanity, not excluding England, that she should
wholly establish her claim.”

We say to the nation, “It is God’s will that we should be
ourselves and not Europe. We have sought to regain life by
following the law of another being than our own. We must
return and seek the sources of life and strength within ourselves.
We must know our past and recover it for the purposes of our
future. Our business is to realise ourselves first and to mould
everything to the law of India’s eternal life and nature. It will
therefore be the object of the Karmayogin to read the heart of
our religion, our society, our philosophy, politics, literature, art,
jurisprudence, science, thought, everything that was and is ours,
so that we may be able to say to ourselves and our nation, “This
is our dharma.’ We shall review European civilisation entirely
from the standpoint of Indian thought and knowledge and seek
to throw off from us the dominating stamp of the Occident;
what we have to take from the West we shall take as Indians.
And the dharma once discovered we shall strive our utmost not
only to profess but to live, in our individual actions, in our social
life, in our political endeavours.”

We say to the individual and especially to the young who are
now arising to do India’s work, the world’s work, God’s work,
“You cannot cherish these ideals, still less can you fulfil them if
you subject your minds to European ideas or look at life from the
material standpoint. Materially you are nothing, spiritually you
are everything. It is only the Indian who can believe everything,
dare everything, sacrifice everything. First therefore become In-
dians. Recover the patrimony of your forefathers. Recover the
Aryan thought, the Aryan discipline, the Aryan character, the
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Aryan life. Recover the Vedanta, the Gita, the Yoga. Recover
them not only in intellect or sentiment but in your lives. Live
them and you will be great and strong, mighty, invincible and
fearless. Neither life nor death will have any terrors for you.
Difficulty and impossibility will vanish from your vocabularies.
For it is in the spirit that strength is eternal and you must win
back the kingdom of yourselves, the inner Swaraj, before you can
win back your outer empire. There the Mother dwells and She
waits for worship that She may give strength. Believe in Her,
serve Her, lose your wills in Hers, your egoism in the greater
ego of the country, your separate selfishness in the service of
humanity. Recover the source of all strength in yourselves and
all else will be added to you, social soundness, intellectual pre-
eminence, political freedom, the mastery of human thought, the
hegemony of the world.”



“Swaraj” and the Musulmans

E EXTRACT in our columns this week the comments
\- R / of Srijut Bipin Chandra Pal’s organ, Swaraj, on the
Government’s pro-Mahomedan policy and its possi-
ble effects in the future. We are glad to see this great Nationalist
again expressing his views with his usual originality and fine
political insight. We do not ourselves understand the utility of
such a campaign as Srijut Bipin Chandra is carrying on in Eng-
land. In politics quite as much as in ordinary conduct the rule
of desh-kal-patra, the right place, the right time and the right
person, conditions the value and the effectiveness of the work.
For Bipin Babu’s mission there could not be a worse place than
England, a worse time than the present and a worse audience
than the British people. What is the prophet of self-help and
dissociation doing in England? Or what kind of message is this
that he carries to the British public, “We do not welcome your
favours, we reject your help and sympathy and will have no po-
litical association with you until Swaraj is ours, — and therefore
I am here speaking to you and publishing my views to a British
audience in London”? We can only suppose that Bipin Babu
does really imagine he can produce some kind of effect worth
having, moral if not substantial, upon the ruling nation, and if
so what does it portend? Is Saul also among the prophets? Does
Bipin too stand in the doorway of Britannia?

The first three or four issues of Swaraj disappointed our
expectations. A sense of the unreality of his position seemed to
haunt the writer and robbed his writing of the former strength
and close touch with the subject. It was the old views, the famil-
iar thought, the well-known manner, but it neither convinced,
illuminated nor inspired. This month’s Swaraj is more confident
and effective, although the thing still seems to be in the air. The
passage extracted and the admirable character-sketch of Srijut
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Shyamsunder Chakravarti are the best things in the issue. Bipin
Babu seems to have recovered the copious vein of thought, the
subtle and flexible reasoning, the just and original view of his
subject which made one wait with impatience for every fresh
number of New India. His attitude towards the Reform scheme
and the Mahomedan demand for a separate electorate is the
attitude which has consistently been adopted by the Nationalist
party in Bengal towards the Hindu-Mahomedan question in
ordinary politics. We do not fear Mahomedan opposition; so
long as it is the honest Swadeshi article and not manufactured in
Shillong and Simla, we welcome it as a sign of life and aspiration.
We do not shun, we desire the awakening of Islam in India even
if its first crude efforts are misdirected against ourselves; for all
strength, all energy, all action is grist to the mill of the nation-
builder. In that faith we are ready, when the time comes for us
to meet in the political field, to exchange with the Musulman,
just as he chooses, the firm clasp of the brother or the resolute
grip of the wrestler.

That time has not yet come. There is absolutely no reason
why the electoral question should create bad blood between
the two communities, for if we leave aside the limited number
who still hunger after loaves and fishes or nurse dead delusions,
the reforms have no living interest for the Hindu. His field of
energy lies elsewhere than in the enlarged pretences of British
Liberalism. His business is to find out his own strength and
prepare it for a great future, and the less he meddles with un-
real politics and nerveless activities, the better for the nation.
The Mahomedan has not progressed so far. He has to taste the
sweets of political privilege and find them turn to ashes in his
mouth. He has to formulate demands, rejoice at promises, fume
at betrayals, until he thoroughly discovers the falsity and impos-
sibility of his hopes. His progress is likely to be much swifter
than ours has been in the past, for he gets the advantage if not
of our experience, at least of the ideas now in the air and of the
more bracing and stimulating atmosphere. He is more likely to
demand than to crave, and his disillusionment must necessarily
be the speedier. And it is then that he too will seek the strength in
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himself and touch the true springs of self-development. Our best
policy is to leave the Mahomedan representatives on the councils
to work out their destiny face to face with the bureaucracy, with
no weightier Hindu counterpoise than the effete politicians, the
time-servers and the self-seekers.

Of one thing we may be certain, that Hindu-Mahomedan
unity cannot be effected by political adjustments or Congress
flatteries. It must be sought deeper down, in the heart and the
mind, for where the causes of disunion are, there the remedies
must be sought. We shall do well in trying to solve the problem
to remember that misunderstanding is the most fruitful cause
of our differences, that love compels love and that strength
conciliates the strong. We must strive to remove the causes of
misunderstanding by a better mutual knowledge and sympathy;
we must extend the unfaltering love of the patriot to our Musul-
man brother, remembering always that in him too Narayana
dwells and to him too our Mother has given a permanent place
in her bosom; but we must cease to approach him falsely or
flatter out of a selfish weakness and cowardice. We believe this
to be the only practical way of dealing with the difficulty. As a
political question the Hindu-Mahomedan problem does not in-
terest us at all, as a national problem it is of supreme importance.
We shall make it a main part of our work to place Mahomed
and Islam in a new light before our readers, to spread juster
views of Mahomedan history and civilisation, to appreciate the
Musulman’s place in our national development and the means
of harmonising his communal life with our own, not ignoring
the difficulties that stand in our way but making the most of
the possibilities of brotherhood and mutual understanding. In-
tellectual sympathy can only draw together, the sympathy of the
heart can alone unite. But the one is a good preparation for the
other.
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Karmayoga
The Isha Upanishad



Jhalakati Speech

ELLOW-COUNTRYMEN, delegates and people of Bari-
sal and Bakarganj: —

I have first to express to you my personal gratitude for the
kindly reception you have accorded to me. For a year I have
been secluded from the fellowship and brotherly embrace of
my fellow-countrymen. To me, therefore, the kindliness of your
welcome must awake much keener feelings than would have
been the case in other circumstances. Especially is it a cause of
rejoicing to me to have that welcome in Barisal. When I come
to this District, when I come to this soil of Bakarganj which
has been made sacred and ever memorable in the history of this
country — I come to no ordinary place. When I come to Barisal,
I come to a chosen temple of the Mother —I come to a sacred
pithasthan of the national spirit — I come to the birth-place and
field of work of Aswini Kumar Dutta.

It is now the fourth year since I came to Barisal first on the
occasion of the Provincial Conference. Three years have passed
since then — they have been years of storm and stress to the
country, — they have been years during which history has been
making, during which the people of India have been undergoing
a process of rebirth. Many things have happened in these years,
especially in the last few months. One sign of what has been
happening in the past is this empty chair (pointing to the chair
upon which Aswini Kumar’s photo was placed). One aspect of
these years has been a series of repressions. They have been
years in which the country has had to undergo the sufferings

Delivered at Jhalakati, Bakarganj District, Eastern Bengal and Assam, on 19 June 1909.
Text published in the Bengalee on 27 June and reproduced in the Karmayogin on 3 July.
Another version, taken down by police agents and reproduced in a Government of
Bengal confidential file, appears in the last volume of THE COMPLETE WORKS OF SRI
AUROBINDO.
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and sacrifices which repression involves. Barisal has had its full
share of these sufferings. They had begun even before I last came
among you. You had then the regulation lathi of the Police and
the Gurkha visitation. After that there have been other forms of
coercion. In this very town of Jhalakati you had to pay a punitive
police tax. It was a punitive tax, punitive not of any offence of
which you have been guilty, — for you have been guilty of none.
In Barisal, there was no disturbance, no breach of the law. On
the contrary, you have always been patient and self-restrained
—vyou have always kept within the four corners of the law.
What you have been punished for was your patriotism — you
were punished for your Swadeshism — you were punished for
your successful organisation of boycott. That tax was borne by
the mahajans of Jhalakati with the readiness and uncomplaining
endurance of large-hearted patriotism.

And now there have come the deportations. You have been
called to endure the exile of those who have been dearest to you,
who stood for all that was patriotic and noble in the district.
Of the deportations Barisal has had more than its full share. Of
those deported three are sons of this district. The man whose
name will live for ever on the lips of his countrymen as one
of the great names of the age — one of the makers of the new
nation — Aswini Kumar Dutta has been taken away from you.
His active and devoted lieutenant has been taken away from
you. That warm-hearted patriot whom I am proud to have had
the privilege of calling my personal friend — Manoranjan Guha
— has been taken away from you. Why have they been exiled?
What was their offence? Can anyone in Barisal name a single
action —can anyone of those who have sent him into exile
name definitely any single action which Aswini Kumar Dutta
has committed, of which the highest and noblest man might
not be proud? Can anyone name a single action of Krishna
Kumar Mitra’s which would be derogatory to the reputation
of the highest in the land? There have indeed been charges,
—vague charges, shameless charges,— made. The law under
which they have been exiled requires no charge. The law under
which they have been exiled has been impugned in Parliament
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as an antiquated and anomalous Regulation, utterly out of place
and unfit to be used in modern times. When it was so attacked
and its use by the Government of India challenged, Lord Morley,
the man who rules India with absolute sway and stands or should
stand to us as the incarnation of British statesmanship, made an
answer which was not the answer of a statesman but of an
attorney. “The law,” he said, “is as good a law as any on the
Statute Book.” What is meant — what does Lord Morley mean
— Dby a “good law”? In a certain sense every law is a good law
which is passed by an established authority. If there were a law
which made Swadeshi illegal, by which to buy a Swadeshi cloth
would become a criminal action punishable by a legal tribunal —
there have been such laws in the past — and if that were enacted
by the Legislative Council, it would be in Lord Morley’s sense of
the word as good a law as any upon the Statute Book. But would
it be a good law in the true sense or a travesty of law and justice?
Lord Morley says it is a good law. We say it is a lawless law, —a
dishonest law, — a law that is, in any real sense of the word, no
law at all. For what is its substance and purpose? It provides that
when you cannot bring any charge against a man which can be
supported by proofs —and when you have no evidence which
would stand for a moment before a court of justice, in any legal
tribunal — when you have nothing against him except that his
existence is inconvenient to you, then you need not advance any
charge, you need not bring any evidence, you are at liberty to
remove him from his home, from his friends, from his legitimate
activities and intern him for the rest of his life in a jail. This is
the law which is as good a law as any on the Statute Book! But
what does its presence on the Statute Book mean? It means that
under certain circumstances or whenever an absolute authority
chooses, there is no law in the land for any subject of the British
Crown — no safety for the liberty of the person.

It is under this law that nine of the most devoted workers
for the country have been exiled, some of whose names are
household words in India and incompatible with any imputation
of evil. When the authorities were pressed in Parliament for an
account of the reasons for their action they would not bring and
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refused to bring any definite accusation. Once indeed under the
pressure of cross-examination a charge was advanced, — wild,
vague and baseless. It was said in effect that these men were
instigators and paymasters of anarchy and bloodshed. What was
the authority under which such a charge was made? How was it
that this monstrous falsehood was allowed to proceed from the
mouths of His Majesty’s Ministers and pollute the atmosphere of
the House of Commons? Is there a man in his senses who will be-
lieve that Aswini Kumar Dutta was the instigator and paymaster
of anarchy and bloodshed or that Krishna Kumar Mitra was
the instigator and paymaster of anarchy and bloodshed, — men
whose names were synonymous with righteousness of action and
nobility of purpose and whose whole lives were the embodiment
of uprightness, candour and fair and open living before all men?
We have been told that it was not only on police evidence that
they were exiled. That was not what was said at the beginning.
At first it was on police information that the deportations were
justified and any attempt to impugn that authority was resented.
But now that police information has been shown to be false
and unreliable, it is said that there was other than police infor-
mation to justify the action of the authorities. We know what
that information must have been. I will not make any sweeping
charge against a whole body of men without exception. I know
that even among the police there are men who are upright and
observe truth and honesty in their dealings. I have met such men
and honoured them. But we know what the atmosphere of that
department is, we know what the generality of police officers are
and how little reliance can be placed upon them. Of the value
of police information Midnapore is the standing and conclusive
proof. Besides this police information what else can there have
been? Obviously the information on which the police has relied
in certain of these cases— the evidence of the hired perjurer
and forger, of the approver who to save himself from a baseless
charge makes allegations yet more unfounded against others
and scatters mud on the most spotless reputations in the land. If
there were any other source besides this, we know too what that
must have been. There are a sprinkling of Vibhishans among us,
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— men who for their own ends are willing to tell any lie that
they think will please the authorities or injure their personal
enemies. But if the Government in this country have upon such
information believed that the lives of Aswini Kumar Dutta and
Krishna Kumar Mitra are a mere mask and not the pure and
spotless lives we have known, then we must indeed say, “What
an amount of folly and ignorance rules at the present moment
in this unhappy country.”

Well, we have had many other forms of repression besides
these deportations. We have had charges of sedition, charges of
dacoity and violence, brought against the young men who are
the hope of our country — charges such as those which we have
seen breaking down and vanishing into nothing when tested by
a high and impartial tribunal. This is the nature of the repression
we have been called upon to suffer. It has been so engineered by
the underlings of the Government that it strikes automatically at
those who are most energetic, most devoted, most self-denying
in the service of the mother country. It addresses itself to the
physical signs, the outward manifestations of our national life,
and seeks by suppressing them to put an end to that national
life and movement. But it is a strange idea, a foolish idea, which
men have, indeed, always cherished under such circumstances,
but which has been disproved over and over again in history,
to think that a nation which has once risen,— once has been
called up by the voice of God to rise, — will be stopped by mere
physical repression. It has never so happened in the history of
a nation, nor will it so happen in the history of India. Storm
has swept over us today. I saw it come. I saw the striding of
the storm-blast and the rush of the rain and as I saw it an idea
came to me. What is this storm that is so mighty and sweeps
with such fury upon us? And I said in my heart, “It is God who
rides abroad on the wings of the hurricane, — it is the might
and force of the Lord that manifested itself and His almighty
hands that seized and shook the roof so violently over our heads
today.” A storm like this has swept also our national life. That
too was the manifestation of the Almighty. We were building an
edifice to be the temple of our Mother’s worship — were rearing
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her a new and fair mansion, a palace fit for her dwelling. It
was then that He came down upon us. He flung Himself upon
the building we had raised. He shook the roof with His mighty
hands and part of the building was displaced and ruined. Why
has He done this? Repression is nothing but the hammer of God
that is beating us into shape so that we may be moulded into a
mighty nation and an instrument for His work in the world. We
are iron upon His anvil and the blows are showering upon us
not to destroy but to re-create. Without suffering there can be
no strength, — without sacrifice there can be no growth. It is not
in vain that Aswini Kumar has been taken from his people. It is
not in vain that Krishna Kumar Mitra has been taken from us
and is rotting in Agra Jail. It is not in vain that all Maharashtra
mourns for Tilak at Mandalay. It is He, not any other, who has
taken them and His ways are not the ways of men, but He is
all-wise. He knows better than we do what is needful for us.
He has taken Aswini Kumar Dutta away from Barisal. Is the
movement dead? Is Swadeshi dead? The rulers of the country in
their scanty wisdom have thought that by lopping off the heads
the movement will cease. They do not know that great as he is,
Aswini Kumar Dutta is not the leader of this movement, that
Tilak is not the leader,— God is the leader. They do not know
that the storm that has been sweeping over the country was not
sent by them, but by Him for His own great purposes. And the
same strength that was manifested in the storm today and in the
storm of calamity that has passed over the country — the same
strength is in us.

And if they are mighty to afflict, we are mighty to endure.
We are no ordinary race. We are a people ancient as our hills and
rivers and we have behind us a history of manifold greatness,
not surpassed by any other race. We are the descendants of those
who performed tapasya and underwent unheard-of austerities
for the sake of spiritual gain and of their own will submitted
to all the sufferings of which humanity is capable. We are the
children of those mothers who ascended with a smile the fu-
neral pyre that they might follow their husbands to another
world. We are a people to whom suffering is welcome and who
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have a spiritual strength within them, greater than any physical
force. We are a people in whom God has chosen to manifest
Himself more than any other at many great moments of our
history. It is because God has chosen to manifest Himself and
has entered into the hearts of His people that we are rising
again as a nation. Therefore it matters not even if those who are
greatest and most loved are taken away. I trust in God’s mercy
and believe that they will soon be restored to us. But even if they
don’t come again still the movement will not cease. It will move
forward irresistibly until God’s will in it is fulfilled. He fulfils
His purposes inevitably and this too He will fulfil. Those who
are taken from us must after all some day pass away. We are
strong in their strength. We have worked in their inspiration.
But in the inevitable course of nature they will pass from us and
there must be others who will take their places. He has taken
them away from us for a little in order that in their absence we
might feel that it was not really in their strength that we were
strong, in their inspiration that we worked but that a Higher
Force was working in them and when they are removed, can
still work in the hearts of the people. When they pass away
others will arise or even if no great men stand forth to lead,
still the soul of this people will be great with the force of God
within and do the work. This it is that He seeks to teach us
by these separations — by these calamities. The men are gone.
The movement has not ceased. The National School at Jhalakati
was started one month after the deportation of Aswini Kumar
Dutta; that is a patent sign that the movement is not, as our
rulers would ignorantly have it, got up by eloquent agitators.
The movement goes on by the force of nature; it works as force
of nature works and goes inevitably on, whatever obstacle comes
in the way.

What is it that this movement seeks, not according to the
wild chimeras born of unreasoning fear but in its real aim and
purpose? What is it that we seek? We seek the fulfilment of
our life as a nation. This is what the word Swaraj, which is a
bug-bear and terror to the Europeans, really means. When they
hear it, they are full of unreasoning terrors. They think Swaraj
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is independence, it is freedom and that means that the people
are going to rise against them in rebellion, that means there
are bombs behind every bush, that every volunteer who gives
food to his famine-stricken countrymen or nurses the cholera-
stricken, is a possible rebel and dacoit. Swaraj is not the Colonial
form of Government nor any form of Government. It means the
fulfilment of our national life. That is what we seek, that is
why God has sent us into the world to fulfil Him by fulfilling
ourselves in our individual life, in the family, in the community,
in the nation, in humanity. That is why He has sent us into the
world and it is this fulfilment that we demand; for this fulfilment
is life and to depart from it is to perish. Our object, our claim
is that we shall not perish as a nation, but live as a nation. Any
authority that goes against this object will dash itself against the
eternal throne of justice — it will dash itself against the laws of
nature which are the laws of God, and be broken to pieces.
This then is our object and by what means do we seek it?
We seek it by feeling our separateness and pushing forward our
individual self-fulfilment by what we call Swadeshi — Swadeshi
in commerce and manufacture, in politics, in education, in law
and administration, in every branch of national activity. No
doubt this means independence, it means freedom; but it does
not mean rebellion. There are some who fear to use the word
“freedom”, but I have always used the word because it has been
the mantra of my life to aspire towards the freedom of my nation.
And when I was last in jail I clung to that mantra; and through
the mouth of my counsel I used this word persistently. What he
said for me —and it was said not only on my behalf, but on
behalf of all who cherish this ideal, — was this: If to aspire to
independence and preach freedom is a crime you may cast me
into jail and there bind me with chains. If to preach freedom
is a crime then I am a criminal and let me be punished. But
freedom does not mean the use of violence — it does not mean
bombs; it is the fulfilment of our separate national existence. If
there is any authority mad enough to declare that Swadeshism,
national education, arbitration, association for improvement of
our physique, is illegal, it is not stamping out anarchismy; it is
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on the contrary establishing a worse anarchism from above.
It sets itself against the law of God that gives to every nation
its primary rights. The judge in the Alipore case said that the
aspiration after independence and the preaching of the ideal of
independence was a thing no Englishman could condemn. But
if you say that the aspiration after independence is a thing none
can condemn and yet put down by force the only peaceful means
of securing independence, you are really declaring that it is the
practice of independence which you will not tolerate. Because
a few have gone mad and broken the law you have chosen to
brand a whole people, to condemn a nation and to suppress a
whole national movement. With that we have nothing to do. We
have no voice in the government of our country; and the laws
and their administration are things in which you don’t allow
us to have any concern. But one thing is in our own power; —
our courage and devotion are in our power, our sacrifice, our
suffering are in our power. That you cannot take away from
us, and so long as you cannot take that from us you can do
nothing. Your repression cannot for ever continue, for it will
bring anarchy into the country. You will not be able to continue
your administration if this repression remains permanent. Your
government will become disorganised; the trade you are using
such means to save will languish and capital be frightened from
the country.

We have therefore only to suffer. We have only to be strong
and enduring. All this machinery of coercion, all this repression,
will then be in vain. That is the only virtue that is needed. We
shall never lose our fortitude, our courage, our endurance. There
are some who think that by lowering our heads the country will
escape repression. That is not my opinion. It is by looking the
storm in the face and meeting it with a high courage, fortitude
and endurance that the nation can be saved. It is that which the
Mother demands from us, — which God demands from us. He
sent the storm yesterday and it carried the roof away. He sent it
today with greater violence and it seized the roof to remove it.
But today the roof remained. This is what He demands of us.
— “I have sent my storms upon you, so that you may feel and
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train your strength. If you have suffered by them, if something
has been broken, it does not matter, so long as you learn the
lesson that it is for strength I make you suffer and always for
strength.” What did the volunteers do today when they flung
themselves in crowds on the roof and braved the fury of the
hurricane and by main strength held down the roof over their
heads? That is the lesson that all must learn and especially the
young men of Bengal and India. The storm may come down on
us again and with greater violence. Then remember this, brave
its fury, feel your strength, train your strength in the struggle
with the violence of the wind, and by that strength hold down
the roof over the temple of the Mother.



Bakarganj Speech

HAVE spent the earlier part of my life in a foreign coun-

try from my very childhood, and even of the time which I

have spent in India, the greater part of it has been spent by
me on the other side of India where my mother tongue is not
known, and therefore although I have learned the language like
a foreigner and I am able to understand it and write in it, I am
unable, I have not the hardihood, to get up and deliver a speech
in Bengali.

The repression and the reforms are the two sides of the
political situation that the authorities in this country and in
England present to us today. That policy has been initiated by
one of the chief statesmen of England, one famous for his liberal
views and professions, one from whom at the inception of his
career as Secretary of State for India much had been expected.
Lord Morley stands at the head of the administration in India,
clad with legal and absolute power; he is far away from us like
the gods in heaven, and we do not see him. And just as we do
not see the gods in heaven but are obliged to imagine them in
a figure, so we are compelled to imagine Lord Morley in a sort
of figure, and the figure in which he presents himself to us is
rather a peculiar one. Just as our gods sometimes carry weapons
in their hands and sometimes they carry in one hand the khadga
and in another hand the varabhaya, so Lord Morley presents
himself to us with a khadga in one hand and the varabhaya in
another, and he invites us to consider him in this image. From
the beginning there has been this double aspect in him. He has,
so to speak, spoken in two voices from the beginning. One
voice at the beginning said “sympathy”, while the other voice

Delivered at Bakarganj, Eastern Bengal and Assam, on 23 June 1909. Text noted down
by police agents and reproduced in a Government of Bengal confidential file.
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said “settled fact”; one voice speaks of reforms and elective
representation, and the other voice speaks of the necessity of
preserving absolute government in India to all time. First of all
he has given you, with a great flourish it has been announced that
he was going to give, and he has given, a non-official majority
in the Legislative Council; he has given an elective system, he
has given to a certain extent the power of voting in the Council,
voting on Government measures. On the face of it these seem
very large concessions; it seems that a very substantial measure
of self-government has been given; that is the tone in which
the English papers have been writing today; they say that this
reform is a great constitutional change and that it opens a new
era in India. But when we examine them carefully, it somehow
comes to seem that these reforms of Lord Morley are, like his
professions of Liberalism and Radicalism, more for show than
for use.

This system which Lord Morley has given us is marred by
two very serious defects. One of them is this very fact that the
elected members will be in the minority, the nominated non-
officials and the officials being in the majority; and the second
is that an entirely non-democratic principle has been adopted
in this elective system, the principle of one community being
specially represented.

The Government of India is faced today by a fact which
they cannot overlook, a fact which is by no means pleasant to
the vested interests which they represent, but at the same time
a fact which cannot be ignored, and that is, that the people of
India have awakened, are more and more awakening, that they
have developed a real political life, and that the demands they
make are demands which can no longer be safely left out of the
question. There is the problem before the Government, “What to
do with this new state of things?” There were two courses open
to them — one of frank repression and the other course was the
course of frank conciliation, either to stamp out this new life in
the people or to recognise it; to recognise it as an inevitable force
which must have its way, however gradually. The Government
were unable to accept either of these alternative policies. They
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have tried to mix them, and in trying to mix them they have
adopted the principle of pressing down the movement with one
hand and with the other hand trying to circumvent it. “You
demand a popular assembly, you demand self-government. Well,
we give you a measure of self-government, an enlarged and im-
portant Legislative Council, but in giving we try so to arrange the
forces that the nation instead of being stronger may be weaker.
Your strength is in the educated classes, your strength is more
in the Hindu element in the nation than in the Mohammedan
element, because they have not as yet awakened as the Hindu
element has awakened. Well, let us remember our ancient policy
of divide and rule, let us depress the forces which make for
strength and raise up the force which is as yet weak and set up
one force against the other, so that it may never be possible for
us to be faced in the Legislative Council by a united majority
representing the Indian people and demanding things which we
are determined never to give.”

Obviously when two forces stand against each other equally
determined in two opposite directions, the people can only effect
their aim by pressure upon the Government. That is a known
fact everywhere, which every political system recognises, for
which every political system has to provide. In every reasonable
system of government there is always some provision made for
the pressure of the people upon the Government to make itself
felt. If no such provision is made, then the condition of that
country is bound to be unsound, then there are bound to be
elements of danger and unrest which no amount of coercion can
remove, because the attempt to remove them by coercion is an
attempt to destroy the laws of nature, and the laws of nature
refuse to be destroyed and conducted. We have no means to
make the pressure of the people felt upon the Government. The
only means which we have discovered, the only means which we
can use without bringing on a violent conflict, without leading
to breaches of the law on both sides and bringing things to the
arbitrament of physical force, have been the means which we
call passive resistance and specially the means of the boycott.
Therefore just as we have said that the boycott is a settled fact
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because the Partition of Bengal is not rescinded and it shall
remain so until it is rescinded, so we must say that the boycott
must remain a settled fact because we are allowed no real control
over the Government.

For the time the Government have succeeded in separating
two of the largest communities in India; they have succeeded
in drawing away the Mohammedans because of their want of
education and enlightenment and of political experience which
allows them to be led away by promises that are meant for the
ear, by promises of concessions which the Government cannot
give without destroying their own ends. For a time until the
Mohammedans by bitter experience see the falseness of their
hopes and the falseness of the political means which they are
being induced to adopt, until then it will be difficult for the
two communities to draw together and to stand united for the
realisation of their common interest.

These are times of great change, times when old landmarks
are being upset, when submerged forces are rising, and just as we
deal promptly or linger over the solution of these problems, our
progress will be rapid or slow, sound or broken. The educated
class in India leads, but it must never allow itself to be isolated.
It has done great things; it has commenced a mighty work, but
it cannot accomplish these things, it cannot carry that work
to completion by its own united efforts. The hostile force has
recognised that this educated class is the backbone of India and
their whole effort is directed towards isolating it. We must refuse
to be isolated, we must recognise where our difficulties are, what
it is that stands in the way of our becoming a nation and set
ourselves immediately to the solution of that problem.

The problem is put to us one by one, to each nation one by
one, and here in Bengal it is being put to us, and He has driven it
home. He has made it perfectly clear by the events of the last few
years. He has shown us the possibility of strength within us, and
then He has shown us where the danger, the weakness lies. He
is pointing out to us how it is that we may become strong. On
us it lies, on the educated class in Bengal, because Bengal leads,
and what Bengal does today the rest of India will do tomorrow;
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it specially lies upon us, the educated class in Bengal, to answer
the question which God has put to us, and according as we
answer, on it depends how this movement will progress, what
route it will take, and whether it will lead to a swift and sudden
salvation or whether, after so many centuries of tribulation and
suffering, there is still a long period of tribulation and suffering
before us. God has put the question to us, and with us entirely
it lies to answer.
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ENTLEMEN, today I will speak a few words on the
Gita. The main object of that philosophy is found in
the Vedanta, which is the basis of Hindu thought and
life, and according to the Vedanta, life is dominated by maya
or avidya. We are driven into action because we are ignorant
of our true selves, of the true nature of the world. We identify
ourselves with our bodies, our desires, our sorrows, and not our
spirits. We lose ourselves in our happiness, griefs and pleasures.

By these motives we are driven into action. This life is a
chain of bondage which keeps us revolving. We are surrounded
on all sides by forces which we cannot control. As man has a
perpetual desire for freedom, he is driven by forces he cannot
control. Under the influence of these forces within or without,
action takes place. The object of Hindu philosophy is to make
man no longer a slave, but to escape from bondage and to make
human beings free. Hindu philosophy tries to go into the root
of things. What is the real beginning of maya? . ... Whatever
we may try, from the nature of the world we cannot escape
from bondage. There is a knowledge, by attaining which we can
become free.

In the Gita we find that Srikrishna unites the Vedanta phi-
losophy with the philosophy of Sankhya. Modern science denies
that man has a soul. Science considers only the laws of nature.
It regards nature as material, and man as merely a product of
nature. It says man is a creation of natural forces. All his actions
are results of fixed laws, and he has no freedom. According
to the Sankhya, man has a soul and is essentially the Purusha

Delivered at Khulna, Bengal, on 25 June 1909. Noted down by police agents and
reproduced in a Government of Bengal confidential file. A note preceding the report of
the speech says that “about three-fourths of it have been taken down”. The text needed
emendation in many places.
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and not matter. The spirit does not act. The soul is calm and
motionless. Prakriti is always shifting and changing, and under
her influence all actions take place. Prakriti acts.

Man can only free himself by recognising that he is the
Purusha. Srikrishna adopts this theory of Sankhya in the Gita,
and he also adopts the philosophy of Vedanta. He says that
man has an immortal soul, but there is also a universal soul.
Man is merely part of God. He is merely a part of something
that is eternal, infinite, omniscient and omnipotent. This eternal
power is what really exists, and in all that we see, hear, feel,
it is He alone who exists. It is He alone whom we feel and
see. Parameshwara builds up this world by His maya. He is
the master of the great illusion which we call maya. This He
made to express Himself, the One. All these things around us
are transitory. Within us is that which cannot change, which
is eternally free and happy. If man feels himself miserable, it is
because he in his ignorance allows himself to be dominated by
egoism (ahankara). He thinks that he is all. He does not realise
that God is the master of this /ila. He thinks that it is I who act,
I who am the lord of my body, and because he thinks so, he is
bound by his action. By these forces he is driven from birth to
birth. The great illusion is that this body which he inhabits is
himself; next he identifies himself with the mind and thinks it is
I who think, see and feel. In reality, according to the Gita, God
is within the heart of every creature.

The second thing you have to recognise is that you are only
a part of Him, who is eternal, omniscient and omnipotent.

His first answer to Arjuna is that the feeling which has come
upon him is not the pure feeling. It is a feeling of egoism. Still
Arjuna does not understand how that can be.

How can it be my dharma to kill my own brothers and
relations? How can it be to slaughter my nation and house?
Srikrishna answers according to the spirit of Hindu ideas. He
says that it is your dharma, because you are a Kshatriya. This is
a dharma of a particular kind. The duty of the Kshatriya is not
the same as that of the Brahmin, and that of the Shudra is not
equal to that of the Kshatriya. If a Shudra adopts the dharma
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of a Brahmin, he brings about the confusion of all laws and
leads to the destruction and not to the betterment of mankind.
It is nature which teaches you your own dharma. This is your
dharma. If you shrink from upholding the cause of virtue, truth
and justice, out of a feeling which is inconsistent, you are guilty,
you bring in confusion, you encourage yourself to give up your
duty.

Still Arjuna is not satisfied. Srikrishna goes still deeper. He
says that the whole of our life is determined by maya which is
of three kinds — sattwa, rajas, and tamas. Their nature is this.
Sattwa leads to knowledge, rajas leads to action, and tamas
leads to inaction and ignorance. These are the qualities of na-
ture which govern the world. The swabhava which leads you
to work is determined by the three gunas. Action is determined
by swabbava. All action leads to bondage and is full of defects.
What you call virtue or virtues, they have defects in themselves.
The virtue of Brahmins is a great virtue. You shall not kill.
This is what abinsa means. If the virtue of abinsa comes to the
Kshatriya, if you say I will not kill, there is no one to protect
the country. The happiness of the people will be broken down.
Injustice and lawlessness will reign. The virtue becomes a source
of misery, and you become instrumental in bringing misery and
conflict to the people. Your duty to your family seems to conflict
with your duty to society, that of society to the nation, and that
of the nation to mankind. How shall we follow the path which
leads to salvation? It is difficult to say what is right and what is
wrong. How to decide it then? There is one way: do action in
yoga, and then you rise above ignorance, and sin cannot touch
you, and you rise above all that hampers you and binds you.

What is yoga? Not a certain process. When we think of yoga,
we think of a man who shuts himself up in a cave and subjects
himself to certain practices. He frees himself from all bondage.
But Srikrishna uses yoga in a different sense. He says: Do action
in yoga. The first element is samata. Samata means you shall
look with equal eyes upon happiness and misfortune, praise
and blame, honour and dishonour, and success and failure. You
shall regard none of these, but with a calm and unshaken mind
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you should proceed with the work which you are given to do,
unshaken by the praise or censure of the world. The man who
has this samata has no friends and no enemies. He looks upon all
with equal feelings, because he has knowledge, because he has
looked into himself, then out into the world. He finds himself
everywhere and all in himself. He finds himself in all because
God is in all. Whether he looks at the high or low, he sees no
difference and sees that in every creature there is Narayana. He
sees that he is only an ansha of one who is in every particle of
matter. If there be any differences, they are only temporary and
outward. He is only that through which Vasudeva carries on
his lila. He is not anxious to know what will happen tomorrow,
because the action is not guided by laws. The man who has com-
munion with God has no reason to be guided by laws, because
he knows God is alone and all. He is not troubled by the fruits
of his action. “You have the right to action, to work, but not
to the fruit. Work and leave the result to me. Those men whom
you shrink from slaying are already slain. These men would all
perish. Therefore the fruit is already obtained beforehand by
me. Your anxiety for the result is ignorance.” The destiny of the
world is fixed. When a man has to do anything he must know
that the fruits are with God. Man is to do what God wills.
Yoga means freedom from dwandwa. The Yogin is free
from the bondage of pleasure and pain, of anger and hatred
and attachment, of liking and disliking, because he looks with
equal eyes on all. He does not shrink from misfortune or misery,
happiness or unhappiness. He rises above the bondage of the
body, because no man can give him pleasure or pain, because he
has his own source of strength, of delight and happiness. This
is the freedom which the Gita says the yoga gives, the freedom
which we ordinarily mean by mukti. This is the freedom which
the Gita promises. He says if you act in yoga, you rise above
grief and pain, even above all things. You are free from fear or
sin, because you do not act for yourself. You do not act because
you will get pleasure, but for the sake of God; that is how you
are to reach yoga. If you wish to be happy, you must give up
all your works to God. You must do all your work for His
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sake, and therefore sin does not touch you. It is only because of
selfishness that sin touches you. If you realise that Narayana is
in all, it follows that you lose the smaller, the individual limited
self. You look to wider things. You see yourself in the family, in
the community, race, humanity, and all things in the world. You
forget yourself altogether. You work for the race and others,
for mankind. It is not God’s work when you follow after your
selfishness. The Gita says: “Your welfare is God’s business.” If
you work for Him you have no fear, because God stretches out
His hand of mercy to you. It is to that which the yoga leads.
The teaching of the Gita, if it is followed, delivers you from all
possibility of sin, of sorrow. He says: “Take refuge in me. I shall
free you from all evil. Do everything as a sacrifice to me.” That
is the goal towards which you move. The name of Hari will free
you from all evil.

This is the way in which Srikrishna has solved the problem
put by Arjuna. Arjuna says: “It is my duty to fight for justice,
it is my duty as a Kshatriya not to turn from Dharmayuddha,
but I am perplexed, because the consequences will be so terrible.
The people I am to slay are dear to me. How can I kill them?”
Krishna says: “There is no doubt an apparent conflict of duties,
but that is the nature of life. Life is itself a problem, a very
entangled thread, which it is impossible to undo. But it is I who
do all these things, I who am leading you to the fulfilment of your
duties. Leave it to me. If you do your duty, it is a thing which I
am bringing about. You are not doing it from selfishness. It is a
thing necessary for my purpose. It is a thing which is decreed,
already done, but it is now to be effected in the material world.
Whatever happens, it happens for the best. I now give you my
knowledge, the key to yoga. I remove the veil of ignorance from
you. I give you the meaning of yoga.” In the Gita Srikrishna
gives certain rules by which a man may hold communion with
God.

The Gita says that man is not a bundle of outward cares and
griefs, of things that do not last. Man is a garment which is put
off from time to time, but there is within us something which is
omniscient and eternal and cannot be drowned.
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Srikrishna gave Arjuna the divya chakshu, with which he
saw the Vishwarupa. He now sees Vasudeva everywhere. He
sees within him things that cannot be seen by the mysteries of
science. With this knowledge comes to him that force.

How can I act, yet be free from bondage? The Gita says
that the man who has knowledge has to do exactly what other
men do. He has to live as a man in his family, race and nation.
But there is a difference which is internal and not external. By
the internal difference he acts in communion with God; others
act in pursuance of their desires. He knows by experience how
a man can act when he is free from desire. This force of action
is the force of God Himself. He is not troubled by the result of
action; he gets eternal bliss.

This is the whole teaching of the Gita. It is yoga which gives
utter perfection in action. The man who works for God is not
shaken by doubts.

The teaching of the Gita is a teaching for life, and not a
teaching for the life of a closet. It is a teaching which means
perfection of action. It makes man great. It gives him the utter
strength, the utter bliss which is the goal of life in the world.
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Facts and Opinions

The Message of India

The ground gained by the Vedantic propaganda in the West,
may be measured by the growing insight in the occasional
utterances of well-informed and intellectual Europeans on the
subject. A certain Mrs. Leighton Cleather speaking to the
Oriental circle of the Lyceum Club in London on the mes-
sage of India has indicated the mission of India with great
justness and insight. We need not follow Mrs. Cleather into
her dissertation on the Kshatriyas, whom for some mysterious
reason she insists on calling the Red Rajputs, but it is true
that the first knowledge of Vedantic truth and the Rajayoga
was the possession of the Kshatriyas till Janaka, Ajatashatru
and others gave it to the Brahmins. But the real issues of
this historical fact are inevitably missed by the lecturer. She
is on a surer ground when she continues, “India’s message to
the world today she considered to be the realisation of the
life beyond material forms. The East has taken for granted
the reality of the invisible and has no fear. The recognition
of the soul in ourselves and others leads to the recognition
of the universal soul and the great word of the Upanishads:
“This soul which is the self of all that is, this is the real, this
the self, that thou art.” Modern civilisation has lost sight of
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the fundamental law of self-sacrifice as conditioning man’s
evolution.”

We have here, very briefly put, the triple message of India,
psychical, spiritual and moral. India believes in and has the
key to a psychical world within man and without him which
is the source and basis of the material. This it is which Europe
is beginning dimly to discover. She has caught glimpses of the
world beyond the gates, her hands are fumbling for the key
but she has not yet found it. Immortality proved and admitted,
it becomes easier to believe in God. The spiritual message is
that the universal self is one and that our souls are not only
brothers, not only of one substance and nature, but live in and
move towards an essential oneness. It follows that Love is the
highest law and that to which evolution must move. Ananda,
joy and delight, are the object of the lila and the fulfilment of
love is the height of joy and delight. Self-sacrifice is therefore the
fundamental law. Sacrifice, says the Gita, is the law by which
the Father of all in the beginning conditioned the world, and all
ethics, all conduct, all life is a sacrifice willed or unconscious.
The beginning of ethical knowledge is to realise this and make
the conscious sacrifice of one’s own individual desires. It is an
inferior and semi-savage morality which gives up only to gain
and makes selfishness the basis of ethics. To give up one’s small
individual self and find the larger self in others, in the nation,
in humanity, in God, that is the law of Vedanta. That is India’s
message. Only she must not be content with sending it, she must
rise up and live it before all the world so that it may be proved
a possible law of conduct both for men and nations.

Lord Honest John

On the converse side a passage from Mr. Algernon Cecil’s
“Six Oxford Thinkers” is instructive. He dwells on the self-
contradictory and ironic close of John Morley’s life. “He the
philosophic Liberal, the ardent advocate of Home Rule, the
persistent foe of war and coercion, is closing his fine record of
public service with a coronet on his head as the ruler of India,
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of the child of Clive and Warren Hastings, of the creature of
strife and fraud; as one might say, a benevolent despot in an
absolute constitution imposed and administered by an alien
race.” We in India are sure of the despotism but have some
doubts about the benevolence. Nor can we accept the phrase,
absolute constitution, as anything but an oxymoron, a “witty
folly”, a happy and ironical contradiction in terms. But for the
rest the implied criticism is just.

The Failure of Europe

Mr. Cecil sees in this ending of Honest John as Lord Morley
the failure of Liberalism; and it must be remembered that the
failure of Liberalism means the abandonment of the gospel
of Liberty, Equality and Fraternity as a thing unlivable, and
that again means the moral bankruptcy of Europe. “Liberal-
ism in any intelligible sense cannot last another generation. In
a score of years the strange adventure on which the nations
of Europe embarked in 1789 will be concluded, and we shall
revert, doubtless with many and formidable changes, to an ear-
lier type. The principles of unchecked individual liberty and
unrestricted competition have, to use the ancient phrase, been
tried in the balance and found wanting. The golden dreams
which so lately cheated the anxious eyes of men have tarnished
with time. Their splendour has proved illusive and they have
gone the way of other philosophies down a road upon which
there is no returning. The old aristocrats have been swept away
and some malicious spirit has given us new ones bathed in the
most material sort of golden splendour. And Misery, Vice and
Discontent stalk among the drudges of society much as they
did before.” Mr. Cecil like most Europeans sees that European
liberalism has failed but like most Europeans utterly misses
the real reason of the failure. The principles of 1789 were
not false, but they were falsely stated and selfishly executed.
Europe had not the spiritual strength, nor the moral force to
carry them out. She was too selfish, too short-sighted, too ma-
terialistic and ignorant. She deserved to fail and could not but
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fail. It is left for Asia and especially for India to reconstruct the
world.

British Fears

The genesis of the Imperial Press Conference is to be found in
that feeling of insecurity which is driving England to seek allies
on the Continent and gather round her the children of her loins
beyond the seas. During the better part of the nineteenth century
after her triumph over Napoleon and her amazing expansion in
India, she felt too strong to need extraneous assistance. Mis-
tress of the seas, enormously wealthy, monopolist almost of the
world’s commerce, she followed on the Continent a policy of
splendid isolation broken only by the ill-starred alliance with
the third Napoleon. She fought for her own hand everywhere
and felt strong enough to conquer. Her Colonies she regarded
only as a nuisance. They were a moral asset, probably, but
hardly a material. They assisted her in no way, they excluded her
commerce by tariffs, they took her protection without payment
and yet exacted internal independence with an inordinate and
querulous jealousy of her interference and unwillingness to allow
even the slightest iota of British control to mar the perfection
of their autonomy. But a change has come over the spirit of
her dream. Mighty powers have arisen in the world, young,
ardent, ambitious, rapidly expanding, magnificently equipped,
moving with the sureness and swiftness of material forces to-
wards empire and aggrandisement. Their armies are gigantic
forces against which England’s would be as helpless as a boy in
the hands of a Titan. Their wealth increases. They are beating
England out of the chosen fields of her commercial expansion,
and it is only by bringing out all the reserves of her old energy
that she can just keep a first place; worst of all, their navies
grow and if they cannot keep pace with hers in numbers, equal
it in efficiency. On the other hand India, her passive source of
wealth, strength and prestige, is struggling in her turn to exclude
British commerce and assert autonomy without British control.
England is uneasy; she cannot slumber at night for thinking of
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her precarious future. To her excited imagination German air-
ships fill the skies and the myriad tramp of the Teuton is heard
already marching on London, while huge conspiracies spring
up like mushrooms in India and evade the eager grasp of the
Police with a diabolical skill which leaves behind only arrests
and persecution of innocent men, hard judicial comments, a
discredited C.I.D. and a desperate weeping Englishman. One
can no longer recognise the strong, stolid, practical, invincible
Britisher in the emotional, hysterical, excitable, panic-stricken
race dancing to the tune of its newly liberated imagination.

The Journalistic War Council

It is not surprising under such circumstances that leading En-
glishmen should call a Press Conference and turn it into a War
Council full of such themes as military conscription and naval
expansion and always looking out of the corner of its eye at
Imperial Federation. The aid and backing of the Colonies has
now become a necessity to British imagination. England seeks
an American alliance and hungers after the unity of the Anglo-
Saxon world, but there are hostile elements in America which
militate against that dream. Parting with her old friends of the
Triple Alliance she embraces France, her ancient and traditional
enemy; she courts her bug-bear Russia and many of her publi-
cists are ready to excuse and condone the most savage, merciless
and inhuman system of tyranny in the world provided she gets a
friend in need. But these are uncertain and transitory supports,
while the Colonies are bound by ties of blood and interest. The
objective of the Press Conference is therefore the Colonies, the
union of the English throughout the Empire. And although Srijut
Surendranath has been led to the gathering in gilded fetters and
is “the most picturesque figure” in the Conference, that is all he
is, a picture, even if a speaking picture, — nothing else. For the
rest it is Anglo-India that has been called to the great journalistic
War Council, not India. The real India has no place there. We
wish Srijut Surendranath could have realised it. It might have
prevented him from indulging in rhetorical hyperboles about
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“the wise and conciliatory policy of Lord Morley” — forgetful
of the nine deportees, forgetful of the many good and true men
in jail for Swadeshi, forgetful of Midnapore and all it typifies.

Forgotten Eventualities

It is strange that British statesmanship should be blind to certain
possibilities which will follow from their new Colonial policy.
Among the first results of the new idea has been the federation of
Australia and the federation of South Africa. The former event is
not of such importance to the world as the latter. The referendum
in Natal is indeed an event of the first significance, but what it
portends is the rise of a new and vigorous nation, perhaps a
new empire in South Africa, — certainly not the consolidation
of the British Empire. Great organisms like these tend inevitably
to separate existence. The one thing that stands in the way is
the present inability of these organisms to defend their separate
existence. Australia lies under the outstretched sword of Japan
to say nothing of the subtler, less apparent but more ominous
menace of Germany. Canada is kept to England by the contigu-
ity of a powerful, well-organised and expanding foreign State.
South Africa on the other hand is occupied by a strong military
race with a stubborn love of independence in its very blood. In
the last war it has become aware of its supreme military capacity
but also of its inability to hold its freedom without a navy. Yet
the main cry of England now is that the Colonies should organ-
ise military and naval defence in order to lighten the burden of
England and help her in her wars! They are not satisfied with the
contribution of a Dreadnought. They want an Australian navy, a
South African navy. Surely, God has sealed up the eyes and wits
of these Imperialistic statesmen. They have eyes but they cannot
see; they have minds but they are allowed only to misuse them.

National Vitality

Nothing is stranger than the difference presented by Europe and
Asia in the matter of national vitality. European nations seem
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to have a brief date, a life-term vigorous but soon exhausted;
Asiatic races persist and survive. It was not so in old times. Not
only Greece and Rome perished, Assyria, Chaldea, Phoenicia
are also written in the book of the Dead. But the difference now
seems well-established. France is a visibly dying nation, Spain
seems to have lost the power of revival, Italy and Greece have
been lifted up by great efforts and sacrifices but show a weak
vitality, the Anglo-Saxon race is beginning everywhere to recede
and dwindle. On the other hand in Asia life pulsates victoriously.
Japan has risen at one bound to the first rank of nations; China
untouched by her calamities renovates her huge national life. The
effect on India of an accumulation of almost all the conditions
which bring about national death, has been a new lease of life
and a great dynamic impulse. Of the Mahomedan races, not a
single one is decadent. Persia rises from her weakness full of
youthful enthusiasm and courage though not yet of capacity.
Arabia in her deserts surges with life. Egypt after her calamities
is undergoing new birth; as far as Morocco the stir of life is seen.
And today Turkey, the sick man, has suddenly risen up vigorous
and whole. What is the source of this difference? Is it not in this
that Asia has developed her spirituality and Europe has turned
from it? Europe has always tended to live more in matter and in
the body than within; and matter when not inert is always chang-
ing; the body is bound to perish. The high pressure at which
Europe lives only tends to disintegrate the body more rapidly
when the spiritual sources within are not resorted to for stability.



The Awakening Soul of India

O NATIONAL awakening is really vital and enduring

which confines itself to a single field. It is when the

soul awakens that a nation is really alive, and the life
will then manifest itself in all the manifold forms of activity in
which man seeks to express the strength and the delight of the
expansive spirit within. It is for ananda that the world exists;
for joy that the Self puts Himself into the great and serious
game of life; and the joy which He sees is the joy of various
self-expression. For this reason it is that no two men are alike,
no two nations are alike. Each has its own separate nature over
and above the common nature of humanity and it is not only the
common human impulses and activities but the satisfaction and
development of its own separate character and capacities that
a nation demands. Denied that satisfaction and development,
it perishes. By two tests, therefore, the vitality of a national
movement can be judged. If it is imitative, imported, artificial,
then, whatever temporary success it may have, the nation is
moving towards self-sterilisation and death; even so the nations
of ancient Europe perished when they gave up their own individ-
uality as the price of Roman civilisation, Roman peace, Roman
prosperity. If, on the other hand, the peculiar individuality of a
race stamps itself on the movement in its every part and seizes on
every new development as a means of self-expression, then the
nation wakes, lives and grows and whatever the revolutions and
changes of political, social or intellectual forms and institutions,
it is assured of its survival and aggrandisement.

The nineteenth century in India was imitative, self-forgetful,
artificial. It aimed at a successful reproduction of Europe in
India, forgetting the deep saying of the Gita — “Better the law
of one’s own being though it be badly done than an alien dharma
well-followed; death in one’s dharma is better, it is a dangerous
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thing to follow the law of another’s nature.” For death in one’s
own dharma brings new birth, success in an alien path means
only successful suicide. If we had succeeded in Europeanising
ourselves we would have lost for ever our spiritual capacity,
our intellectual force, our national elasticity and power of self-
renovation. That tragedy has been enacted more than once
in history, only the worst and most mournful example of all
would have been added. Had the whole activity of the country
been of the derivative and alien kind, that result would have
supervened. But the life-breath of the nation still moved in the
religious movements of Bengal and the Punjab, in the political
aspirations of Maharashtra and in the literary activity of Bengal.
Even here it was an undercurrent, the peculiar temperament and
vitality of India struggling for self-preservation under a load of
foreign ideas and foreign forms, and it was not till in the struggle
between these two elements the balance turned in the favour
of the national dharma that the salvation of India was assured.
The resistance of the conservative element in Hinduism, tamasic,
inert, ignorant, uncreative though it was, saved the country by
preventing an even more rapid and thorough disintegration than
actually took place and by giving respite and time for the per-
sistent national self to emerge and find itself. It was in religion
first that the soul of India awoke and triumphed. There were
always indications, always great forerunners, but it was when
the flower of the educated youth of Calcutta bowed down at the
feet of an illiterate Hindu ascetic, a self-illuminated ecstatic and
“mystic” without a single trace or touch of the alien thought or
education upon him that the battle was won. The going forth
of Vivekananda, marked out by the Master as the heroic soul
destined to take the world between his two hands and change it,
was the first visible sign to the world that India was awake not
only to survive but to conquer. Afterwards when the awakening
was complete a section of the nationalist movement turned in
imagination to a reconstruction of the recent pre-British past in
all its details. This could not be. Inertia, the refusal to expand
and alter, is what our philosophy calls tamas, and an excess
of tamas tends to disintegration and disappearance. Aggression
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is necessary for self-preservation and when a force ceases to
conquer, it ceases to live — that which remains stationary and
stands merely on the defensive, that which retires into and keeps
within its own kot or base, as the now defunct Sandbya used
graphically to put it, is doomed to defeat, diminution and final
elimination from the living things of this world. Hinduism has
always been pliable and aggressive; it has thrown itself on the at-
tacking force, carried its positions, plundered its treasures, made
its own everything of value it had and ended either in wholly
annexing it or driving it out by rendering its further continuation
in the country purposeless and therefore impossible. Whenever
it has stood on the defensive, it has contracted within narrower
limits and shown temporary signs of decay.

Once the soul of the nation was awake in religion, it was
only a matter of time and opportunity for it to throw itself on all
spiritual and intellectual activities in the national existence and
take possession of them. The outburst of anti-European feeling
which followed on the Partition gave the required opportunity.
Anger, vindictiveness and antipathy are not in themselves laud-
able feelings, but God uses them for His purposes and brings
good out of evil. They drove listlessness and apathy away and
replaced them by energy and a powerful emotion; and that en-
ergy and emotion were seized upon by the national self and
turned to the uses of the future. The anger against Europeans,
the vengeful turning upon their commerce and its productions,
the antipathy to everything associated with them engendered a
powerful stream of tendency turning away from the immediate
Anglicised past, and the spirit which had already declared it-
self in our religious life entered in by this broad doorway into
politics, and substituted a positive powerful yearning towards
the national past, a still more mighty and dynamic yearning
towards a truly national future. The Indian spirit has not yet
conquered the whole field of our politics in actuality, but it is
there victoriously in sentiment; the rest is a matter of time, and
everything which is now happening in politics, is helping to
prepare for its true and potent expression. The future is now
assured. Religion and politics, the two most effective and vital
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expressions of the nation’s self having been nationalised, the rest
will follow in due course. The needs of our religious and political
life are now vital and real forces and it is these needs which will
reconstruct our society, recreate and remould our industrial and
commercial life and found a new and victorious art, literature,
science and philosophy which will be not European but Indian.

The impulse is already working in Bengali art and literature.
The need of self-expression for the national spirit in politics
suddenly brought back Bengali literature to its essential and
eternal self and it was in our recent national songs that this
self-realisation came. The lyric and the lyrical spirit, the spirit
of simple, direct and poignant expression, of deep, passionate,
straightforward emotion, of a frank and exalted enthusiasm, the
dominant note of love and Bhakti of a mingled sweetness and
strength, the potent intellect dominated by the self-illuminated
heart, a mystical exaltation of feeling and spiritual insight ex-
pressing itself with a plain concreteness and practicality — this is
the soul of Bengal. All our literature, in order to be wholly alive,
must start from this base and whatever variations it may indulge
in, never lose touch with it. In Bengal, again, the national spirit
is seeking to satisfy itself in art and, for the first time since the
decline of the Moguls, a new school of national art is developing
itself, the school of which Abanindranath Tagore is the founder
and master. It is still troubled by the foreign though Asiatic
influence from which its master started, and has something of an
exotic appearance, but the development and self-emancipation
of the national self from this temporary domination can already
be watched and followed. There again, it is the spirit of Bengal
that expresses itself. The attempt to express in form and limit
something of that which is formless and illimitable is the attempt
of Indian art. The Greeks, aiming at a smaller and more easily
attainable end, achieved a more perfect success. Their instinct
for physical form was greater than ours, our instinct for psychic
shape and colour was superior. Our future art must solve the
problem of expressing the soul in the object, the great Indian
aim, while achieving anew the triumphant combination of per-
fect interpretative form and colour. No Indian has so strong
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an instinct for form as the Bengali. In addition to the innate
Vedantism of all Indian races, he has an all-powerful impulse
towards delicacy, grace and strength, and it is these qualities to
which the new school of art has instinctively turned in its first
inception. Unable to find a perfect model in the scanty relics of
old Indian art, it was only natural that it should turn to Japan
for help, for delicacy and grace are there triumphant. But Japan
has not the secret of expressing the deepest soul in the object,
it has not the aim. And the Bengali spirit means more than the
union of delicacy, grace and strength; it has the lyrical mystic
impulse; it has the passion for clarity and concreteness and as
in our literature, so in our art we see these tendencies emerging
—an emotion of beauty, a nameless sweetness and spirituality
pervading the clear line and form. Here too it is the free spirit
of the nation beginning to emancipate itself from the foreign
limitations and shackles.

No department of our life can escape this great regenerating
and reconstructing force. There is not the slightest doubt that
our society will have to undergo a reconstruction which may
amount to revolution, but it will not be for Europeanisation
as the average reformer blindly hopes, but for a greater and
more perfect realisation of the national spirit in society. Not
individual selfishness and mutually consuming struggle but love
and the binding of individuals into a single inseparable life is the
national impulse. It sought to fulfil itself in the past by the bond
of blood in the joint family, by the bond of a partial communism
in the village system, by the bond of birth and a corporate sense
of honour in the caste. It may seek a more perfect and spiritual
bond in the future. In commerce also so long as we follow the
European spirit and European model, the individual competitive
selfishness, the bond of mere interest in the joint-stock company
or that worst and most dangerous development of co-operative
Capitalism, the giant octopus-like Trust and Syndicate, we shall
never succeed in rebuilding a healthy industrial life. It is not
these bonds which can weld Indians together. India moves to a
deeper and greater life than the world has yet imagined possible
and it is when she has found the secret of expressing herself
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in these various activities that her industrial and social life will
become strong and expansive.

Nationalism has been hitherto largely a revolt against the
tendency to shape ourselves into the mould of Europe; but it
must also be on its guard against any tendency to cling to
every detail that has been Indian. That has not been the spirit
of Hinduism in the past, there is no reason why it should be
so in the future. In all life there are three elements, the fixed
and permanent spirit, the developing yet constant soul and the
brittle changeable body. The spirit we cannot change, we can
only obscure or lose; the soul must not be rashly meddled with,
must neither be tortured into a shape alien to it, nor obstructed
in its free expansion; and the body must be used as a means,
not over-cherished as a thing valuable for its own sake. We will
sacrifice no ancient form to an unreasoning love of change, we
will keep none which the national spirit desires to replace by
one that is a still better and truer expression of the undying soul
of the nation.

OTHER WRITINGS BY SRI AUROBINDO IN THIS ISSUE

Man — Slave or Free?
The Kena Upanishad



The Right of Association

Y FRIEND Pandit Gispati Kavyatirtha has somewhat

shirked today his duty as it was set down for him in

the programme and left it to me. I hope you will not
mind if I depart a little from the suggestion he has made to me.
I would like, instead of assuming the role of a preacher and
telling you your duties which you know well enough yourselves,
to take, if you will allow me, a somewhat wider subject, not
unconnected with it but of a wider range. In addressing you
today I wish to say a few words about the general right of
association especially as we have practised and are trying to
practise it in India today. I choose this subject for two reasons,
first, because it is germane to the nature of the meeting we are
holding, and secondly, because we have seen arbitrary hands laid
upon that right of association which is everywhere cherished as
a sign and safeguard of liberty and means of development of a
common life.

There are three rights which are particularly cherished by
free nations. In a nation the sovereign powers of Government
may be enjoyed by the few or the many, but there are three
things to which the people in European countries cling, which
they persistently claim and after which, if they have them not,
they always aspire. These are first, the right of a free Press,
secondly, the right of free public meeting, and thirdly, the right
of association. There is a particular reason why they cling to
these three as inherent rights which they claim as sacred and
with which authority has no right to interfere. The right of free
speech ensures to the people the power which is the greatest

Speech delivered at Howrah, Bengal, on 27 June 1909. Text published in the Bengalee
on 29 June; thoroughly revised by Sri Aurobindo and republished in three issues of the
Karmayogin in July and August.
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means for self-development, and that is the power of spreading
the idea. According to our philosophy it is the idea which is
building up the world. It is the idea which expresses itself in
matter and takes to itself bodies. This is true also in the life
of humanity; it is true in politics, in the progress and life of a
nation. It is the idea which shapes material institutions. It is the
idea which builds up and destroys administrations and Govern-
ments. Therefore the idea is a mighty force, even when it has
no physical power behind it, even when it is not equipped with
means, even when it has not organised itself in institutions and
associations. Even then the idea moves freely abroad through
the minds of thousands of men and becomes a mighty force. It
is a power which by the very fact of being impalpable assumes
all the greater potency and produces all the more stupendous
results. Therefore the right of free speech is cherished because
it gives the idea free movement, it gives the nation that power
which ensures its future development, which ensures success in
any struggle for national life, however stripped it may be of
means and instruments. It is enough that the idea is there and
that the idea lives and circulates. Then the idea materialises itself,
finds means and instruments, conquers all obstacles and goes on
developing until it is expressed and established in permanent
and victorious forms.

This right of free speech takes the form first of a free Press. It
is the Press which on its paper wings carries the idea abroad from
city to city, from province to province until a whole continent is
bound together by the links of one common aspiration. The right
of public meeting brings men together. That is another force.
They meet together on a common ground, moved by a common
impulse, and as they stand or sit together in their thousands, the
force of the idea within moves them by the magnetism of crowds.
It moves from one to another till the hidden shakti, the mighty
force within, stirred by the words thrown out from the platform
travels from heart to heart and masses of men are not only
moved by a common feeling and common aspiration, but by the
force of that magnetism prepared to act and fulfil the idea. Then
comes the right of association, the third of these popular rights.
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Given the common aspiration, common idea, common enthu-
siasm and common wish to act, it gives the instrument which
binds men to strive towards the common object by common
and associated actions; the bonds of brotherhood grow, energy
increases, the idea begins to materialise itself to work in practical
affairs and that which was yesterday merely an idea, merely a
word thrown out by the eloquence of the orator, becomes a ques-
tion of practical politics. It becomes work for it begins to work
and fulfil itself. Therefore the people prize these rights, consider
them a valuable asset, cling to and cherish and will not easily
sacrifice them. Therefore they resent the arbitrary interference
which takes from them what they consider indispensable for the
preparation of national life.

Association is the mightiest thing in humanityj; it is the in-
strument by which humanity moves, it is the means by which
it grows, it is the power by which it progresses towards its
final development. There are three ideas which are of supreme
moment to human life and have become the watchwords of
humanity. Three words have the power of remoulding nations
and Governments, liberty, equality and fraternity. These words
cast forth into being from the great stir and movement of the
eighteenth century continue to act on men because they point to
the ultimate goal towards which human evolution ever moves.
This liberty to which we progress is liberation out of a state
of bondage. We move from a state of bondage to an original
liberty. This is what our own religion teaches. This is what our
own philosophy suggests as the goal towards which we move,
mukti or moksha. We are bound in the beginning by a lapse
from pre-existent freedom, we strive to shake off the bonds, we
move forward and forward until we have achieved the ultimate
emancipation, that utter freedom of the soul, of the body, of
the whole man, that utter freedom from all bondage towards
which humanity is always aspiring. We in India have found a
mighty freedom within ourselves, our brother-men in Europe
have worked towards freedom without. We have been moving
on parallel lines towards the same end. They have found out the
way to external freedom. We have found out the way to internal
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freedom. We meet and give to each other what we have gained.
We have learned from them to aspire after external as they will
learn from us to aspire after internal freedom.

Equality is the second term in the triple gospel. It is a thing
which mankind has never accomplished. From inequality and
through inequality we move, but it is to equality. Our religion,
our philosophy set equality forward as the essential condition
of emancipation. All religions send us this message in a different
form but it is one message. Christianity says we are all brothers,
children of one God. Mohammedanism says we are the subjects
and servants of one Allah, we are all equal in the sight of God.
Hinduism says there is one without a second. In the high and the
low, in the Brahmin and the Shudra, in the saint and the sinner,
there is one Narayana, one God and he is the soul of all men.
Not until you have realised Him, known Narayana in all, and
the Brahmin and the Shudra, the high and the low, the saint and
the sinner are equal in your eyes, then and not until then you
have knowledge, you have freedom, until then you are bound
and ignorant. The equality which Europe has got is external
political equality. She is now trying to achieve social equality.
Nowadays their hard-earned political liberty is beginning to pall
a little upon the people of Europe because they have found it
does not give perfect well-being or happiness and it is barren
of the sweetness of brotherhood. There is not fraternity in this
liberty. It is merely a political liberty. They have not either the
liberty within or the full equality or the fraternity. So they are
turning a little from what they have and they say increasingly,
“Let us have equality, let us have the second term of the gospel
towards which we strive.” Therefore socialism is growing in
Europe. Europe is now trying to achieve external equality as the
second term of the gospel of mankind, the universal ideal. I have
said that equality is an ideal even with us but we have not tried
to achieve it without. Still we have learned from them to strive
after political equality and in return for what they have given us
we shall lead them to the secret of the equality within.

Again there is fraternity. It is the last term of the gospel. It
is the most difficult to achieve, still it is a thing towards which
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all religions call and human aspirations rise. There is discord in
life, but mankind yearns for peace and love. This is the reason
why the gospels which preach brotherhood spread quickly and
excite passionate attachment. This was the reason of the rapid
spread of Christianity. This was the reason of Buddhism’s rapid
spread in this country and throughout Asia. This is the essence
of humanitarianism, the modern gospel of love for mankind.
None of us have achieved our ideals, but human society has
always attempted an imperfect and limited fulfilment of them. It
is the nature, the dharma of humanity that it should be unwilling
to stand alone. Every man seeks the brotherhood of his fellow
and we can only live by fraternity with others. Through all its
differences and discords humanity is striving to become one.

In India in the ancient times we had many kinds of as-
sociation, for our life was much more complex and developed
than it became afterwards. We had our political associations, we
had our commercial associations, our educational, our religious
associations. As in Europe, so in India men united together for
many interests and worked in association for common ideals.
But by the inroads of invasion and calamity our life became
broken and disintegrated. Still, though we lost much, we had our
characteristic forms in which we strove to achieve that ideal of
association and unity. In our society we had organised a common
village life. It was a one and single village life in which every man
felt himself to be something, a part of a single organism. We had
the joint family by which we tried to establish the principle of
association in our family life. We have not in our social develop-
ments followed the path which Europe has followed. We have
never tended to break into scattered units. The principle of as-
sociation, the attempt to organise brotherhood was dominant in
our life. We had the organisation of caste of which nowadays we
hear such bitter complaints. It had no doubt many and possibly
inherent defects, but it was an attempt, however imperfect, to
base society upon the principle of association, the principle of
closely organising a common life founded on common ideas,
common feelings, common tendencies, a common moral disci-
pline and sense of corporate honour. Then we had an institution
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which in its form was peculiar to India, which helped to bind
men together in close brotherhood who had a common guru or
the initiation into a common religious fraternity. All these we
had. Then the impact of Europe came upon us and one by one
these institutions began to be broken. Our village life is a thing
of the past. The village has lost its community, it has lost its
ideals, it has lost that mutual cordiality and binding together by
an intimate common life which held it up and made its life sweet
and wholesome. Everywhere we see in the village moral deteri-
oration and material decay. Our joint family has been broken.
We are scattering into broken units and brother no longer looks
upon brother. There is no longer the bond of love which once
held us together, because the old ties and habit of association
are being broken up. Our caste has lost its reality. The life has
gone from within it and it is no longer an institution which helps
towards unity, a common life or any kind of brotherhood. For
once the idea is broken, the ideal within which is the principle
of life is impaired, the form breaks up and nothing can keep it
together. Therefore we find all these things perishing.

Well, we have been losing these things which were part
of our associated life. But on the other hand we looked at
the civilised nations of the West who are rushing upon us and
breaking our society to pieces, and we saw that in those nations
there were other centres of association, other means of uniting
together. However imperfectly we began to seize upon them and
try to use them, our life in the nineteenth century was a weak and
feeble life. It had no ideals, no mighty impulses behind to drive
or uplift it. It was bewildered and broken by the forces that came
upon it; it did not know how to move and in what direction to
move. It tried to take whatever it could from the life of the rulers.
It strove to take their political associations and develop that prin-
ciple of association. But our political associations had a feeble
life bound together only by a few common interests which by
ineffective means they tried to establish or protect. Political asso-
ciation among us led to very little action, for it was an association
which looked mainly to others for help and did not look to the
sources of strength within. These and other kinds of associations
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which we then tried to form tended mainly in one direction. They
were institutions for the exchange of thought, associations for
the spread of knowledge, by which we instinctively but imper-
fectly tried to encourage and express the growing idea that was
within us. This was the one real value of most of our political as-
sociations. Then there came the flood of national life, the mighty
awakening which appeared first in Bengal. The principle of as-
sociation began to take a new form, it began to assume a new
life. It no longer remained a feeble instrument for the expression
of the growing idea within us, it began to become an instrument
indeed. It began to become a power. How did this new kind of
association grow and to what objects did it address itself? The
movement was not planned by any human brain, it was not fore-
seen by any human foresight. It came of itself, it came as a flood
comes, as a storm comes. There had been slow preparations
which we did not institute or understand. These preparations
were mainly among the young men, the rising generation, the
hope of India. There the spirit first awoke. At first it was not what
we would call an association; it was only a temporary union of
young men for a temporary cause. They called themselves by a
name which has since become terrible to many of our friends of
the Anglo-Indian Press. They called themselves volunteers. For
what did they volunteer? They volunteered for service to the
representatives of the nation who came together to deliberate for
the good of the people. This is how it first came, as an idea of ser-
vice, the idea of service to those who worked for the motherland.
Out of that grew the idea of service to the Mother. That was the
first stage and the root from which it grew into our political
life. Then there was another stream which rose elsewhere and
joined the first. Our Anglo-Indian brothers to whom we owe so
much and in so many ways, did us this service also that they
always scoffed at us as weaklings, men who were doomed to
perpetual slavery and had always been a race of slaves because
the people of Bengal had no martial gift, because they are not
physically strong, because whoever chooses to strike them can
strike and expect no blow in return. Therefore they were unfit
for self-government, therefore they must remain slaves for ever.
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Our Anglo-Indian friends do not proclaim that theory now.
They have changed their tone. For the spirit of the nation could
bear the perpetual reproach no longer, the awakening Brahman
within our young men could bear it no longer. Associations
grew up for physical exercise and the art of self-defence and
grew into those Samitis which you have seen flourishing and
recently suppressed. We were determined to wash the blemish
away. If this was the blemish, to be weak, if this was the source of
our degradation we determined to remove it. We said, “In spite
of our physical weakness we have a strength within us which
will remove our defects. We will be a race of brave and strong
men. And that we may be so, we will establish everywhere these
associations for physical exercise.” That, one would think, was
an innocent object and had nothing in it which anyone could
look upon with suspicion. In fact we never thought that we
should be looked upon with suspicion. It is the Europeans who
have trumpeted physical culture as a most valuable national
asset, the thing in which the English-speaking nations have pre-
eminently excelled and which was the cause of their success and
energy. That was the second seed of association.

There was a third seed and it was the thing for which our
hearts yearned, the impulse towards brotherhood. A new kind
of association came into being. That was the association which
stood by labour and service and self-sacrifice, whose object of
existence was to help the poor and nurse the sick. That was
the flowering out of the Hindu religion. That was what Swami
Vivekananda preached. That was what Aswini Kumar Dutta
strove to bring into organised existence. That was what the
Ramakrishna Mission, the Little Brothers of the Poor at Barisal
tried to effect. This was the third way in which the new as-
sociation established itself, the third seed of union, the third
stream of tendency seeking fulfilment. All these streams of ten-
dency came together, they united themselves and have been in
their broad united purifying current the glory of our national
life for the last three years. These Samitis of young men by
labour, by toil for the country, worship of the motherland held
themselves together and spread the habit of association and the
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growth of brotherhood over the land. That is their spirit and
ideal and that the way in which these associations have been
established.

These are the associations which have now been crushed
out of existence under a charge which cannot be and has not
been maintained, a charge which has been disproved over and
over again. It is a monstrous charge. The charge is that these
associations are associations of hatred and violence, associations
for rebellion and dacoity. That is the charge under which these
associations have been suppressed. I have come recently back
from Barisal. While I was there I heard and read something of
the work of the young men’s association in Barisal, the associa-
tion called the Swadesh Bandhab Samiti which with its network
covered the whole district of Bakarganj. This association grew
out of a much smaller association started by Aswini Kumar
Dutta called the Little Brothers of the Poor. What was the work
commenced by these Little Brothers of the Poor? When epidemic
broke out, when cholera appeared in all its virulence, the young
men of the Barisal Brajamohan College went out in bands. They
nursed the sick, they took charge of those who had been aban-
doned, they took up in their arms those whom they found lying
on the roadside. They were not deterred in those moments by
the prejudice of caste or by the difference of creed. The orthodox
Brahmin took up in his bosom and nursed the Mohammedan
and the Namasudra. They did not mind the epidemic or fear to
catch the contagion. They took up and nursed them as brother
nurses brother and thus they rescued many from the grasp of
death. Aswini Kumar Dutta is in exile. How did he establish that
influence which caused him to be thought dangerous? By philan-
thropy, by service. While ordinary colleges under the control of
the Government were mere soulless machines where they cram
a few packets of useless knowledge into the brain of the student,
Aswini Kumar breathed his own lofty and noble soul into the
Brajamohan College and made it an engine indeed out of which
men were turned, in which hearts and souls were formed. He
breathed his noble qualities into the young men who grew up in
the cherishing warmth and sunlight of his influence. He made
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his college an institution which in the essentials of education
was a model for any educational institution in the world. This
is how he built up his influence among the educated class. They
followed him because he had shaped their souls between his
hands. It is therefore that they loved him, it is therefore that
they saw no fault in him. His influence among the common
people was built up by love, service and philanthropy. It was
out of the seed he planted that the Swadesh Bandhab Samiti
grew.

What was the work of this Samiti, the existence of which
could no longer be tolerated in the interests of the peace and
safety of the Empire? First of all it continued with that blessed
work which the Little Brothers of the Poor had begun, nursing,
serving, saving the poor, the sick and the suffering. They made
it their ideal to see that there was no sick man or sick woman of
however low a class or depressed a caste, of whom it could be
said that they went unhelped in their sickness in the Bakarganj
District. That was the first crime the association committed.

The second crime was this. These young men went from
house to house seeking out the suffering and the hungry when
famine broke out in the country. To those who were patiently
famishing they brought succour, but they did more. There were
many people who belonged to the respectable classes on whom
the hand of famine was laid. They would not go for help to the
relief works; they would not complain and show their misery to
the world. The young men of Barisal sought out these cases and
secretly, without injuring the feelings of the suffering, they gave
help and saved men and women from starvation. This was the
second crime of the Swadesh Bandhab Samiti.

Then there was another. The social life of Bengal is full of
discord and quarrels. Brother quarrels with brother and quarrels
with bitter hatred. They carry their feud to the law-courts; they
sin against the Mother in themselves and in others; they sow the
seed of lasting enmity and hatred between their families. And
beyond this there is the ruin, the impoverishment of persistent
litigation. The young men of the Swadesh Bandhab Samiti said,
“This should not be tolerated any more. We will settle their



The Right of Association 77

differences, we will make peace between brother and brother.
We will say to our people, ‘If there is any dispute let us try to
settle it first. If you are dissatisfied with our decision you can
always go to the law-courts; but let us try first.”” They tried,
and hundreds of cases were settled out of court and hundreds of
these seeds of enmity and hatred were destroyed. Peace and love
and brotherhood began to increase in the land. This was their
third crime.

Their fourth offence is a great crime nowadays. These young
men had the hardihood to organise and help the progress of
Swadeshi in the land. There was no violence. By love, by persua-
sion, by moral pressure, by appeals to the Samaj and the interests
of the country, they did this work. They helped the growth of our
industries; they helped it by organising the condition for their
growth, the only condition in which these infant, these feeble
and languishing industries can grow, the general determination
to take our own goods and not the goods of others, to give
preference to our Mother and not to any stranger. In no other
district of Bengal, in no other part of India was Swadeshi so
well organised, so perfectly organised, so peacefully and quietly
organised as in Barisal. That was the last and worst crime they
committed. For these crimes they have been proclaimed, they
have been forbidden to exist. This Swadesh Bandhab Samiti
carried organisation to a perfection which was not realised in
other districts because it is not every district which can have
an Aswini Kumar Dutta or a Satis Chandra Chatterji. But the
same impulse was there, the same tendencies were there. I do
not know any single society of the kind in Bengal which has not
made some attempt to help the people in times of famine or to
bring succour to the sick and suffering or to remove quarrels and
discord as well as to help the growth of Swadeshi by organising
that exclusive preference to which we have given the name of
boycott. These were general offences, common crimes.

But there was another thing that led to the suppression.
This was an association that had that very dangerous and lethal
weapon called the lathi. The use of the lathi as a means of self-
defence was openly taught and acquired, and if that was not
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enough there was the imagination of a very highly imaginative
police which saw hidden behind the lathi the bomb. Now no-
body ever saw the bombs. But the police were quite equal to
the occasion; they thought there might be bombs. And what
if there were not? Their imagination was quite equal to real-
ising any bomb that could not be materialised, —in baithak-
khanas and elsewhere. The police suspected that the lathi was
the father of the bomb. Their procedure was simple with the
simplicity of the highest detective genius. When they heard of
a respectable-sized dacoity, they immediately began to reason
it out. They said, “Now why are there so many dacoities in
the land? Obviously the lathi fathered the bomb and the bomb
fathers the dacoities. Who have lathis? The Samitis. Therefore
it is proved. The Samitis are the dacoits.” Our efficient police
have always shown a wonderful ability. Generally when a da-
coity is committed, the police are nowhere near. They have not
altered that; that golden rule still obtains. They are not to be
found when the dacoity takes place. They only come up when
the dacoity is long over and say, “Well, this is the work of
the National volunteers.” They look round to see what is the
nearest Samiti and, if they find any which has been especially
active in furthering Swadeshi, they say, “Here is the Samiti.”
And if there is anyone who was somewhat active in connection
with the work of the Samiti, they say at once, “Well, here is
the man.” And if he is a boy of any age from twelve upwards,
so much the better. The man or boy is instantly arrested and
put into hajat. After rotting there some days or weeks, the
police can get no evidence and the man has to be released.
That does not frighten the courageous police; they immediately
arrest the next likely person belonging to the Samiti. So they
go on persevering until they lose all hope of finding or creating
evidence. Sometimes they persist, and members of the Samitis,
sometimes mere boys, have to rot in hajat until the case goes up
to a court of justice and the judge looks at the case and after
he has patiently heard it out has to ask, “Well, but where is the
evidence?”

Formerly, you may remember, those of you who have lived
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in the villages, that wherever there was any man in a village
who was physically strong the police wrote down his name in
the black book of budmashes. He was at once put down as
an undesirable. That was the theory, that a man who is physi-
cally strong must be a hooligan. Physical development was thus
stamped out of our villages and the physique of our villagers
began to deteriorate until this movement of Akharas and Samitis
came into existence to rescue the nation from absolute physical
deterioration and decay. But this was an immortal idea in the
mind of our police and it successfully effected transmigration.
It took this form, that these Samitis encourage physical edu-
cation, they encourage lathi-play, therefore they must be the
nurseries of violence and dacoity and factories of bombs. Our
rulers seem to have accepted this idea of the police. So perhaps
this is the crime these Samitis have committed. Nothing has
been proved of all this easy theorizing. It is yet to be known
when and where the bomb has been associated with the work of
the Samitis in Eastern Bengal. There was indeed a great dacoity
in Eastern Bengal and the theory was started that it was done
by one of the Samitis, but even our able detective police were
unable to prove any association in that case. They did catch
hold of some young men apparently on principle. There is a
confidential rule, —it is confidential but the public have come
to know of it,— that “somebody must be punished for the
day’s work.” That was the circular of a Lieutenant-Governor
of this province and the police no doubt thought it ought to
be observed faithfully. So they caught hold of some likely men
and the people so charged were about to be “punished for the
day’s work”; but fortunately for them a judge sat upon the High
Court Bench who remembered that there was such a thing as
law and another thing called evidence, things whose existence
was in danger of being forgotten in this country. He applied the
law, he insisted on having the evidence, and you all know the
result.

These associations, then, which were the expression of our
growing national life and the growing feeling of brotherhood
among us, did such work as I have described, and these were
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the ways, guiltless of any offence in the eyes of the law, in
which they did their work. Still they have been suppressed not
because they were criminal, but because their existence was in-
convenient. It has always been the case that when established
institutions of government were unwilling to move with the
times, they have looked with suspicion upon the right of as-
sociation and the right of free speech, they have discouraged
the right of a free Press and the right of public meeting. By
destroying these instruments they have thought to arrest the
progress which they did not love. This policy has never perma-
nently succeeded, yet it is faithfully repeated with that singular
stupidity which seems natural to the human race. The sword
of Damocles hangs over our Press. It is nominally free, but we
never know when even that simulacrum of freedom may not be
taken from it. There is a law of sedition so beautifully vague
and comprehensive that no one knows when he is committing
sedition and when he is not. There is a law against the preaching
of violence which enables a Magistrate whenever he chooses
to imagine that your article advocates violence, to seize your
machine. The press is taken away and of course the case goes
up to the High Court, but by that time the paper suffers so
much that it becomes difficult or impossible for it to rear its
head again. There is a notification by which, as I pointed out
in Beadon Square the other day, a meeting becomes peaceful
or criminal not according to the objects or to the behaviour
of the people assembled but according as the sun is up or
the sun is down. There is a law of proclamation by which
our right of association can be taken from us whenever they
please by a stroke of the pen. The British people have certain
traditions, they have certain ways of thinking and fixed ideas
of which they cannot entirely get rid. It is for that reason they
have not yet passed a law entirely and expressly suppressing
the freedom of the Press or the right of public meeting. But
even that may come. What should we do under these circum-
stances? We see the sword of Damocles hanging lower and
lower over our heads. Our association may be declared crim-
inal and illegal at any moment. The executive can any moment
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it pleases confiscate our press. We ourselves are liable to be
arrested and harassed at any moment without evidence, “on
suspicion”, by an irresponsible and apparently unpunishable
police. Under whatever difficulties and whatever restrictions
may be put upon us, we must of course go on. But the re-
strictions may be greater in future. The sword is hanging lower
and lower over our heads. Still we cannot stop in our work. The
force within us cannot be baulked, the call cannot be denied.
Whatever penalty be inflicted on us for the crime of patriotism,
whatever peril we may have to face in the fulfilment of our duty
to our nation, we must go on, we must carry on the country’s
work.

After all what is an association? An association is not a
thing which cannot exist unless we have a Chairman and a Vice-
Chairman and a Secretary. An association is not a thing which
cannot meet unless it has its fixed meeting place. Association is
a thing which depends upon the feeling and the force within us.
Association means unity, association means brotherhood, asso-
ciation means binding together in one common work. Where
there is life, where there is self-sacrifice, where there is disinter-
ested and unselfish toil, where there are these things within us,
the work cannot stop. It cannot stop even if there be one man
who is at all risks prepared to carry it on. It is only after all
the question of working, it is not a question of the means for
work. It is simply a question of working together in common
in one way or in another. It is a matter of asking each other
from time to time what work there is to be performed today
and what is the best way of performing it, what are the best
means of helping our countrymen, what work we shall have to
do tomorrow or the day after and having settled that to do it
at the appointed time and in the appointed way. That is what
I mean when I say that it is a question of working and not of
means. It is not that these things cannot be done except by the
forms which our European education has taught us to value.
Whatever may be the difficulties we can go on with the work.
The association that we shall have will be the association of
brothers who are united heart to heart, of fellow-workers joined
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hand-in-hand in a common labour, the association of those who
have a common motherland. It is the association of the whole
country, to which every son of India and every son of Bengal
ought by the duty of his birth to belong, an association which
no force can break up, the association of a unity which grows
closer day by day, of an impulse that comes from on high and has
drawn us together in order that we might realise brotherhood,
in order that the Indian nation may be united and united not
merely in the European way, not merely by the common self-
interest, but united by love for the common country, united by
the ideal of brotherhood, united by the feeling that we are all
sons of one common Mother who is also the manifestation of
God in a united humanity. That is the association which has
been coming into being, and has not been destroyed, since the
movement came into existence. This is the mighty association,
which unites the people of West Bengal with the people of East
and North Bengal and defies partition, because it embraces every
son of the land, — bhai bhai ek thain, or brother and brother
massed inseparably together. This is the ideal that is abroad and
is waking more and more consciously within us. It is not merely a
common self-interest. It awakens God within us and says, “You
are all one, you are all brothers. There is one place in which you
all meet and that is your common Mother. That is not merely
the soil. That is not merely a division of land but it is a living
thing. It is the Mother in whom you move and have your being.
Realise God in the nation, realise God in your brother, realise
God in a wide human association.” This is the ideal by which
humanity is moved all over the world, the ideal which is the
dharma of the Kaliyuga, and it is the ideal of love and service
which the young men of Bengal so thoroughly realised, love
and service to your brothers, love and service to your Mother
and this is the association we are forming, the great association
of the people of Bengal and of the whole people of India. It
increases and will grow for ever in spite of all the obstacles that
rise in its way. When the spirit of Aswini Kumar Dutta comes
into every leader of the people and the nation becomes one
great Swadesh Bandhab Samiti, then it will be accomplished.
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This is for ever our national ideal and in its strength our nation
will rise whatever law they make; our nation will rise and live
by the force of the law of its own being. For the fiat of God
has gone out to the Indian nation, “Unite, be free, be one, be
great.”
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Opinion and Comments

The Highest Synthesis

In the Bengalee’s issue of the 29th June there is a very interesting
article on Nationalism and Expediency, which seems to us to call
for some comment. The object of the article is to modify or water
the strong wine of Nationalism by a dash of expediency. Nation-
alism is a faith, the writer admits; he even goes much further than
we are prepared to go and claims for Nationalism that it is the
highest of all syntheses. This is a conclusion we are not prepared
to accept; it is, we know, the highest which European thought
has arrived at so far as that thought has expressed itself in the
actual life and ideals of the average European. In Positivism
Europe has attempted to arrive at a higher synthesis, the syn-
thesis of humanity; and Socialism and philosophical Anarchism,
the Anarchism of Tolstoy and Spencer, have even envisaged the
application of the higher intellectual synthesis to life. In India we
do not recognise the nation as the highest synthesis to which we
can rise. There is a higher synthesis, humanity; beyond that there
is a still higher synthesis, this living, suffering, aspiring world of
creatures, the synthesis of Buddhism; there is a highest of all, the
synthesis of God, and that is the Hindu synthesis, the synthesis of
Vedanta. With us today Nationalism is our immediate practical
faith and gospel not because it is the highest possible synthesis,
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but because it must be realised in life if we are to have the chance
of realising the others. We must live as a nation before we can
live in humanity. It is for this reason that Nationalist thinkers
have always urged the necessity of realising our separateness
from other nations and living to ourselves for the present, not in
order to shut out humanity, but that we may get that individual
strength, unity and wholeness which will help us to live as a
nation for humanity. A man must be strong and free in himself
before he can live usefully for others, so must a nation. But that
does not justify us in forgetting the ultimate aim of evolution.
God in the nation becomes the realisation of the first moment to
us because the nation is the chosen means or condition through
which we rise to the higher synthesis, God in humanity, God in
all creatures, God in Himself and ourself.

Faith and Analysis

Because Nationalism is the highest synthesis, it is more than a
mere faith, says the Bengalee, it embodies an analysis, however
unconscious or even inadequate, of the actual forces and con-
ditions of life. We do not quite understand our contemporary’s
philosophy. An unconscious analysis is a contradiction in terms.
There may be a vague and ill-expressed weighing of things in
the rough, but that is not analysis. Analysis is in its nature a
deliberate intellectual process; the other is merely a perception of
things separately or together but without analysis. And analysis
is not inconsistent with faith, but must accompany it unless the
faith is merely superstition. Every faith is to a certain extent
rational, it has its own analysis and synthesis by which it seeks
to establish itself intellectually; so has Nationalism. What the
Bengalee means is apparently that our faith ought not to ex-
ceed our observation; in other words, we ought to calculate the
forces for and against us and if the favourable forces are weak
and the unfavourable strong, we ought to move with caution
and hesitation. Now that is a very different question which has
nothing to do with the philosophical aspect of Nationalism but
with the policy of the moment. Our position is that Nationalism



86 Karmayogin, 3 July 1909

is our faith, our dharma, and its realisation the duty which lies
before the country at the present moment. If so, it is a thing
which must be done and from which we cannot turn merely
because the forces are against us. If we rely on an analysis
of forces, what is it we arrive at? It was only yesterday that
there was a series of articles in the Bengalee which sought to
establish the proposition that the Hindus on whom the burden
of the movement has fallen are a doomed and perishing race.
The writer arrived at that conclusion by patient and exhaustive
analysis. What else does analysis show us? It shows us one of
the most powerful Governments in the world determined not
to part with its absolute control and aided for the present by
a large part of one of the chief communities in India. On the
other side a people unequipped, unorganised, without means
or resources, divided within itself, a considerable portion of it
inert, and even in the educated class a part of it unsympathetic,
afraid, insisting on caution and prudence. Shall we then turn
from our work? Shall we deny God? Rationality demands that
we should. And if we do not, it is simply because it would
be to deny God, because we have “mere” faith, because we
believe that God is within us, a spiritual force strong enough
to overcome all physical obstacles, weaknesses, disabilities, that
God is in the movement, that He is its leader and guides it,
that we belong to the world and the future and are not a spent
and dying force. This faith we hold because we understand the
processes by which He works and can therefore see good in evil,
light in the darkness, a preparation for victory in defeat, a new
life in the apparent process of disintegration.

Mature Deliberation

That the movement is from God has been apparent in its history.
Our contemporary does not believe that God created and leads
the movement, he thinks that Srijut Surendranath Banerji created
it and leads it. Only so can we explain the extraordinary state-
ment, “every step that has been taken in construction has been
preceded by mature deliberation”. Is this so? Was the Swadeshi
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movement preceded by mature deliberation? Everybody knows
that it was scouted by our leaders and, if it had been again
proposed to them a month before it suddenly seized the coun-
try, would still have been scouted. It came as a flood comes
and swept away everybody in its mighty current. Was the Boy-
cott preceded by mature deliberation? Everybody knows how it
came, advocated by obscure mofussil towns, propagated by a
Calcutta vernacular newspaper, forced on leaders who shrank
from it with misgivings, accepted it with tremors and even then
would only have used it for a short time as a means of pressure
to get the Partition reversed. Everybody knows how it spread
over Bengal with the impetuosity of a cyclone. Was the National
Education movement preceded by mature deliberation? It came
suddenly, it came unexpectedly, unwelcome to many and still
damned with a halfhearted support by the leaders of the country.
This is what we mean by saying that God is in the movement and
leads it. It is a greater than human force, incalculable, sudden
and impetuous, which has swept over the country shattering and
recreating, transforming cowards into heroes, lovers of ease into
martyrs, self-seekers into self-sacrificers, changing in a few years
the whole outlook, temper and character of a nation.

The Importance of the Individual

It is not surprising that with these ideas the Bengalee should dep-
recate the call for continued courage and self-sacrifice which has
been made by Srijut Aurobindo Ghose in his speech at Jhalakati,
for to that speech the article is a controversial answer. The cry
for expediency resolves itself into an argument for individual
prudence on the part of the leaders. “It seems to us to be a
fatal idea that for the progress of the nation individuals are not
necessary or that particular individuals are not more necessary
than other individuals.” And the writer asks whether an organ
is justified in cutting itself off for the sake of the organism, and
immediately answers his own question partially by saying, yes,
when the interests of the organism require it. The metaphor
is a false one; for the individual is not an organ, he is simply



88 Karmayogin, 3 July 1909

an atom, and atoms not only can be replaced but are daily
replaced, and the replacement is necessary for the continued life
of the organism. In times of stress or revolution the replacement
is more rapid, that is all. Whatever the importance of particular
individuals, — and the importance of men like Sj. Aswini Kumar
Dutta or Sj. Krishna Kumar Mitra is not denied by any man in
his senses and was not denied but dwelt upon by the speaker at
Jhalakati, — they are not necessary, in the sense that God does
not depend upon them for the execution of His purposes. Our
contemporary does not expressly deny God’s existence or His
omnipotence or His providence, and if he accepts them, he is
debarred from insisting that God cannot save India without S;j.
Surendranath Banerji or Sj. Aswini Kumar Dutta, that He is
unable to remove them and find other instruments or that their
deportation or disappearance will defer the fulfilment of His
purposes to future centuries.

The Fatalism of Action

Our contemporary does however seem to doubt these qualities
in the Ruler of all. He holds it to be a fatal doctrine “that we
are none of us necessary, that everything that is happening or
can happen is for the best, that God is seeking His fulfilment in
inscrutable ways, that He will Himself lead the country when
our prominent men are removed from the arena.” This, he says,
is fatalism, and by flinging the word fatalism at Srijut Auro-
bindo, he thinks he has damned his position. The word fatalism
means usually a resigned passivity, and certainly any leader who
preached such a gospel would be injuring the country. That
would be indeed a fatal doctrine. But our contemporary admits
that it is a fatalism of action and not of inaction he is cen-
suring, he blames the speaker for advocating too much action
and not too little. All that the “fatalism” censured means is a
firm faith in the love and wisdom of God and a belief based
on past experience that as it is His purpose to raise up India,
therefore everything that happens or can happen just now will
tend to the fulfilment of His purpose. In other words, there is
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now an upward tendency in the nation with an immense force
behind it and, in such conditions, it is part of human experience
that the force makes use of every event to assist the progress
of the tendency until its contribution to human development is
fulfilled. That is the idea of Kala or the Zeitgeist working, and,
put religiously, it means that God being Supreme Wisdom uses
everything for His supreme purposes and out of evil cometh
good. This is true of our private life as every man of spiritual
insight can testify; he can name and estimate the particular good
which has come out of every apparent evil in his life. The same
truth applies to the life of the nation.

God’s Ways

When it is said that God’s ways are inscrutable, it is simply meant
that man’s reason, on which the Bengalee lays so much stress,
is not always sufficient to estimate at the time the object He has
in a particular dispensation of calamity or defeat. It seems to be
nothing but calamity and defeat and it is only afterwards that the
light of reason looking backwards is able by the illumination of
subsequent events to understand His doings. Therefore we must
have faith and an invincible faith or else the calamities will be
too great for our courage and endurance. Is this a false doctrine
or a fatal doctrine? Will the country be injured by it or helped by
it? Srijut Aurobindo never said that God would step in to fill the
place of Srijut Aswini Dutta or others removed from the arena.
His position was that God has been driving on the movement
from the beginning and was always the leader when they were
with us and remains the leader when they are taken from us.

Adequate Value

The Bengalee insists however that individual life is quite as sa-
cred for its own purposes as national life for its higher purposes,
that the nation must get adequate value for each sacrifice that the
individuals make, and that great men must protect themselves
from danger because their removal at a critical moment may



90 Karmayogin, 3 July 1909

mean incalculable injury. We deny that individual life is as sacred
as national life; the smaller cannot be so sacred as the greater,
self cannot be so sacred as others, and to say that it is quite
as sacred for its own purposes is to deify selfishness. Our lives
are useful only in proportion as they help others by example or
action or tend to fulfil God in man. It is not true that my ease
is sacred, my safety is sacred, or my self-interest is sacred. This
if anything is “a fatal doctrine”. We do not deny that sacrifice
cannot be an end to itself; no one is so foolish as to advance
any such proposition. But when the Bengalee argues that the
individual must demand adequate value for every sacrifice he
makes on the national altar, it shows a complete inability to
appreciate the nature of sacrifice and the laws of politics. If
we had acted in this Bania spirit, we should never have got
beyond the point at which we stood four years ago. It is by
unhesitating, wholehearted and princely sacrifices that nations
effect their liberty. It has always been so in the past and the
laws of nature have not altered and will not alter to suit the
calculating prudence of individuals. A great man is valuable to
the nation and he should guard himself but only so far as he can
do so without demoralising his followers, ceasing from the battle
or abdicating his right to leadership. He should never forget
that he leads and the nation looks up to him as a fountain of
steadfastness, unselfish service and courage. Expediency means
national expediency, not individual expediency. Even so it must
be the larger expediency which makes great sacrifices and faces
great risks to secure great ends. Statesmanship is not summed
up in the words prudence and caution, it has a place for strength
and courage.

Expediency and Nationalism

We have met the arguments of the Bengalee at some length
because we hold the teaching in this article to be perilous in its
tendencies. There is plenty of selfishness, prudence, hesitating
calculation in the country, plenty of fear and demoralisation in
the older generation. There is no need to take thought and labour
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for increasing it. Steadfastness, courage, a calm and high spirit
are what we now need, wisdom to plan and act, not prudence
to abstain from action. Nationalism tempered by expediency is
like the French despotism tempered by epigrams. The epigrams
undermined the despotism, the expediency is likely to undermine
and in some quarters is visibly undermining the Nationalism.
More “incalculable injury” is likely to be done by teaching of
this kind at this juncture than by the removal of any great man,
however pre-eminent and inspiring his greatness.



A Task Unaccomplished

HERE is no question so vital to the future of this nation

as the spirit in which we are to set about the regeneration

of our national life. Either India is rising again to fulfil the
function for which her past national life and development seem
to have prepared her, a leader of thought and faith, a defender of
spiritual truth and experience destined to correct the conclusions
of materialistic Science by the higher Science of which she has
the secret and in that power to influence the world’s civilisa-
tion, or she is rising as a faithful pupil of Europe, a follower
of methods and ideas borrowed from the West, a copyist of
English politics and society. In the one case her aspiration must
be great, her faith unshakable, her efforts and sacrifices such
as to command the admiration of the world; in the other no
such greatness of soul is needed or possible; — a cautious, slow
and gradual progress involving no extraordinary effort and no
unusual sacrifices is sufficient for an end so small. In the one
case her destiny is to be a great nation remoulding and leading
the civilisation of the world, in the other it is to be a subordinate
part of the British Empire sharing in the social life, the political
privileges, the intellectual ideals and attainments of the Anglo-
Celtic race. These are the two ideals before us, and an ideal
is not mere breath, it is a thing compelling which determines
the spirit of our action and often fixes the method. No policy
can be successful which does not take into view the end to be
attained and the amount and nature of the effort needed to
effect it. The leader of industry who enters on a commercial
enterprise, first looks at the magnitude of his field and intended
output and equips himself with capital and plant accordingly,
and even if he cannot commence at once on the scale of his
ideal he holds it in view himself, puts it before the public in
issuing his prospectus and estimating the capital necessary, and
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all the practical steps he takes are conceived in the light of his
original aspiration and ordered towards its achievement. So it is
with the political ventures of a nation. To place before himself
a great object and then to shrink in the name of expediency
from the expenditure and sacrifice called for in its pursuit is not
prudence but ineptitude. If you will be prudent, be prudent from
the beginning. Fix your object low and creep towards it. But if
you fix your object in the skies, it will not do to crawl on the
ground and because your eyes are sometimes lifted towards the
ideal imagine you are progressing while you murmur to those
behind, “Yes, yes, our ideal is in the skies because that is the place
for ideals, but we are on the ground and the ground is our proper
place of motion. Let us creep, let us creep.” Such inconsistency
will only dishearten the nation, unnerve its strength and confuse
its intelligence. You must either bring down your ideal to the
ground or find wings or aeroplane to lift you to the skies. There
is no middle course.

We believe that this nation is one which has developed itself
in the past on spiritual lines under the inspiration of a des-
tiny which is now coming to fulfilment. The peculiar seclusion
in which it was able to develop its individual temperament,
knowledge and ideas; — the manner in which the streams of the
world poured in upon and were absorbed by the calm ocean
of Indian spiritual life, recalling the great image in the Gita, —
even as the waters flow into the great tranquil and immeasur-
able ocean, and the ocean is not perturbed; — the persistence
with which peculiar and original forms of society, religion and
philosophical thought were protected from disintegration up
till the destined moment; — the deferring of that disintegration
until the whole world outside had arrived at the point when the
great Indian ideal which these forms enshrined could embrace
all that it yet needed for its perfect self-expression, and be itself
embraced by an age starved by materialism and yearning for
a higher knowledge; — the sudden return of India upon itself
at a time when all that was peculiarly Indian seemed to wear
upon it the irrevocable death-sentence passed on all things that
in the human evolution are no longer needed; — the miraculous
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uprising and transformation of weakness into strength brought
about by that return; — all this seems to us to be not fortuitous
and accidental but inevitable and preordained in the decrees of
an over-ruling Providence. The rationalist looks on such beliefs
and aspirations as mysticism and jargon. When confronted with
the truths of Hinduism, the experience of deep thinkers and the
choice spirits of the race through thousands of years, he shouts
“Mysticism, mysticism!” and thinks he has conquered. To him
there is order, development, progress, evolution, enlightenment
in the history of Europe, but the past of India is an unsightly
mass of superstition and ignorance best torn out of the book
of human life. These thousands of years of our thought and
aspiration are a period of the least importance to us and the true
history of our progress only begins with the advent of European
education! The rest is a confused nightmare or a mere barren
lapse of time preparing nothing and leading to nothing. This
tone is still vocal in the organs of the now declining school of
the nineteenth century some of which preserve their influence in
the provinces where the balance in the struggle between the past
and the future has not inclined decidedly in favour of the latter.
In Bengal it is still represented by an undercurrent of the old
weakness and the old want of faith which struggles occasionally
to establish itself by a false appearance of philosophical weight
and wisdom. It cannot really believe that this is a movement
with a divine force within and a mighty future before it. The
only force it sees is the resentment against the Partition which in
its view is enough to explain everything that has happened, the
only future it envisages is reform and the reversal of the Partition.
Recently, however, the gospel of Nationalism has made so much
way that the organs of this school in Bengal have accepted many
of its conclusions and their writings are coloured by its leading
ideas. But the fundamental idea of the movement as a divine
manifestation purposing to raise up the nation not only for its
own fulfilment in India but for the work and service of the
world and therefore sure of its fulfilment, therefore independent
of individuals and superior to vicissitudes and difficulties, is one
which they cannot yet grasp. It is a sentiment which has been
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growing upon us as the movement progressed, but it has not
yet been sufficiently put forward by the organs of Nationalism
itself, partly because the old idea of separating religion from
politics lingered, partly because the human aspects of the Na-
tionalist faith had to be established before we could rise to the
divine. But that divine aspect has to be established if we are to
have the faith and greatness of soul which can alone help us
in the tremendous developments the signs of the time portend.
There is plenty of weakness still lingering in the land and we
cannot allow it to take shelter under the cry of expediency and
rationality and seek to kill the faith and force that has been born
in the hearts of the young. The Karmayogin has taken its stand
on the rock of religion and its first object will be to combat
these reactionary tendencies and lead the nation forward into
the fuller light for which the Bande Mataram and other organs
of the new faith only prepared. The gospel of Nationalism has
not yet been fully preached; its most inspiring tenets have yet
to be established not only by the eloquence of the orator and
inspiration of the prophet but by the arguments of the logician,
the appeal to experience of the statesman and the harmonising
generalisations of the scientist.



Mr. Mackarness’ Bill

E FIND in India to hand by mail last week the full text

of Mr. Mackarness’ speech in introducing the Bill by

which he proposes to amend the Regulation of 1818
and safeguard the liberties of the subject in India. We are by no
means enamoured of the step which Mr. Mackarness has taken.
We could have understood a proposal to abolish the regulation
entirely and disclaim the necessity or permissibility of coercion
in India. This would be a sound Liberal position to take, but it
would not have the slightest chance of success in England and
would be no more than an emphatic form of protest not expected
or intended to go farther. British Liberalism is and has always
been self-regarding, liberal at home, hankering after benevolent
despotism and its inevitable consummation in dependencies. To
ask Liberal England to give up the use of coercion in emergen-
cies would be to ask it to contradict a deep-rooted instinct. We
could have understood, again, a Bill which while leaving the
Government powers of an extraordinary nature to deport the
subject, under careful safeguards, in unusual and well-defined
circumstances and for no more than a fixed period, would yet
leave the aggrieved subject an opportunity after his release of
vindicating his character and, if it appeared that he had been
deported unwarrantably and without due inquiry or in spite of
complete innocence, of obtaining fitting compensation. Such an
act would meet both the considerations of State and the consid-
erations of justice. It would leave the Government ample power
in emergencies but would take from it the freedom to deport
out of caprice, panic or unscrupulous reactionism. Deportation
would then be a rare act of State necessity, not an autocratic lettre
de cachet used to bolster up injustice or crush all opposition to
the continuance of autocratic absolutism. Mr. Mackarness’ Bill
seems to us to leave the essence of deportation just where it was
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before. The changes made are purely palliative and palliative not
of the unjust, irritating and odious character of the measure but
of the apparent monstrosity of deporting a man without even
letting him or his friends or the world know what charge lay
against him or whether any charge lay against him. It is this
which gives an ultra-Russian character to the Regulation and
makes the Liberal conscience queasy. The proposed changes
are a salve to that conscience, not a benefit to the victim of
deportation. It makes his position, if anything, worse. It is bad
to be punished without any charge, it is worse to be punished
on a charge which you are debarred to all time from disproving.

There are three changes which the Bill contemplates. Instead
of being able to confine a man until farther orders the Viceroy has
to renew his sanction every three months, a change which may
have some deterrent effect on a Viceroy with a Liberal conscience
but to others will mean merely a quarterly expenditure of a drop
of ink and a few strokes of the pen. Another and more important
change is the provision that, to qualify for deportation, “a British
subject must be reasonably suspected of having been guilty of
treasonable practices or of a crime punishable by law, being
an act of violence or intimidation and tending to interfere with
or disturb the maintenance of law and order”. “That” thinks
Mr. Mackarness “insures in the first place that a man must have
been guilty of some definite offence. At any rate it is intended
to provide for that.” Unfortunately the intention is all, there is
no real provision for carrying it out, except the clause that the
warrant shall contain a definite statement of the character of the
crime. How will this clause help the alleged intention of the Bill?
It is only the character of the crime that has to be defined and,
if the authorities relying on a Mazarul Haq or a Rakhal Laha
frame a charge say against Srijut Surendranath Banerji of waging
war or abetting or conspiring to wage war or financing unlawful
assemblies and incontinently deport him, would the Liberal con-
science be satisfied? Or would it be possible for the Moderate
leader to meet this charge, however definite in character? It is
evident that to carry out the “intention” of the Bill it would be
necessary to name the specific act or acts which constitute the
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offence and the time and circumstances of commission, for it is
only a precise accusation that can be met. Even if the charge be
precise in its terms, Mr. Mackarness’ Bill provides no redress to
the deportee. All that he can do is to submit a “representation” to
the officials who have deported him. Those who know the ways
of the bureaucrat can tell beforehand the inevitable answer to
such representations, “The Government have considered your
representation and see no cause to alter the conclusions they
had arrived at upon sufficient and reliable information.” So
the deportation will stand, the charge will stand and the last
condition of the deportee will be worse than his first. The only
advantage the Bill will secure is the greater opportunities for
effective heckling in the House of Commons if facts can be
secured which throw doubt on the charge; but the Government
has always the answer that its evidence is reliable and conclusive
but for reasons of State policy it is not advisable to disclose either
its nature or its sources, and the relics of the Liberal conscience
will be satisfied. As things stand the deportations have made
even some Imperialistic consciences uneasy and that advantage
will be lost under the new Bill.

Mr. Mackarness has admitted that the regulations are ab-
solutely hateful and he would prefer to propose their entire
abolition if such a proposal had any chance of acceptance by
a British House of Commons. His amendments will not make
them less hateful, they will only make them less calmly absurd.
That is a gain to the Government, not to us or to justice. The only
provisions that would make deportation a reasonable though
still autocratic measure of State would be to allow the Viceroy
to deport a person, stating the charge against him, for a period
of not more than six months and oblige the Government to
provide the deportee on release with full particulars as to the
nature of the information on which he was deported, so that
he might seek redress against malicious slander by individu-
als or, if it were considered impolitic to disclose the sources
of information, for wanton and arbitrary imprisonment by the
authorities. The measure would still be oppressive but it would
then give some chance to an aggrieved and innocent man, so
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long as a sense of justice and some tradition of independence
still linger in the higher tribunals of the land. Such a measure
would have been a moderate measure and would have left the
essential absolutism of Government in India unchanged. But
even to this the Bill does not rise. It is noticeable that the only
Irish Nationalist whose name was on the Bill repudiated it as
soon as he heard Mr. Mackarness’ speech, on the ground that he
had been under the impression that the Bill went much farther
than was now stated. The other names were those of British
Liberals or Conservatives. This is significant of the difference
between the sympathy we may expect even from conscientious
English Liberals and the real fellow-feeling of a Nationalist who
has himself known what it is to live under the conditions of
bureaucratic coercion. Mr. Mackarness has fought the cause of
the deportees in the spirit of genuine Liberalism, but his Bill is a
concession to that watery British substitute for it which is only
Imperialism afraid of its convictions.

OTHER WRITINGS BY SRI AUROBINDO IN THIS ISSUE

Yoga and Human Evolution
The Katha Upanishad 1.1



Kumartuli Speech

that when he consented to attend the meeting, he never

thought that he would make any speech. In fact, he was
asked by the organisers of the meeting simply to be present there.
He was told that it would be sufficient if he came and took his
seat there. Now he found his name among the speakers. The
Chairman of the meeting, whose invitation was always an order,
had called upon him to speak.

He had two reasons as to why he ought not to speak. The
first was that since he was again at liberty to address his country-
men he had made a good many speeches and he had exhausted
everything that he had to say and he did not like to be always
repeating the same thing from the platform. He was not an
orator and what he spoke was only in the hope that some of the
things he might say might go to the hearts of his countrymen
and that he might see some effect of his speeches in their action.
Merely to come again and again to the platform and the table
was not a thing he liked. Therefore he preferred to see what his
countrymen did.

Another reason was that unfortunately he was unable to
address them in their mother language and therefore he always
felt averse to inflict an English speech on a Bengali audience.

That evening he wished to speak only a few words because
he owed an explanation to his friends. The form that his activ-
ities had taken after he had come from jail had disappointed a
great many.

There was first a great friend of his own and India’s who
lived in Hare Street— (laughter)—and he was very much

BABU Aurobindo Ghose rose amidst loud cheers and said

Delivered at Kumartuli Park, Calcutta, on 11 July 1909. Text published in the Bengalee
on 13 July and reproduced in the Karmayogin on 14 August.
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disappointed by the form of his (the speaker’s) activities. So
great was this friend’s anxiety for the Indians that that anxiety
had cost him Rs. 15,000. (A voice: “Another Rs. 7,500 as
costs.”) In his anxiety to help the Indians he followed the
ancient maxim that truth meant only whatever was for the good
of others. Unfortunately the judge would not take that large
view of the matter. And so our friend was silently suffering. (A
voice: “Passive resistance.” Laughter) His friend said that he had
heard that Sj. Aurobindo Ghose had promised to devote himself
to literature and religion, and it was strange that Mr. Ghose
should go to Jhalakati and make speeches on Swadeshi and
boycott.

He (the speaker) was devoting himself to literature and reli-
gion. He was writing as he wrote before on Swaraj and Swadeshi,
and that was a form of literature. He was speaking on Swaraj
and Swadeshi and that was part of his religion. (Cheers)

Another quarter he had disappointed was the police.
(Laughter) He had received a message from them saying that
he was opening his mouth too much. He gave an interview to
a press representative and told him something mainly about the
food and accommodation in the Government Hotel at Alipore.
(Laughter) He was immediately informed that that was a great
indiscretion on his part and that it would bring trouble on him.
When he went to Jhalakati the attentions of the police pursued
him. They told the Barisal people and the local merchants that if
he (the speaker) was taken there the District Conference would
be stopped. They got the answer that that was not in the people’s
hands, but the coming of Aurobindo Ghose was in their hands
and Aurobindo Babu would come whatever the consequences
to the Conference. And the Conference did take place. After
his return he was again informed that he was qualifying for
deportation — his fault was that he was appearing too much
in public meetings. Some of the best loved workers in the
country had already been deported and the first reason alleged
was that they had been financing assassination and troubling
the peace of the country. When the Government in Parliament
were heckled out of that position, it escaped as if by accident
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from one of the members that one very important reason for
the deportation was that the deportees had taken part in the
Swadeshi agitation. This was borne out by the suggestion he had
received, and it seemed that it was by supporting the Swadeshi
that they laid themselves open to deportation. Now, he had
an unfortunate temper and it was that he did not like to be
intimidated. Intimidation only made him persist in doing his
duty more obstinately, and if he spoke today, it was partly
because of that friendly suggestion.

There were other friends who were nearer to us than those
he had mentioned, but they also were dissatisfied with his ac-
tivities. There was, for instance, a friend in Madras (The Indian
Patriot) who invited him to give up politics and become a San-
nyasi. This anxiety for his spiritual welfare somewhat surprised
him at the time, but he was yet more surprised by the persistence
of his friend’s anxiety. One reason for suggesting inactivity to
him was that he was imperilling his safety. That was a very
singular reason to put before a public man for shirking his duty.

Another reason for his Madras friend’s advice was that he
(the speaker) was speaking against the reforms. It appeared that
he (the speaker) was guilty of a great error in throwing a doubt
on the reality of the reforms. Whenever any offer was made to
the country by the officials, it was a habit of his to look at it
a little closely. It was a part of English politeness, and also a
principle of their commerce that when a present was given or an
article sold it was put in a very beautiful case and its appearance
made very attractive. But his long residence in England had led
him to know that there were a kind of goods, called Brummagem
goods, and that was a synonym for shoddy. He looked into the
reforms and they seemed to him to belong to that class. Then
there was another point. He was a little jealous of gifts from
that quarter because the interests of the people and the officials
were not the same. The position was such that if reforms gave
any increase and enlargement of the people’s rights or rather a
beginning in that direction — for at present the people had no
real right or share in the government — any beginning of the
kind meant a shrinking of bureaucratic powers. It was not likely
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that the officials would readily give up any power to which
they cling. Therefore when reform was offered he always asked
himself how far that was a real beginning of self-government or
how far it was something given to them to draw their attention
from their real path to salvation. It seemed to him that the
reforms give them not the slightest real share in the government
of the country, but instead they would merely throw an apple
of fresh discord among them. They would only be a cause of
fresh strife and want of unity. Those who are led away by the
reforms would not only diminish the powers of this country but
lead others into the wrong path.

Only two or three days ago, his fears were confirmed. Cer-
tain utterances had come from one from whom they were least
expected —one who had served and made sacrifices for the
country. He said that those who spread the gospel of Swaraj were
madmen outside the lunatic asylum and those who preached
passive resistance as a means of gaining Swaraj were liars who
did not speak out their real thoughts to save their skin; he invited
the country to denounce them as enemies of the country and of
its progress and justified all that the Government had done by
saying that the only attitude the Government could take was
stern and heartless repression.

Well, if it were true that only fear made them take to passive
resistance, if they flinched now from the boycott because some
had been deported, if they ceased to proclaim the ideal of Swaraj,
if they ceased to preach the boycott, then only it would be true
that they had adopted an ideal that they could not reach and
proclaimed means of reaching it in which they did not believe,
because they were anxious to save their skin.

He had heard many warnings recently that those who per-
sisted in public agitation would be deported. For himself, and he
was not a model of courage, residence for the best part of a year
in a solitary cell had been an experience which took away all
the terrors of deportation. (Cheers) If he had ever had any fears,
the kindness of the authorities in giving him that experience had
cured him of them. (Laughter) He had found that with the ideal
of Swaraj to uphold and the mantra of “Bande Mataram” in the
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heart, there was nothing so very terrible in jail or deportation.
That was the first thing he would like to impress on them as the
result of his experience. Imprisonment in a righteous cause was
not so terrible as it seemed, suffering was not so difficult to bear
as our anticipations made it out. The prize to which they aspired
was the greatest to which a nation could aspire and if a price
was asked of them, they ought not to shrink from paying it.

He was not afraid of deportations and imprisonment but he
was afraid of the hand which patted them on the back and the
voice that soothed. The mixed policy of repression and kindness
was the thing he feared most. The whip was still there uplifted
though it was not just now falling upon them, but the other
hand was held out to stroke the head and soothe. This offer
of conciliation in one hand and the pressure of repression in
the other might have the effect of slackening their efforts and
bewildering their intelligence. They must not forget that nine of
their most devoted workers were rotting in British jails under
the name of deportation. What was the meaning of conciliation
when men like Aswini Kumar Dutta, Krishna Kumar Mitra and
others were taken away from them and not restored? What
kind of conciliation was this which was offered us while this
great wrong remained unremedied? Who could trust such a
conciliation?

Let them not forget what they had set out to do when they
declared the boycott. They had determined to undo the Partition
of Bengal. The Partition still remained. So long as that remained,
should they listen to the soothing voice? Should they give up the
boycott or slacken the boycott? They had determined to revive
the industries of their country. They had determined to save
their countrymen from chronic starvation, but that had not yet
been accomplished. Should they leave the boycott or slacken the
boycott while it remained unaccomplished? Would the reforms
save the country from that chronic starvation? When famine
came the Government opened relief works as soon as its local
officials could bring themselves to acknowledge that there was
a famine in the land. That saved a number of lives, but it did
not save us from the misery, the mortality, the thousands of
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ruined homes. That did not strike at the root of the chronic
starvation and famine; Swadeshi and boycott alone could strike
at the root. So long as the exploitation of the country by foreign
trade remained, would they injure their country by giving up or
slackening the boycott? Would they be faithful to the country if
under such circumstances they were ready to listen to the sooth-
ing voice? If they did that, it would be because they could not
bear the sufferings and pay the price of raising up their country
and they would prove themselves unworthy of the freedom to
which they aspired. The time was a critical one and when the
question was once more put to them they must always be ready
to answer.

The 7th of August was very near. It was the birthday of the
boycott, the birthday of the new spirit in India.

It was not much they had to do. Only once more to utter the
sacred mantra of “Bande Mataram”, once more to declare that
India was not lifeless, that Bengal was faithful to the vow she
had made. He waited to see what would happen on that date in
Bengal, whether they would attend in their hundreds or in their
thousands or in their tens of thousands. It was Bengal on which
the burden of the struggle fell because she first had preached the
Gospel and she first had had the courage to bear suffering for the
Gospel. Therefore God had given them the privilege to bear the
greater part of the suffering. By so doing He had shown a great
love towards Bengal. The fate of India was with the Bengalis.
As they answered the question put to them, the future would be
determined. It was not the first time the question had been put
or the last time it would be put, for it was not the crisis of a
moment but a protracted struggle. The question was with them
always and every moment their responsibility for answering it
in the right sense remained with them. But especially on such a
day as the 7th of August the responsibility was great. He waited
to see what would be the answer to the question.

But even if the response were less than he expected, even if
the demoralisation he had heard of were real and there were a
shrinkage in the numbers that attended, that would not discour-
age him.
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So long as in this country there were a few who had the
courage of their faith, so long as there were even a few who
were ready to proclaim their faith and live it, there was no fear
for the ultimate triumph of the faithful.

It is described in the Christian Bible how the cult of the
true faith was almost extinguished by persecution and all Israel
turned from Jehovah to foreign idols, and even the chief prophet
of the faith thought himself alone and hid his head. God called to
him to go forth and strive with the priests of Baal. “Always,” He
said, “in the nation I have chosen there are some who confess me
and now too in this nation there are seven thousand who have
not bowed the knee to Baal.” So always in this Bengal which
God had chosen there would always be several thousands who
would be true to the faith and never bow the knee to false gods.
If the voices that proclaimed it were silenced, if the organisers
were taken away, others would rise in their place; if those were
taken, still others would come, if few, yet faithful. Some would
always be left who would not be afraid to utter the name of
their Mother. Some would still preserve the faith and preach the
Gospel; theirs was the blood of Raktabij. (Laughter and cheers)
For their action sprang from no passing or material interest
but from something that was imperishable and perennial. It was
something which the fire could not burn and the sword could not
kill, the winds of repression could not wither and all the waters
could not drown. For all that there was a great importance in
the nation’s response on the 7th of August. On our action now
it depended whether salvation came swiftly or were put off and
the struggle and suffering prolonged for decades.

On their fidelity to Swadeshi, to boycott, to passive resis-
tance rested the hope of a peaceful and spiritual salvation. On
that it depended whether India would give the example unprece-
dented in history of a revolution worked out by moral force and
peaceful pressure. For on the 7th August the strength of the
nation would be measured, not the numerical strength, but the
moral strength which was greater than anything physical. He
appealed to the audience to see that no one of the thousands
assembled remained absent on that day.
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They must remember that it was a day of worship and conse-
cration, when the Mother looked upon her assembled children.
She would ask on this 7th of August how many were faithful
to her and whether after her centuries of affliction she had still
years of suffering to endure, or by the love and strength of her
children might expect the approaching hour of her felicity. If they
were unfaithful now let them remember to whom they would be
unfaithful, — to themselves, to their vows, to the future of their
country, to God, to their Mother.
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Facts and Opinions

An Unequal Fight

Our controversy with the Bengalee is like a conflict between
denizens of two different elements. Not only has our contempo-
rary the advantage of prompt reply, but he has such a giant’s gulp
for formulas, such a magnificent and victorious method of deal-
ing with great fundamental questions in a few sentences, such
a generous faculty for clouding a definite point with sounding
generalisations that he leaves us weak and gasping for breath.
However in our own feeble way we shall try to deal with the sev-
eral points he has raised. Their importance must be our excuse
for the length of our reply. One great difficulty in our way is that
our contemporary for the convenience of his argument chooses
to attribute to us the most ridiculous opinions born out of his
own prolific brain and generous facility in reading whatever he
chooses into other people’s minds. He thinks, for instance, that
by seeing a special manifestation of Divine Power and Grace in a
particular movement we mean to shut God out from all others.
This is a fair sample of the “inconsistencies” which the Bengalee
is always finding in his own brain and projecting into ours. If we
have to guard ourselves at every point against such gratuitous
misconceptions, argument becomes impossible. Neither space
nor patience will allow of it.
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God and His Universe

The Bengalee takes as its fundamental position that God is Ab-
solute, Eternal and Universal in all movements and not limited
to any particular. Very true, but a vague statement of abstract
truth like this leads nowhere beyond itself. What are the concrete
implications in this generalisation? God is not only the Absolute,
Eternal and Universal in His own essence, but He manifests in
the relative, transient and particular. The Absolute is an as-
pect of Him necessary for philosophical completeness; but if He
were only Absolute, then this phenomenal world would be only
Maya, God akarta and all action purely illusory. If He were
only Eternal we might regard this world as something not full of
Him, but a separate creation which may or may not be subject
to His immediate action. It is because He is the Universal that
the clarified vision sees Him in every being and every activity. As
the Absolute He stands behind every relative, as the Eternal He
supports every transient and assures the permanence of the sum
of phenomena; as the Universal He manifests Himself in every
particular.

The Scientific Position

Still, there is the question, how does He manifest Himself? There
is a school which holds that He has once for all manifested
Himself in certain eternal and universal laws and has no other
connection with the universe. This was the attitude definitely
taken by the Indian Social Reformer when it ridiculed Sj. Auro-
bindo Ghose’s Uttarpara speech. God does not speak to men
through their inner selves in Yoga or otherwise, there is no way
of communion between Him and humanity, there is no special
action of His power or grace anywhere. He speaks to men only
through His laws; in other words, He does not speak to them
at all. He does not act personally, He acts through His laws;
in other words, He does not act at all, His laws act. This is
an intelligible position and it contains the whole real quarrel
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between Science and Religion. Science does not as yet recog-
nise God. Taking its stand on the material senses and logical
argument from external phenomena it demands proof before it
will admit His existence. It sees plenty of proof of Shakti, of
Prakriti, of Nature; it sees none of the Purusha or any room for
His existence. If He exists at all, it must be as an Impersonal
Being immanent in but different from Force and Energy and
Himself inactive; but even of this there is no proof. Religion
holds that God is not only impersonal but personal, not only
Purusha but Prakriti, not only Being but Shakti; He is all. For
the proof of its position Religion appeals to something higher
than logic or the senses, to spiritual experience and the direct
knowledge drawn from the secret discipline it has developed in
most parts of the world.

Force Universal or Individual

It is not clear whether our contemporary recognises any per-
sonality in its Universal God or only recognises Him in all
movements as natural Law. We hold that He manifests Him-
self in particulars not as Law, which is only a generalisation of
the methods by which He acts, but as Shakti working for the
Purusha. He puts Himself as force, energy, motive-power into
every particular. It is perfectly true that every particular contains
Him, but there are differences in the force of His manifestation.
This is obvious in individuals. The strength of every particular
individual is the strength of God and not his own, because every
particular strength is merely a part of the universal force and
it is really the universal force and not the individual strength
that is acting. But in living beings, when consciousness has be-
come separate, the individual is allowed to suppose himself to
be strong in his own strength. He is not really so. God gave the
strength and He can take it away. He gave it power to act and He
can balffle its action of the fruits the individual sought and turn
it to quite other results. This is so common an experience that
we do not see how any man with the power of introspection
can deny it. Only at ordinary times, when things seem to be
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moving according to our calculations, we forget it, but on certain
occasions He manifests Himself with such force either in events
or in our own actions that unless we are blinded by egoism or
by infatuation we are compelled to perceive the universality of
the force that is acting and the insignificance of the individual.
So also there are particular movements in particular epochs in
which the Divine Force manifests itself with supreme power shat-
tering all human calculations, making a mock of the prudence of
the careful statesman and the scheming politician, falsifying the
prognostications of the scientific analyser and advancing with a
vehemence and velocity which is obviously the manifestation of
a higher than human force. The intellectual man afterwards tries
to trace the reasons for the movement and lay bare the forces
that made it possible, but at the time he is utterly at fault, his
wisdom is falsified at every step and his science serves him not.
These are the times when we say God is in the movement, He is
its leader and it must fulfil itself however impossible it may be
for man to see the means by which it will succeed.

Faith and Deliberation

The next point is the question of mature deliberation. The Ben-
galee here tries to avoid confession of its error by altering the
meaning of language. The mature deliberation of which it spoke
applies only to particular acts and, even then, it was not one
man or a dozen but the whole self-conscious part of the coun-
try which took part in these mature deliberations. The facts
do not square with this modified assertion. The majority even
of the particular steps taken in pursuance of the ideas which
swept over the country were not taken in pursuance of mature
deliberation but were the result in some men of a faith which
defied deliberation and in others of a yielding to the necessity
of the movement. The National Council of Education came into
existence because Sj. Subodh Chandra Mallik planked down a
lakh of rupees and was followed by the zamindar of Gauripur, an
act of faith, because the Rangpur schoolboys and their guardians
refused to go back on their action in leaving the Government
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school and established a school of their own, also an act of faith,
and because some leading men of the country recognised that
something must be done on the spot to prevent the honour of the
nation being tarnished by abandonment of this heroic forlorn
hope while others thought it a good opportunity to materialise
their educational crotchets. Was this mature deliberation or a
compound of faith, idealism and risky experiment? The Boy-
cott came into existence because of the wrath of the people
against the Partition and the vehement advocacy of a Calcutta
paper which, supported by this general wrath, bore down the
hesitations of the thinkers, the politicians and the economists.
Almost every step towards Swadeshi, every National school es-
tablished was an act of faith in the permanence of the movement,
a faith not justified by previous experience. These were acts of
boldness, often of rashness, not of mature deliberation. Mature
deliberation implies that having consulted the lessons of past
experience and weighed the probabilities of the future and the
possibilities of the present, we take the step which seems most
prudent and likely to bring about sure results. The Bombay mill-
owners deliberated maturely when they said, “This movement
born of a moment’s indignation will pass like the rest; go to,
let us raise our prices and make hay while the sun shines.” The
leaders deliberated maturely when they said, “The rush towards
National Education will not last and if encouraged it will mean
the destruction of private institutions and the payment of a dou-
ble tax for education.” So they stopped the students’ strike,
withheld their moral support and by this mature deliberation
put, like the Bombay mill-owners, almost insuperable obstacles
in the way of the movement. It was the unconsciously prepared
forces in the country that made their way in spite of and not
because of the mature deliberation. It was a minority convinced
of the principles of self-help and passive resistance, full of faith,
careless of obstacles, believing in the force of ideas, and not
the whole self-conscious portion of the country, which mainly
contributed, by its eloquence, logic, consistency, self-sacrifice
and the impact of its energy on the maturely-deliberating ma-
jority, to the permanence of the movement. These are the facts.
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As for the conclusion from them we never made the absurd
statement evolved out of the Bengalee’s imagination that God is
everywhere except in the conscious and deliberate activities of
men. What we say and hold to is that the Divine force manifests
itself specially when it effects mighty and irresistible movements
which even the ignorance and egoism of man is obliged to recog-
nise as exceeding and baffling his limited wisdom and his limited
strength.

Our “Inconsistencies”

A third point is the proposition that out of evil cometh good
and that everything that happens or can happen is for the best.
Here our contemporary finds an inconsistency, for did we not
say that just now everything works for the upraising of India
because there is an upward trend which all forces assist. “Curi-
ously enough,” he says, “the writer thinks the two propositions
identical.” Curiously enough, we do. We say that just now India
is being raised up and everything tends to God’s purpose in
raising her up, even calamity, even evil, even error. He uses them
for His purpose and out of evil bringeth good. We said “just
now”, because it is not true that God has always raised up India
and always there has been an upward trend; sometimes He has
cast her down, sometimes there has been a downward trend.
Even that was for the good of India and the world as we shall
take occasion to show. Where then is the limitation or the incon-
sistency? The limitation in the phrase “just now” applies to the
upward trend, to the particular instance and not to the principle
that out of evil cometh good, which is universal and absolute.

Good out of Evil

It is strange to find a philosopher like our contemporary parad-
ing in this twentieth century the ancient and hollow platitude
that such a doctrine, however true, ought not to be applied to in-
dividual conduct because it will abrogate morality and personal
responsibility. This is a strange answer, too, to an argument
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which simply sought to confirm the faith and endurance of our
people in calamity by the belief that our confidence in our future
was not mistaken and that these calamities were necessary for
God’s high purpose. The evil we spoke of was not moral evil, but
misfortune and calamity. But we do not shrink from the doctrine
that sin also is turned to His purposes and, so far as that goes,
we do not see how such a doctrine abrogates morality. The
wisdom and love of God in turning our evil into His good does
not absolve us of our moral responsibility. Our contemporary
shows this want of connection between the two positions himself
when he asks whether one should not in that case play the traitor
in order to assist the progress of the tendency. The gibe shows
up the absurdity not of our faith but of his argument. Our
selfish or sinful acts, our persistence in ignorance or perversity
are for the best in this obvious sense that God makes out of
them excellent material for the work He is about, which always
tends to the good of humanity. The persecution of Christianity
by the powers of the ancient world was utterly evil, but it
was for the best; without it there could not have been that
noble reaction of sublime and exalted suffering which finally
permeated the human mind with the impulse of sacrifice for
high ideals, and by introducing a mental soil fit for the growth
of altruism sowed the seeds of love, sweetness and humanity in
that hard selfish lust-ridden European world. The Bengalee no
doubt would have counselled the Christian martyrs not to be
so rash and unreasoning but to demand from God a balance of
profit and loss for each individual sacrifice and only after mature
deliberation decide whether to obey the voice of God in their
conscience or offer flowers to Venus and divine homage to Nero.

Loss of Courage

But the question of self-sacrifice needs separate handling and
we have not the space to deal with it in this issue as its im-
portance deserves. The Bengalee counters our suggestion about
the superfluity of prudence and the instinct of self-preservation
at the present moment by the assertion that there is an excess
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of unreasoning rashness. That is a question of standpoint and
vocabulary. But when the Bengalee goes on to say that when evil
results ensue from their imprudence the rash and unreasoning
lose heart and become unbelievers, we have a right to ask to
whom the allusion is directed. In the young, the forward, the
men stigmatised by the Bengalee as rash and unreasoning we
find no loss of courage or faith but only a hesitation on what
lines to proceed now that the old means have been broken by
repressive laws. Among the older men we do indeed find a spirit
of depression for which we blame those who in the face of the
repressions drew in their horns out of mature deliberation and
allowed silence and inactivity to fall on the country. But these
were never men of faith. We who believe in God’s dispensations
have not lost heart, we have not become unbelievers. Our cry is
as loud as before for Swaraj and Swadeshi; our hearts beat as

high.

Intuitive Reason

However there is hope for our contemporary. He has admitted
in his idea of rationality the place of the intuitive reason, and it
is precisely the intuitive reason, speaking oftenest in the present
stage of human development through the inspiration that wells
up from the heart, which is the basis of faith and exceeds the
limits of the logical intellect. For this is the highest form of
faith when the intuitive reason speaks to the heart, captures the
emotions and is supported by reflection. This is the faith that
moves mountains and there is nothing higher and more powerful
except the yet deeper inner knowledge.



Exit Bibhishan

R. GOPAL Krishna Gokhale has for long been the
| \ / I veiled prophet of Bombay. His course was so ambigu-
ous, his sympathies so divided and self-contradictory
that some have not hesitated to call him a masked Extremist. He
has played with Boycott, “that criminal agitation”; he has gone
so far in passive resistance as to advocate refusal of the payment
of taxes. Eloquent spokesman of the people in the Legislative
Council, luminous and ineffective debater scattering his periods
in vain in that august void, he has been at once the admired
of the people and the spoilt darling of the Times of India, the
trusted counsellor of John Morley and a leader of the party of
Colonial self-government. For some time the victim of his own
false step during the troubles in Poona he was distrusted by the
people, favoured by the authorities, some of whom are said to
have canvassed for him in the electoral fight between him and
M. Tilak. The charge of cowardice which he now hurls against
his opponents was fixed on his own forehead by popular resent-
ment. So difficult was his position that he refrained for some
years from speech on the platform of the Congress. But his star
triumphed. His own opponents held out to him the hand of
amity and re-established him in the universal confidence of the
people. Gifted, though barren of creative originality, a shrewd
critic, a splendid debater, a good economist and statistician,
with the halo of self-sacrifice for the country over his forehead
enringed with the more mundane halo of Legislative Councillor-
ship, petted by the Government, loved by the people, he enjoyed
a position almost unique in recent political life. He was not
indeed a prophet honoured in his own country and black looks
and black words were thrown at him by those who distrusted
him, but throughout the rest of India his name stood high and
defied assailants.
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In his recent speech at Poona the veiled prophet has unveiled
himself. The leader of the people in this strange and attractive
double figure is under sentence of elimination and the budding
Indian Finance Minister has spoken. The speech has caused
confusion and searchings of the heart among the eager patriots
of the Bengal Moderate school, rejoicing in the ranks of Anglo-
India. The Bengalee labours to defend the popular cause without
injuring the popular leader, the Statesman rejoices and holds up
the speech even as Lord Morley held up the certificate to him as
the Saviour of India for the confusion of rebels in Parliament and
outside it. Covered by a reprobation of the London murders it is
a sweeping, a damning philippic against the work of the last four
years and a call to the country to recede to the position occupied
by us previous to 19085. It is a forcible justification of repression
and a call to Government and people to crush the lovers and
preachers of independence. The time at which it comes lends
it incalculable significance. The Morleyan policy of crushing
the new spirit and rallying the Moderates has now received
publicly the imprimatur of the leading Moderate of western
India and that which was suspected by some, prophesied by
others at the time of the Surat Congress, the alliance of Bombay
Moderatism with officialdom against the new Nationalism, an
alliance prepared by the Surat sitting, cemented by subsequent
events, confirmed by the Madras Convention, is now unmasked
and publicly ratified.

The most odious part of the Poona speech is that in which
Mr. Gokhale justifies Government repression and attempts to
establish by argument what Mr. Norton failed to establish by
evidence, the theory that Nationalism and Terrorism are essen-
tially one and under the cloak of passive resistance, Nationalism
is a conspiracy to wage war against the King. This proposition
he seeks to establish by implication with that skill of the debater
for which he is justly famous. By taking the London murders as
the subject-matter for the exordium of a speech directed against
the forward party he introduces the element of prejudice from
the very outset. After reviewing past political activities he takes
up the clue he had thus skilfully thrown down and pursues it.
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In his view, the ideal of independence was the beginning of all
evil. The ideal of independence is an insane ideal; the men who
hold it even as an ultimate goal, Tilak, Chidambaram, Aswini
Kumar, Manoranjan, Bipin Chandra, Aurobindo, are madmen
outside the lunatic asylum. Not only is it an insane ideal, it is a
criminal ideal. “It should be plain to the weakest understanding
that towards the idea of independence the Government could
adopt only one attitude, that of stern and relentless repression,
for these ideas were bound to lead to violence and as a matter
of fact they had, as they could all see, resulted in violence.”
Farther, in order to leave no loophole of escape for his political
opponents, he proceeds to assert that they were well aware of
this truth and preached the gospel of independence knowing
that it was a gospel of violence and “physical conflict with the
Government”. We again quote the words of the reported speech.
“Some of their friends were in the habit of saying that their
plan was to achieve independence by merely peaceful means, by
a general resort to passive resistance. The speaker felt bound
to say that such talk was ridiculous nonsense and was a mere
cloak used by these men to save their own skins.” In other
words we are charged with having contemplated violence such
as we all see, viz., the murders in London and the assassina-
tions in Bengal, as inevitable effects of our propaganda, and
physical conflict with the Government, in other words rebellion,
as the only possible means of achieving independence. We are
charged with preaching this gospel of violence and rebellion
while publicly professing passive resistance, with the sole motive
of cowardly anxiety for our personal safety. The accusation is
emphatic, sweeping, and allows of no exception. All the men of
the Nationalist party revered by the people are included in the
anathema, branded as lunatics and cowards, and the country is
called upon to denounce them as corruptors and perturbers of
youth and the enemies of progress and the best interests of the
people.

Mr. Gokhale stops short of finding fault with European
countries for being free and clinging to their freedom. He is good
enough not to uphold subjection as the best thing possible for a
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nation, and we must be grateful to him for stopping short of the
gospel of the Englishman whose abusive style he has borrowed.
But man is progressive and it may be that Mr. Gokhale before he
finishes his prosperous career, will reach the Hare Street beati-
tudes. At present he adopts the philosophy of his ally and teacher,
Lord Morley, and wraps himself in the Canadian fur coat. The
love of independence may be a virtue in Europe, it is crime and
lunacy in India. Acquiescence in subjection is weakness and un-
manliness in non-Indians, in this favoured country it is the only
path to salvation. In the West the apostles of liberty have been
prophets when they succeeded, martyrs when they failed; in this
country they are corruptors and perturbers of youth, enemies of
progress and their country. Mendicancy, euphoniously named
co-operation, can bring about colonial self-government in India
although there is no precedent in history, but passive resistance,
although, when most imperfectly applied and hampered by ter-
rorism from above and below, it gave the seed of free institutions
to Russia, cannot bring about independence in India even if it be
applied thoroughly and combined with self-help, because there
is no precedent in history. As has often been pointed out by
Nationalist writers, both mendicancy and self-help plus passive
resistance are new methods in history; both are therefore exper-
iments; but while mendicancy is an isolated experiment which
has been fully tried, failed thoroughly and fallen into discredit,
self-help and passive resistance are methods to which modern
nations are more and more turning, but they have been as yet
tried only slightly and locally. It must be admitted that in India,
so tried, their only result so far has been the Morley reforms.
But was it not Mr. Gokhale who to defend mendicancy declared
that the book of history was not closed and why should not a
new chapter be written? But the book is only open to the sacred
hands of the Bombay Moderate; to the Nationalist it seems to
be closed. But according to Mr. Gokhale we ought in any case
to acquiesce because England has not done so badly in India as
she might have done. His argument is kin to the Anglo-Indian
logic which calls upon us to be contented and loyal because
England is not Russia and repression here is never so savage as
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repression there; as if a serf were asked to be contented with
serfdom because his master is kind or else his whip does not
lacerate so fiercely as the other master’s next door. Mr. Gokhale
cannot be ignorant that our ideal of independence has nothing
to do with the badness or goodness of the present Government
in its own kind. We object to the present system because it is
a bureaucracy, always the most narrow and unprogressive kind
of Government, because it is composed of aliens, not Indians,
and subject to alien control, and most essentially because it is
based on a foreign will imposed from outside and not on the
free choice and organic development of the nation.

We might go on to expose the other inconsistencies and
sophistries of Mr. Gokhale’s speech. We might well challenge
the strangeness of a sweeping and general charge of cowardice
against the nation’s leaders proceeding from the “broken reed”
of Poona. But we are more concerned with the significance of his
attitude than with the hollowness of his arguments. Lord Morley
the other day quoted Mr. Gokhale’s eulogium of the Asquith
Government, saviours of India from chaos, as a sufficient an-
swer to the critics of deportation. There was some indignation
against Lord Morley for his disingenuousness in suppressing
Mr. Gokhale’s condemnation of the deportations; but it now
appears that the British statesman did not make the mistake of
quoting Mr. Gokhale without being sure of the thoroughness of
the latter’s support. As if in answer to the critics of Lord Morley
Mr. Gokhale hastens to justify the deportations by his emphatic
approval of stern and relentless repression as the only possible
attitude for the Government towards the ideal of independence
even when its achievement is sought through peaceful means.
Mr. Gokhale’s phrase is bold and thorough; it includes every
possible weapon of which the Government may avail itself in
the future and every possible use of the weapons which it holds
at present. On the strength of Mr. Gokhale’s panegyric Lord
Morley mocked at Mr. Mackarness and his supporters as more
Indian than the Indians. We may well quote him again and apply
the same ridicule, the ridicule of the autocrat, to Mr. Beachcroft,
the Alipur judge, who acquitted an avowed apostle of the ideal of
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independence. Mr. Gokhale, at least, has become more English
than the English. A British judge, certainly not in sympathy
with Indian unrest, expressly admits the possibility of peaceful
passive resistance and the blamelessness of the ideal of inde-
pendence. A leader of Indian Liberalism denounces that ideal
as necessarily insane and criminal and the advocates of passive
resistance as lunatics and hypocritical cowards, and calls for
the denunciation of them as enemies of their country and their
removal by stern and relentless repression. Such are the ironies
born of co-operation. It is well that we should know who are
our enemies even if they be of our own household. Till now
many of us regarded Mr. Gokhale as a brother with whom we
had our own private differences, but he has himself by calling
for the official sword to exterminate us removed that error. He
publishes himself now as the righteous Bibhishan who, with the
Sugrives, Angads and Hanumans of Madras and Allahabad, has
gone to join the Avatar of Radical absolutism in the India Office,
and ourselves as the Rakshasa to be destroyed by this new Holy
Alliance. Even this formidable conjunction does not alarm us.
At any rate Bibhishan has gone out of Lanka, and Bibhishans are
always more dangerous there than in the camp of the adversary.
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College Square Speech—1

THANK vyou for the kindly welcome that you have accorded

to me. The time fixed by the law for the breaking up of the

meeting is also at hand, and I am afraid I have disappointed
one or two speakers by getting up so soon. But there is just one
word that has to be spoken today.

Recently a speech has been made in the Bengal Legislative
Council by the Lieutenant-Governor of this province, a speech
which I think is one of the most unfortunate and most amaz-
ing that have ever been delivered by a ruler in his position.
The occasion of the speech was a reference to certain murders
that have recently been committed in London. Those murders
have been committed by a young man with whom there has
been no proof that any other man in India or in England is
connected, no proof that any conspiracy has been behind him.
Not only so but the Police in London have declared that so far
as their evidence goes they find that the murder was dictated
by personal and not political motives. That crime is still the
subject of a trial which has not been closed. Was this the time,
— was this the occasion for the Lieutenant-Governor of Bengal
to rise from his seat in the Legislative Council and practically
associate the whole country with and make the whole country
responsible for the crime of a single isolated youth in London?
Not only so, but the Lieutenant-Governor, in referring to the
crime, said that there had been plenty of denunciations in this
country but those denunciations did not go far. And he wanted
from us one thing more and that was co-operation. He wants
co-operation from the whole community. He further saddled
his request with the threat that if this co-operation were not

Delivered at College Square, Calcutta, on 18 July 1909. Text published in the Bengalee
on 20 July and reproduced in the Karmayogin on 24 July.
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obtained, steps would have to be taken in which there would be
no room for nice discrimination between the innocent and the
guilty.

The murders that have been committed in Bengal have been
sufficiently proved by the failure of case after case to be the acts
of isolated individuals. There has been only a single instance
which is still sub judice, and even if it were fully established,
it would only prove that the crime was done in one case by
a small group of men. Under such circumstances what is the
co-operation that the L.-G. demands from us? He will not be
satisfied if we denounce and dissociate ourselves from the crime.
He wants co-operation. It is at least desirable that he should
name and describe the co-operation he insists on before he car-
ries out the remarkable threat with which he has sought to
enforce his demand. There has been much talk recently, in a
wider sense, of co-operation. Now, gentlemen, we are a people
who demand self-government. We have a government in which
we are not at all associated and over which we have no control.
What is the co-operation a government of this kind can really
demand from us? It can only demand from us obedience to
the law, co-operation in keeping the law and observing peace
and order. What further co-operation can they expect from us?
Even in the matter which the L.-G. has mentioned, we are at a
loss to see how a people circumstanced like ourselves can help
him.

Still I have a proposal to make. I think there is only one
way by which these unfortunate occurrences can be stopped.
The ruler of Bengal in his speech spoke in approval of a certain
speech made by Mr. Gokhale at Poona recently. In that speech
Mr. Gokhale declared that the ideal of independence was an ideal
which no sane man could hold. He said that it was impossible
to achieve independence by peaceful means and the people who
advocate the peaceful methods of passive resistance are men
who, out of cowardice, do not speak out the thought that is in
their heart. That idea of Mr. Gokhale’s has been contradicted
beforehand by the Sessions Judge of Alipore and even an Anglo-
Indian paper was obliged to say that Mr. Gokhale’s justification
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of the repressions on the ground that stern and relentless repres-
sion was the only possible attitude the Government could adopt
towards the ideal of independence was absurd because the ideals
and the thoughts of a nation could not be punished. This was
a very dangerous teaching which Mr. Gokhale introduced into
his speech, that the ideal of independence — whether we call
it Swaraj or autonomy or Colonial Self-Government, because
these two things in a country circumstanced like India meant
in practice the same (loud applause),— cannot be achieved by
peaceful means. Mr. Gokhale knows or ought to know that this
ideal which he decries is deeply-rooted in the minds of thousands
of people and cannot be driven out. He has told the ardent hearts
which cherish this ideal of independence and are determined to
strive towards it that their ideal can only be achieved by violent
means. If any doctrine can be dangerous, if any teacher can be
said to have uttered words dangerous to the peace of the coun-
try, it is Mr. Gokhale himself. (Loud cheers) We have told the
people that there is a peaceful means of achieving independence
in whatever form we aspire to it. We have said that by self-
help, by passive resistance we can achieve it. We have told the
young men of our country, “Build up your own industries, build
up your own schools and colleges, settle your own disputes.
You are always told that you are not fit for self-government.
Show by example that you are fit to govern yourselves, show
it by developing self-government through self-help and not by
depending upon others.”

There is a second limb to that policy and it is passive re-
sistance. Passive resistance means two things. It means first that
in certain matters we shall not co-operate with the Government
of this country until it gives us what we consider our rights.
Secondly, if we are persecuted, if the plough of repression is
passed over us, we shall meet it not by violence, but by suffering,
by passive resistance, by lawful means. We have not said to our
young men, “when you are repressed, retaliate;” we have said,
“suffer.” Now we are told that by doing so we are encouragers
of sedition and anarchism. We have been told by Anglo-Indian
papers that by speaking in Beadon Square and other places on
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patriotism and the duty of suffering we encourage sedition. We
are told that in preaching passive resistance we are encouraging
the people to violate law and order and are fostering violence and
rebellion. The contrary is the truth. We are showing the people
of this country in passive resistance the only way in which they
can satisfy their legitimate aspiration without breaking the law
and without resorting to violence. This is the only way we can
find to co-operate in maintaining peace and order.

The co-operation we expect from the Lieutenant-Governor
of Bengal and from the Government of this country in return
is that they will respect the primary rights of the people of this
country, they will respect the right of public meeting and the
right of a free press and the right of free association. If they co-
operate so far then we can assure them that this movement will
advance on peaceful lines and the thing which troubles them will
cease for ever. But the L.-G. says that measures will be passed
which will observe no nice discrimination between the innocent
and the guilty. A more cynical statement has seldom issued from
a ruler in the position of Sir Edward Baker. If the threat is
carried out, who will be the gainers? I do not deny that it may
for a time stop our public activities. It may force the school of
peaceful self-development and passive resistance to desist for a
while from its activities at least in their present form. But who
will gain by it? Not the Government, neither Mr. Gokhale and
his school of passive co-operation. It is the very terrorists, the
very anarchists, whom you wish to put down, who will gain
by it. It will remove from the people their one hope, but it will
give the terrorists a fresh incentive and it will teach the violent
hearts, the undisciplined and ardent minds a very dangerous
lesson that there is no peaceful way to the fulfilment of their
aspirations and the consequence will be such as one trembles to
contemplate. I trust the threat will never be carried out. I trust
that the Government will be ruled by wise counsels and consider
the matter more carefully. There are ominous signs and it seems
as if measures were about to be passed which will put an end
to the right of public meeting and the public expression of our
feelings. But I trust that wiser counsels will yet prevail.
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The Government should remember that it stands dissociated
from the people by its very constitution. If it wants co-operation
it cannot get the co-operation which is simply another name for
passive obedience. That is the doctrine which is being taught
today, the doctrine of the divine right of officials and the obliga-
tion on the people of passive obedience. That is a doctrine which
no modern nation can accept. No modern nation can accept the
extinction of its legitimate and natural hopes. Co-operation can
only be given if the Government which is now alien becomes our
own, if the people have a share in it, not merely in name, not
merely by the right of talk in the legislative council, not merely
by apparent concessions, but by getting some measure of control
in the matter of legislation, in the expenditure of the taxes they
are called on to pay for the maintenance of the administration,
if, in short, they can be given some starting-point from which
in future the Government of the country can be developed into
a Government of the people. That is the only condition upon
which the co-operation, of which we hear so much nowadays,
can be given. Without it co-operation is a satire, it is a parody.
It is the co-operation in which one side acts and the other side
merely says “yes” which is demanded of us. We cannot give
our sanction to such co-operation. So long as even that little
of substantial self-government is not conceded to us, we have
no choice but to cleave firmly to passive resistance as the only
peaceful path to the realisation of our legitimate aspirations. We
cannot sacrifice our country. We cannot give up the ideal that is
dear to our heart. We cannot sacrifice our Mother. If you take
away our primary rights all that is left for us is passive resis-
tance and peacefully to suffer, peacefully to refuse the parody of
co-operation which we are asked to give.
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The Indiscretions of Sir Edward

The speech of Sir Edward Baker in the Bengal Council last week
was one of those indiscretions which statesmen occasionally
commit and invariably repent, but which live in their results long
after the immediate occasion has been forgotten. The speech is
a mass of indiscretions from beginning to end. Its first error
was to rise to the bait of Mr. Madhusudan Das’ grotesquely
violent speech on the London murders and assume a political
significance in the act of the young man Dhingra. The theory
of a conspiracy behind this act is, we believe, generally rejected
in England. It is not supported by a scrap of evidence and is
repudiated by the London police, a much more skilful detective
body than any we have in India and, needless to say, much
more reliable in the matter of scrupulousness and integrity. It
is the opinion of the London police that the act was dictated
by personal resentment and not by political motives. It is not
enough to urge in answer that the young man who committed
this ruthless act himself alleges political motives. His family insist
that he is a sort of neurotic maniac, and it is a matter of common
knowledge that natures so disturbed often catch at tendencies
in the air to give a fictitious dignity and sensational interest to
actions really dictated by the exaggerated feelings common to
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these nervous disorders. Madanlal Dhingra evidently considered
that Sir William Curzon-Wyllie was his personal enemy trying
to alienate his family and interfere with his personal freedom
and dignity. To an ordinary man these ideas would not have
occurred or, if they had occurred, would not have excited homi-
cidal feelings. But in disturbed minds such exaggerated emotions
and their resultant acts are only too common. Unless and until
something fresh transpires, no one has a right to assume that
the murder was a political assassination, much less the overt
act of a political conspiracy. Anglo-Indian papers of the virulent
type whose utterances are distorted by fear and hatred of Indian
aspirations, may assume that of which there is no proof, —
nothing better can be expected of them. But for the ruler of a
province not only to make the assumption publicly but to base
upon it a threat of an unprecedented character against a whole
nation is an indiscretion which passes measure.

The Demand for Co-operation

The second crying indiscretion in Sir Edward’s speech is the
extraordinary demand for co-operation which he makes upon
the people of this country. It is natural that a Government
should desire co-operation on the part of the people and un-
der normal circumstances it is not necessary to ask for it; it is
spontaneously given. The circumstances in India are not normal.
When a Government expects co-operation, it is because it either
represents the nation or is in the habit of consulting its wishes.
The Government in India does not represent the nation, and
in Bengal at least it has distinctly set itself against its wishes.
It has driven the Partition through against the most passion-
ate and universal agitation the country has ever witnessed. It
has set itself to baffle the Swadeshi-Boycott agitation. It has
adopted against that movement all but the ultimate measures of
repression. Nine deportations including in their scope several of
the most respected and blameless leaders of the people stand to
their debit account unredressed. Even in giving the new reforms,
inconclusive and in some of their circumstances detrimental to
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the best interests of the country, it has been anxious to let it
be known that it is not yielding to the wishes of the people
but acting on its own autocratic motion. Against such a system
and principle of administration the people of this country have
no remedy except the refusal of co-operation and even that has
been done only within the smallest limits possible. Under such
circumstances it is indeed a grotesque attitude for the ruler of
Bengal to get up from his seat in the Council and not only
request co-operation but demand it on pain of indiscriminate
penalties such as only an autocratic government can inflict on
the people under its control, and this with the full understanding
that none of the grievances of the people are to be redressed.
The meaning of co-operation is not passive obedience, it implies
that the Government shall rule according to the wishes of the
people and the people work in unison with the Government for
the maintenance of their common interests. By advancing the
demand in the way he has advanced it, Sir Edward Baker has
made the position of his Government worse and not better.

What Co-operation?

The delusion under which the Government labours that the
Terrorist activities have a great organisation at their back, is
the source of its most fatal mistakes. Everyone who knows any-
thing of this country is aware that this theory is a fabrication.
If it were a fact, the conspiracy would by this time have been
exposed and destroyed. The assassinations have in all instances,
except the yet doubtful Maniktola conspiracy now under judicial
consideration, been the act of isolated individuals, and even in
the Maniktola instance, if we accept the finding of the Sessions
Court, it has been shown by judicial investigation that the group
of young men was small and so secret in their operations that
only a few even of those who lived in their headquarters knew
anything of the contemplated terrorism. Under such circum-
stances we fail to see either any justification for so passionate a
call for co-operation or any possibility of an answer from the
public. All that the public can do is to express disapprobation of
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the methods used by these isolated youths. It cannot turn itself
into a huge Criminal Investigation Department to ferret out
the half-dozen men here and there who possibly contemplate
assassination and leave its other occupations and duties after
the pattern of the police who in many quarters are so busy with
suppressing fancied Swadeshi outrages that real outrage and da-
coity go unpunished. We do not suppose that Sir Edward Baker
himself would make such a demand, but if he has any other co-
operation in view it would be well if he would define it before he
proceeds with his strenuous proposal to strike out right and left
at the innocent and the guilty without discrimination. On the
other hand the Anglo-Indian papers are at no loss for the definite
method of co-operation which they demand from the country on
peril of “stern and relentless repression”. They demand that we
shall cease to practise or to preach patriotism and patriotic self-
sacrifice and submit unconditionally to the eternally unalterable
absolutism which is the only system of government Lord Morley
will tolerate in India. That demand has only to be mentioned to
be scouted.

Sir Edward’s Menace

The final indiscretion of Sir Edward Baker was also the worst.
We do not think we have ever heard before of an official in Sir
Edward’s responsible position uttering such a menace as issued
from the head of this province on an occasion and in a place
where his responsibility should have been specially remembered.
We have heard of autocrats threatening contumacious oppo-
nents with condign punishment, but even an autocrat of the
fiercest and most absolute kind does not threaten the people
with the punishment of the innocent. The thing is done habit-
ually —in Russia; it has been done recently in Bengal; but it
is always on the supposition that the man punished is guilty.
Even in the deportations the Government has been eager to
impress the world with the idea that although it is unable to
face a court of justice with the “information, not evidence”
which is its excuse, it had ample grounds for its belief in the
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guilt of the deportees. Sir Edward Baker is the first ruler to
declare with cynical openness that if he is not gratified in his
demands, he will not care whether he strikes the innocent or
the guilty. By doing so he has dealt an almost fatal blow at the
prestige of the Government. If this novel principle of adminis-
tration is applied, in what will the Government that terrorises
from above be superior to the dynamiter who terrorises from
below? Will not this be the negation of all law, justice and
government? Does it not mean the reign of lawless force and
that worst consummation of all, Anarchy from above strug-
gling with Anarchy from below? The Government which denies
the first principle of settled society, not only sanctions but in-
troduces anarchy. It is thus that established authority creates
violent revolutions. They abolish by persecution all the forces,
leaders, advocates of peaceful and rapid progress and by their
own will set themselves face to face with an enemy who cannot
so be abolished. Terrorism thrives on administrative violence
and injustice; that is the only atmosphere in which it can thrive
and grow. It sometimes follows the example of indiscriminate
violence from above; it sometimes, though very rarely, sets it
from below. But the power above which follows the example
from below is on the way to committing suicide. It has consented
to the abrogation of the one principle which is the life-breath of
settled governments.

The Personal Result

Sir Edward Baker came into office with the reputation of a liberal
ruler anxious to appease unrest. Till now he has maintained it in
spite of the ominous pronouncement he made, when introducing
measures of repression, about the insufficiency of the weapons
with which the Government was arming itself. But by his latest
pronouncement, contradicting as it does the first principles not
only of Liberalism but of all wise Conservatism all over the
world, he has gone far to justify those who were doubtful of his
genuine sympathy with the people. Probably he did not himself
realise what a wound he was giving to his own reputation and
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with it to his chances of carrying any portion of the people with
him.

A One-sided Proposal

A writer in the Indian World has been holding out the olive
branch to the advanced Nationalist party and inviting them into
the fold of the body which now calls itself the Congress. The
terms of this desirable conciliation seem to us a little peculiar.
The Nationalists are to give up all their contentions and in return
the Bombay coterie may graciously give up their personal dislike
of working with the Nationalist leaders. This is gracious but a lit-
tle unconvincing. The only difficulty the mediator sees in the way
is the constitutional point raised by a section of the Moderates
against the arbitrary action of the Committee of the Convention
in passing a constitution and forcing it on the delegates without
submission to freely elected delegates sitting in a session of the
Congress itself. The mediator proposes to get round the objec-
tion by the Bombay coterie agreeing to pass the Constitution en
bloc through the Congress provided an undertaking is given by
the Nationalists that they will accept bodily the whole of the
Constitution and make no opposition to any of its provisions! A
very remarkable proviso! The writer assumes that the Nation-
alists have accepted the Constitution bodily and are willing to
sign the creed. We think he is in error in his assumptions. The
Nationalists are not likely to give any undertaking which will
abrogate their constitutional right to make their own proposals
about the Constitution at the beginning or to suggest amend-
ments to it hereafter. They will sign no creed, as it is against
their principles to make the Congress a sectional body and they
refuse to bind themselves to regard colonial self-government as
the ultimate goal of our national development. Whatever reso-
lutions are passed by a properly constituted Congress they will
accept as the temporary opinion of the majority while reserving
the right, which all minorities reserve, of preaching their own
convictions. They refuse to regard the Madras Convention or the
contemplated Lahore Convention as a sitting of the Congress or
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its resolutions as the will of the country. The position taken, that
the Bombay coterie are in possession of the Congress and it is
theirs to admit the Nationalists or not at their pleasure is one
we cannot recognise. If there is to be a united Congress it must
resume its life at the point where the Calcutta session broke off.
All that has happened in between is a time of interregnum.

The Only Remedy

The attempt to reunite the parties on such lines is foredoomed
to failure. Nor is it likely that even if the Nationalists were
entirely accommodating there would be any chance of union.
The attitude of Mr. Gokhale is conclusive on this point. Not
only has he definitely separated himself and his school from the
advocates of Swaraj and passive resistance but he has denounced
them as enemies of the country and handed them over to the
“stern and relentless repression” of the authorities. The Tribune
calls on Bengal to give up the boycott on the ground that it is
no longer sanctioned by the “Congress” as it chooses to call a
body which even the whole of the Moderate party were unable
to join. The only remedy for the situation is for those who desire
unity to rebuild the National Assembly from the bottom on the
basis of provincial unity and abstention from any mutilated body
Moderate or Nationalist, however august the name under which
it masks its unrepresentative character, so long as it professes to
speak for the nation and yet refuses to admit freely its elected
representatives.

The Bengalee and Ourselves

The Bengalee has answered our facts and opinions with its facts
and comments. Unfortunately we find in our contemporary’s an-
swer all comment and no fact. For the most part he is busy trying
to prove that we were really inconsistent and contradictory, or,
if he misunderstood us, it was due to our uninstructed use of
language. In the first place we did not expressly say that we saw
God in everything and only specially in special movements. Of
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course we did not. As we pointed out we could not be always
guarding ourselves against gratuitous misconceptions, and the
omnipresence of God is such an obvious fact that it has not
to be expressly stated. It is curious that our contemporary’s
powerful intelligence seems still unable to grasp the point about
leadership. If the movement were the result of human calculation
or guided by human calculation, or even if every constructive
step were the result of mature deliberation, there would be no
point in insisting that the movement was created and led (we beg
pardon, we mean specially created and led,) by God and not by
human wisdom. We pointed out that none of these statements
could be advanced in the face of the facts, and our contemporary
has not been able to meet our arguments; he has simply restated
his previous unsupported assumption. Secondly, we were un-
fortunate enough to use in one place the word “His” where
our contemporary thinks we should have used the word “that”.
With all submission we think our language was perfectly clear.
We said His purpose and we meant His purpose, the purpose
of raising up India. Then again we were unfortunate enough to
indulge in an ironical repetition of our contemporary’s phrase
“mere” faith, within commas inverted and our contemporary
with portentous seriousness insists on taking this as our own
epithet and seriously meant. We have pointed out that in our
idea of faith it includes the logical analysing reason, it includes
experience and exceeds it. It exceeds logical reason because it
uses the higher intuitive reason; it exceeds experience because ex-
perience often gives the balance of its support to one conclusion
where faith using intuition inclines to the opposite conclusion.

God and Man

Our contemporary does not understand why we wrote of God
and the universal force or why we insisted on the special mani-
festation of the Divine Force as opposed to its veiled workings
through human egoism. We did so because we had to oppose
the excess of that very egoism. We have not risen to the heights
of Monism from which he scoffs benignly at our dualism. It
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may be the final truth that there is nothing but God, but for
the purposes of life we have to recognise that there is a dualism
in the underlying unity. It profits nothing to say, for instance,
“The Divine Force wrote two columns of Facts and Comments
the other day in the Bengalee.” God reveals Himself not only
in the individual where He is veiled by ignorance and egoism,
but in Himself. When the Bengalee sees no alternative to man’s
self-conscious action except unconscious action, it is under the
influence of European materialism which sees only conscious
creatures in an unconscious inanimate Nature. The Divine Force
is not unconscious but conscious and intelligent and to see Him
as a conscious power only in men is to deny Him altogether.
When again our contemporary uses a misapplication of the
truth of Adwaita to justify the deifying of his own reason, he is
encouraging practical atheism while taking the divine name in
vain. God manifests Himself in everything, He manifests Himself
in our reason, therefore let us forget God and rely on our own
human calculations. That is the train of argument. What is the
use of relying on God? let us look to our own safety. What is the
use of being brave in the hour of peril? If our leader goes, the
movement stops. Mam anusmara yudhya cha, is the motto of the
Karmayogin. God manifests Himself in the individual partially,
but He stands behind the progress of the world wholly. We are
bound to use our own intellects, we cannot help it if we would,
but we must remember that it is a limited intellect and be pre-
pared for the failure of our schemes and plans, for calamity, for
defeat, without making these things an excuse for abandoning
His work, laying our principles on the shelf or sending out a cry
to discourage steadfastness and self-sacrifice. Our plans may fail,
God’s purpose cannot. That is why we laid so much stress on
the fact that this has been a movement which, as the man in the
street would say, has led itself, in which individuals have been
instruments and not the real shapers and leaders. We have faith
and we believe in the great rule of life in the Gita, “Remember
me and fight.” We believe in the mighty word of assurance to
the bhakta, Macchittah sarvadurgani matprasadat tarishyasi, “1f
thou reposest thy heart and mind in Me by My grace thou shalt
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pass safe through all difficulties and dangers.” We believe that
the Yoga of the Gita will play a large part in the uplifting of
the nation, and this attitude is the first condition of the Yoga
of the Gita. When anybody tries to discourage our people in
this attitude, we are bound to enter the lists against him. We
recognise that to argue with those who have only opinions but
no realisation is a hopeless task, since it is only by entering
into communion with the Infinite and seeing the Divine Force
in all that one can be intellectually sure of its conscious action.
But at least we can try to remove the philosophical delusions
and confusions which mislead men from the right path and veil
European materialism under generalities drawn from Vedanta.

Ourselves

In our third issue we wrote, “On account of the inconvenience
of the printing press there has been some irregularity in the
publication of the second and the third issues of the paper. With
a view to remove this difficulty we are making better arrange-
ments for printing the paper. The next issue of Karmayogin will
be published on Saturday the 17th instant instead of on Saturday
the 10th.” The publication of the next issue was, consequently,
delayed. We are glad to be in a position to inform our readers
that better arrangements have been made, and henceforth the
Karmayogin will be regularly published, and our readers will
be able to detect an improvement in the get-up of the paper.
The unusual and unexpected demand for the paper necessitates
the reprinting of the back numbers. We shall be glad to know
the issue or issues each subscriber would want. We would take
this opportunity of saying that we have no connection with
the Bengali Karmayogin to be published from Uttarpara. It is
an independent paper with which we have no connection. The
conductors of the paper have only our permission to publish
Bengali translations of articles appearing in the Karmayogin.



The Doctrine of Sacrifice

and to all individuals; it is rare and precious, it is the

flowering of mankind’s ethical growth, the evidence of
our gradual rise from the self-regarding animal to the selfless
divinity. A man capable of self-sacrifice, whatever his other sins,
has left the animal behind him; he has the stuff in him of a
future and higher humanity. A nation capable of a national act
of self-sacrifice ensures its future.

Self-sacrifice involuntary or veiled by forms of selfishness is,
however, the condition of our existence. It has been a gradual
growth in humanity. The first sacrifices are always selfish — they
involve the sacrifice of others for one’s own advancement. The
first step forward is taken by the instinct of animal love in the
mother who is ready to sacrifice her life for the young, by the
instinct of protection in the male who is ready to sacrifice his
life for his mate. The growth of this instinct is the sign of an
enlargement in the conception of the self. So long as there is
identification of self only with one’s own body and its desires,
the state of the jiva is unprogressive and animal. It is only when
the self enlarges to include the mate and the children that ad-
vancement becomes possible. This is the first human state, but
the animal lingers in it in the view of the wife and children as
chattels and possessions meant for one’s own pleasure, strength,
dignity, comfort. The family even so viewed becomes the basis
of civilisation, because it makes social life possible. But the real
development of the god in man does not begin until the family
becomes so much dearer than the life of the body that a man
is ready to sacrifice himself for it and give up his ease or even
his life for its welfare or its protection. To give up one’s ease
for the family, that is a state which most men have attained; to
give up one’s life for the honour of the wife or the safety of the

THE GENIUS of self-sacrifice is not common to all nations
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home is an act of a higher nature of which man is capable in
individuals, in classes, but not in the mass. Beyond the family
comes the community and the next step in the enlargement of
the self is when the identification with the self in the body and
the self in the family gives way to the identification with the
self in the community. To recognise that the community has a
larger claim on a man than his family is the first condition of the
advance to the social condition. It corresponds to the growth
of the tribe out of the patriarchal family and to the perfection
of those communal institutions of which our village community
was a type. Here again, to be always prepared to sacrifice the
family interest to the larger interest of the community must be
the first condition of communal life and to give one’s life for
the safety of the community, the act of divinity which marks the
consummation of the enlarging self in the communal idea. The
next enlargement is to the self in the nation. The evolution of the
nation is the growth which is most important now to humanity,
because human selfishness, family selfishness, class selfishness
having still deep roots in the past must learn to efface themselves
in the larger national self in order that the God in humanity may
grow. Therefore it is that Nationalism is the dharma of the age,
and God reveals himself to us in our common Mother. The first
attempts to form a nationality were the Greek city, the Semitic
or Mongolian monarchy, the Celtic clan, the Aryan kula or jati.
It was the mixture of all these ideas which went to the formation
of the mediaeval nation and evolved the modern peoples. Here
again, it is the readiness to sacrifice self-interest, family interest,
class interest to the larger national interest which is the condition
of humanity’s fulfilment in the nation and to die for its welfare
or safety is the supreme act of self-consummation in the larger
national ego. There is a yet higher fulfilment for which only a
few individuals have shown themselves ready, the enlargement
of the self to include all humanity. A step forward has been taken
in this direction by the self-immolation of a few to humanitarian
ideals, but to sacrifice the interests of the nation to the larger
interest of humanity is an act of which humanity in the mass
is not yet capable. God prepares, but He does not hasten the
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ripening of the fruit before its season. A time will come when
this also will be possible, but the time is not yet. Nor would it be
well for humanity if it came before the other and lesser identi-
fication were complete; for that would necessitate retrogression
in order to secure the step which has been omitted. The advance
of humanity is a steady progress and there is no great gain in
rushing positions far ahead, while important points in the rear
are uncaptured.

The national ego may easily mean nothing more than col-
lective selfishness. I may be ready to sacrifice money and ease
for the country in order to secure my wealth, fame or position
and property which depend upon her security and greatness. I
may be ready to sacrifice these and more for her because of the
safety of the home and the hearth which her safety ensures. I
may be ready to sacrifice much for her because her greatness,
wealth, ease mean the greatness, wealth, ease of my commu-
nity or my class. Or I may be ready to sacrifice everything to
secure her greatness because of my pride in her and my desire
to see my nation dominant and imperial. All these are forms of
selfishness pursuing man into the wider life which is meant to
assist in liberating him from selfishness. The curse of capitalism,
the curse of Imperialism which afflict modern nations are due
to this insistence. It is the source of that pride, insolence and
injustice which affect a nation in its prosperity and by that
fatal progression which the Greeks with their acute sense for
these things so clearly demarcated, it leads from prosperity to
insolence and outrage and from insolence and outrage to that
ate, that blind infatuation, which is God’s instrument for the
destruction of men and nations. There is only one remedy for
this pursuing evil and it is to regard the nation as a necessary
unit but no more in a common humanity.

There are two stages in the life of a nation, first, when it is
forming itself or new-forming itself, secondly, when it is formed,
organised and powerful. The first is the stage when National-
ism makes rightly its greatest demands on the individual, in the
second it should abate its demands and, having satisfied, should
preserve itself in Cosmopolitanism somewhat as the individual
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preserves itself in the family, the family in the class, the class
in the nation, not destroying itself needlessly but recognising
a larger interest. In the struggles of a subject nation to realise
its separate existence, the larger interest can only be viewed in
prospect and as a higher inspiration to a broadminded and gen-
erous patriotism. No sacrifice of the nation to the larger interest
is possible, for the nation must exist before it can sacrifice its
interests for a higher good.

We are at present in the first or formative stage, and in this
stage the demand of Nationalism is imperative. It is only by
the sacrifices of the individual, the family and the class to the
supreme object of building up the nation that under such adverse
circumstances Nationalism can secure the first conditions for its
existence. Every act of the new Nationalism has been a call for
suffering and self-sacrifice. Swadeshi was such a call, arbitration
was such a call, national education was such a call, above all,
passive resistance was such a call. None of these things can be
secured except by a general readiness to sacrifice the individual
and the family to the interests of the nation. Nowadays a new
call is visibly forming, the call on the higher classes to sacrifice
their privileges and prejudices, as the Japanese Samurai did,
for the raising up of the lower. The spread of a general spirit
of ungrudging self-sacrifice is the indispensable prelude to the
creation of the Indian nation. This truth is not only evident from
the very nature of the movement we have initiated, but it is borne
out by the tests of history and experience to which we have been
recently asked to refer in each individual case before the act of
sacrifice is decided. It is by the appeal to history and experience
that the Nationalist party has convinced the intellect, just as by
its inspiring ideals and readiness to suffer, it has carried with
it the heart of the nation. The demand that we should in every
individual case go into a review of the whole question is excessive
and impossible. It is enough if we are generally convinced of the
utility and necessity of sacrifice and feel the individual call. It
must be remembered that we cannot argue from the condition of
a people formed, free and prospering to that of a people subject,
struggling and miserable. In the first case the individual is not
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called to frequent acts of self-sacrifice, but only to those regularly
demanded by the nation and to a general readiness for especial
sacrifice in case of necessity, but in the second the necessity is
a constant quantity. Nor is it a sound principle to demand in
such circumstances an adequate value for every individual act
of courage and self-denial. It would indeed be singular for the
individuals of a subject nation asked for the price of their liberty
to say to the Dispenser of Karma, “You shall give me so much
in return for every individual sacrifice and we must know your
terms beforehand. We will not trust you to the extent of a single
pice worth of result for our suffer