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SRI AUROBINDO THE SEARCH FOR THE ORIGINAL VEDANTA 

It is the characteristic feature of Indian Philosophy to encourage various 

thinkers in propagating their own line of thinking, criticism and inter

pretation of the same truth. Thus in Astika Darsana - Various schools 

came with their prefound discussions on the same basic truth of the 

Vedas and the Upanisads. Again, in a particular philosophical shcool 
J • 

there arose different philosophical discussions. In the Vedanta philo-

sophical system came Advaita, Visistadvaita philosophers and likewise, 

the same Advaita philosophical truths were explained by the great 
/ 

personalities like Sarhkara as well as Sri Aurobindo. 

Sri Aurobindo presented a full fledged system of philosophy - the 

foundation of which was laid in the Vedas and the Upani~ads. He infused 

some new blood and life in the Monism. He rather expanded and enlarged 

some ideas in a unique approach which is synthetic by nature and thus 

resulted in an integral philosophy. Aurobindo's life and philosophy 

constitute a golden link in the chain that connects the past with the 

present in India's philosophical ideas. 

Aurobindo was a man, having fathomed in occidental culture and gone 

deep in the roots of oriental philosophy and culture. He came as a 

revivalist in the sense that the basic tenets of oriente~ philosophy 

and ideals were accepted by him though he modifi ed them in his own 

way to be acceptable to the men of the Advaita conception of Maya 
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as itself and giving rise to false appearance. The basis of this should 

be traced back in his synthetic appraoch towards the monistic ideal 

that "Brahman is the all", which is his reorientation was signified as 

"All this is the Brahman." 

Aurobindo wanted to go beyond the conflict of apparently opposite 

currents of thought, namely absolutism and evolutionism, as presenting 

no self-discrepency or contradiction in his system. Again the conflict 

between the idealism and mateialism, naturalism and spiritualism reached 

a happy significant synthesis in Aurobindo's integral philosophy. Aurobindo's 

philosophy presents a meeting point of the extremes since it assimilates 

and absorbs the best of them as it has been done in the reconcilliation 

between matter and spirit, knowledge and action, consciousness with 

force and so on. As a connected view of the totality of existence, 

it brings to light the ultimate unifying principle of life. 

Non-dualistic Advai tism was substantially modified and transformed 

in order to assimilate the modern view of evolution in Western Civilisation. 

Integralism was formulated in such a way so that the reality beyond 

space and time gave a significance to the materialistic evolutionary 

view than to discard it away. In lntegralism evolution is not a configura

tion of matter and motion, or nothing . to be accepted as a chance, 

nor IS it a gradual emergence of COming life and superior creatures 

out of simple primodial matter. Spiritual consciousness lies at the 

summit of and beyond mental consciousness which begins with the physical 
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mind and ends with the purely mental or sattvic mind with the rajasic 

development in the middle. In fact, evolution in Aurobindo's philosophy 

is explained as creative venture of the uncreated, indeterminable timeless 

One in the time, space bound determinable World of progress and dynamism. 

Evolution being the manifestation of the unmanifested, the world cannot 

be denied as false or something ultimately false. If it were true, to 

the limited knowledge or ignorance only, it should not ~e accepted 

as real in anyway in the true sense of the term. Consequently Sri 
/ 

Aurobindo could not accept Samkarite doctrine of illusionary mayavada 

and criticised its acceptability. 

Aurobindo referred to the Advaita Vedanta view about the Brahman 

- "the Reality is one without a second, it Is immutable in eternity, 

it sole Existence, there is nothing else, there are no true becomings 

· of the Being ••• ". But what then is the relation between the Reality 

and the Illusion." 1 Aurobindo's philosophy stemed from the Vedas and 

the Upani~adic ideas and the ideals of the Bhagavad Glta. In the 

Upani~ads Reality was conceived as the Supreme Conscious Being and 

Bliss Existence and Delight. Brahman as the Reality enjoys its supreme 

unparallel existence in two ways as being free from fear and by discover-

ing the delight of existence. The essential condition for the first 

characte r.i stic to be fulfilled is to be free from a second being. But 

the second charac teristic was some t hi ng to necessiate the manifestation 

of the One through the many. N.A. Nikam in his article, 'The Problem 

of Creation - Concepts of Maya and Lila 2 quoted the following passage 

.. 
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from the Fourth Brahmana of the B_rhadarar:yaka Upani~ad'. 

1. In the beginning, this world was Soul (Atman) alone, in the form 

of a Person. Looking ground, he saw nothing else than himself. 

He said, first 'I am •••• 

2. • •• He was afraid. Therefore, one who is alone is afraid. This 

one then thought to himself : 'Since there is nothng else than 

myself, of what am I afraid ?• Thereupon, verily, his fear 

departed, for of what should be have been afraid ? Assuredly 

it is from a second that fear arises. 

2. Verily - he had no delight Therefore one alone has no delight. 

He desired a second •••• 

Apparently it appears that the first characteristic goes against the 

second. If the Absolute Reality remains as a perfect conscious being 

- it needs not only to discard away the possibility of any second -

it again should co-exist with the second to fulfil its delight. In fact 

Brahman is unique substance which is not to be interpreted as generally 

understood maintaining the law of excluded middle or the law of self

contradictoriness. These laws are meant for the things like p an not p 

- but for Brahman according to Sri Aurobindo, Oneness and the second 

are not mutually exclusive and hence their co-existence is not to be 

denied. In fact, "The self-delight of Brahman is not limited, however 
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by the still and motionless possession of its self - being. Nikam says, 

"If this movement of loosing in the discovery of one-self in others 

were not possible, it would be limitation of absoluteness of self- be ing." 

The existence of the many does not hamper the being of Brahman -

it rather helps to enjoy infinite bliss. The Brahman desires the second 

- the desire does not imply need or want of the Brahman. The indeter-

minable, attributeless and inac tive Brahman desires nothing out of 

deficiency and need or want. It has nothing to desire again its Being 

as something exc eptional has no bar to desire. It is free - has nothng 

to bind, again is free so unique ly, that "it is not bound either by desire, 

or even by desirelesness." Nikam. If we deny the capacity of limitedness 

of the Brahman we have to deny, in other words its capacity of unlimited-

ness. In fact unity is not to be constrasted with variety. In the Supreme 

Reality they complement each other. The age old problem of one and 

many is not to be overemphasized. Unity has nothing to do with number 

i.e. One or Two. The nurr.ber one itself may be explained as two or 

four in respect of half or one-fourth. 

/ 

In refutation of mayavada as world illusion advocated by Samkara 

Aurobindo firstly raises the question who is the percipient of maya ? 

Maya can not play its role without a subject who perceives the illusion. 
/ 

The Advaitins of Samkara sc hool differ among themselves regarding 

the seat or substratum of maya in t he sense of illusion. Though the 
/ 

Samkarites accep t the l') rah man as onl y One substance, from the practical 

point of view so long this illusory show pe rsists, some explana tion is 

needed to be given about the substratum of ignorance . 
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Now according to the Vivara~a School the Brahman is the percipient 

of Maya. This school was represented by Sarvajnatma Muni, Prakasatman, 

Anandabodhacharya etc. " At first sight one is compelled to suppose 

that Brahman must be in some way the percipient of Maya, - for Brahman 

- is the Sole Reality and if he is not the percipient, who then perceives 

the Illusion ?"4-

But, if Brahman were the percipient of Maya, then. the illusion cannot 

persist for a moment. The true consciousness of Brahman is the con

sciousness of self, an awareness of its own pure existence. The pure 

consciousness of Brahman can have no awareness of an illusion or the 

illusory world show. If Brahman perceives the world with its pure 

consciousness, then the world must be real and must be nothing but 

Brahman, because Brahman alone is real. But, this realistic solution 

is not to be acceptable to the Advaitins since, we have already noted 

that according to them, the world and the things of the world are mere 

apparent forms of Brahman and not the Brahman itself. Again, Brahman 

is the reality underlying these forms while these forms are regarded 

as the creation of Maya. It is obvious now that Brahman cannot be 

the percipient of illusive maya or the iHusory world show and consequently 

we may assume the world does not exist. But we cannot accept this 

since the experience of the world being a fact, its existence cannot 

be denied. Brahniari cannot be the perce·pient of the world,· still the 

world exists. This is the dilemma that we are required to solve. 
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The existence of the world JS a fact. If the world is regarded as unreal 

or illusory, yet it requires some consciousness to create it or perceive 

it. Now Maya being regarded as the creator of the world must be 

supposed to be possessed of this conscious power of creating illusions. 

As there is no consciousness but that of Brahman, Maya must be supposed 

to be a power of Brahman. But it has already been shown that the 

pure consciousness of Brahman cannot perceive illusion or il~usory world. 

Then it may be supposed that there is double status of consciousness 

in Brahman - One conscious of the pure existence of Brahman, the 

Supreme Reality and the other conscious of the cosmos or the illusory 

world to which by its creative consciousness Brahman has given some 

kind of apparent existence. "These unrealities cannot be made of the 

substance of the Reality, for then they also must be real." The unreal 

world has nothing to do with the pure existence of Brahman. It is 

not hence made of the substance of Brahman and is but a creation 

of cause of the world - the unreal world has nothing to do with the 

pure existence of Brahman. 

But, the considerations so far reached goes against Upani~adic idea 

that "the world is made out of the Supreme Existence, is a becoming, 

an outcome or product of the eternal being." Thus it is advisable to 

think "Brahman is above Maya, but he is also the percipient of his 

creations both from above and from within Maya. This dual consciousness 

offers itself as the sole plausible explanation of the ridiile of a real 

eternal Percipient, an unreal Percept, and a Perception that is a half-
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,, 5 
real creator of unreal percepts. This implies the concept of dual 

consciousness in Brahman. 

Now if we want to reject the notion of this dual consciousness and 

regard Maya as the sole conscious power of Brahman, we, says, Sri 

l' 
Aurobindo will regard Maya as a subjective action of Brahman. Conscious-

ness emergingJ out of its silence and superconscient imnobility and passing 

through experience that are real because they are not part of its being."6 

But Brahman has no distinction of subject and object. to say that 

Maya is a subjective action of Brahman consciousness is nothing but 

to impose the limitation of human mind on Brahman. Again, the distinc-

tion between the consciousness and being of Brahman is not valid. 

Hence the objects of the world cannot be merely a a creation of subjective 

action of Brahman consciousness of the illusions imposed on him and 

world know them as illusions. This illusion of the world as created 

by Maya can delude only a being in the phenomenal world. This duality 

is experienced by the individual soul when it frees itself from works 

of nature and acquires the realisation of the pure existence of Brahman 

and knows the phenomenal world though appears as real is ultimately 

unreal. "But this solution negates the sole and indivisible pure existence 

and pure awareness of the Brahman; it creates a dualism within its 

featureless unity which is not other In its purport than tht: dualism 

of the double principle In the c;;amkhya view of thi ngs, Purusa and 

Prak!"ti, Soul and Nature." 
7 
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On the otherhand we may regard Maya as the sole conscious power 

of Brahman, in the sense of "Brahman's power of cosmic Imagination 

inherent inhis eternal being creating out of nothng names, forms and 

happenings that not in anyway real. 8 But Brahman cannot stand in 

need of a power of imagination to create the world show. The power 

of imagination is required by the limited and partial being with an 

ignorant con§ciousness. They have to supplement their ignorance by 

imaginations and conjectures. Imagination can be regarded as a creative 

power, specially in case of a perfect being who is blissful and in itself 

has no deficiency and need to create an unreal Ti me and Space with 

all can have the unreal as their cause, nor can the real have the real 

as its cause ••• and how could the real be the cause of the unreal. 

Nothing is produced either by itself or by another, nor is anything in 

fact produced, whether it be being, or non-being, an led to propagate 

this doctrine of Ajati. But, to explain this world as a mere non-existence 

is nothing but fleeing away from the face of a real and difficult problem. 

The dilemma of an immutable Reality and an illusory dynamism, the 

two absolutely contradiction of each other, still remains and we are 

obliged to find some way to solve it. 

We have already discussed how Aurobindo pointed out the theory which 

intends to explain Brahman as the percepient of Maya, is full of contra

diction and a total failure to explain either the true nature of Maya 

or its relation to Brahman. Now, we enter into hi s discussion about 

the theories which consider individuals as the percipient of Maya. 
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Let us now consider the theory of Vaca~pati which regards the jiva 

or the individual soul as the seat of or perceipient of Maya. Individual 

beings, being created by Maya, might be considered at first sight as 

illusory. It deprives everything of significance. "It is possible to take 

a less rigid standpoint and heold that Brahman as Brahman has nothing 

to do with Maya, is eternally free from all illusion or any commerce 

with illusion, but Brahman as the individual percepient or as the self 

of all being here has entered into Maya and can in the individual withdraw 

from it, and this withdraw! is for the individual an act of Supreme 

. 9 
Importance." 

Thus, though, the individual and the um verse are unreal, but Maya 

as it confronts and imposes itself on Brahman, acquires a certain reality. 

It is owing to the acquired reality of Maya that the universe and the 

individual also appear as real. But the question is, for whom is the 

experience of the universe valid and for whom does it cease by liberation 

or extinction or withdrawal ? It must be valid and it must cease to 

exist on the liberation of the individual. It means otherwise that 

individual is a real entity. But in the illusionist hypothesis the individual 

is merely illusory. Now an unreal or illusory being cannot put on reality 

~~ 

and suffer from a real bondage and get a real liberation. The absolute 

reality of Brahman disappears and gives place to a very comprehensive 

even if perhaps only a practical and te, rnporal reality."
10 

-If the 

experience of the univese, bondage and liberation ha ve a ny meaning 

or significance then the individual must have some reality. And this 
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individual consciousness can be nothing else than the consciousness 

or being of Brahman who projects itself in Maya. But if it is so, then 

it will on the onehand falsify the illusionist theory of the pure unreality 

of the individual self and on the one hand falsify the illusionist theory 

of the pure unreality of the individual self and on the other hand it 

will have to be explained, how the consciousness or being of Brahman 

happened to become subject to Maya. So the problem of the individual 

subject, his experience of the universe, his bondage and liberation cannot 

be explained in the illusionist hypothesis. 

If the jiva or the finite self be regarded as the seat of avidya, the 

question is, how can the finite self being itself a creation of avidya 

be the seat of avidya ? Finitude is a mode of avidya. It is avidya 

that makes the infinite appear as the finite. The Advaita Vedanta 

ascribes all finitude to Avidya or ignorance. So, the finite self or 

Jiva being the product of avidya cannot be the seat or support of it. 

In the same way isvara consciousness is also subject to the limitation 

of avidya. Thus, conceiving the Jlva as Jl va cannot be considered 

as the seat of avidya. It leads us to the fallacy of begging the question. 

In fact, there no way out to explain the relation of Brahman and maya 

even if we consider, the individual as the seat of maya. In respect 

of this Aurobindo. introduces the notion of Ignorance in explaining the 

relation and to solve the riddle. In this respect the tradi tiona! Vedantic 

concept regarding Maya as avidya or ignorance rnay be referred. The 
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Vedantins sometimes considered maya as mulavidya and tulavidya, the 

the former being the adjunct of Brahman and the latter being adjunct 

of the individual self veil the Reality and projects an illusory world 

before us. Aurobindo does not discard away the notion of Ignorance 

but has adapted it in some special significance. This explanation saves 

at the sametime the original principle of Vedantism that the Reality 

is One, immutable Brahman and also reserves the respective importance 

and reality of the manifested world and individuals. Ignorance is conceived 

in Aurobindo nothing mere negative but as positive indispensable comple

mentary step towards the knowledge - the characteristic feature of 

the Reality. 

Sri Aurobindo now states, that "In the Monistic v1ew the individual 

soul is one with the Supreme, its sense of separateness an Ignorance, 

escape from the sense of separateness and identity with the supreme 

its salvation. But who then profits by this escape ? Not the supreme 

Self, for it 1s supposed to be always and inalienably free, still, silent, 

pure. Not the world, for that remains constantly in the bondage and 

is not freed by the escape of any individual sould from the universal 

illusion. It is the individual soul itself which effects its supreme good 

by escaping from the sorrow and the division into the peace and the 

bliss. There would seem then to be some kind of the individual soul 

as distinct from the world and from the Supreme even In the event 

of freedom and illumination. But for the illusionist - the individual 

soul is an illusion and non-existent except in the inexplicable mystery 
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of Maya. Therefore we arrive at the escape of an illusory non-existent 

soul from an illusory non-existent bondage in an illusory non-existent 

world as the suprme good which that non-existent soul has to pursue. 

From the above discussion. Lt becomes clear that we cannot explain 

the relation between Brahman and Maya unless we consider Maya the 

creative force as real. Aurobindo could overcome this difficulty of 

the Samkarites by conceiving the creative force as real in nature and 

as one source of manifestation of Brahman. Ignoraance on the otherhand 

manifests the world of Mind, Life and Matter as real in nature and 

as a modification or self limitation of the Supreme conscious force 

of the Absolute or Brahman. 

The Advaitins not only advocate.d some arguments in favour of the 

theory of Cosmic Illusion or Mayavada, but also they drew some analogies 

from our everyday experiencess and wanted to substantiate their views. 

The analogies were drawn with reference to dream, illusion etc. In 

that case the Cosmic Illusion is sometimes envisaged as our subjective 

experience which might be compared with our dream experience and 

· "are temporarily imposed on a pure and featureless self-aware existence." 

But it is hard to believe for the positive physical mind to admit that 

we, the world and life, the things to which our consciousness bears 

positive witness, are inexistent a cheat imposed on us. ··However it 

was tried to explain the position with the help of some analogies we 

have already discussed viz dream and hallucination. They have been 

employed to show that, as a dream is real to the dreamer so long as 
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he sleeps but waking state shows it to be unreal - so also our experience 

of the world seems to us positive and real but, when we stand back 

from the illusion we shall find that it had no reality. Aurobindo clearly 

declares that, "if we scrutinise other illustrtions or analogies that are 

offered to us for a better understanding of the operation of Maya, 

we detect in all of them our inapplicability that deprives them of their 

force and value." 11 

Aurobindo was a great dynamic thinker who could not find it plausible 

to discard away the reality of this world and to consider .\1aya as mere 

illusion. His integral philosophy vehmently declares "All these and 

other solutions of the nature of Maya fail to satisfy because they have 

no conclusiveness, they do not bridge the c hasm between the presumed 

true nature of the eternal Reality and the paradoxical and contrary 

character of the Cosmic Illusion."
12 

The theory of Cosmic Illusion gets 

rid of an original contradiction and the problem of co-existence of 

limited and unlimited, infinite and finite by erecting another contradiction. 

It creates a new problem and mystery which is insoluble. The 'conception 

or experience' of an absolute Reality Supracosmic, static, immobile 

and a phenomenon of cosmos, dynamism, motion etc. is a fact and 

the latter should not be declared at the outset as perpetual Maya. 

"But this brings in, in effect, a self-contradictory dual status of being 

of the One. A phenomenal truth of mul ti r lici ty of the One is annulled 

by setting up a c onceptional falsehood in the one c re ating an unreal 
I) 

lnultiolicity -.13 
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Aurobindo now points out, this perplexity of the problem shows that 

our original premises of conceiving the Reality as oneness, i rnmutable 

is somehow incomplete thoug h not erroneous. Our conception of the 

Reality should be taken in irsfull significance. We should understand 

the manifold does not deny . Unity the One, but brings a sense of 'relief' 

in the eternal and infinite Oneness. Aurobi ndo emphasizes on the fact 

that if in Mayavada "the consciousness of Brahman can be dual in status 

or action or even manifold, there seems to be no reason why Brahman 

should be incapable of a dual status or a manifold real self experience 

of its being. The cosmic consciousness would then be, not a creative 

Illusion, but an experience of some truth of the Absolute." 14 According 

to Aurobindo this explanation is more comprehensive, spiritually fecund 

and correspond to our experience. It is logically more acceptable and 

can explain the idea of bondage and liberation in their full significance. 

To solve the mystery of the problem of creation and then existence, 
/ 

Acharya Samkara and his followers presented a qualified reality for 

Maya and characterised it as an 'ineffable and unaccountable mystery'. 

His theory was highly rational and could give a praiseworthy explanation 

of the persistent reality of this world. At the sametime it wanted 

to explain the inconclusiveness and insufficiency of reality of life and 

phenomenon by making a distinction between transcient and pragmatic. 

The pragmatic reality refers to this world of relativity and practice. 

In this theory we the individuals get some reality since the individual 

self is conceived as really Brahman, being subjected by Maya ultimately 

releases the individuals from Maya in its eternal being and truth. "The 
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universe too and its experiences are real for the consciousness in Time 

d h . . 1 ,,15 an t at consciousness 1s rea • 

/" 

Now if we follow Samkarite explanation of reality Aurobindo raises 

the question about the specific nature of reality. They assume the 

universe as illusory so it cannot be truly real. If they are to be explained 

as partly real and partly unreal, the fault must lie in something wrong 

in our own experience of knowledge is being mixed with Ignorance. 

There is no need to imagine a Cosmic Illusion there. Again, if it were 

unreal reality - i.e. real to the limited ignorant beings and unreal to 

the transcendental consciounsess, it becomes hard to realise, why should 

it be called as unreal once we grant reality to them. 

The world and the individuals should be considered as manifestation 

of the Reality. It is no doubt a fact that the manifested is a supporting 

being towards the manifestation which is somehow restricted than the 

Brahman, it is not a sufficient reason for it to be set aside as unreal. 

It is our ignorance which misleads us to think universe as imperfect 

and then its own fictituous formations. Thereby we fail to discover 

the 11 true connection of the transcendent Reality and the Cosmic Reality.11 

11ln a higher status of consciousness the difficulty disappears, the connec-

tion is established, the sense of unreality recedes and a theory of illusion 

becomes superfluous and inapplicable. It cannot be the final truth 

that the .Supreme Consciousness has no regard upof) the universe ••• 11 

Brahman in Time must have some significance ·for Brahman in timeless 

eternity; otherwise there could be no self and spirit in things and therefore 
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no basis for the temporal existence. 16 Though the Absolute is transcen

dent even to its manifestations, and is not limited by its expression, 

it remains immanent in the cosmos, The Absolute is absolute because 

it is not bound by its self-expression and it remains the Absolute both 

m and beyond its se lf-expression. 

Sometimes it was tried to explain the temporal and therefore unreal 

reality of this world with reference to the analogy of earth and pot 

made out of earth - the pot being destroyed resolves ultimately to 

earth. Hence earth is the original - earth is real. But we would turn 

the table round. The same analogy might have been accepted to establish 

the theory of eternal possibility of manifestation of the Reality - the 

universe must be real since it has its origin in the Reality - the pot 

is real since it is made out of the substance earth. The disappear a nce 

of the form i.e.e the disappearance of the pot means that they have 

surpassed the manifested state to a non-manifested one. Brahman 

has the power of manifestation inherent in him. Though his existence 

is eternal existence, he does not discard away the existence in time. 

"Time is not necessarily cancelled out of existence by timeless Eternity; 

their relation is only verbally a relation of contradiction; in fact, it 

is more likely to be relation of dependence." 17 
Manifestation is. in 

no way to be denied as unreal nor Maya is to be accepted for the creation 

of such illusory objects and individuals of this world. 

Aurobi nda also cance Is the theory of unreality due to the dynamici ty 
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or change. Men generally tend to propagte a postulate that, energy 

and motion is contradictory to the nature of Absolute, pragmatic goes 

against to the spiritual truth. But acct>rding to Sri Aurobindo, if a 

temporal or existence of any kind exists it should be related with some 

inherent dynamic force of the Absolute and it is implausible to suppose 

that the power of the Absolute creates nothing but illusion. Aurobindo 

says, "the power that creates must be the force of an Omnipotent and 

and omniscient consciousness, the creation of the absolutely Real should 

be real and not illusions, and since it is the one Existence, they must 

be self - creation, forms of a manifestation of the Eternal, not forms 

of Nothing erected out of the original Void - whether a void being 

- - 18 a void consciousness - by Maya." 

Aurobindo thus emphasizes that there is no contradiction in conceiving 

the Reality as at once static and dynamic - 'both status of being and 

movement of being can be real." They are simultaneously valid of 

the Absolute. In fact energy and the substance as the status are inter-

dependant. In comparison to stable Reality underlying all movements 

of energy and this creation of forms, these forms appear as only tern-

porary. But "there is a stability of repetition of the Kineses in a same 

persistent action and figure of movement which maintains substance 

of being in stable form of itself, but this stability is created, and the 

one permanent and self-existent status is that of the eternal Being 

19 whose Energy erected the forms." But it is no reason to conceive 

that the status of being and the eternal dynamic of the both are not 
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real, on the contrary they are simultaneous; the status admits of action 

of dynamis a nd the action does not abregate thew status, the immobile 

and the mobile Brahman are both the same Reality. · 

In our experience we find action leads to ignorance, to the created and 

finite, creation is a contradiction to the immutable reality. But the 

very reasoning tend to conclude in such a way is misleading. They 

are considered in accordance to our own rnental cognition of the world 

and is movements. But action cannot bind a liberated man or limit 

the Eternal. If the action and the created limitations of the latter 

being the consequence of evolutive self-determination could have changed 

the essentiality of the being or were to produce somethng contrary 

to the Being's consciousness - might have created bondage for the 

Absolute. But throughout manifestation i.e. action and formations 

Brahman's essence remains the same. Therefore, it is wrong to assume 

that formation or self creation of the Spirit is unreal. "All is one 

Being, One Consciousness, One even in infinite multiplicity, and there 

is no need to bisect it into an opposition of transcendent Reality and 

unreal Cosmic Maya."20 

/ 

Samkarites W~anted to explain t..he mystery of this phenomenal world with 

regard to reason and no sup'ra-rational authority was appealed to solve 

the problem. But to explain the mystery one has to go deep and to 

relate its discussion with the transcendental truth, i.e. the Brahman. 

This transcendental is to be grsped by a faculty - suprarational to whi ch 
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the conflict between eternal Reality and temporal reality remain coherent. 
/ 

Samkara's theory was highly reasonable, it co-related the data of spiritual 

intuition and the data of reason and sense. It is highly profitable in 

our practical and spiritual life. Still it upheld ·the theory of maya 

not to resolve the conflict and mystery of world to a final solution 

- but just left the conflict remaining the final. 

/ 

There was in fact a great difference between these two viz. Samkara 
/ 

and Sri Aurobindo in respect of their approaches. Samkara's approach 

was mainly epistemological and the method he employed was dialectical. 

He wanted to discard this world of contradiction and imperfection 

by the negation of appearances (Apavada or Adhyaropa) and thus reached 

the transcient immutable - the Brahman as the only One Reality. On the 

otherhand Aurobindo's approach was cosmological and his chief concern 

was to give a suggestive and acceptable ground in favour of this cosmic 

world in which the problem of creation might be solved. 

The individuals as things subjected to Maya projects the appearance 

of the Reality, the individulity again dissolves by intuitive knowledge 

in the Reality. But the continuance of world existence was considered 

as without beginning or end as the Maya creation of the i"s'vara. Aurobindo 
-, 

points out, "Iswara is not himself a phenomenon of Maya, he is real, 

he must be either a truth of the Transcendence or he must be the 

Transcendent itself dealing with a commos manifested in his own being." 21 

If the world has any reality it is the manifestation of the One Reality, 
l 
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it has to releave its bond from Maya in the Transcendence from pragmatic 

- it is only because the individual have their reality in the Absolute 

Realit y which remains veiled. Aurobindo says "It is an ignorance of 

self and world that has to be overcome and not an illusion, a figment 

of individuality and world existence."22 

Sri Aurobindo, himself has addressed his own explanation of the mystery 

of world as Universal Realism and wanted to discard away Universal 

Ilusionism or Mayavada as less plausible. We have already noted that 

in his theory he has demanded that the nature of Reality is such that, 

it can cooperate neither itself, the universe and the transcendent. 

It is the nature of human intellect to rise at every case the question 

of reality and the things stated as real can be proved by some other 

arguments as unreal and vice verse. The philosophy based on Realistic 

affirmation well be superseded in India for its spiritual outlook, Oneness 

of the Absolute and the common experience of imperfection, insufficiency 

and frustrations by the principle of negation. This resulted as the 

Buddhistic and 
/ . 
Samkarite philosophy of world-negation. Aurobindo 

however took the charge of considering "the idea or Truth behind the 

negation of Cosmic existence" ••• 

He wanted to make the assertion that Ignorance is an intervening 

necessary factor which can well explain the sense of disappointment, 

frustration, illusion, and then "the mixture of ignorance and knowledge 

would be the experience needed for the soul, mind, life and physical 
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part to grow into the full light of a spiritual perfect being. It would 

reveal itself as the process of an evolutionary manifesttion; there would 

be no need to bring in the fiat of an arbitrary Omnipotence or a cosmic 

- - 23 Illusion, a phantasy of meaningless Maya." 

To explain the mystery of the world, it may be conceived that, there 

is a creative power and original consciousness with creative delusive 

power which brings forth a world of unreals - a fiction of Maya, as 

the Mayavadins thought. On the otherhand one can follow, Aurobindo's 

principle of integral philosophy by explaining that there is a Truth -

Consciousness w~th creative power and mind as an instrument, creates 

a true universe. In such a theory ignorance plays a positive role of 

progress. Ignorance proceeds upon knowledge and towards knowledge . 

Thus shedding the limitation ultirnatly liberates the individual in the 

truth consciousness i.e. beyond the mixture of knowledge and ignorance. 

However Sri Aurobindo states regarding the co-existence of opposites 

in world that, "A problem exists, but it consists in the mixture of 

knowledge with Ignorance inour cognition of self and things and it 

is the origin of ths imperfection that we have to discover. There is 

no need of bringing in the eternal Reality or else intervening and 

imposing a world of non-existenT forms on a Consciousness or Super-

24 
conscience that is forever pure, eternal and absolute." 

Aurobindo makes reference to the Vedic thinkers for whom "Maya the 

power meant the power of infinite Consciousness to comprehend, to 
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contain in itself and measure out, that is to say, to form - for form 

is delimitation - Name and Shape and out of the vast illimitable truth 

f . f " . . 1125 o 1n 1n1te existence. It is by Maya that the static truth of essential 

being becomes ordered truth of active being - or to put in more meta-
' 

physical language, out of the supreme being in which all is all without 

any separation from which the phenomenal being emerges in which 

all is in each and each is in all. Maya in its original sense was conceived 

as a comprehensive and formative power. But in later development 

Maya was supposed to acquire a pr6gorative sense of cunning, fraud 

or illusion. However, Monistic philosophical system employed this 

notion as an illusive Power, as a magic creating an illusory world. 

In fact, Aurobindo followed Vedic concept of Daive and Adaive maya 

and accordingly introduced a distinction between the lower and the 

higher maya. The lower might be conceived as the cunning deceptive 

power which conceals the manifestive aspect of the Absolute that 

it is not only the fct that One is all, but also all is One. It mistakenly 

makes the appearance of a discrimination between the Supreme Conscious-

ness and the consciousness in limited being, as Real and unreal. This 

is an error and it should be overcome by the higher Maya. Higher 

Mayii, the true sense of maya is to be embraced in the ultimate develop-

ment, where the "each''and "all" coexist in the inseparable unity. 

Aurobindo says "An Omnipresent Reality 1s the Brahman, not an omni-

f 
. .

1 
. 11 26 

potent cause o persistent 1 us10ns. This 'Omnipresent Reality' 

inspite of its immutability can never discard away the reality of the 
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individuals of universe, latter being accepted as the manifestations. 

The reality expresses itself in all its varying and co nflicting self-expres-

sions. It is out of its own delight, the Reality out of itself by its own 

initiative expresses through these temporal existences. Timebound 

creations should not be discarded away from this Time-eternal. Aurobindo 

thus emphasized on the omnipresence and delight of the Absolute which 

resulted in his interpretation of Maya as creative power, stems from 

The Rea lity and the Reality can never go against its 

characteristic by producing some unreal-substances with its help. It 

led Aurobindo to declare that there was a difference of opinion in 

Vedanta. "The real Monism, the true Advaita ••• which admits all things 

as the one Brahman and does not seek to bisect its existence into two 

incompatible predicates, an eternal Truth and eternal Falsehood, Brahman 

and non-Brahman, Self and no-self a real Self and an unreal, yet perpetual 

- - 27 Maya." It is the advantage and disadvantage of human intellect 

to deny any affirmation and erect some reasons in its favour. But 

the highest experience of the Absolute is such a unique type that in 

it all antinomies and incompatible predicates remain coherent and in 

mutual unity. 

It is the comprehensive charactistic of The Reality as realised by Sri 

Aurobindo led him to solve the problem of the Adnaitins to explain 

how this tem ?oral world of finitude came into existence out of the 

Infinite. This problem might be put in other way that, how the relation 

of the Brahman and the world or the individuals is to be explained. 
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This problem arises, according to Aurobindo because we fail to realise 

the true nature of Infinite and miss the point of self delight of eternally 

existent Being. Maya, in respect of world existence and creation of 

finites limits, measures the Infinite, immutable Brahman. But this 

is not something imposed from outside and resulting in opposites, Maya 

and its creations are self-imposed by Brahman through which the one 

- existent consciousness i.e. Brhman manifests itself in numberless 

universes to enjoy the infinite movement and variation of its self delight. 

Consequently two fundamental facts or realities, the fact of pure existence 

and the reality of energy and movement were to be explained. "World 
/ 

existence is the ecstatic dance . of Siva .•• its sole absolute object 

is the joy of the dancing." 28 Maya is the creative power which recon-

cilliates between the pure existence of Being with pure delight. For 

Aurobindo creative idea is the Real-Idea, a power of conscious force 

expressive of real being born out of real being and partaking of its 

nature. 

Sri Aurobi ndo has employed the terms like monomaya and anandomaya. 

To the persons who think this world as created by monamaya - thinks 

of the lower maya and consider the paradox of this world of contradiction 

is insolvable. But for Aurobindo there should be realised the play of 

higher maya - full of delight or ananda maya behind this world creation. 

In explaining the existence and reality of this world he emphasized 

on the fact, that there is a Truth of Conscious being which supports 
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these created finites and expresses itself through them. The knowledge 

which corresponds to such a truth, the Supramental truth-consciousness 

has been called by Aurobindo as 'Supermind'. Supermind is the linking 

chain employed to explain the evolution of this world out of Saccidananda 

Brahman. It is infact the creator of this world. It is the supramental 

truth and is quite different from any thing mental. The Supermind 

contains the principle of harmony by which the diffusion of One and 

many, Eternal and temporal coexist together. In fact supermind is 

the Saccidananda or Brahman itself, but Brahman not resting in its 

infinite posie as infinite consciousness but as expressing out of itself 

its form of energy in the process of cosmic creation. 

Sri Aurobindo wanted to interpret maya in its original Vedic sense which 

led him to give his theory of evolution a different significance. He 
/ 

was also influenced by Tantara and thus conceived Maya, the Sakti 

or therelative dynamism of the ultimate reality. It was also convceived as 

the Divine Mother Kali and the Brahman - the Siva. Conceiving Maya 

as a real creative power Aurobi ndo wanted to explain the process of 

evolution as a real process of progress of development in which knowledge 

and ignorance coheres and inwhich the continuous process of evolution 

in the sense of overpassing the lower towards the higher goes on though 

not denying the . lower its respective reality. In thisprocess of evolution, 

knowledge - ignorance spirit and matter, body and mind all co-exist 

and complement each other to realise their own Reality in Reality 

by balanced self-development and self-perfection. To the materialistic 

westernized conception of evolution, the creative idea Maya was given 
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a spiritual non-dualistic outlook. The process of evolution goes on 

with Maya to infinite diversification and self determination and self 

expression of the essentially indeterminable reality. Thus it is a process 

of descend and ascend in a cycle of creation. Thus the unfoldment 

of consciousness in matter is the ceaseless process of evolution and 

in which the divine involves itself in ignorance and incoscience. 

The problem of creation from an Infinite Absolute has been treated 

by Sri Aurobindo as the problem of the nature of existence. To solve 

this problem the Advaita Vedatists (in later stage) could not but introduce 

the notion of the Maya as an illusory principle - because for them Reality 

excludes variety. But for Aurobi ndo, Reality expresses through varieties 

and thus in rejecting Maya-vada, Sri Aurobind has fallen between two 

alternatives, the alternative of conce1 v1ng Brahman as having been 

actually transformed into the world in whole or in part (Pari':lama of 

Brahman) or the alternative of stating that the two aspects of Brahman, 

its i nfi ni tude and finitude are equally real. 

latter. 

Aurobi ndo accepted the 

In fact, the way Aurobindo explains the world process reflects the 

Satkaryavada of Samkhya philosophy. He refutes the view that evolution 

can emerge anything new which has not been already contained in the 

origin. Maya is the force which makes the expression. This self expressive 

theory of evolution we have already noted is conceived as evoked by 

the self-delight of Saccidananda. Aurobindo has thus employed the 

notion of Lila and thus wanted to explain the evolutionary process 
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' as the play of Siva or self delight i.e. Lila. The cause and purpose 

of play :''being Himself the play, Himself the player, Himself the play-

ground."29 
The notion of self-delight has led him to propagate the 

most practical aspect of his philosophical teaching. The man who goes 

beyond mere habit and can find the joy of play or Lila in a creative 

process can go beyond the limitation of obligation and enjoys the master 

art of living. 

The Life Divine (Written in 1912 - 1914) was presented as a vehicle 

to understand Aurobindo's philosophy, as a com .mentary on only the 

-' two Verses of the Isa Upanisad. However, he presented his own philosophy 

in a more illaborate way in a separate series of essays, to which he 

give the name The Life Divine which was written later. 

Sri Aurobindo has referred to three fundamental truths of Vedanta, 

the Soul is eventually free, but in the duality of pleasure & pain and 

by the chain of cause and effect adopts bondage in Lila or Maya and 

is sucep t i ble to re-acquire its original, eternal state of freedom in 

this very world of appearance. For him, "This is the first truth of 

Vedanta assumed by the Upani~\:ad 1n its opening words and from this 

truth we must start and adhere to it always in our minds if we would 

understand in its right bearing and complete suggestion the Seer's Gospel 

f L. f .,30 o 1 e. The presence of Brahman which is essential and at the 

same time practical, is the second general truth of Vedanta. He also 

insisted on the fact that for the Seers of the Upani~ads and the Vedanta 
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in origin which he called as early Vedanta, held the view that the Absolute 

1s one indifferent, immutable. Still its existence comes to a positive 

fruitful stand as soon as manifested through this world of grief and 

pleasure, bondage which might be called as illusion. But these bandages 

are accidental to His nature and being grown in this world of illusion, 

these are to be discarded away in this very world itself. In respect 

of the starting point of metaphysical outlook and in determining the 

end of life the Vedas, the Upani~ads and the Vedanta all were in the 

same stand. But the way they emphasized were different - the former 

as considering this world as Lila of the anandomaya, advocated active 

life as inevitable, while the latter insisted on the illusive nature and 

a sort of inactively which was som e how mistakenly interpreted as leading 

to an actionless state of c alm and placi dity. Aurobindo pointed out 

two factors - fir s t ~v the transition which the later Vedanta reached 

was due to a great influence of Buddhism. This was also accepted 

by the common people as Indian Tradition to insist on renunciation. 

This sort of negative approach which an ascetic way of life advocates 

was called by Sri Aurobindo as outward renunciation. Secondly Sri 

Aurobindo clearly declares that the Vedanta system . is non-ethical. 

Ethics is dependent on the minimum sense of ego consciousness. Vedanta 

wants to discard away any such ,ego sense and hence considered ethics 

as conflicting against the uniqueness of Brahman. Vedanta suggests rather 

to consider thou as not thee but as me and advocates inner renunciation 

which e sse ntiall y · results in self-less ac t leading to the ultimate end 

of Anand a or Bliss. 
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In the very first paragraph of the commentary Sri Aurobinda has clearly 

mentioned the reconcilation of Th and Jagati i.e. God with nature 

and "Lord is multitudinously the lnhabi tant."
31 This resulted i.in:the 

clear-cut declaration that "From the brilliant suns to the rose and 

the grain of dusJ ,from the God and the Titan in their dark or their 
) 

luminous worlds to man and the insect that the curshes though lessly 

under his feet, everything is His temple and mansion. He is the veiled 

deity in the temple, the open householder or the mansion and for Him 

and His enjoyment of the multiplicity and the unity of His being, all 

-/ -
were created and they have no other reason for their existence. Isavasyam 

idam sarvam yat Kinca jagatyam jagat ' 
I 

For habitation by the Lord 

is all this, everything whatsoever that is moving thing inhere that moves.1132 

Aurobindo though insisting on the application of the word I~a as the 

indwelling unbound spirit as the Supreme Lord, reminds us about the 

presence of the Soul in all bodies which is essential for 'divine life, 

for humanity: Maya is the wrong impression to think one as bound 

by the things other than soul, .. 'If then we seem to be bound, as un-

doubtedly we do seem by a fixed nature of our minds and bodies, by 

the nature of the universe, by the dauli ty of grief and joy, pleasure 

and pain, by the chain of cause and effect or by any other chain or 

the whatsoever, the seeming is only a seeming and nothing more. 

It is Maya, illusion of bondage, or it is Llla, a play at being bound .• .33 

It IS also accepted that Brahman IS the One among multiplicity. But 

it is the very Being which is being expressed among 
I 

9~comings, it 
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is the very stillness or repose which is being manifested through motion. 

"Therefore every objective existence in the world and all subjective 

forms, being forms of Existence in motion, being inconstant, being 

always mutable and always changing, progressing from a past of change 

to a future of change, are not truly different beings at all, but becomings 

of the one and only Being."34 

Consequently the question why this world creation is being created 

was discussed by Sri Aurobindo with reference to His self-delight. 

There is no compulsion on Him and none can compel Him. "So free 

is He, rather that He is not bound even to His own freedom." 35 Behind 

this world process Brahman is there - this leads Vedanta ultimately 

to assume our eternal and indefeasible freedom. 

However, Aurobindo insisted on the freedom and immortality in this 

world. It is in this nature a principle of freedom and a way of escape 

have been provided. I Avidyaya mrtyum tertva. I "This would not be 

possible if God and Nature, Brahman and the Universe, were two hostile 

and incompatible entities, the one 1'eal and the other false or non-existent."36 

It was the Buddhistic ideal of 'Sannya~.a' which influenced the Vedic 

idea of 'Tyaga' and thereby led a life towards stillness and repose 

fogetting the truth that movement is latent there. "But even if for 

the few this goal be admitted, yet for the majority of men it must 

still and always rema1n God's ultimate purpose in them to realise 

Him manifest in tbe world, - since that is His purpose in manifestation ~ 
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- and not only and exclusively unmanifest in His transcendental stillness. 

It must be possible then to find God as freedom and immortality in 

the world and not only aloof from the world. There must be a way 

of escape provided in nature itself out of our bondage to nature. Man 

must be able to find in Nature itself and in his humanity a way of 

escape into divinity and freedom from Nature, 'ayidyaya mrtyum tertva~ 36(a) 

The ideal for the Vedantic thinkers was not anything intellectual but 

the practical aspect of human beings' common experience of sufferings and 

the possibility of escape from all these pains, sorrows. It was the same 

problem with which the Vedic thinkers and Lord Buddha started. Sri 

Aurobindo says that the former "arrives at a very different solution; 

for he (the ~ '-' e r of the Upani~ads) proceeds not from pity, but from 

a clear strength and a steady knowledge, peceiving the problem but 

not overpowered by it, samahita, dhera. Dwelling in a world of grief, 

pain, dealth and limitation, 'anitya~ asukham imam lokam prapya' 

yet irrestibly impelled by Nature to aspire after joy, immortality and 

freedom" ••• while the later took refuge into the law of compassion 

and self-sacrifice, the path of renunciation and the 'silent and blindly 

luminous haven of Nirval)a.' To the followers of the principle 'Tena 

tyaktena bhunji thab ', "To escape, then, we must turn from the world 

to the master of the world; in ordinary religious parlance, we must 

renounce the world in order to find and possess God.',3l Glta has also 

been referred as saying. "But:the world ws made by its Lord for divine 

habitation and possession, the object of the remunciation, therefore, 
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can not be to turn away utte rly from the world after abandoning it 

1n itself and in the lower consciousness but to conquer and repossess 

it through the divine Krsna and in the supreme and all blissful conscious 

- being of the Lord." 38 

Aurobindo made clear - cut distinction between Mayavada being influenced 

by Buddhistic teaching and ancient Hinduism. "The former is an escape 

while the other a recoil and aggression; one is a divorce, the other 

a reconciliation." 39 The latter is mightier - the life oriented philosophical 

approach which was culminated in the lives of Janaka and Lord Krsna. 

This world - the life 1n it though non-eternal were not to be abandoned -

"Thou shouldst enjoy." He has clearly stated that "Renunciation the 

means, enjoyment the end but renunciation of the world as mere undivine, 

ignorant and fettered motion and becoming, enjoyment of God in Himself 

and of the world as a symbol, a former expression of God, this reconcilia

tion founded on a knowledge of the true nature and purpose of existence 

is the gospel of the seer."40 

Inward renunciation than an outward (though essential) was advocated, 

which should result in an active life for God's sake and no one's own . 

This theme was latently present in the concept of sacrifice. A divine 

life in this world iha, . is being insisted as the necessary basis of the 

fulfilment which is held in store for us at the end of the utter and 

perfect sacrifice. The ideal life in this world is not in Aurobindo's 

view removal from universe before we can receive the supreme and 

ineffable bliss of the Brahman. The most powerful argument of the 
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Buddhistic idea is that unless one shuns this world it is impossible to 

go beyond the duality of grief and pain - unmixed bliss in anycase 

inaccessible to the people in this world. But this is according to Sri 
I 

Aurobindo implausible. 

In contrast to the Buddhistic declaration of omnipresence of grief we 

have in Vadanta philosophy the soul's declaration of its ultimate and 

eternal independence. The Bliss or Ananda is attainable in this very 

world - in which the period of being involved in .th.e chain of body and 

mind does not sustain. The way to attain such a state is to adopt 

renunciation first, after renunciation we enjoy, without ego-sense, 

not only in our individual satisfaction but also with the collective enjoy-

ment of all our fellow beings animate and inanimate with the divine 

enjoyment of God in the universe. "Finally, we enjoyed before renuncia-

tion many separate things all of a limited pleasureableness; after renuncia-

tion we enjoy one thing in its multiplicity which is all - blissful everywhere. 

Such is the enjoyment in the world to which the Seer points us in the 

word, bhunjithah; and we have always in addition, - for that transcendence 

is the condition of this secure universality, - the bliss of the Lord's 

pure being in His self-existence beyond and above the motion of the 

. "41 um verse. 

Regarding the question of moral duties and the actions to be performed 

the Vedanta rejects all mere belancing attitude of mind and action. 

A radical change of outlook on life was their motive force for change, 
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if any, of outward conduct; "a complete revolution and renovation of 

the soul was its demand on the inner of man."42 
It highlights on spirit 

or one's soul< and to a man with perfect knowledge ethical sanctions 

become superfluous. Vdanta is basically nonethical, Vedanta however 

aims at annihilation of ego-consciousness, which is to be based at the 

root of any ethical theory. While the ethical theories seek to check, 

scold and limit desires the Vedanta aims at extinction of desires. Thus 

starting from the Oneness of the Brahman, ends at the lifestyle of 

Selfless and desireless activity with the interpretation of omnipresence 

of the Absolute. "In the careful structure of the Upani~ad it starts 

naturally from the opening I~a ,Vasyam and its conclusion tyaktena 

bhunjithah' and points forward to 'atmaivabhut sarvabhutani' of the 

43 seventh couplet." There is no other being other than one's own. 

In this sense the Vedanta might be called as supra-ethical. 

This world being the manifestation of the Brahman, He 1s the Sthanu, 

the eternal, imminuable, immutable, on which and from which all this 

motion works and in which all its actions result. Work is the essential 

characteristic of universal Nature i.e. Jagati, in which infinite Force 

in its universal play. It is no doubt the fact that the whole of Hindu 

philosophy is full of this realisation of the still, self-luminous and inactive 

Brahman. From the very early pre-Budhistic time to the Karmayogin 

Yivekananda everybody were craving after the clamness and placidity. 

However this leads Sri Aurobindo to discuss the age-old problem of 

quietism and pragmatism or in other words the problem in direct, 'what 
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is the significance of the message of the Upani~ads 'Thou shalt act?' 

In this conte · t Sri Aurobindo has made a distinction between Ksara 
• 

& Ak~ara Brahman and on the other hand combining and transcending 

Purusottama Brahman with a parallel distinction between peace or 

stillness and divine ananda. The later in this two distinctions was 

designated as representing the recociliation of calm ness and activity 

peace and energy with the supreme emphasis on desirelessly nad happily 

towards an active life in this world. 'Kurmany.eveha Karmani' "Not 

inaction and inert repose, but a healthful activity is our final state 

and release. We escape from this fever and struggle in thich we live 

not by the drastic remedy of extinction but emergence into right form 

of action and our true life in God."44 

In discussi ng this problem Sri Aurobinda has again made a reference 

to the Early Vedanta unaffected by the Buddhism and the later Vedanta 
/ 

which was upraised by Samkara and according to him got its intellectual 

basis at the Buddhistic ideas of Karma as a bondage. For Budha there 

is no essential unity as Self o~ God he accepted the increasing sum 

of I.e. Karma as determinant principle of one's phen~enal existence. 

For Vedanta (early) ~akti or r;'\C\.\t,Y'u. under the will of the soul .IS 

the determinant principle of human :·ex iste nces and accepts the law 

of Karma as subordinate to it a'nd rebirth.Ideal life realisable In this 

world which is blissful while Buddhism advocates the gospel of escape 

from this world - which was for them a place of ineffugable bondage 
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and pain. Buddha was in favour of void Nirvana while in later Vedanta 
/ . 

it was just substi tuated by Samkara c ha ry a 'V i th the c onception of ·~utable 

Brahman. Again''the 
,. 

- point of escape is for Sarnkara, as for Buddha 

in an ultimate act of knowl edge whi c h denies the real existence of 

4,. 
the phenomenal world." 

/ . 
For S.amkara all actions are dependent on the notion of bheda, so except 

'-some sastra-enjoined action, other being the masterkey of the chain 

of Maya only by ceasing from action can a man escape from the grand 

illusion of things. But for the Vedanta in origin "Verily do actions, 

C rie.<; t he anc ie nt Seer, accept th y full term of human life 

and endeavour; for action is not in itself a chain nor a result ofignorance, 

but rather a manifestation of the Most High. Action cleaveth not a 

man."46• Again "The World is to the Maya vadin a freak of knowledge, 

an· e rror on the surface of Self, a miscoption of mind, about Brahman, 

the world to the Seer is a running symbol of God and a means for 

His phenomenal self - manifestation in His own active being and to 

47 His own acttive knowledge." According to Sri Aurobindo India forgett-

ing Vedic ideas, being influenced by the e veryday experience of grief 

and sorrows has retained their faith on the later Vedanta i.e. theory 

of Cosmic Illusion and actionless peace. 

Sri Aurobindo's conviction regarding the life-oriented views is expressed 

in his dec la ra tion that "[In] Vedanta, therefore, the true and early 

Vedanta, the practical freedomof the Soul is not be gained as in Buddhism 

self - abolition, - for the ego alone can be abolished, the soul is eternal, 
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began not and cannot end, - nor, as in Mayavada, only by extinction 

of its activities in actionless self-knowledge for God expresses Himself 

1n action no less than in rest; but rather the soul is eternally free in 

its nature and its freedom has only to be entirely realised by the mind 

1n all its parts in order to be possessed, whether in action or in inaction, 

in withdraw! from life or possession and mastery of life, by this outer 

consciousness which we call our waking self as it is eternally possessed 

in our wide and true effulgent spiritual being, which lives concealed 

behind the clouded or twilit shiftings of our mental nature and our 

bodily existence."48 Thus there have been various rival views in Indian 

thought as to the nature of ultimate Reality. There was, for instance, 
I 

the Avaitism of Samkaracharya according to which Brahman is nirgu~a, 

devoid of characteristic though not featureless, and tht the world is 

an illusory appearance. To all these disputed views or spiritual visions 

Sri Aurobi ndo himself says in a paper contributed to the Silver Jubilee 

Volume of the Indian Philosoprical Congress, "whether the workings 

of the Spirit in the universe are a reality - or only a half reality, self-

descriptive Lila or illusory Maya, whether it be an action of the Infinite 
/ 

Energy, Sakti, or a figment of some secondary paradoxical · consciousness 

in the Eternal, Maya, life as an intermediate reality is nowhere denied 

by any School of Indian thinking."
49 

With this sort of realistic approac h Sri Aurobindo in the Life Divine 

and in numerous other works, has expounded his philosophy of Yoga. 
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This is of interest in case of Sri Aurobindo also that, the realisation 

of yogic experience which came to him was not anything of solitary 

private enjoyment; it was meant for all, as according to him, the goal 

of spirituality is, 'the flowering of the Divine in collective humanity'. 

In exquisite language clothed in poetic beauty, he gives us not only 

intimations of the immortal life but also sketches the method by which 

that life is to be gained . Reality, the trinity i.e. Saccidananda is working 

in double movement, declares Sri Aurobindo - descent and an ascent. 

"The Divine descends from pure existence through the play of Conciousness. 

Force and Bliss and the creative medium of Supermind into Cosmic 

being, we as, 'nd from Matter through a developing life, soul and mind 

a nd the illuminating medium of Supermind towards the Divine Being."50 

These two movements are, in fact, complementary to each other; there 

is no contradiction between them. The ascension enables the divine 

descent; the descent fulfils that for which the ascension aspires and 

which it makes inevitable. In the past, saints and saga.s have risen from 

the lower levels to the higher. But they did not attempt, says Sri 

Aurobindo, to bring the supermind down into the consciousness of the 

earth and make it fixed there. This is a consummation devoutly to 

be desired; this is the life divine - the Satyayuga, the new heaven 

and new earth. And the way that lead to the goal is 'integral Yoga' 

- the yoga in which all the powers of being 'will be combined and included 

in the transmuting instrumentation.' 

Moreover, "The peculiarity of the Indian eye of thought is, that it 

sees or searches everywhere for the spirit a.nd the peculiarity of the 
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and literature might almost be accused of a tyrannously pervading 

ethical obsession, everywhere the ethical note recurs.•)
3 The ethical 

ideas of Sri Aurobindo was considerably influenced by his complicated 

life of an extremist leader to the sage representing Indian traditional 

culture. 

For him, Indian ethics does exist and is most rich in its peculiar contents, 

Sri Aurobindo insisted. Moreover it surpasses the European ethics 

primarily because it is not confined to external patterns of conduct 

typical for Western morality. "Morality is for the Western mind mostly 

a thing of outward conduct, but conduct for the Indian mind is only 

one means of expression and sign of a soul-state. Hinduism only inciden-

tally strings together a number of commandments for observa~ce 

more deeply it enoins a spiritual or ethical purity of the mind."54 

In the years 1905 - 1909 Ghose's investigation of ethical problems 

was ruled by his participation in the struggle for national independence. 

He introduced the notion of political morality, and identified it with 
) 

K~atriya morality and referred it to political activity realised in various 

forms and methods of Struggle for Svaraj. In explaining the moral 

nature of a fighter for national independence he referred to faith, 

selflessness and courge as essential. The moral qualities, Ghosh considered 

essential for participants of the national independence movement had 

certain genetic unity and were on a level due to their unique basis, 

the divine will. This allowed him to repeat that courage was but another 



- 138 -

name for faith and selflessness. All these resulted in Aurobindo's 

consideration of the role of active conduct as a question of utmost 

importance. His treatment of the question varied at different stages 

of his life, viewed within bounds of traditional Vedantism and the political 

need of the time. In the period of practical political activity,Aurobindo 

'I 
treated the rJi vine spiritual essence in a sense alien, to the traditional 

Vedantic understanding of it and representing it as justifying all kinds 

of active protests against foreign despotism. Sri Aurobindo had been 

influenced of by the bourgeois nationalistic theory of the period when 

movement of the masses agaist foreign oppression was growing and 

gaining strength. 

Social significance of an action was considered as the ma·~n criterion 

of its morlity or immorality whereas its Spiritual essence made a sort 

of divine foundation of moral conduct. In that period he gave prominence 

to Karma - Yoga, to practical activity. Since his position at that 

time was that of a radical democrat, he tolerated use of violent measurers 

as a permissible and sometimes necessary part of practical activity. 

In the second period while desisting from active participation in the 

national movement, Sri Aurobindo's view of Karma-Yoga underwent 

a significant alteration; while trying to elevate practical activity he 

reduced it to divine, spiritual activity. An important element of Sri 

Aurobindo's ethics was his idea of developing a harmonious personality 

as the main aim of social evolution, which is to be realised in this 

life and in this world. "It is a delusion to suppose that Vedanta contains 
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no inspiration to life, no rule of conduct, and is purely metaphysical 

and quietistic. On the contrary, the highest morality of which humanity 

1s capable finds its one perfect basis and justification in the teachings 

f h · r - 55 o t e Upam~ads and the G1 ta." 
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CONCLUSION 

Sri Aurobindo, a great man having fathomed in occidental culture and 

gone deep in the roots of orientLal philosophy and culture presented 

a full-fledged system of philosophy - the foundation of which was laid 

in the Vedas and the Upanisads. He infused some new blood and life 
• 

1n the Monism. He rather expanded and enlarged some ideas in a unique 

approar.h which is synthetic by nature and thus resulted in an integral 

philosophy. Aurobindo's life and philosophy constitute a golden link of 

thechain that connects the past with the prsent in India's philosophical 

ideas. The monistic ideal that, "Brahman is the all" in his re-orientation 

was signified as "All this is the Brahman." 

Aurobindo's integralism was formulated in order to explain the process 

of evolution as the manifestation of the unmanifested and thus the 

world cannot be denied as false or something illusionary. Aurobindo 

refuted mayavada as world-illusion raised some questions regarding 

its acceptability. He asked who perceives the illusion ? Neither Brahman, 

nor the maya-created ji vas can be accepted as the percepient of maya. 

Even it is not also reasonable to accept that, there is a double status 

of consciousness in Brahman - One conscious of the pure existence 

of Brahman, the Supreme Reality and the other conscious of the illusory 

world t o whi c h by its creative consc iousness Brahman has given some 

kind of apparent existence. Again, if we want to reject the notion 

of dual consciouness in Brahman and regard maya as the sole conscious 
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power of Brahman maya becomes a subjective action of Brahman. 

But to say maya is a subjective action of Brahman consciousness, is 

nothing but to impose the limitation of human mind on Brahman. Maya 

is not a mere imaginative power of a perfect Being like Brahman. 

The doctrine of ajati as implying this world as mere non-existence 

is nothing but fleeing away from the face of a real and difficult problem. 

Moreover, the problem of the individual subject, his experience of 

the universe, his bondage and libertion cannot be explained in the 

illusonist hypo.thesis. 

According to Aurobindo it becomes clear that we cannot explain the 

relation between Brahman and Maya unless we consider Maya - the 

creative forceas real. He pointed out that the theory of cosmic illusion 

gets ri & of an original contradiction and the problem of co-existence 

of limited and unlimited, infinite and finite by erecting another contra

diction and mystery which is insoluble by their doctrine of maya. 

The world and the individuals should be c onsidered as manifestation 

of the Reality. It is no doubt a fact that, the rna nif e ste d is a supporting 

being towards the manifestation which is somehow restricted than the 

Brahman, but it is not a sufficient reason to set aside the manifested 

as unreal. The Absolute is absolute because it is not bound by its 

self-expression and it remains the Absolute both in and beyond its 

se If-expression. 



- 142 -

Aurobindo made reference to the Vedic thinkers for whom it is by 

maya that the static, immobile truth of infinite existence becomes 

ordered truth of active being. Maya in its original sense was conceived 

as a comprehensive and formative power. But in later development 

Maya was supposed to acquire a sense of cunning, fraud or illusion, 

as a magic, creating an illusory world. In fact, Aurobindo followed 

Vedic concept of Daive and Adaive maya and accordingly introduced 

a distinction between the lower and the higher maya. The lower maya 

might be conceived as the cunning deceptive power which conceals 

the manifestive aspect of the Absolute that, it is not only the fact 

that one is all, but also all is One. This is an error and it should be 

overcome by the higher Maya. Higher Maya' the true sense of maya 

is to be embraced in the ultimat>e development, where the "each" and 

"all" coexist in the inseparable unity. He also employed the terms 

like mo. nomaya and anandamaya to designate successively the paradoxical 

and delightful nature of lower and higher maya. 

In this context Aurobindo remakred that there was a difference of 

opinion in Vedanta (also) regarding the nature of maya. Early Vedantism 

or Vedanta in original was unaffected by Buddhism. For early Vedanta, 

maya in the sense of prak;t"i was conceived as ~akti. But being affected 

by the Buddhism later vt.danta substituted void Nirvar:'a with the concept 

of immutable ') rahman. However our common experience of everyday 

life of grief and sorrows advocates to uphold the theory of Cosmic 

Illusion by the later Vedantins. 
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Spirituality was considered by .A.urobi ndo as the foundation of Indian 

Culture. For him, Indian ethics does exist and is most rich in its peculiar 

contents, he insisted. However, he called Indian philosophical ideal 

as Supra-ethical not mere ethical. The latter needs to be successful 

in case of maintaining reliance on ego-consciousness which was outright-

ly denied by the dictum 'Tattvamasi '. Social significance of an action 

was considered as the main criterion of morality or immorality while 

the spi .ritual essence made Karma - yoga for self-less action as the 

foundation of spiritual and moral conduct • The ethical ideas of Sri 

.A.urobindo was considerably influenced by . his complicated life of an 

extremist leader to the sage-representing Indian traditional culture. 

Sri Aurobindo's view regarding this world and how our ancient seers 

treated life here may be expressed as "It is a delusion to suppose that 

Vedanta contains no inspiration to life, no rule of conduct, and is purely 

metaphysical and quietistic. On the contrary, the highest morality 

of which humanity is capable finds its one perfect basis and justification 

. h . U . d d G~ - 5 l 1n t e teachings of the pan1~a s an the Ita." 
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