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written. The students in a body refused to touch the blank books that were
supplied. So strong was the feeling that it was thought not safe to ignore it.
Country-made paper had to be substituted, and the examination then proceeded
in the usual way.

It was the fervour of the students that communicated itself to the whole com-
munity and inspired it with an impulse, the like of which had never been felt
before. It was a strange upheaval of public feeling. The Swadeshi movement
invaded our homes and captured the hearts of our women-folk, who were even
more enthusiastic than the men. A grand-daughter of mine, then only five vears
old, returned a pair of shoes that had been sent to her by a relative, because they
were of foreign make. The air was surcharged with the Swadeshi spirit, and it is
no exaggeration to say that our young men were the creators of this stupendous
moral change.

[ have not witnessed a revolution in my time, nor by an effort of the imagina-
tion can | conceive what it is like. But, amid the upheaval of the Swadeshi move-
ment, I could, I think, obtain some idea of the transformation of public feeling
and of the wild excitement which must precede a revolutionary movement. A
strange atmosphere is created. Young and old, rich and poor, literate and illiter-
ate, all breathe it, and all are swayed and moved and even transported by the
invisible influence that is felt. Reason halts; judgment is held in suspense; it is
one mighty impulse that moves the heart of the community and carries every-
thing before it. An eminent doctor told me that in the height of the Swadeshi
movement a girl-patient of his, not more than six years old, cried out in her de-
lirium that she would not take any foreign medicine.

[From Sir Surendranath Banerjea, A Nation in Making: Being the
Reminiscences of Fifty Years of Public Life (1925; Calcutta:
Oxford University Press, 1963), 171-174, 176, 178, 181-183.]

AUROBINDO GHOSE: MYSTIC PATRIOT

The agitation against the partition of Bengal drew into public life one of the most fas-
cinating figures modern India has produced—a Westernized intellectual who became
an ardent nationalist and ended his days an accomplished vogi. Aurobindo Ghose
(1872—1950)—or Sri Aurobindo, as he is known to his followers—spent only four years in
active politics, but in that brief span his passionate devotion to the national cause won
him renown as an Extremist leader second only to Tilak in nationwide popularity.
Aurobindo’s father, an England-educated Bengali doctor, was so determined to
give his son a completely European education that he sent him to a convent school at
five, and to England at seven; he studied in England until the age of twenty. Leaving
Cambridge University, he returned to India in 1893 to enter the civil service of the
progressive princely state of Baroda. Feeling himself “denationalized” by his foreign
education, he turned his attention to Indian culture and politics. He was inspired by
the example of Ramakrishna, the writings of Vivekananda, and the novels of Bankim
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Chandra Chatterji; moreover, after studying Sanskrit, he was able to appreciate in the
original the Upanishads and the Gita, and he began to meditate.

His fascination with Hindu culture, when combined with the sense of patriotism
he had imbibed along with the rest of his English education, led Aurobindo to sympa-
thize with the Extremist politicians. Despite the fact that he was unusually shy, dur-
ing the agitation against the partition of Bengal he gave up his post as vice principal
of Baroda College and threw himself into the maelstrom of Bengal politics. His arti-
cles in the English-language paper Bande Mataram made him famous, especially af-
ter the government tried and failed to prove seditious their deftly phrased innuendos,
In 1907 Aurobindo led a large Bengali delegation to the crucial Congress session at
Tilak’s request, and served as Lokamanya’s right-hand man during the stormy days of
the split between the Moderates and the Extremists.

Shortly afterward Aurobindo consulted a Hindu holy man, who advised him to
empty his mind of all thought so as to be able to receive supra-mental inspiration. He
followed this advice faithfully; then while in prison as a suspected member of a bomb-
ing plot, he heard the voice of Vivekananda guiding him in his practice of voga, and
saw all men as incarnations of God. After his release, Aurobindo gradually withdrew
from political life. In 1910 he abandoned Bengal—and his wife—for the French settle-
ment of Pondichéry, where he established an ashram and spent his remaining forty
years doing spiritual exercises and writing. Efforts to bring him back to the political
arena proved ineffectual, but he may have given advice about politics to visitors over
the vears. He was joined in 1914 by a French couple, Paul and Mira Richard. When
Paul Richard left, Mira Richard, rechristened “The Mother,” stayed and ran the day-
to-day affairs of the ashram for more than half a century.

Brief as was his political career, Aurobindo nevertheless defined the essence of re-
ligious nationalism, and outlined a program for political action. Because of his pro-
longed absence from India, Aurobindo came to idealize both his native land and its
ancestral faith; the fervor of his faith in “India” helped his Hindu countrymen to
transcend the many differences of caste, language, and custom that had hindered the
development among them of allegiance to one nation.

Although free of the region-centered nationalism that limited the effectiveness of
a Bengali like Bankim or a Maharashtrian like Tilak, Aurobindo failed (as they had)
to perceive that the greater the zeal of the Hindu nationalists became, the more difficult
it would be to assuage the fears of Indian Muslims regarding their future in an indepen-
dent Hindu-dominated India. In his later, postpolitical years, however, Aurobindo envi-
sioned the coming of a global spiritual consciousness, “a spiritual religion of humanity”
that would enable all persons to live in freedom and inner unity, regardless of national
or religious affiliations.

THE DOCTRINE OF PASSIVE RESISTANCE

This article first appeared in the daily Bande Mataram in April 1go7, under the gen-

eral title of “New Thought.” Aurobindo outlined the doctrines of active and passive
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resistance, and explained which was applicable when. Although Gandhi rejected his
rationale for the use of violence, he drew upon Aurobindo’s ideas in his own advocacy

of non-violent resistance.

ONE. INTRODUCTION

[n a series of articles, published in this paper soon after the Calcutta session of
the Congress, we sought to indicate our view both of the ideal which the Con-
gress had adopted, the ideal of Swaraj or Self-Government as it exists in the
United Kingdom or the Colonies, and of the possible lines of policy by which
that ideal might be attained. There are, we pointed out, only three possible
policies: petitioning, an unprecedented way of attempting a nation’s liberty,
which cannot possibly succeed except under conditions which have not yet ex-
isted among human beings; self-development and self-help; and the old ortho-
dox historical method of organised resistance to the existing form of Govern-
ment. We acknowledge that the policy of self-development which the New Party
had forced to the front, was itself a novel departure under the circumstances of
modern India. Self-development of an independent nation is one thing; self-
development from a state of servitude under an alien and despotic rule without
the forcible or peaceful removal of that rule as an indispensable preliminary, is
quite another. No national self-development is possible without the support of
rajasakti, organised political strength, commanding, and whenever necessary
compelling general allegiance and obedience. . . .

The attempt at self-development by self-help is absolutely necessary for our
national salvation, whether we can carry it peacefully to the end or not. In no
other way can we get rid of the fatal dependence, passivity and helplessness
in which a century of all-pervasive British control has confirmed us. . . . The
National Congress . . . has admitted the new policy as an essential part of the
national programme. Swadeshi and National Education have been recognised,
and, in all probability, Arbitration will be given its proper prominence at the
next session; Boycott has been admitted as permissible in principle to all parts
of India though the recommendation to extend it in practice as an integral part
of the national policy was not pressed. . . .

TWO. ITS OBJECT

Organised resistance to an existing form of government may be undertaken
either for the vindication of national liberty, or in order to substitute one
form of government for another, or to remove particular objectionable fea-
tures in the existing system without any entire or radical alteration of the
whole, or simply for the redress of particular grievances. Our political agita-
tion in the nineteenth century was entirely confined to the smaller and nar-
rower objects.
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policy initiated by the genius of Parnell®* when by the plan of campaign he pre-
vented the payment of rents in Ireland and by persistent obstruction hampered
the transaction of any but Irish business in Westminster. It may attempt to make
administration under existing conditions impossible by an organised aggressive
resistance in the shape of an untiring and implacable campaign of assassination
and a confused welter of riots, strikes and agrarian risings all over the country. . . .
The third course open to an oppressed nation is that of armed revolt, which in-
stead of bringing existing conditions to an end by making their continuance
impossible sweeps them bodily out of existence. This is the old time-honoured
method which the oppressed or enslaved have always adopted by preference in
the past, and will adopt in the future if they see any chance of success. . . .

The choice by a subject nation of the means it will use for vindicating its
liberty, is best determined by the circumstances of its servitude. The present
circumstances in India seem to point to passive resistance as our most natural
and suitable weapon. We would not for a moment be understood to base this
conclusion upon any condemnation of other methods as in all eircumstances
criminal and unjustifiable. It is the common habit of established Governments
and especially those which are themselves oppressors, to brand all violent meth-
ods in subject peoples and communities as criminal and wicked. When you have
disarmed your slaves and legalised the infliction of bonds, stripes and death on
any one of them, man, woman or child, who may dare fo speak or lo act against
vou, it is natural and convenient to try and lay a moral as well as a legal ban on
any attempt to answer violence by violence, the knout [thonged whip| by the re-
volver, the prison by riot or agrarian rising, the gallows by the dynamite bomb.
But no nation yet has listened to the cant of the oppressor when itself put to the
test, and the general conscience of humanity approves the refusal. Under certain
circumstances a civil struggle becomes in reality a battle and the morality of
war is different from the morality of peace. To shrink from bloodshed and vio-
lence under such circumstances is a weakness deserving as severe a rebuke as Sri
Krishna addressed to Arjuna when he shrank from the colossal civil slaughter
on the field of Kurukshetra. Liberty is the life-breath of a nation; and when the
life is attacked, when it is sought to suppress all chance of breathing by violent
pressure, any and every means of self-preservation becomes right and justifi-
able,—just as it is lawful for a man who is being strangled to rid himself of the
pressure on his throat by any means in his power. . . .

This peculiar character of passive resistance is one reason why it has found
favour with the thinkers of the New Party. There are certain moral qualities
necessary to selfgovernment which have become atrophied by long disuse in
our people and can only be restored either by the healthy air of a free national
life in which alone they can permanently thrive or by their vigorous exercise
in the intensity of a national struggle for freedom. . . . The reason why even a
radical opportunist like Mr. Morley refuses us self-government is not that he
does not believe in India’s fitness for self-government, but that he does not
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believe in India’s determination to be free; on the contrary, the whole experi-
ence of the past shows that we have not been in earnest in our demand for
self-government.

FOUR. ITS METHODS

The essential difference between passive or defensive and active or aggressive
resistance is this, that while the method of the aggressive resister is to do some-
thing by which he can bring about positive harm to the Government, the
method of the passive resister is to abstain from doing something by which he
would be helping the Government. The object in both cases is the same,—to
force the hands of the Government; the line of attack is different. The passive
method is especially suitable to countries where the Government depends mainly
for the continuance of its administration on the voluntary help and acquies-
cence of the subject people. The first principle of passive resistance, therefore,
which the new school have placed in the forefront of their programme, is to
make administration under present conditions impossible by an organised re-
fusal to do anything which shall help either British commerce in the exploita-
tion of the country or British officialdom in the administration of it,—unless and
until the conditions are changed in the manner and to the extent demanded by
the people. This attitude is summed up in the one word, Boycott. If we consider
the various departments of the administration one by one, we can easily see
how administration in each can be rendered impossible by successfully organ-
ised refusal of assistance. We are dissatisfied with the fiscal and economical
conditions of British rule in India, with the foreign exploitation of the country,
the continual bleeding of its resources, the chronic famine and rapid impover-
ishment which result, the refusal of the Government to protect the people and
their industries. Accordingly, we refuse to help the process of exploitation and
impoverishment in our capacity as consumers, we refuse henceforth to pur-
chase foreign and especially British goods or to condone their purchase by
others. . . . We are dissatisfied also with the conditions under which education
is imparted in this country, its calculated poverty and insufficiency, its anti-
national character, its subordination to the Government and the use made of
that subordination for the discouragement of patriotism and the inculeation of
loyalty. Accordingly we refuse to send our boys to Government schools or to
schools aided and controlled by the Government; if this educational boycott is
general and well-organised, the educational administration of the country will
be rendered impossible and the control of its youthful minds pass out of the
hands of the foreigner. We are dissatisfied with the administration of justice, the
ruinous costliness of the civil side, the brutal rigour of its criminal penalties and
procedure, its partiality, its frequent subordination to political objects. We re-
fuse accordingly to have any resort to the alien courts of justice, and by an or-
ganised judicial boycott propose to make the bureaucratic administration of
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justice impossible while these conditions continue. Finally, we disapprove of the
executive administration, its arbitrariness, its meddling and inquisitorial char-
acter, its thoroughness of repression, its misuse of the police for the repression
instead of the protection of the people. We refuse, accordingly, to go to the ex-
ecutive for help or advice or protection or to tolerate any paternal interference
in our public activities, and by an organised boycott of the executive propose
to reduce executive control and interference to a mere skeleton of its former
self. . . . If the few refused to help, if Indians no longer consented to teach in
Government schools or work in Government offices, or serve the alien as po-
lice, the administration could not continue for a day. . . .

There is a limit however to passive resistance. . . . To submit to illegal or vio-
lent methods of coercion, to accept outrage and hooliganism as part of the legal
procedure of the country is to be guilty of cowardice, and, by dwarfing national
manhood, to sin against the divinity within ourselves and the divinity in our
motherland. The moment coercion of this kind is attempted, passive resistance
ceases and active resistance becomes a duty. If the instruments of the executive
choose to disperse our meeting by breaking the heads of those present, the right
of self-defence entitles us not merely to defend our heads but to retaliate on those
of the head-breakers. For the myrmidons of the law have ceased then to be guard-
ians of the peace and become breakers of the peace, rioters and not instruments
of authority, and their uniform is no longer a bar to the right of self-defence. . . .

The new politics is a serious doctrine and not, like the old, a thing of shows
and political theatricals; it demands real sufferings from its adherents, —imprison-
ment, worldly ruin, death itself, before it can allow him to assume the rank of a
martyr for his country. Passive resistance cannot build up a strong and great na-
tion unless it is masculine, bold and ardent in its spirit and ready at any moment
and at the slightest notice to supplement itself with active resistance. We do not
want to develop a nation of women who know only how to suffer and not how to
strike. . ..

We preach defensive resistance mainly passive in its methods at present, but
active whenever active resistance is needed; but defensive resistance within the
limits imposed by human nature and by the demands of self-respect and the
militant spirit of true manhood. . . . If passive resistance should turn out either
not feasible or necessarily ineffectual under the conditions of this country, we
should be the first to recognise that everything must be reconsidered and that
the time for new men and new methods had arrived. We recognise no politi-
cal object of worship except the divinity in our Motherland, no present object
of political endeavour except liberty, and no method or action as politically
good or evil except as it truly helps or hinders our progress towards national
emancipation.

[From The Complete Works of Sri Aurobindo Ghose (Pondicherry:
Sri Aurobindo Centenary Library, 1970), 1:87-88, 9o, 92—99, 101-102, 114, 116-117.]
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THE MORALITY OF BOYCOTT

This article was intended for the Bande Mataram, but could not be published. It was

seized by the police and used as an exhibit in the Alipore conspiracy case (May 1908).

A certain class of mind shrinks from aggressiveness as if it were a sin. Their tem-
perament forbids them to feel the delight of battle and they look on what they
cannot understand as something monstrous and sinful. "Heal hate by love,”
“drive out injustice by justice,” “slay sin by righteousness” is their cry. Love is a
sacred name, but it is easier to speak of love than to love. The love which drives
out hate is a divine quality of which only one man in a thousand is capable. A
saint full of love for all mankind possesses it, a philanthropist consumed with a
desire to heal the miseries of the race possesses it, but the mass of mankind does
not and cannot rise to the height. Politics is concerned with masses of man-
kind and not with individuals. To ask masses of mankind to act as saints, to rise to
the height of divine love and practise it in relation to their adversaries or oppres-
sors is to ignore human nature. It is to set a premium on injustice and violence by
paralysing the hand of the deliverer when raised to strike. The Gita is the best
answer to those who shrink from battle as a sin, and aggression as a lowering of
morality.

A poet of sweetness and love [Tagore], who has done much to awaken Bengal,
has written deprecating the boycott as an act of hate. The saintliness of spirit
which he would see brought into politics is the reflex of his own personality co-
louring the political ideals of a sattwic [pure] race. But in reality the boycott is not
an act of hate. It is an act of self-defence, of aggression for the sake of self-preserva-
tion. To call it an act of hate is to say that a man who is being slowly murdered, is
not justified in striking at his murderer. . . . Doubtless the self-defender is not
precisely actuated by a feeling of holy sweetness towards his assailant; but to ex-
pect so much from human nature is impracticable. Certain religions demand it,
but they have never been practised to the letter by their followers.

Hinduism recognises human nature and makes no such impossible demand.
It sets one ideal for the saint, another for the man of action, a third for the
trader, a fourth for the serf. To prescribe the same ideal for all is to bring about
varnasarikara, the confusion of duties, and destroy society and race. If we are
content to be serfs, then indeed, boycott is a sin for us, not because it is a viola-
tion of love, but because it is a violation of the Sudra’s duty of obedience and
contentment. Politics is the ideal of the Kshatriya, and the morality of the
Kshatriya ought to govern our political actions. . . .

Love has a place in politics, but it is the love of one’s country, for one’s coun-
trymen, for the glory, greatness and happiness of the race, the divine ananda
[joy] of self-immolation for one’s fellows, the ecstasy of relieving their suffer-
ings, the joy of seeing one’s blood flow for country and freedom. . . . The feeling
of almost physical delight in the touch of the mother-soil, of the winds that blow
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from Indian seas, of the rivers that stream from Indian hills, in the hearing of
Indian speech, music, poetry, in the familiar sights, sounds, habits, dress, man-
ners of our Indian life, this is the physical root of that love. The pride in our past,
the pain of our present, the passion for the future are its trunk and branches. Self-
sacrifice and self-forgetfulness, great service, high endurance for the country are
its fruit. And the sap which keeps it alive is the realisation of the Motherhood of
God in the country, the vision of the Mother, the knowledge of the Mother, the
perpetual contemplation, adoration and service of the Mother.

Other love than this is foreign to the motives of political action. Between
nation and nation there is justice, partiality, chivalry, duty, but not love. All love
is either individual or for the self in the race or for the self in mankind. It may
exist between individuals of different races, but the love of one race for another
is a thing foreign to Nature. When therefore the boycott, as declared by the In-
dian race against the British, is stigmatised for want of love, the charge is bad
psychology as well as bad morality. It is interest warring against interest, and
hatred is directed not really against the race, but against the adverse interest. If
the British exploitation were to cease tomorrow, the hatred against the British
race would disappear in a moment. . . .

When tamas, inertia, torpor have benumbed a nation, the strongest forms of
rajas’ are necessary to break the spell; there is no form of rajas so strong as hatred.
Through rajas we rise to sattva and for the Indian temperament the transition
does not take long. Already the element of hatred is giving place to the clear
conception of love for the Mother as the spring of our political actions. . . .

The sword of the warrior is as necessary to the fulilment of justice and righ-
teousness as the holiness of the saint. Ramdas is not complete without Shivaji.!”
To maintain justice and prevent the strong from despoiling, and the weak from
being oppressed, is the function for which the Kshatriya was created. “There-
fore,” says Sri Krishna in the Mahabharata, “God created battle and armour,
the sword, the bow and the dagger.”

Man is of a less terrestrial mould than some would have him to be. He has
an element of the divine which the politician ignores. The practical politician
looks to the position at the moment and imagines that he has taken everything
into consideration. He has, indeed, studied the surface . . . but he has missed
what lies beyond material vision. He has left out of account the divine, the in-
calculable in man, that element which upsets the calculations of the schemer
and disconcerts the wisdom of the diplomat.

|[From The Complete Works of Sri Aurobindo, 1:124-128.

NATIONALISM IS THE WORK OF GOD

In January 19o8, addressing a Bombay audience soon after the Moderate—Extremist

split, Aurobindo made his mind a blank and spoke as the spirit moved him. The result
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was a declaration of the religious significance of Indian nationalism. His initial re-

marks are reproduced here.

There is a creed in India today which calls itself Nationalism, a creed which has
come to you from Bengal. This is a creed which many of you have accepted. . ..
Have you realized . . . what that means? . . . Or is it that you have merely ac-
cepted it in the pride of a superior intellectual conviction? You call yourselves
Nationalists. What is Nationalism? Nationalism is not a mere political program;
Nationalism is a religion that has come from God; Nationalism is a creed which
you shall have to live. Let no man dare to call himself a Nationalist if he does so
merely with a sort of intellectual pride, thinking that he is more patriotic, think-
ing that he is something higher than those who do not call themselves by that
name. If you are going to be a nationalist, if you are going to assent to this reli-
gion of Nationalism, you must do it in the religious spirit. You must remember
that you are the instruments of God. . . . But certain forces which are against
that religion are trying to crush its rising strength. It always happens when a new
religion is preached, when God is going to be born in the people, that such forces
rise with all their weapons in their hands to crush the religion. In Bengal too a new
religion, a religion divine and sattwic [pure] has been preached, and this religion
they are trying with all the weapons at their command to crush. By what strength
are we in Bengal able to survive? Nationalism is not going to be crushed. Nation-
alism survives in the strength of God and it is not possible to crush it, whatever
weapons are brought against it. Nationalism is immortal; Nationalism cannot
die; because it is no human thing, it is God who is working in Bengal. God can-
not be killed, God cannot be sent to jail. When these things happen among
you, | say to you solemnly, what will you do? Will you do as they do in Bengal?
(Cries of “Yes.”) Don't lightly say “yes.” It is a solemn thing; and suppose that
God puts you this question, how will you answer it? Have you got a real faith? Or
is it merely a political aspiration? Is it merely a larger kind of selfishness?
Or is it merely that you wish to be free to oppress others, as you are being op-
pressed? Do you hold your political creed from a higher source? Is it God that
is born in you? Have you realized that you are merely the instruments of God,
that your bodies are not your own? You are merely instruments of God for the
work of the Almighty. Have you realized that? If you have . . . you are truly
Nationalists; then alone will you be able to restore this great nation.

[From The Complete Works of Sri Aurobindo Ghose, 1:652—653.]

INDIA’S MISSION: THE RESURRECTION
OF HINDUISM

In a speech at Uttarpara to the Society for the Protection of Religion after his release
from prison in May 19og, Aurobindo relayed to his countrymen the messages that had
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