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The Ideal of Human Unity was written and published in monthly instalments in the Arya
between September 1915 and July 1918. In 1919 it was brought out as a book with a Preface added by the author. Sri Aurobindo revised the book during the late 1930s, before
the outbreak of World War II. References to political developments of the period between the world wars were introduced at this time, often in footnotes. In 1949 Sri
Aurobindo undertook a final revision. He commented on the changed international
situation in footnotes and made alterations here and there throughout the book, but
brought it up to date mainly by the addition of a Postscript Chapter. 60 years later, in the
face of a global economic and financial meltdown, the formation of some sort of world
government suddenly appears plausible, and Sri Aurobindo’s examination of various
possible developments in this direction are more relevant than ever. 1

Today the ideal of human unity is more or less vaguely making its way to the front of
our consciousness. The emergence of an ideal in human thought is always the sign of
an intention in Nature, but not always of an intention to accomplish; sometimes it
indicates only an attempt which is predestined to temporary failure. For Nature is slow
and patient in her methods. She takes up ideas and half carries them out, then drops
them by the wayside to resume them in some future era with a better combination. She
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tempts humanity, her thinking instrument, and tests how far it is ready for the harmony she has imagined; she allows and incites man to attempt and fail, so that he may
learn and succeed better another time. Still the ideal, having once made its way to the
front of thought, must certainly be attempted, and this ideal of human unity is likely to
figure largely among the determining forces of the future; for the intellectual and
material circumstances of the age have prepared and almost impose it, especially the
scientific discoveries which have made our earth so small that its vastest kingdoms
seem now no more than the provinces of a single country.
But this very commodity of the material circumstances may bring about the failure of
the ideal; for when material circumstances favour a great change, but the heart and
mind of the race are not really ready — especially the heart — failure may be predicted,
unless indeed men are wise in time and accept the inner change along with the external readjustment. (280–281) 2

The whole process of Nature depends on a balancing and a constant tendency to
harmony between two poles of life, the individual whom the whole or aggregate
nourishes and the whole or aggregate which the individual helps to constitute. Human
life forms no exception to the rule. Therefore the perfection of human life must involve
the elaboration of an as yet unaccomplished harmony between these two poles of our
existence, the individual and the social aggregate. The perfect society will be that
which most entirely favours the perfection of the individual; the perfection of the
individual will be incomplete if it does not help towards the perfect state of the social
aggregate to which he belongs and eventually to that of the largest possible human
aggregate, the whole of a united humanity.
For the gradual process of Nature introduces a complication which prevents the
individual from standing in a pure and direct relation to the totality of mankind.
Between himself and this too immense whole there erect themselves partly as aids,
partly as barriers to the final unity the lesser aggregates which it has been necessary to
form in the progressive stages of human culture.
For the obstacles of space, the difficulties of organisation and the limitations of the
human heart and brain have necessitated the formation first of small, then of larger
and yet larger aggregates so that he may be gradually trained by a progressive approach till he is ready for the final universality. The family, the commune, the clan or
tribe, the class, the city state or congeries of tribes, the nation, the empire are so many
stages in this progress and constant enlargement. If the smaller aggregates were
destroyed as soon as the larger are successfully formed, this graduation would result in
no complexity; but Nature does not follow this course. She seldom destroys entirely the
types she has once made or only destroys that for which there is no longer any utility;
the rest she keeps in order to serve her need or her passion for variety, richness,
multiformity and only effaces the dividing lines or modifies the characteristics and
relations sufficiently to allow of the larger unity she is creating. Therefore at every step
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humanity is confronted with various problems which arise not only from the difficulty
of accord between the interests of the individual and those of the immediate aggregate,
the community, but between the need and interests of the smaller integralities and the
growth of that larger whole which is to ensphere them all. (285–286)

If no other elements of discord remain, yet the conflict of classes is always possible.
And the phenomenon leads us to another rule of this gradual development of Nature in
human life which we shall find of very considerable importance when we come to the
question of a realisable human unity. The perfection of the individual in a perfected
society or eventually in a perfected humanity — understanding perfection always in a
relative and progressive sense — is the inevitable aim of Nature. But the progress of all
the individuals in a society does not proceed pari passu, with an equal and equable
march. Some advance, others remain stationary — absolutely or relatively,— others fall
back. Consequently the emergence of a dominant class is inevitable within the aggregate itself, just as in the constant clash between the aggregates the emergence of
dominant nations is inevitable. That class will predominate which develops most
perfectly the type Nature needs at the time for her progress or, it may be, for her
retrogression. . . .
But this phenomenon, whether of dominant classes or dominant nations, can never be
more than a temporary necessity; for the final aim of Nature in human life cannot be
the exploitation of the many by the few or even of the few by the many, can never be
the perfection of some at the cost of the abject submergence and ignorant subjection of
the bulk of humanity; these can only be transient devices. Therefore we see that such
dominations bear always in them the seed of their own destruction. (287)

If we consult only the available facts of history and sociology, we must suppose that
our race began with the all-engrossing group to which the individual was entirely
subservient and that increasing individuality is a circumstance of human growth, a
fruit of increasing conscious Mind. Originally, we may suppose, man was altogether
gregarious, association his first necessity for survival; since survival is the first necessity of all being, the individual could be nothing but an instrument for the strength and
safety of the group, and if we add to strength and safety growth, efficiency, selfassertion as well as self-preservation, this is still the dominant idea of all collectivism.
This turn is a necessity born of circumstance and environment.
Looking more into fundamental things we perceive that in Matter uniformity is the
sign of the group; free variation and individual development progress with the growth
of Life and Mind. If then we suppose man to be an evolution of mental being in Matter
and out of Matter, we must assume that he begins with uniformity and subservience of
the individual and proceeds towards variety and freedom of the individual. The
necessity of circumstance and environment and the inevitable law of his fundamental
principles of being would then point to the same conclusion, the same process of his
historic and prehistoric evolution.
But there is also the ancient tradition of humanity, which it is never safe to ignore or
treat as mere fiction, that the social state was preceded by another, free and unsocial.
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According to modern scientific ideas, if such a state ever existed, and that is far from
certain, it must have been not merely unsocial but anti-social; it must have been the
condition of man as an isolated animal, living as the beast of prey, before he became in
the process of his development an animal of the pack. But the tradition is rather that of
a golden age in which he was freely social without society. Not bound by laws or
institutions but living by natural instinct or free knowledge, he held the right law of his
living in himself and needed neither to prey on his fellows nor to be restrained by the
iron yoke of the collectivity.
We may say, if we will, that here poetic or idealistic imagination played upon a deepseated race-memory; early civilised man read his growing ideal of a free, unorganised,
happy association into his race-memory of an unorganised, savage and anti-social
existence. But it is also possible that our progress has not been a development in a
straight line, but in cycles, and that in those cycles there have been periods of at least
partial realisation in which men did become able to live according to the high dream of
philosophic Anarchism, associated by the inner law of love and light and right being,
right thinking, right action and not coerced to unity by kings and parliaments, laws
and policings and punishments with all that tyrant unease, petty or great oppression
and repression and ugly train of selfishness and corruption which attend the forced
government of man by man. It is even possible that our original state was an instinctive
animal spontaneity of free and fluid association and that our final ideal state will be an
enlightened, intuitive spontaneity of free and fluid association. Our destiny may be the
conversion of an original animal association into a community of the gods. (291–292)

What, after all, is this State idea, this idea of the organised community to which the
individual has to be immolated? Theoretically, it is the subordination of the individual
to the good of all that is demanded; practically, it is his subordination to a collective
egoism, political, military, economic, which seeks to satisfy certain collective aims and
ambitions shaped and imposed on the great mass of the individuals by a smaller or
larger number of ruling persons who are supposed in some way to represent the
community. It is immaterial whether these belong to a governing class or emerge as in
modern States from the mass partly by force of character, but much more by force of
circumstances; nor does it make any essential difference that their aims and ideals are
imposed nowadays more by the hypnotism of verbal persuasion than by overt and
actual force. In either case, there is no guarantee that this ruling class or ruling body
represents the best mind of the nation or its noblest aims or its highest instincts.
Nothing of the kind can be asserted of the modern politician in any part of the
world; he does not represent the soul of a people or its aspirations. What he does
usually represent is all the average pettiness, selfishness, egoism, self-deception
that is about him and these he represents well enough as well as a great deal of
mental incompetence and moral conventionality, timidity and pretence. Great
issues often come to him for decision, but he does not deal with them greatly; high
words and noble ideas are on his lips, but they become rapidly the claptrap of a
party. The disease and falsehood of modern political life is patent in every country
of the world and only the hypnotised acquiescence of all, even of the intellectual
classes, in the great organised sham, cloaks and prolongs the malady, the acquies-
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cence that men yield to everything that is habitual and makes the present atmosphere of their lives. Yet it is by such minds that the good of all has to be decided,
to such hands that it has to be entrusted, to such an agency calling itself the State
that the individual is being more and more called upon to give up the government
of his activities. As a matter of fact, it is in no way the largest good of all that is
thus secured, but a great deal of organised blundering and evil with a certain
amount of good which makes for real progress, because Nature moves forward
always in the midst of all stumblings and secures her aims in the end more often
in spite of man’s imperfect mentality than by its means. . . .
But things would be much worse if there were not a field left for a less trammelled
individual effort doing what the State cannot do, deploying and using the sincerity,
energy, idealism of the best individuals to attempt that which the State has not the
wisdom or courage to attempt, getting that done which a collective conservatism and
imbecility would either leave undone or actively suppress and oppose. It is this energy
of the individual which is the really effective agent of collective progress. . . .
The State is bound to act crudely and in the mass; it is incapable of that free, harmonious and intelligently or instinctively varied action which is proper to organic
growth. For the State is not an organism; it is a machinery, and it works like a
machine, without tact, taste, delicacy or intuition. It tries to manufacture, but
what humanity is here to do is to grow and create. We see this flaw in Stategoverned education. It is right and necessary that education should be provided
for all and in providing for it the State is eminently useful; but when it controls
the education,
it turns it into a routine, a mechanical system in which individual initiative, individual growth and true development as opposed to a routine
instruction become impossible.
The State tends always to uniformity, because uniformity is easy to it and natural
variation is impossible to its essentially mechanical nature; but uniformity is death, not
life. A national culture, a national religion, a national education may still be useful
things provided they do not interfere with the growth of human solidarity on the one
side and individual freedom of thought and conscience and development on the other;
for they give form to the communal soul and help it to add its quota to the sum of
human advancement; but a State education, a State religion, a State culture are unnatural violences. And the same rule holds good in different ways and to a different
extent in other directions of our communal life and its activities. (296–301)

The impact of different cultures upon each other has not ceased but has rather been
accentuated by the conditions of the modern world. But the nature of the impact, the
ends towards which it moves and the means by which the ends can most successfully
be worked out, are profoundly altered. The earth is in travail now of one common,
large and flexible civilisation for the whole human race into which each modern and
ancient culture shall bring its contribution and each clearly defined human aggregate
shall introduce its necessary element of variation. (319)

If we consider the possibilities of a unification of the human race on political, adminis-
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trative and economic lines, we see that a certain sort of unity or first step towards it
appears not only to be possible, but to be more or less urgently demanded by an
underlying spirit and sense of need in the race. This spirit has been created largely by
increased mutual knowledge and close communication, partly by the development of
wider and freer intellectual ideals and emotional sympathies in the progressive mind of
the race. The sense of need is partly due to the demand for the satisfaction of these
ideals and sympathies, partly to economic and other material changes which render
the results of divided national life, war, commercial rivalry and consequent insecurity
and peril to the complex and easily vulnerable modern social organisation more and
more irksome both for the economic and political human animal and for the idealistic
thinker.
Partly also the new turn is due to the desire of the successful nations to possess, enjoy
and exploit the rest of the world at ease without the peril incurred by their own
formidable rivalries and competitions and rather by some convenient understanding
and compromise among themselves. The real strength of this tendency is in its intellectual, idealistic and emotional parts. Its economic causes are partly permanent and
therefore elements of strength and secure fulfilment, partly artificial and temporary
and therefore elements of insecurity and weakness. The political incentives are the
baser part in the amalgam; their presence may even vitiate the whole result and lead in
the end to a necessary dissolution and reversal of whatever unity may be initially
accomplished. (355)

After sounding as thoroughly as our lights permit the possibility of a political and
administrative unification of mankind by political and economic motives and through
purely political and administrative means, it has been concluded that it is not only
possible, but that the thoughts and tendencies of mankind and the result of current
events and existing forces and necessities have turned decisively in this direction. This
is one of the dominant drifts which the World-Nature has thrown up in the flow of
human development and it is the logical consequence of the past history of mankind
and of our present circumstances. At the same time nothing justifies us in predicting its
painless or rapid development or even its sure and eventual success. We have seen
some of the difficulties in the way; we have seen also what are the lines on which it
may practically proceed to the overcoming of those difficulties. We have concluded
that the one line it is not likely to take is the ideal, that which justice and the highest
expediency and the best thought of mankind demand, that which would ensure it the
greatest possibility of an enduring success. It is not likely to take perfectly, until a
probably much later period of our collective evolution, the form of a federation of free
and equal nations or adopt as its motive a perfect harmony between the contending
principles of nationalism and internationalism.
And now we have to consider the second aspect of the problem, its effect on the
springs of human life and progress. The political and administrative unification of
mankind is not only possible but foreshadowed by our present evolution; the collective
national egoism which resists it may be overborne by an increasing flood of the present
unifying tendency. . . . But the question remains whether not in its first loose formation,
but as it develops and becomes more complete and even vigorous, a strictly unified
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order will not necessarily involve a considerable overriding of the liberties of mankind,
individual and collective, and an oppressive mechanism by which the free development
of the soul-life of humanity will be for some time at least seriously hindered or restricted or in danger of an excessive repression. . . .
Man seems indeed to be becoming more generally a reasoning animal than in any
known past period of his history, but he has not by that become, except in one or two
directions, much more of a reasonable mind and a harmonious spirit; for he still uses
his reason much more commonly to justify strife and mutual contradiction than to
arrive at a wise agreement. And always his mind and reason are very much at the
mercy of his vital desires and passions. Therefore we must suppose that even under the
best circumstances the old method of development will assert itself and the old
struggle be renewed in the attempt at human unification. The principle of authority
and order will attempt a mechanical organisation; the principle of liberty will resist
and claim a more flexible, free and spacious system. The two ancient enemies will
struggle for the control of the human unity as they did in the past for the control of the
growing form of the nation. (405–410)

The necessity of knowing rightly
For man alone of terrestrial creatures to live rightly involves the necessity of knowing
rightly, whether, as rationalism pretends, by the sole or dominant instrumentation of
his reason or, more largely and complexly, by the sum of his faculties; and what he has
to know is the true nature of being and its constant self-effectuation in the values of
life, in less abstract language the law of Nature and especially of his own nature, the
forces within him and around him and their right utilisation for his own greater
perfection and happiness or for that and the greater perfection and happiness of his
fellow-creatures. . . .
But Nature can no longer be imaged, as once it was, as an eternal right rule from which
man has wandered, since it is rather a thing itself changing, progressing, evolving,
ascending from height to more elevated height, widening from limit to broader limit of
its own possibilities. Yet in all this changing there are certain eternal principles or
truths of being which remain the same and upon them as bedrock, with them as a
primary material and within them as a framework our progress and perfection are
compelled to take place. Otherwise there would be an infinite chaos and not a world
ordered even in the clash of its forces.
The subhuman life of animal and plant is not subjected to this necessity of knowledge
nor of that which is the necessary accompaniment of knowledge, a conscious will
impelled always to execute what knowledge perceives. By this exemption it is saved
from an immense amount of error, deformation and disease, for it lives spontaneously
according to Nature, its knowledge and will are hers and incapable, whether conscient
or subconscient, of variation from her laws and dictates. Man seems, on the contrary,
to possess a power of turning his mind and will upon Nature and a possibility of
governing her movement, even of varying from the course she dictates to him.
But here there is really a deformative trick of language. For man’s mentality is also
a part of Nature; his mentality is even the most important, if not the largest part
of his nature. It is, we may say, Nature become partly conscious of her own laws
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and forces, conscious of her struggle of progression and inspired with the conscious will to impose a higher and higher law on her own processes of life and
being. In subhuman life there is a vital and physical struggle, but no mental conflict. Man is subjected to this mental conflict and is therefore at war not only with
others but with himself; and because he is capable of this war with himself, he is
also capable of that which is denied to the animal, of an inner evolution, a progression from higher to higher type, a constant self-transcending.
This evolution takes place at present by a conflict and progress of ideas applied to life.
In their primary aspect human ideas of life are simply a mental translation of the forces
and tendencies of life itself as they emerge in the form of needs, desires and interests.
The human mind has a practical intelligence more or less clear and exact which takes
these things into account and gives to one and another a greater or less value according to its own experience, preference and judgment. . . .
But from this elementary process there emerges a second and more advanced character of man’s ideas about life; he passes beyond the mere mental translation and ready
dynamic handling to a regulated valuation of the forces and tendencies that have
emerged or are emerging in him and his environment. He studies them as fixed
processes and rules of Nature and endeavours to understand their law and norm. He
tries to determine the laws of his mind and life and body, the law and rule of the facts
and forces about him that constitute his environment and determine the field and the
mould of his action.
Since we are imperfect and evolutionary beings, this study of the laws of life is
bound to envisage two aspects: it perceives the rule of what is and the rule of what
may or ought to be, the law of our actualities and the law of our potentialities. The
latter takes for the human intellect which tends always to an arbitrary and emphatic statement of things, the form of a fixed ideal standard or set of principles
from which our actual life is a fall and deviation or towards which it is a progress
and aspiration.
The evolutionary idea of Nature and life brings us to a profounder view. Both what is
and what may be are expressions of the same constant facts of existence and forces or
powers of our Nature from which we cannot and are not meant to escape, since all life
is Nature fulfilling itself and not Nature destroying or denying itself; but we may raise
and we are intended to raise, change and widen the forms, arrangements and values of
these constant facts and forces of our nature and existence, and in the course of our
progress the change and perfectioning may amount to what seems a radical transformation, although nothing essential is altered. Our actualities are the form and value or
power of expression to which our nature and life have attained; their norm or law is
the fixed arrangement and process proper to that stage of evolution. Our potentialities
point us to a new form, value, power of expression with their new and appropriate
arrangement and process which is their proper law and norm.
Standing thus between the actual and the possible, our intellect tends to mistake
present law and form for the eternal law of our nature and existence and regard
any change as a deviation and fall or else, on the contrary, to mistake some future
and potential law and form for our ideal rule of life and all actual deviation from
that as an error or sin of our nature. In reality, only that is eternal which is con-
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stant through all changes and our ideal can be no more than a progressive expression of it. Only the utmost limit of height, wideness and fullness of self-expression
possible to man, if any such limit there be, could be regarded, did we know of it,—
and as yet we do not know our utmost possibilities,— as the eternal ideal.
Whatever the ideas or ideals which the human mind extracts from life or tries to apply
to life, they can be nothing but the expression of that life itself as it attempts to find
more and more and fix higher and higher its own law and realise its potentialities. Our
mentality represents the conscious part of the movement of Nature in this progressive
self-realisation and self-fulfilment of the values and potentialities of her human way of
living. If that mentality were perfect, it would be one in its knowledge and will with the
totality of the secret Knowledge and Will which she is trying to bring to the surface and
there would be no mental conflict. For we should then be able to identify ourself with
her movement, know her aim and follow intelligently her course,— realising the truth
on which the [Bhagavad] Gita lays stress that it is Nature alone that acts and the
movements of our mind and life are only the action of her modes. The subhuman life
vitally, instinctively and mechanically does this very thing, lives according to Nature
within the limits of its type and is free from internal conflict though not from conflict
with other life. A superhuman life would reach consciously this perfection, make the
secret Knowledge and Will in things its own and fulfil itself through Nature by her free,
spontaneous and harmonious movement unhasting, unresting, towards that full
development which is her inherent and therefore her predestined aim. Actually,
because our mentality is imperfect, we catch only a glimpse of her tendencies and
objects and each glimpse we get we erect into an absolute principle or ideal theory of
our life and conduct; we see only one side of her process and put that forward as the
whole and perfect system which must govern our ordering of our life. Working through
the imperfect individual and still more imperfect collective mind, she raises up the
facts and powers of our existence as opposing principles and forces to which we attach
ourselves through our intellect and emotions, and favouring and depressing now this
and now another she leads them in the mind of man through struggle and conflict
towards a mutual knowledge and the sense of their mutual necessity and towards a
progressively right relation and synthesis of their potentialities which is represented
in an increasing harmony and combination of realised powers in the elastic potentiality of human life.
The social evolution of the human race is necessarily a development of the relations
between three constant factors, individuals, communities of various sorts and mankind. Each seeks its own fulfilment and satisfaction, but each is compelled to develop
them not independently but in relation to the others. . . . Nature works always through
these three terms and none of them can be abolished. . . . Therefore it would seem that
the ideal or ultimate aim of Nature must be to develop the individual and all individuals to their full capacity, to develop the community and all communities to the full
expression of that many-sided existence and potentiality which their differences were
created to express, and to evolve the united life of mankind to its full common capacity
and satisfaction, not by suppression of the fullness of life of the individual or the
smaller commonalty, but by full advantage taken of the diversity which they develop.
This would seem the soundest way to increase the total riches of mankind and throw
them into a fund of common possession and enjoyment.
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The united progress of mankind would thus be realised by a general principle of
interchange and assimilation between individual and individual and again between
individual and community, between community and community and again between
the smaller commonalty and the totality of mankind, between the common life and
consciousness of mankind and its freely developing communal and individual constituents. As a matter of fact, although this interchange is what Nature even now contrives
to bring about to a certain extent, life is far from being governed by such a principle of
free and harmonious mutuality. (417–422)

Nature insists equally in all her works upon unity and upon variation. We shall find
that a real spiritual and psychological unity can allow a free diversity and dispense
with all but the minimum of uniformity which is sufficient to embody the community
of nature and of essential principle. Until we can arrive at that perfection, the method
of uniformity has to be applied, but we must not over-apply it on peril of discouraging
life in the very sources of its power, richness and sane natural self-unfolding. . . .
The quarrel between law and liberty stands on the same ground and moves to the same
solution. The diversity, the variation must be a free variation. Nature does not manufacture, does not impose a pattern or a rule from outside; she impels life to grow from
within and to assert its own natural law and development modified only by its commerce with its environment.
All liberty, individual, national, religious, social, ethical, takes its ground upon this
fundamental principle of our existence. By liberty we mean the freedom to obey the
law of our being, to grow to our natural self-fulfilment, to find out naturally and freely
our harmony with our environment. The dangers and disadvantages of liberty, the
disorder, strife, waste and confusion to which its wrong use leads are indeed obvious.
But they arise from the absence or defect of the sense of unity between individual and
individual, between community and community, which pushes them to assert themselves at the expense of each other instead of growing by mutual help and interchange
and to assert freedom for themselves in the very act of encroaching on the free development of their fellows. If a real, a spiritual and psychological unity were effectuated,
liberty would have no perils and disadvantages; for free individuals enamoured of unity
would be compelled by themselves, by their own need, to accommodate perfectly their
own growth with the growth of their fellows and would not feel themselves complete
except in the free growth of others. Because of our present imperfection and the
ignorance of our mind and will, law and regimentation have to be called in to restrain
and to compel from outside. The facile advantages of a strong law and compulsion are
obvious, but equally great are the disadvantages. (425–426)

The ideal unification of mankind
Not any intelligent principle, but necessity and convenience, not urgent light, but
urgent power is likely to be the effective force in any political, administrative and
economic unification of the race. Still, though the ideal may not be immediately
practicable, it is that to which our action ought more and more to move. And if the best
method cannot always be employed, it is well to know the best method, so that in the
strife of principles and forces and interests something of it may enter into our dealings
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with each other and mitigate the errors, stumblings and sufferings which our ignorance and unreason compel us to pay as the price of our progress. In principle, then,
the ideal unification of mankind would be a system in which, as a first rule of common
and harmonious life, the human peoples would be allowed to form their own groupings
according to their natural divisions of locality, race, culture, economic convenience
and not according to the more violent accidents of history or the egoistic will of
powerful nations whose policy it must always be to compel the smaller or less timely
organised to serve their interests as dependents or obey their commands as subjects.
The present arrangement of the world has been worked out by economic forces, by
political diplomacies, treaties and purchases and by military violence without regard to
any moral principle or any general rule of the good of mankind. It has served roughly
certain ends of the World-Force in its development and helped at much cost of bloodshed, suffering, cruelty, oppression and revolt to bring humanity more together. Like
all things that, though in themselves unideal, have been and have asserted themselves
with force, it has had its justification, not moral but biological, in the necessity of the
rough methods which Nature has to use with a half-animal mankind as with her animal
creation. But the great step of unification once taken, the artificial arrangements which
have resulted would no longer have any reason for existence.
It would be so in the first place because the convenience and good of the world at large
and not the satisfaction of the egoism, pride and greed of particular nations would be
the object to be held in view, in the second because whatever legitimate claim any
nation might have upon others, such as necessities of economic well-being and expansion, would be arranged for in a soundly organised world-union or world-state no
longer on the principle of strife and competition, but on a principle of cooperation or
mutual adjustment or at least of competition regulated by law and equity and just
interchange. Therefore no ground would remain for forced and artificial groupings
except that of historical tradition or accomplished fact which would obviously have
little weight in a great change of world conditions impossible to achieve unless the race
is prepared to break hundreds of traditions and unsettle the great majority of accomplished facts.
The first principle of human unity, groupings being necessary, should be a system of
free and natural groupings which would leave no room for internal discords, mutual
incompatibilities and repression and revolt as between race and race or people and
people. For otherwise the world-state would be founded in part at least upon a system
of legalised injustice and repression or at the best upon a principle of force and compulsion, however mitigated. Such a system would contain dissatisfied elements eager to
seize upon any hope of change and throw their moral force and whatever material
power they might still keep on the side of any velleities that might appear in the race
towards disorder, secession, dissolution of the system and perhaps a return to the old
order of things. Moral centres of revolt would thus be preserved which, given the
restlessness of the human mind, could not fail to have, in periods favourable to them, a
great power of contagion and self-diffusion. In fact, any system which would appear to
stereotype anomalies, eternise injustice and inequality or rest permanently on a
principle of compulsion and forced subjection, could have no security and would be
condemned by its very nature to transience. . . .
The imperial heterogeneous unit has a value in Nature’s processes only as a means
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towards this greater unity and, where not maintained afterwards by some natural
attraction or by some miracle of entire fusion,— a thing improbable, if possible,—
would cease to exist once the greater unity was accomplished. On this line of development also and indeed on any line of development the principle of a free and natural
grouping of peoples must be the eventual conclusion, the final and perfect basis. It
must be so because on no other foundation could the unification of mankind be secure
or sound. And it must be so because once unification is firmly accomplished and war
and jealous national competition replaced by better methods of intercourse and mutual
adjustment, there can be no object in maintaining any other more artificial system, and
therefore both reason and convenience would compel the change. (427–431)

The necessity of national disarmament
It is difficult at present to foresee the consent of the nations of the world to their own
total disarmament. For so long as strong national egoisms of any kind remained and
along with them mutual distrust, the nations would not sacrifice their possession of an
armed force on which they could rely for self-defence if their interests, or at least those
that they considered essential to their prosperity and their existence, came to be
threatened.
Any distrust of the assured impartiality of the international government would operate
in the same direction. Yet such a disarmament would be essential to the assured
cessation of war — in the absence of some great and radical psychological and moral
change. If national armies exist, the possibility, even the certainty of war will exist
along with them. However small they might be made in times of peace, and international authority, even with a military force of its own behind it, would be in the
position of the feudal king never quite sure of his effective control over his vassals. The
international authority must hold under its command the sole trained military force in
the world for the policing of the nations and also — otherwise the monopoly would be
ineffective — the sole disposal of the means of manufacturing arms and implements of
war. National and private munition factories and arms factories must disappear.
National armies must become like the old baronial armies a memory of past and dead
ages.
This consummation would mark definitely the creation of a World-State in place of the
present international conditions. For it can be brought into truly effective existence
only if the international authority became, not merely the arbiter of disputes, but the
source of law and the final power behind their execution. (483–484)

The end of commercialism
The military necessity, the pressure of war between nations and the need for prevention of war by the assumption of force and authority in the hands of an international
body, World-State or Federation or League of Peace, is that which will most directly
drive humanity in the end towards some sort of international union. But there is
behind it another necessity which is much more powerful in its action on the modern
mind, the commercial and industrial, the necessity born of economic interdependence.
Commercialism is a modern sociological phenomenon; one might almost say that is the
whole phenomenon of modern society. The economic part of life is always important to
an organised community and even fundamental; but in former times it was simply the
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first need, it was not that which occupied the thoughts of men, gave the whole tone to
the social life, stood at the head and was clearly recognised as standing at the root of
social principles. . . .
For the modern economic view of life, culture and its products have chiefly a
decorative value; they are costly and desirable luxuries, not at all indispensable
necessities. Religion is in this view a by-product of the human mind with a very
restricted utility — if indeed it is not a waste and a hindrance.
Education has a recognised importance but its object and form are no longer so much
cultural as scientific, utilitarian and economic, its value the preparation of the efficient
individual unit to take his place in the body of the economic organism. Science is of
immense importance not because it discovers the secrets of Nature for the advancement of knowledge, but because it utilises them for the creation of machinery and
develops and organises the economic resources of the community. The thought-power
of the society, almost its soul-power — if it has any longer so unsubstantial and unproductive a thing as a soul — is not in its religion or its literature, although the former
drags on a feeble existence and the latter teems and spawns, but in the daily Press
primarily an instrument of commercialism and governed by the political and commercial spirit and not like literature a direct instrument of culture. Politics, government
itself are becoming more and more a machinery for the development of an industrialised society, divided between the service of bourgeois capitalism and the office of a
half-involuntary channel for the incoming of economic Socialism. Free thought and
culture remain on the surface of this great increasing mass of commercialism and
influence and modify it, but are themselves more and more influenced, penetrated,
coloured, subjugated by the economic, commercial and industrial view of human
life. . . . The end of commercialism can only come about either by some unexpected
development of commercialism itself or through a reawakening of spirituality in the
race and its coming to its own by the subordination of the political and economic
motives of life to the spiritual motive. . . .
Force and coercion of any kind not concentrated in the hands of a just and impartial
authority are always liable to abuse and misapplication. Therefore inevitably in the
growing unity of mankind the evolution of such an authority must become an early
and pressing need. The World-State even in its early and imperfect organisation must
begin not only to concentrate military force in its hands, but to commence consciously
in the beginning what the national State only arrived at by a slow and natural development, the ordering of the commercial, industrial, economic life of the race and the
control at first, no doubt, only of the principal relations of international commerce, but
inevitably in the end of its whole system and principles. Since industry and trade are
now five-sixths of social life and the economic principle the governing principle of
society, a World-State which did not control human life in its chief principle and its
largest activity would exist only in name. (485–493)

In almost all current ideas of the first step towards international organisation, it is
taken for granted that the nations will continue to enjoy their separate existence and
liberties and will only leave to international action the prevention of war, the regulation of dangerous disputes, the power of settling great international questions which
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they cannot settle by ordinary means. It is impossible that the development should
stop there; this first step would necessarily lead to others which could travel only in
one direction. Whatever authority were established, if it is to be a true authority in any
degree and not a mere concert for palaver, would find itself called upon to act more
and more frequently and to assume always increasing powers. To avoid preventible
disturbance and friction, to avert hereafter the recurrence of troubles and disasters
which in the beginning the first limitations of its powers had debarred the new authority from averting by a timely intervention before they came to a head, to bring about a
coordination of activities for common ends, would be the principal motives impelling
humanity to advance from a looser to a closer union, from a voluntary selfsubordination in great and exceptional matters to an obligatory subordination in most
matters. The desire of powerful nations to use it for their own purposes, the utility for
weaker nations of appealing to it for the protection of their interests, the shock of
actual or threatened internal disturbances and revolutions would all help to give the
international authority greater power and provide occasions for extending its normal
action. . . .
Our supposition for the moment is that a well-unified World-State with the nations for
its provinces would be the final outcome. At first taking up the regulation of international disputes and of economic treaties and relations, the international authority
would start as an arbiter and an occasional executive power and change by degrees
into a legislative body and a standing executive power. . . .
At first it might confine itself to the most important questions and affairs which
obviously demanded its control; but it would tend increasingly to stretch its hand to all
or most matters that could be viewed as having an international effect and importance.
Before long it would invade and occupy even those fields in which the nations are now
jealous of their own rights and power. And eventually it would permeate the whole
system of the national life and subject it to international control in the interests of the
better coordination of the united life, culture, science, organisation, education, efficiency of the human race. . . .
The present obstacle to any such extreme consummation is the still strong principle of
nationalism. . . . It is still the most powerful sentiment in the collective human mind,
still gives an indestructible vitality to the nation and is apt to reappear even where it
seemed to have been abolished. But we cannot argue safely from the present balance of
tendencies in the beginning of a great era of transitions. Already there are at work not
only ideas but forces, all the more powerful for being forces of the future and not
established powers of the present, which may succeed in subordinating nationalism to
themselves far earlier than we can at present conceive. (494–497)

The limits of non-interference
In the World-State, it may be thought, each country may be left to its own free action
in matters of its internal order and, indeed, of all its separate political, social and
cultural life. But even here it is probable that the World-State would demand a greater
centralisation and uniformity than we can now easily imagine.
In the matter, for instance, of the continual struggle of society with the still ineradicable element of crime which it generates in its own bosom, the crudity of the present
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system is sure to be recognised and a serious attempt made to deal with it in a very
radical manner. The first necessity would be the close observation and supervision of
the great mass of constantly re-created corrupt human material in which the bacillus
of crime finds its natural breeding-ground. This is at present done very crudely and
imperfectly and, for the most part, after the event of actual crime by the separate
police of each nation with extradition treaties and informal mutual aid as a device
against evasion by place-shift. The World-State would insist on an international as well
as a local supervision, not only to deal with the phenomenon of what may be called
international crime and disorder which is likely to increase largely under future
conditions, but for the more important object of the prevention of crime.
For the second necessity it would feel would be the need to deal with crime at its roots
and in its inception. It may attempt this, first, by a more enlightened method of
education and moral and temperamental training which would render the growth of
criminal propensities more difficult; secondly, by scientific or eugenic methods of
observation, treatment, isolation, perhaps sterilisation of corrupt human material;
thirdly, by a humane and enlightened gaol system and penological method which
would have for its aim not the punishment but the reform of the incipient and the
formed criminal. It would insist on a certain uniformity of principle so that there might
not be countries that would persevere in backward and old-world or inferior or erratic
systems and so defeat the general object. For this end centralisation of control would
be necessary or at least strongly advisable.
So too with the judicial method. The present system is still considered as enlightened
and civilised, and it is so comparatively with the mediaeval methods; but a time will
surely come when it will be condemned as grotesque, inefficient, irrational and in
many of its principal features semi-barbaric, a half-conversion at most of the more
confused and arbitrary methods of an earlier state of social thought and feeling and
social life. With the development of a more rational system, the preservation of the old
juridical and judicial principles and methods in any part of the world would be felt to
be intolerable and the World-State would be led to standardise the new principles and
the new methods by a common legislation and probably a general centralised control.
In all these matters, it might be admitted, uniformity and centralisation would be
beneficial and to some extent inevitable; no jealousy of national separateness and
independence could be allowed under such conditions to interfere with the common
good of humanity. But at least in the choice of their political system and in other
spheres of their social life the nations might well be left to follow their own ideals and
propensities and to be healthily and naturally free. It may even be said that the nations
would never tolerate any serious interference in these matters and that the attempt to
use the World-State for such a purpose would be fatal to its existence. But, as a matter
of fact, the principle of political non-interference is likely to be much less admitted in
the future than it has been in the past or is at present. (499–501)

It is essential to keep constantly in view the fundamental powers and realities of life if
we are not to be betrayed by the arbitrary rule of the logical reason and its attachment
to the rigorous and limiting idea into experiments which, however convenient in
practice and however captivating to a unitarian and symmetrical thought, may well
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destroy the vigour and impoverish the roots of life. For that which is perfect and
satisfying to the system of the logical reason, may yet ignore the truth of life and the
living needs of the race. Unity is an idea which is not at all arbitrary or unreal; for unity
is the very basis of existence. The oneness that is secretly at the foundation of all
things, the evolving spirit in Nature is moved to realise consciously at the top; the
evolution moves through diversity from a simple to a complex oneness. Unity the race
moves towards and must one day realise.
But uniformity is not the law of life. Life exists by diversity; it insists that every group,
every being shall be, even while one with all the rest in its universality, yet by some
principle or ordered detail of variation unique. The over-centralisation which is the
condition of a working uniformity, is not the healthy method of life. Order is indeed
the law of life, but not an artificial regulation.
The sound order is that which comes from within as the result of a nature that has
discovered itself and found its own law and the law of its relations with others. Therefore the truest order is that which is founded on the greatest possible liberty; for
liberty is at once the condition of vigorous variation and the condition of self-finding.
Nature secures variation by division into groups and insists on liberty by the force of
individuality in the members of the group. Therefore the unity of the human race to be
entirely sound and in consonance with the deepest laws of life must be founded on free
groupings, and the groupings again must be the natural association of free individuals.
This is an ideal which it is certainly impossible to realise under present conditions or
perhaps in any near future of the human race; but it is an ideal which ought to be kept
in view, for the more we can approximate to it, the more we can be sure of being on the
right road. (513–514)

The idea of a world-parliament is attractive at first sight, because the parliamentary
form is that to which our minds are accustomed; but an assembly of the present
unitarian national type could not be the proper instrument of a free world-union of
this large and complex kind; it could only be the instrument of a unitarian World-State.
The idea of a world-federation, if by that be understood the Germanic or American
form, would be equally inappropriate to the greater diversity and freedom of national
development which this type of world-union would hold as one of its cardinal principles. Rather some kind of confederation of the peoples for common human ends, for
the removal of all causes of strife and difference, for interrelation and the regulation of
mutual aid and interchange, yet leaving to each unit a full internal freedom and power
of self-determination, would be the right principle of this unity.
But, since this is a much looser unity, what would prevent the spirit of separativeness
and the causes of clash and difference from surviving in so powerful a form as to
endanger the endurance of the larger principle of oneness,— even if that spirit and
those causes at all allowed it to reach some kind of sufficient fulfilment?
. . . until the idea of humanity has grown not only upon the intelligence but in the
sentiments, feelings, natural sympathies and mental habits of man, the progress made
is likely to be more in external adjustments than in the vital matters, more in a use of
the ideal for mixed and egoistic purposes than at once or soon in a large and sincere
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realisation of the ideal. Until man in his heart is ready, a profound change of the world
conditions cannot come; or it can only be brought about by force, physical force or else
force of circumstances, and that leaves all the real work to be done. A frame may have
then been made, but the soul will have still to grow into that mechanical body.
The great necessity, then, and the great difficulty is to help this idea of humanity which
is already at work upon our minds and has even begun in a very slight degree to
influence from above our actions, and turn it into something more than an idea,
however strong, to make it a central motive and a fixed part of our nature. Its satisfaction must become a necessity of our psychological being, just as the family idea or the
national idea has become each a psychological motive with its own need of satisfaction.
But how is this to be done?
The family idea had the advantage of growing out of a primary vital need in our being
and therefore it had not the least difficulty in becoming a psychological motive and
need; for our readiest and strongest mental motives and psychological needs are those
which grow out of our vital necessities and instincts. The clan and the tribe ideas had a
similar origin, less primary and compelling, and therefore looser and more dissoluble;
but still they arose from the vital necessity in human nature for aggregation and the
ready basis given to it by the inevitable physical growth of the family into clan or tribe.
These were natural aggregations, evolutionary forms already prepared on the animal
level.
The nation idea, on the contrary, did not arise from a primary vital need, but from a
secondary or even tertiary necessity which resulted not from anything inherent in our
vital nature, but from circumstances, from environmental evolution; it arose not from
a vital, but from a geographical and historical necessity. And we notice that as one
result it had to be created most commonly by force, force of circumstances partly, no
doubt, but also by physical force, by the power of the king and the conquering tribe
converted into a military and dominant State. Or else it came by a reaction against
force, a revolt against conquest and domination that brought a slow or sudden compactness to peoples who, though geographically or even historically and culturally one,
had lacked power of cohesion and remained too conscious of an original heterogeneity
or of local and regional and other divisions. But still the necessity was there and the
nation form after many failures and false successes got into being, and the psychological motive of patriotism, a sign of the growth of a conscious national ego, arose in the
form as the expression of its soul and the guarantee of its durability. For without such a
soul, such a psychological force and presence within the frame, there can be no
guarantee of durability. Without it, what circumstances have created, circumstances
easily will destroy. It was for this reason that the ancient world failed to create nations,
except on a small scale, little clans and small regional nations of brief duration and
usually of loose structure; it created only artificial empires which went to pieces and
left chaos behind them. . . .
But there is another power than that of external circumstance which we have a right to
take into consideration. For behind all the external circumstances and necessities of
which we are more easily aware in Nature, there is always an internal necessity in the
being, a will and a design in Nature itself which precedes the outward signals of its
development and in spite of all obstacles and failures must in the long end inevitably
get itself realised. (545–556)
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A religion of humanity
A religion of humanity may be either an intellectual and sentimental ideal, a living
dogma with intellectual, psychological and practical effects, or else a spiritual aspiration and rule of living, partly the sign, partly the cause of a change of soul in humanity.
The intellectual religion of humanity already to a certain extent exists, partly as a
conscious creed in the minds of a few, partly as a potent shadow in the consciousness
of the race. It is the shadow of a spirit that is yet unborn, but is preparing for its birth.
This material world of ours, besides its fully embodied things of the present, is
peopled by such powerful shadows, ghosts of things dead and the spirit of things
yet unborn. The ghosts of things dead are very troublesome actualities and they
now abound, ghosts of dead religions, dead arts, dead moralities, dead political
theories, which still claim either to keep their rotting bodies or to animate partly
the existing body of things. Repeating obstinately their sacred formulas of the
past, they hypnotise backward-looking minds and daunt even the progressive
portion of humanity. But there are too those unborn spirits which are still unable
to take a definite body, but are already mind-born and exist as influences of which
the human mind is aware and to which it now responds in a desultory and confused fashion.
The religion of humanity was mind-born in the eighteenth century, the mānasa putra 3
of the rationalist thinkers who brought it forward as a substitute for the formal
spiritualism of ecclesiastical Christianity. It tried to give itself a body in Positivism,
which was an attempt to formulate the dogmas of this religion, but on too heavily and
severely rationalistic a basis for acceptance even by an Age of Reason. Humanitarianism has been its most prominent emotional result. Philanthropy, social service and
other kindred activities have been its outward expression of good works. Democracy,
socialism, pacifism are to a great extent its by-products or at least owe much of their
vigour to its inner presence.
The fundamental idea is that mankind is the godhead to be worshipped and served by
man and that the respect, the service, the progress of the human being and human life
are the chief duty and the chief aim of the human spirit. No other idol, neither the
nation, the State, the family nor anything else ought to take its place; they are only
worthy of respect so far as they are images of the human spirit and enshrine its
presence and aid its self-manifestation. But where the cult of these idols seeks to usurp
the place of the spirit and makes demands inconsistent with its service, they should be
put aside. No injunctions of old creeds, religious, political, social or cultural, are valid
when they go against its claims. Science even, though it is one of the chief modern
idols, must not be allowed to make claims contrary to its ethical temperament and aim,
for science is only valuable in so far as it helps and serves by knowledge and progress
the religion of humanity. . . .
One has only to compare human life and thought and feeling a century or two ago with
human life, thought and feeling in the pre-war period to see how great an influence
this religion of humanity has exercised and how fruitful a work it has done. It accom-
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plished rapidly many things which orthodox religion failed to do effectively, largely
because it acted as a constant intellectual and critical solvent, an unsparing assailant of
the thing that is and an unflinching champion of the thing to be, faithful always to the
future, while orthodox religion allied itself with the powers of the present, even of the
past, bound itself by its pact with them and could act only at best as a moderating but
not as a reforming force. Moreover, this religion has faith in humanity and its earthly
future and can therefore aid its earthly progress, while the orthodox religions looked
with eyes of pious sorrow and gloom on the earthly life of man and were very ready to
bid him bear peacefully and contentedly, even to welcome its crudities, cruelties,
oppressions, tribulations as a means for learning to appreciate and for earning the
better life which will be given us hereafter. Faith, even an intellectual faith, must
always be a worker of miracles, and this religion of humanity, even without taking
bodily shape or a compelling form or a visible means of self-effectuation, was yet able
to effect comparatively much of what it set out to do. It to some degree humanised
society, humanised law and punishment, humanised the outlook of man on man,
abolished legalised torture and the cruder forms of slavery, raised those who were
depressed and fallen, gave large hopes to humanity, stimulated philanthropy and
charity and the service of mankind, encouraged everywhere the desire of freedom, put
a curb on oppression and greatly minimised its more brutal expressions. It had almost
succeeded in humanising war and would perhaps have succeeded entirely but for the
contrary trend of modern Science.
It made it possible for man to conceive of a world free from war as imaginable even
without waiting for the Christian millennium. At any rate, this much change came
about that, while peace was formerly a rare interlude of constant war, war became an
interlude, if a much too frequent interlude of peace, though as yet only of an armed
peace. That may not be a great step, but still it was a step forward. It gave new conceptions of the dignity of the human being and opened new ideas and new vistas of his
education, self-development and potentiality. It spread enlightenment; it made man
feel more his responsibility for the progress and happiness of the race; it raised the
average self-respect and capacity of mankind; it gave hope to the serf, self-assertion to
the downtrodden and made the labourer in his manhood the potential equal of the rich
and powerful. True, if we compare what is with what should be, the actual achievement
with the ideal, all this will seem only a scanty work of preparation. But it was a remarkable record for a century and a half or a little more and for an unembodied spirit which
had to work through what instruments it could find and had as yet no form, habitation
or visible engine of its own concentrated workings. But perhaps it was in this that lay
its power and advantage, since that saved it from crystallising into a form and getting
petrified or at least losing its more free and subtle action.
But still in order to accomplish all its future this idea and religion of humanity has to
make itself more explicit, insistent and categorically imperative. For otherwise it can
only work with clarity in the minds of the few and with the mass it will be only a
modifying influence, but will not be the rule of human life. And so long as that is so, it
cannot entirely prevail over its own principal enemy. That enemy, the enemy of all real
religion, is human egoism, the egoism of the individual, the egoism of class and nation.
These it could for a time soften, modify, force to curb their more arrogant, open and
brutal expressions, oblige to adopt better institutions, but not to give place to the love
of mankind, not to recognise a real unity between man and man.
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For that essentially must be the aim of the religion of humanity, as it must be the
earthly aim of all human religion, love, mutual recognition of human brotherhood, a
living sense of human oneness and practice of human oneness in thought, feeling and
life, the ideal which was expressed first some thousands of years ago in the ancient
Vedic hymn and must always remain the highest injunction of the Spirit within us to
human life upon earth. Till that is brought about, the religion of humanity remains
unaccomplished.
With that done, the one necessary psychological change will have been effected
without which no formal and mechanical, no political and administrative unity can be
real and secure. If it is done, that outward unification may not even be indispensable
or, if indispensable, it will come about naturally, not, as now it seems likely to be, by
catastrophic means, but by the demand of the human mind, and will be held secure by
an essential need of our perfected and developed human nature.
But this is the question whether a purely intellectual and sentimental religion of
humanity will be sufficient to bring about so great a change in our psychology. The
weakness of the intellectual idea, even when it supports itself by an appeal to the
sentiments and emotions, is that it does not get at the centre of man’s being. The
intellect and the feelings are only instruments of the being and they may be the
instruments of either its lower and external form or of the inner and higher man,
servants of the ego or channels of the soul. The aim of the religion of humanity was
formulated in the eighteenth century by a sort of primal intuition; that aim was and it
is still to re-create human society in the image of three kindred ideas, liberty, equality
and fraternity. None of these has really been won in spite of all the progress that has
been achieved. The liberty that has been so loudly proclaimed as an essential of
modern progress is an outward, mechanical and unreal liberty. The equality that has
been so much sought after and battled for is equally an outward and mechanical and
will turn out to be an unreal equality. Fraternity is not even claimed to be a practicable
principle of the ordering of life and what is put forward as its substitute is the outward
and mechanical principle of equal association or at the best a comradeship of labour.
This is because the idea of humanity has been obliged in an intellectual age to mask its
true character of a religion and a thing of the soul and the spirit and to appeal to the
vital and physical mind of man rather than his inner being. . . .
Freedom, equality, brotherhood are three godheads of the soul; they cannot be really
achieved through the external machinery of society or by man so long as he lives only
in the individual and the communal ego. When the ego claims liberty, it arrives at
competitive individualism. When it asserts equality, it arrives first at strife, then at an
attempt to ignore the variations of Nature, and, as the sole way of doing that successfully, it constructs an artificial and machine-made society. A society that pursues
liberty as its ideal is unable to achieve equality; a society that aims at equality will be
obliged to sacrifice liberty. For the ego to speak of fraternity is for it to speak of
something contrary to its nature. All that it knows is association for the pursuit of
common egoistic ends and the utmost that it can arrive at is a closer organisation for
the equal distribution of labour, production, consumption and enjoyment.
Yet is brotherhood the real key to the triple gospel of the idea of humanity. The union
of liberty and equality can only be achieved by the power of human brotherhood and it
cannot be founded on anything else. But brotherhood exists only in the soul and by the
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soul; it can exist by nothing else. For this brotherhood is not a matter either of physical
kinship or of vital association or of intellectual agreement. When the soul claims
freedom, it is the freedom of its self-development, the self-development of the divine
in man in all his being. When it claims equality, what it is claiming is that freedom
equally for all and the recognition of the same soul, the same godhead in all human
beings. When it strives for brotherhood, it is founding that equal freedom of selfdevelopment on a common aim, a common life, a unity of mind and feeling founded
upon the recognition of this inner spiritual unity. These three things are in fact the
nature of the soul; for freedom, equality, unity are the eternal attributes of the Spirit.
It is the practical recognition of this truth, it is the awakening of the soul in man
and the attempt to get him to live from his soul and not from his ego which is the
inner meaning of religion, and it is that to which the religion of humanity also
must arrive before it can fulfil itself in the life of the race. In other words,— and
this is the conclusion at which we arrive,— while it is possible to construct a precarious and quite mechanical unity by political and administrative means, the
unity of the human race, even if achieved, can only be secured and can only be
made real if the religion of humanity, which is at present the highest active ideal
of mankind, spiritualises itself and becomes the general inner law of human life.
(564–571)

If the present unsatisfactory condition of international relations should lead to a series
of cataclysms, either large and world-embracing like the present war or, though each
more limited in scope, yet in their sum world-pervading and necessarily, by the
growing interrelation of interests, affecting even those who do not fall directly under
their touch, then mankind will finally be forced in self-defence to a new, closer and
more stringently unified order of things. Its choice will be between that and a lingering
suicide. If the human reason cannot find out the way, Nature herself is sure to shape
these upheavals in such a way as to bring about her end. Therefore,— whether soon or
in the long run, whether brought about by its own growing sentiment of unity, stimulated by common interest and convenience, or by the evolutionary pressure of circumstances,— we may take it that an eventual unification or at least some formal
organisation of human life on earth is, the incalculable being always allowed for,
practically inevitable.
I have tried to show from the analogy of the past evolution of the nation that this
international unification must culminate or at least is likely to culminate in one of two
forms. There is likely to be either a centralised World-State or a looser world-union
which may be either a close federation or a simple confederacy of the peoples for the
common ends of mankind. The last form is the most desirable, because it gives sufficient scope for the principle of variation which is necessary for the free play of life and
the healthy progress of the race. The process by which the World-State may come
starts with the creation of a central body which will at first have very limited functions,
but, once created, must absorb by degrees all the different utilities of a centralised
international control, as the State, first in the form of a monarchy and then of a
parliament, has been absorbing by degrees the whole control of the life of the nation,
so that we are now within measurable distance of a centralised socialistic State which
will leave no part of the life of its individuals unregulated.
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A similar process in the World-State will end in the taking up and the regulation of the
whole life of the peoples into its hands; it may even end by abolishing national individuality and turning the divisions that it has created into mere departmental groupings, provinces and districts of the one common State. Such an eventuality may seem
now a fantastic dream or an unrealisable idea; but it is one which, under certain
conditions that are by no means beyond the scope of ultimate possibility, may well
become feasible and even, after a certain point is reached, inevitable. A federal system
and still more a confederacy would mean, on the other hand, the preservation of the
national basis and a greater or less freedom of national life, but the subordination of
the separate national to the larger common interests and of full separate freedom to
the greater international necessities.
. . . these alternatives seem the only way in which the two forces in presence can work
out their conflict, either by the disappearance of the one, the separative national
instinct, or by an accommodation between them. On the other hand, it is quite possible
that human thought and action may take so new a turn as to bring in a number of
unforeseen possibilities and lead to a quite different ending. And one might upon these
lines set one’s imagination to work and produce perhaps a utopia of a better kind. Such
constructive efforts of the human imagination have their value and often a very great
value; but any such speculations would evidently have been out of place in the study I
have attempted.
Assuredly, neither of the two alternatives and none of the three forms considered are
free from serious objections. A centralised World-State would signify the triumph of
the idea of mechanical unity or rather of uniformity. . . . The greater its pressure, the
more certainly will it be met by the spread of the spiritual, the intellectual, the vital
and practical principle of Anarchism in revolt against that mechanical pressure. . . .
A federal system also would tend inevitably to establish one general type for human
life, institutions and activities; it would allow only a play of minor variations. But the
need of variation in living Nature could not always rest satisfied with that scanty
sustenance. On the other hand, a looser confederacy might well be open to the objection that it would give too ready a handle for centrifugal forces, were such to arise in
new strength. A loose confederation could not be permanent; it must turn in one
direction or the other, end either in a close and rigid centralisation or at last by a
break-up of the loose unity into its original elements.
The saving power needed is a new psychological factor which will at once make a
united life necessary to humanity and force it to respect the principle of freedom. The
religion of humanity seems to be the one growing force which tends in that direction;
for it makes for the sense of human oneness, it has the idea of the race, and yet at the
same time it respects the human individual and the natural human grouping. But its
present intellectual form seems hardly sufficient. The idea, powerful in itself and in its
effects, is yet not powerful enough to mould the whole life of the race in its image. For
it has to concede too much to the egoistic side of human nature, once all and still ninetenths of our being, with which its larger idea is in conflict. On the other side, because
it leans principally on the reason, it turns too readily to the mechanical solution. For
the rational idea ends always as a captive of its machinery, becomes a slave of its own
too binding process. A new idea with another turn of the logical machine revolts
against it and breaks up its machinery, but only to substitute in the end another
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mechanical system, another credo, formula and practice.
A spiritual religion of humanity is the hope of the future. By this is not meant
what is ordinarily called a universal religion, a system, a thing of creed and intellectual belief and dogma and outward rite. Mankind has tried unity by that means;
it has failed and deserved to fail, because there can be no universal religious system, one in mental creed and vital form. The inner spirit is indeed one, but more
than any other the spiritual life insists on freedom and variation in its selfexpression and means of development. A religion of humanity means the growing
realisation that there is a secret Spirit, a divine Reality, in which we are all one,
that humanity is its highest present vehicle on earth, that the human race and the
human being are the means by which it will progressively reveal itself here. It
implies a growing attempt to live out this knowledge and bring about a kingdom
of this divine Spirit upon earth. By its growth within us oneness with our fellowmen will become the leading principle of all our life, not merely a principle of
cooperation but a deeper brotherhood, a real and an inner sense of unity and
equality and a common life.
There must be the realisation by the individual that only in the life of his fellow-men is
his own life complete. There must be the realisation by the race that only on the free
and full life of the individual can its own perfection and permanent happiness be
founded. There must be too a discipline and a way of salvation in accordance with this
religion, that is to say, a means by which it can be developed by each man within
himself, so that it may be developed in the life of the race. To go into all that this
implies would be too large a subject to be entered upon here; it is enough to point out
that in this direction lies the eventual road.
No doubt, if this is only an idea like the rest, it will go the way of all ideas. But if it is at
all a truth of our being, then it must be the truth to which all is moving and in it must
be found the means of a fundamental, an inner, a complete, a real human unity which
would be the one secure base of a unification of human life. A spiritual oneness which
would create a psychological oneness not dependent upon any intellectual or outward
uniformity and compel a oneness of life not bound up with its mechanical means of
unification, but ready always to enrich its secure unity by a free inner variation and a
freely varied outer self-expression, this would be the basis for a higher type of human
existence.
Could such a realisation develop rapidly in mankind, we might then solve the problem
of unification in a deeper and truer way from the inner truth to the outer forms. Until
then, the attempt to bring it about by mechanical means must proceed. But the higher
hope of humanity lies in the growing number of men who will realise this truth and
seek to develop it in themselves, so that when the mind of man is ready to escape from
its mechanical bent,— perhaps when it finds that its mechanical solutions are all
temporary and disappointing,— the truth of the Spirit may step in and lead humanity
to the path of its highest possible happiness and perfection. (573–578)

As in the practice of the spiritual science and art of Yoga one has to raise up the
psychological possibilities which are there in the nature and stand in the way of
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its spiritual perfection and fulfilment so as to eliminate them, even, it may be, the
sleeping possibilities which might arise in future to break the work that has been
done, so too Nature acts with the world-forces that meet her on her way, not only
calling up those which will assist her but raising too, so as to finish with them,
those that she knows to be the normal or even the unavoidable obstacles which
cannot but start up to impede her secret will. This one has often seen in the history of mankind; one sees it exampled today with an enormous force commensurable with the magnitude of the thing that has to be done. But always these
resistances turn out to have assisted by the resistance much more than they have
impeded the intention of the great Creatrix and her Mover.
We may then look with a legitimate optimism on what has been hitherto achieved and
on the prospects of further achievement in the future. This optimism need not and
should not blind us to undesirable features, perilous tendencies and the possibilities of
serious interruptions in the work and even disorders in the human world that might
possibly subvert the work done.
As regards the actual conditions of the moment it may even be admitted that most men
nowadays look with dissatisfaction on the defects of the United Nations Organisation
and its blunders and the malignancies that endanger its existence and many feel a
growing pessimism and regard with doubt the possibility of its final success. This
pessimism it is unnecessary and unwise to share; for such a psychology tends to bring
about or to make possible the results which it predicts but which need not at all ensue.
At the same time, we must not ignore the danger. The leaders of the nations, who have
the will to succeed and who will be held responsible by posterity for any avoidable
failure, must be on guard against unwise policies or fatal errors; the deficiencies that
exist in the organisation or its constitution have to be quickly remedied or slowly and
cautiously eliminated; if there are obstinate oppositions to necessary change, they have
somehow to be overcome or circumvented without breaking the institution; progress
towards its perfection, even if it cannot be easily or swiftly made, must yet be undertaken and the frustration of the world’s hope prevented at any cost. There is no other
way for mankind than this, unless indeed a greater way is laid open to it by the Power
that guides through some delivering turn or change in human will or human nature or
some sudden evolutionary progress, a not easily foreseeable leap, saltus, which will
make another and greater solution of our human destiny feasible. . . .
Mankind has a habit of surviving the worst catastrophes created by its own errors or by
the violent turns of Nature and it must be so if there is any meaning in its existence, if
its long history and continuous survival is not the accident of a fortuitously selforganising Chance, which it must be in a purely materialistic view of the nature of the
world. If man is intended to survive and carry forward the evolution of which he is at
present the head and, to some extent, a half-conscious leader of its march, he must
come out of his present chaotic international life and arrive at a beginning of organised
united action; some kind of World-State, unitary or federal, or a confederacy or a
coalition he must arrive at in the end; no smaller or looser expedient would adequately
serve the purpose. In that case, the general thesis advanced in this book would stand
justified and we can foreshadow with some confidence the main line of advance which
the course of events is likely to take, at least the main trend of the future history of the
human peoples.
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The question now put by evolving Nature to mankind is whether its existing international system, if system it can be called, a sort of provisional order maintained with
constant evolutionary or revolutionary changes, cannot be replaced by a willed and
thought-out fixed arrangement, a true system, eventually a real unity serving all the
common interests of the earth’s peoples. . . . The indwelling deity who presides over the
destiny of the race has raised in man’s mind and heart the idea, the hope of a new
order which will replace the old unsatisfactory order and substitute for it conditions of
the world’s life which will in the end have a reasonable chance of establishing permanent peace and well-being. This would for the first time turn into an assured fact the
ideal of human unity which, cherished by a few, seemed for so long a noble chimera;
then might be created a firm ground of peace and harmony and even a free room for
the realisation of the highest human dreams, for the perfectibility of the race, a perfect
society, a higher upward evolution of the human soul and human nature.
It is for the men of our day and, at the most, of tomorrow to give the answer. For,
too long a postponement or too continued a failure will open the way to a series of
increasing catastrophes which might create a too prolonged and disastrous confusion and chaos and render a solution too difficult or impossible; it might even end
in something like an irremediable crash not only of the present world-civilisation
but of all civilisation.
A new, a difficult and uncertain beginning might have to be made in the midst of the
chaos and ruin after perhaps an extermination on a large scale, and a more successful
creation could be predicted only if a way was found to develop a better humanity or
perhaps a greater, a superhuman race. (580–587)

