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Preface 
 

 Jennifer Fitzgerald with Sohail Inayatullah  

 
 
 
For a long time we thought this book was finished, but it was not. There remained 
something unfinished, something left to tell. Every story is more than just its words; those 
words have a context which become part of the story. To understand the thoughts and ideas 
of the Indian philosopher and mystic, Prabhat Rainjan Sarkar, we need to understand their 
origins for without the context, something of the essence is lost – like viewing a Van Gogh 
painting in black and white; the colour and texture is lost. 
 Prabhat Rainjan Sarkar worked within an oral tradition – the expression of his thoughts 
and ideas in an intimate setting through the spoken word, the gesture, and the power of the 
moment. Although his published books are numerous, he did not write any of them. They are 
all transcriptions of his oral discourses. 
 That tradition is an integral part of his work and so it is with a sense of both reluctance 
and excitement, that we seek to introduce his ideas within a more critical academic context. We 
believe his ideas and thoughts challenge and transcend the boundaries of contemporary 
academic thought, yet this book is written within an academic frame in an attempt to allow 
Sarkar’s ideas to speak within that discourse. 
 However, we also feel some reluctance in doing so, because there is the danger that his 
words will become sanitized in the translation to a purely academic frame. For Sarkar was not 
an academic. He worked with synthesis, rather than analysis. For this reason, his work has not 
been readily accessible to analytical thinkers for he weaves words and ideas into a rich tapestry 
of colour, texture and contour. His words do not form the geometric patterns which represent 
much of modern academic discourse.  
 So, while we present Sarkar’s thoughts within discrete disciplines - education, art, ethics, 
health sciences, social theory - that is not the way he thought, nor the way he conveyed his 
ideas. To understand Sarkar's thinking in the area of ethics, for example, one might take a 
journey which passes through an historical analysis of the Mahabharata, a philological 
discussion of the Oriental and Occidental roots of the word ‘morality,’ a brief foray into deep 
spiritual philosophy, and even some unexpected discussion of the appropriate crop to plant in a 
particular area in a particular season of the year. To the modern (largely shaped by the 
Globalized West) analytic mind, such a journey might be perceived as unfocussed and the side 
routes discarded as irrelevant. Yet, these side routes are essential to the whole journey. They 
are essential because they stretch our mind beyond analysis to synthesis; because they remind 
us that nothing exists in isolation and that all – ideas and practices, context and text – is 
interconnected. They are also important because we gather a real education along the way - a 
balanced view of the world in which we come to understand that the crop for next year is as 
important as sublime philosophy, and finds its place right alongside it.  
 We do not want the roots of Sarkar’s ideas to be forgotten; nor the oral tradition in which 
they were embedded to be cast aside in favour of a purely analytic frame. The oral tradition is 
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unfamiliar to the Western mind, in contrast to non-Western cultures, as in South Asia, where it 
remains alive.  
 It is a particular type of sharing of knowledge that takes the sharing well beyond ideas 
into a deep personal exchange. In this exchange, the teacher gives more than words, and the 
student must offer more than her ear. Barry Brailsford, a pakeha (white person) chosen by 
the Waitaha people of Aotearoa, New Zealand to carry their sacred knowledge to the world, 
describes in his book The Song of the Stone,1 the process he underwent to be passed the 
knowledge by the Kaumatua and Kuia, the tribal elders. He describes the long ‘awakening’ 
during which he was allowed to sleep only six hours in four days, after which time the 
elders came and ‘sang the knowledge into me.’2 In that oral tradition, the place in which the 
exchange of words took place also became important. ‘The knowledge was received in the 
sacred places, not sitting in a lounge. We sometimes travelled deep into the mountains to 
sleep beneath a rock to wait to hear the words, or to a wild stretch of coastline or a lake.’3

 Sarkar demanded something similar of his students. His talks were often given late at 
night, after his students waited hours and hours for him to speak. This was much more than 
simple tardiness on his part - there was a design behind the waiting. The waiting shifts the 
mind into another frame; in waiting one shifts from being the doer, the actor, the originator, 
to being the recipient. It creates a silent space inside oneself which enables one to hear in a 
different way, enables one to welcome in new thoughts, new ideas. In the West, we know 
little of waiting; we are doers; we are actors. But in the action, we lose the capacity to hear 
and to listen. When I would sit in a dusty pandal (large tent) in some small village in India, 
waiting, often until midnight or later, for Sarkar to come to speak, my mind would 
sometimes resist the paradigm. I would ask why he could not speak at a reasonable hour 
when my mind was fresh and alert. Yet, at another level, I also understood that at that hour, 
I received the ideas and thoughts in a different way, in a way that enabled me to absorb 
them not analytically but synthetically.  
 In the oral tradition, there is always something more in the exchange than simply the 
words. I recall the night that Sarkar first introduced the concept of microvita, the ‘basis’ of 
consciousness. We had waited hours in a crowded and dusty pandal and it had become almost 
midnight. I was fighting sleep as he began to speak. But, as he spoke about this concept of 
microvita, ‘the mysterious emanation of Cosmic Factor’4 as he described it, a wave of energy 
filled the room. Although there were probably 10,000 people inside this tent, there was an 
absolutely chilling silence. The hairs on my arms stood on end. Not only was I introduced to 
the concept of microvita, I felt it. Later, when I read that essay on microvita, the words on the 
page seemed flat in comparison to the context in which I had experienced those words. It is 
thus not suprising that Sarkar has said, in reference, to the spiritual, ‘it cannot be expressed in 
language.’  
 All of those who have written in this book, are respected contributors in their fields 
within modern academic discourse, yet to bring Sarkar’s words to you in a form you will find 
easily accessible, they have also had to travel into a different culture of knowing - the oral 
tradition. For each of these writers, there has been an unravelling of the self, particularly those 
of us educated and socialized within a culture of analytical knowing, to enable us to access the 
spirit within Sarkar’s words. Each writer has done so with great integrity - the task of 
translating from an oral tradition to an analytical tradition, while still retaining the essence and 
integrity of the original work, is not an easy one. 
 In reading this book, we ask that you too transcend your boundaries, that you remember 
the origins and context of the words; the silences between and behind them; that you take a 

 

 
 
 

 
  

v 



 

little bit of yourself to a tiny cramped room or pandal in a little village in India, or to the centre 
of Calcutta where Sarkar spent so much of his time, and wait a little.  And then begin to read. 
After the waiting, we believe the words will speak differently. 
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1. Barry Brailsford, Song of the Stone. Hamilton, New Zealand, Stoneprint Press, 1995. 
2. Ibid, 62. 
3. Ibid, 60. 
4. Prabhat Rainjan Sarkar, Microvitum in a Nutshell. 3rd Edition. Calcutta, Ananda 
Marga Publications, 1991, 1. 
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Transcending the Knowledge Base of Humanity 
An Introduction to Sarkar's Contributions to Humanity 

 Sohail Inayatullah with Jennifer Fitzgerald 

 
This compilation of essays explores the theoretical contributions of Prabhat Rainjan Sarkar. 
While written from a diversity of perspectives, these essays provide a unity of discourse, a 
coherent and cohesive argument as to Sarkar's role in the creation of new knowledge of the 
natural, social and transcendental worlds, including how he problematizes these divisions 
themselves. Through these selected essays, our quest has been to determine: 
 

• Sarkar's specific contributions to the field in question. 
• Whether conventional categories, that is, the paradigm that frames the field, make 
 sense to Sarkar? Or has he transformed the field itself?  
• Sarkar's specific contributions to the doxa – accepted parameters – of the field. 
 

 Of course, we have not lost sight of the centre piece in Sarkar's work: the balance 
between the spiritual and the social, and even more fundamental, that of the spiritual. 
 The essence of our argument is that Sarkar, even as he contributes to recognized 
knowledge fields, does so in ways that change contemporary knowledge maps. 
 Sarkar's work has the potential to transform a range of diverse fields including: 
sociology, historiography, biology, linguistics, chemistry, archaeology, economics, 
cognitive science, the humanities, physiological psychology, ethics, human settlement 
planning, religious studies, music, constitutional law, pharmacology, education, ecology, 
and yogic science. Sarkar gives humanity a profusion of paradigms to its knowledge base.  
 But more than specific additions to current doxas, Sarkar gives us a new map in which 
to frame self, society, other, nature and the transcendental. One way to think about this is to 
imagine Sarkar's scheme as if it was a library. Instead of floors on government documents, 
the humanities, social sciences and science (as in conventional libraries), he redesigns the 
real around the following orderings of knowledge, floors if you will: Tantra (Intuitional 
Science); Brahmacakra (cosmology, the evolutionary link between matter and mind); Bio-
psychology (the individual body and mind); Prout (specifically, the social cycle, economic 
growth and just/rational distribution, and the sadvipra, or spiritual leadership); Coordinated 
Cooperation (gender in history and the future); Neo-Humanism; and, Microvita (the new 
sciences and health). Certainly a library as constituted by Sarkar's categories would be 
dramatically different from current libraries. Thus it is not only that Sarkar adds specific 
data, information, and knowledge to current fields of discourse, but his wisdom gives us a 
new rendering of what constitutes reality. Appreciating Sarkar then is not merely a 
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technical concern of asking what are Sarkar's specific additions to contemporary discourse 
but asking what are the categories Sarkar himself uses to see the world. Issues of validity 
thus must be seen in a dialogical framework, using current categories to understand Sarkar's 
truth claims but understanding as well how Sarkar transcends the current knowledge of 
humanity and gives rise to a new ordering of knowledge.  
 We are thus not merely interested in a listing of Sarkar's various accomplishments or 
contributions, in presenting a hagiography, a presentation of untextualized facts to 
demonstrate his brilliance. We do not seek to be efficient, that is, once again introduce 
Sarkar's work, rather our effort has been to problematize knowledge paradigms, to show 
how Sarkar solves classic dilemmas in the knowledge area in question. For example, in 
philosophy, between the universal and the particular; in evolutionary theory, between 
materialistic and idealistic theories; in social theory, between linear and cyclical theories; in 
ethics, between absolutist and relativistic positions; in health science, between empiricist 
and consciousness therapies, to mention a few dilemmas.  
 Our concern then is to uncover Sarkar's theories of individual and social 
transformation in a comparative and theoretical context. In social theory, for example, 
economist Ravi Batra compares Sarkar's theory of the social cycle to Karl Marx's theory of 
historical and dialectical materialism and Arnold Toynbee's theory of civilizational 
challenge and response. In macrohistory, peace researcher Johan Galtung compares Sarkar 
to a range of other grand thinkers such as Ibn Khaldun, Oswald Spengler, Adam Smith, 
Max Weber and Herbert Spencer, asking how each theory can enhance the other. But 
writers in this volume do not engage in simple comparison either. For example, agronomist 
and editor, Roar Bjonnes, examines Sarkar's new vision, guiding mythology of the future, 
from the context of not only futures studies but myth creation in general. He brings in the 
works of Joseph Campbell and Carl Jung to elucidate Sarkar's own theoretical frame. 
Medical practitioner, Jitendra Singh, articulates Sarkar's theories of health and illness in the 
context of other prevailing psychological theories, conventional and unconventional. 
Psychological theories such as Freud's as well as radical ideational-biological theories by 
Rupert Sheldrake are also examined. Marcus Bussey examines Sarkar's theory of art 
through a review of Western art history. Sarkar thus is revealed through the perspectives of 
other theories and thinkers. 
 Essays thus exhibit a tension between the representations of a particular field, modern 
and new physics for example, as in Richard Gauthier's chapter, and Sarkar's own 
languaging of that field, in this case through the theory of Brahmacakra and microvita. 
There is thus a dialogue between the field's own representations and Sarkar's own 
theoretical categories. As this is an introductory reader, authors explain the basics of their 
own field of specialization as well as Sarkar's language.  
 We hope that this dialogue between Sarkar's categories and conventional discourses 
satisfactorily deals with the problem of intelligibility. Using only Sarkar's framework would 
make the project often difficult to comprehend since Sarkar seeks to change current 
discourses; he desires not to be captured by the understandings of the present. Using only 
conventional categories would be a violation of authenticity and would not allow readers to 
penetrate the mind of Sarkar.  
 Thus we have sought essays that straddle current issues in theories of social change, 
world government, art history, women's liberation, global ethics, postmodernism as well as 
Sarkar's own discursive categories such as Tantra, Microvita, and Bio-psychology.  
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 Prior to presenting an overall conceptual framework inferred from the essays as well 
as summaries of the essays themselves, we offer to the reader new to Sarkar and his social 
movements the following historical summary to his life and his general mission.  

Introducing Shrii Prabhat Rainjan Sarkar 
Prabhat Rainjan Sarkar was born in May of 1921 in Bihar, India of an old and respected 
family that had its roots in regional leadership and in ancient spiritual traditions. Sarkar's 
early life was dominated by fantastic events, spiritual miracles and brushes with death. He 
was nearly killed in his early years by a religious sect who believed that Sarkar was 
destined to destroy their religion (as astrologers had predicted about Sarkar). Surviving this 
event and many other similar ones, by the 1950s – while pursuing a career in the railways – 
he had become a spiritualist with many followers. In 1955, at the request of his disciples, he 
founded the socio-spiritual organization Ananda Marga. Soon after, he articulated a new 
political-economic theory and social movement called the Progressive Utilization Theory or 
Prout. 
 Ananda Marga and Prout grew quickly in the 1960s and managed to attract opposition 
from numerous Indian nationalistic groups, they believing Sarkar to be an iconoclast 
because of his opposition to caste (jhat) and his criticism of orthodox schools of Indian 
philosophy. He was also attacked by communist leaders fearing that his unique blend of the 
spiritual and the social would take away potential cadres. By the late 1960s his followers 
were in key positions in the Indian civil service and were actively challenging the 
inefficiency and corruption of the Indian state. The government argued, however, that 
Ananda Marga was a politically subversive revolutionary organization and banned civil 
servants from joining it.1 In a climate of severe repression, Sarkar was accused of 
conspiring and abetting in the deaths of six former members of Ananda Marga and 
subsequently jailed. In 1975, with the onset of the Indian emergency, his organization was 
banned and his trial conducted in an atmosphere where defence witnesses were jailed if 
they spoke for Sarkar. Notwithstanding reports by the International Commission of Jurists 
and other associations of the partial judicial conditions making it impossible for Sarkar to 
receive a fair trial, Sarkar was convicted.2 When the Gandhi government was removed, his 
case was appealed and reversed, his innocence declared. During those difficult years, 
Sarkar fasted in protest of the trial and the numerous tortures committed by the police and 
intelligence agencies on his organizational workers and on him. Before Sarkar's eyes his 
movement was decimated and unjustly labelled as a terrorist organization. However, by the 
1980s his movement grew again expanding to nearly 120 nations.  
 Until his death on October 21, 1990, Sarkar remained active in Calcutta composing 
over 000 songs called Prabhat Samgiit (songs of the new dawn), giving talks on spiritual 
life, lecturing in over 120 languages on spiritual and social theory, providing leadership and 
managing his organizations, and teaching meditation to his numerous disciples, especially 
his senior monks and nuns, avadhutas and avadhutikas. His most recent project was the 
creation of self-reliant ecological communities. As agriculturalist Steve Diver discusses in 
his chapter, 'Farming the Future', these communities have been designed with Prout 
principles in mind: ecologically sensitive, spiritually vibrant, socially progressive, service-
oriented and embedded in the local culture of the area.  

 

 
 

3

  



Tran scend i n g  Bound ar ie s  
 

Sarkar’s larger civilizational project 
While the above gives a brief glimpse of Sarkar's life, the purpose of Transcending 
Boundaries is not a history of Sarkar's life or the social movements he founded but an 
assessment of his thought and its potential contribution to the knowledge base of humanity.  
 Sarkar's intent was and is (his organizations continue his work) to create a global 
spiritual socialist/cooperative revolution, a new renaissance in thought, language, music, 
art, economics and culture. His goal was, and still is, to infuse individuals with a spiritual 
presence, the necessary first step in changing the way that we know and order our world. 
Unlike the socialists of the past who merely sought to capture state power – forgetting that 
the economy was global and thus in the long run strengthening the world capitalist system; 
or utopian idealists who merely wished for perfect moral places that could not practically 
exist; or spiritualists who only sought individual transformation at the expense of the 
collective, of humanity, Sarkar has a far more comprehensive view of transformation. His 
model of change is spiritual yet concerned with issues of economic growth; global yet 
committed to local and regional diversity; and, socialistic yet based on cooperative 
economic democracy. 

Theories of Transformation 
Sarkar's strategies of transformation include individual transformation through the Tantric 
process of meditation; the enhancement of individual health through yoga practices that 
balance one's hormonal system; moral transformation through social service and care for 
the most vulnerable; economic transformation through the theory of Prout and samaj or 
people's movements, as well as through self-reliant master units or ecological centres; 
political transformation through the articulation of the concept of the sadvipra, the spiritual-
moral leader, and the creation of such leaders through struggle with the materialistic 
capitalistic system and immoral national/local leaders; cultural transformation through the 
creation of new holidays and celebrations that contest traditional nationalistic sacred time-
space places (such as childrens' day) and through the recovery of the world's spiritual 
cultures as well as through the establishment of Third World social movements that contest 
the organizational hegemony of Western organizations; language transformation through 
the elucidation of a new encyclopedia of the Bengali language and through working for 
linguistic rights for the world's minorities; religious transformation through upholding the 
spiritual reality that unites us all while contesting patriarchal and dogmatic dimensions of 
the world's religions; scientific transformation by rethinking science as noetic science as 
well as laying bare the materialistic and instrumentalist prejudices of conventional science; 
and temporal transformation by envisioning long range futures and designing strategies for 
centuries and future generations to come.  
 Obviously such a broad range of transformative strategies must be both deep and 
shallow. As writer Roar Bjonnes argues, such a transformation must offer a new story of 
who we are and who we can be that is more satisfying than conventional institutionalized 
religions or the ideologies of capitalism and communism offer. But a new mythology must 
also tell us about the details of living day to day. Sarkar does this through his practice of 
'sixteen points' that address issues of cleanliness, inner balance, spiritual direction and 
service to others.   
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 But while Sarkar's movements challenge the modern project of humanism and 
scientific rationality, his re-enchantment of the world does not place us anchorless in a 
world of unbridled diversity. As Maori activist Ramana Williams argues, Sarkar remains 
ever situated in the rational; however, he redefines the rational as that which reduces human 
suffering not the rational qua instrumentality. Even as Sarkar expands our communicative 
community by including microvita, the divine, animals, plants as well as those outside the 
imperiums of power – that is he unleashes diversity – he does not create a totally horizontal 
world where there are no levels or dimensions. There is a hierarchy of consciousness in 
Sarkar's thought, the layers of mind or kosas. Thus, as ethicist Jennifer Fitzgerald argues, 
Sarkar is not a postmodernist. Sarkar has an ethical base, the yogic principles of yama and 
niyama. These principles of morality provide the base for Sarkar's worldview. They include 
such principles as non-stealing, non-violence, seeing the divine in everything, truth for 
benevolence, simple/modest living, inner contentment, service to others, study of spiritual 
texts for the deeper meaning of the real, and moving towards the supreme. These principles 
help purify one's action so that spiritual practice is possible. 
 In addition to the ethical as his base, Sarkar gives us the following concepts that are 
essential to his alternative paradigm: Tantra, Neo-Humanism, Prout, Coordinated 
Cooperation, and Microvita. Of course, there are other important concepts which we focus 
on in Transcending Boundaries. In addition, while all these categories are developed in this 
book, the political-economy dimension of Prout is touched on only in passing, mostly in 
Krtashivananda Avadhuta's essay on the political theory of Prout and Steve Diver's essay 
on farming. Both Batra's and Sohail Inayatullah's various efforts have focused on this. We 
will now touch upon some of his paradigmatic concepts. 

Tantra 
Tantra is the ontological position that Sarkar takes. It is the spiritual foundation underneath 
his social and political theory. Based on India's indigenous culture, Tantra means to liberate 
oneself from crudeness. Unlike other spiritual approaches, Tantra involves individual and 
social struggle – it is not a passive spirituality. In addition, Tantra stresses the practical 
experience of inner transformation as opposed to the religious textualism associated with 
the Vedas, India's other spiritual tradition.  
 Tantra in this book, as expressed in Ramana Williams' chapter 'Tantra and 
Technology', becomes the vehicle through which Sarkar can argue for a noetic or spiritual 
technology. Williams argues that Sarkar's theory of the kosas allows Sarkar to move out of 
simplistic either/or philosophical positions and take a more gracious and elegant layers of 
truth and reality approach. Gauthier uses the Tantric theory of the cosmic cycle of creation, 
Brahamcakra, as way to frame the role of microvita in linking the physical and spiritual. Dr. 
Jitendra Singh also draws upon Tantra to develop his holistic approach to the health 
sciences.  

Neo-Humanism 
The social expression of the mystical cosmology of Tantra is Neo-Humanism. Sarkar's 
theory of Neo-Humanism aims to relocate the self from ego (and the pursuit of individual 
maximization), from family (and the pride of genealogy), from geo-sentiments (attachments 
to land and nation), from socio-sentiments (attachments to class, race and community), 
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from humanism (the human being as the centre of the universe) to Neo-Humanism (love 
and devotion for all, inanimate and animate, beings of the universe). Nicholson calls these 
windows of compassion ‘which determine the set of beings identified as sufficiently similar 
to self to deserve equal consideration.’ The challenge is to expand our window to include 
all that is.  
 Paramount here is the construction of self in an ecology of reverence for life not a 
modern/secular politics of cynicism. Spiritual devotion to the universe is ultimately the 
greatest treasure that humans have; it is this treasure that must be excavated and shared by 
all living beings.  
 From Neo-Humanism, a new universalism can emerge which can challenge the 
national, religious, class sentiments of history. Essays by attorney Craig Runde and 
Krtashivananda Avadhuta focus on Sarkar's universalism. Runde overviews varied thrusts 
for world government from the structural to the idealist. Sarkar, he finds unique, in that in 
addition to his universalism, he articulated a Neo-Magna Carta of human religious and 
economic rights (as well as rights for plants and animals). Krtashivananda is more 
concerned with Sarkar's questioning of the liberal tradition of individual rights, the nation-
state and democracy. Even as Sarkar calls for epistemological, cultural and linguistic 
diversity, he also argues for a universal constitution with power vested in a world 
government. Without a breakdown in the interstate system of national sovereignty we ‘will 
live under a kind of slavery, in spite of any declared individual freedom.’ The world body, 
argues Krtashivananda, must be empowered to interfere with the internal affairs of a nation. 
But the prior steps to a world community is the awakening of a social and spiritual 
consciousness. The first step, then, is liberating the intellect from its own boundaries and 
placing it in an alternative discourse, in Neo-Humanism. 

Prout 
The central framework for his Neo-Humanist perspective is his Progressive Utilization 
Theory. Prout encompasses Sarkar's theory of history and social change, his theory of 
leadership and the vanguard of the new world he envisions, as well as his alternative 
political economy. Sarkar's theoretical framework is not only spiritual or only concerned 
with the material world, rather his perspective argues that the real is physical, mental and 
spiritual. Concomitantly, the motives for historical change are struggle with the 
environment (the move from the shudra/worker era to the ksattriya/warrior era), struggle 
with ideas (the move from the warrior to the vipra/intellectual), struggle with the 
environment and ideas (the move from the intellectual era to the vaeshya/capitalist eras) 
and the spiritual attraction of the Great, the call of the infinite. Thus physical, mental and 
spiritual challenges create change. The structure of historical change is the four stages of 
history: the shudra era, the ksattriya era, the vipra era, and the vaeshyan era. At the end of 
the acquisitive era of the vaeshyans, there is a transition to the new shudra era, either by 
revolution or evolution. Sarkar thus gives a cyclical view of history. However, through the 
ideal form of leadership, sadvipra leadership – one that is inclusive of the economic 
(exchange), the cultural (ideas), the warrior, and is populist – the exploitive, degenerating, 
dimensions of the cycle can be eliminated, thus creating a spiral. Thus Sarkar intends a 
good society that retains its contradictions not a perfect society wherein diversity is 
eliminated. Sarkar, as Inayatullah argues, gives us an elegant theory of history and future in 
which neither the linearity of progress nor the fatalism of history dominate.  
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Coordinated cooperation 
Central to creating such a good society is then the creation of individuals with balanced and 
complete mind. For Sarkar, crucial to comprehensiveness, of regaining dynamicity, is 
women regaining their voice. ‘How can a bird fly with one wing?’ he asks. The process of 
regaining one's authenticity, however, is not merely social but also hormonal and spiritual. 
As poet Ananda Gaorii Avadhutika argues, ‘Both females and males need to be liberated 
from the [limits of their gender] in order for there to be true equality between the sexes in 
society in terms of mutual respect of gender differences, and [an] egalitarian outlook in 
terms of social roles.’ Women's liberation is thus not only about political and economic 
power but also about transcending the imposed biological gender limitations. The challenge 
of the future, however, is to work together to create a socially just spiritual society, what 
Sarkar calls Coordinated Cooperation.  
 As important as the social, is the personal. For Sarkar, social transformation comes 
first from adopting a different metaphor of who we are – he suggests the family on a 
caravan, where members take care of each other and there is clear movement towards a 
direction. As important is for individuals to change themselves. Sarkar offers meditation 
and yoga as suggested paths. Bio-psychology, the science of emotions, the glands and the 
cakras, is Sarkar's theorizing of individuals' physical, emotional and spiritual health. Along 
with Ananda Gaorii Avadhutika, Jitendra Singh contextualizes and develops this approach 
in his essay. Singh overviews mechanistic and organismic theories of biology as well as 
recent genetic theories. All, he argues, contain some truth, but it is Sarkar's theory of Bio-
psychology that best articulates a holistic view of science and health that deals with the 
spiritual, the glandular, and the mental. 
 While Sarkar gives us social and spiritual theory, the goal of his work is a new 
universalism, a cosmic universalism. History for Sarkar is partly the attraction of the Great, 
the move to higher and higher levels of organization. But the move to the universal, to 
world government as Runde and Krtashivananda develop, does not mean a loss of the local. 
Indeed, Sarkar intends to localize and democratize economies, allowing as much 
decentralization as possible. But local cultures and economies often suffer from a fear of 
the other, especially when they become coopted in national politics. Neighbourhood love 
becomes violence to the 'other'. Thus for Sarkar, universalism means local bioregional 
economic zones based on the ideas that we are world citizens. The fear of the other, while 
unity (indeed, the nation) in the short run is disastrous in the long run for the community in 
question – as individuals lose their inner balance and as the community loses its spiritual 
direction – and for the planet as a whole. 

Microvita 
Microvita is the organizing concept that provides a link between the spiritual and the 
physical. Gauthier as well as Singh and Diver explore the intricacies of this life form in 
their essays. Microvita are the software of consciousness just as atoms are the hardware, 
Diver argues. They are both ideas and the material, what many have called spiritual 
vibration in colloquial language. Positive microvita enhance one's own health and can 
create the conditions for a better society. They are related to one's thoughts but are also 
external, that is, microvita move around the universe shaping ideas and the material world. 
Microvita are not dead but alive, and can be used for spiritual betterment. Microvita 
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provide a link between ideational and materialistic worldviews. They help explain the 
placebo effect in medicine (through attracting positive microvita) as well as psychic healing 
(the transfer of microvita from one person to another). However, Gauthier is quick to point 
out that microvita still remain a theory, and even as they advance the goal of scientific 
understanding, they yet must be empirically verified. 
 Of course, there are other important concepts in Sarkar's thought as well. Marcus 
Bussey examines the role of the artist in Sarkar's theory of social transformation, and 
argues for art outside of capitalism – art for service and blessedness. Ananda Nivedita and 
Ketana Bardwell are more concerned with Sarkar's theories of pedagogy, asking and 
working in schools that can best enhance a child's physical, emotional, mental, leadership, 
moral and spiritual development. For Sarkar, they argue, morality, spirituality, humanity 
and a blending of extroversial science and introversial philosophy is the very foundation of 
his system of education.  
 Even though Sarkar has contributed to nearly every human field of knowledge, it was 
the spiritual that was central to him; it is the recovery and rearticulation of the spiritual that 
is Sarkar's greatest contribution to humanity. It is this devotion, the love of self, other, 
nature, the entire universe and the divine that is the centre of his mission, his project. 
Ultimately then even as Sarkar gives us new theories of individuals and social 
transformation so that we can augument the knowledge base of humanity, he seeks to 
transcend these categories, these boundaries. 

Structure of the Book 
We now summarize the essays by our contributors. As might be expected, developing 
discrete categories is nearly impossible. The general outlay is that Inayatullah, Galtung, 
Batra and Ananda Gaorii present Sarkar's macrohistory, his social cycle. Fitzgerald takes 
the discussion to ethics. Runde and Krtashivananda bring in a constitutional and political 
perspective to ethics and justice. Williams combines macro-theory with the role of power 
and technology thereby developing Sarkar's theory of science and technology. Bjonnes' 
essay addresses issues of science, ecology and consciousness. Bussey examines artistic 
consciousness and Nivedita and Bardwell look at children's consciousness, at Sarkar's 
theories of education.  
 Williams moves the discussion to issues of spiritual consciousness, epistemology, 
layers of mind, and communication theory and develops a model for silence as 
communicative action. Gauthier also examines spiritual consciousness but from the 
perspective of science and cosmology. He introduces microvita. Singh continues this 
discussion but brings in Bio-psychology. He relates this both to the individual and to 
cosmology. Nicholson also takes an expanded view of individual health but his concern is 
more the ethics of vegetarianism. Diver concludes this discussion and this book by taking 
issues of health, ethics, microvita to the arena of farming. So, while we began with deep 
theory, with paradigms and macrohistory, we conclude with the most important, food. 

Macrohistory 
In Earth in Heaven, political scientist, Inayatullah, eschews framing Sarkar in the 
conventional pattern of the mythological figure and great thinker and instead takes a macro-
sociological approach focusing on the structure of theory and shape of time. Inayatullah 
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asks: Is it possible to have a model that combines linear evolution with cyclical history and 
yet also includes the role of the transcendental? In addition, can such a model find ways to 
privilege individual agency without succumbing to individualism, that is, a model wherein 
historical structure (the limits of transformation) and self (humans can create their futures) 
are embraced? Inayatullah argues that while most social theorists have failed at such an 
exacting task, Sarkar appears to have succeeded.   
 Sarkar also has a multiple theory of time: linear time, cyclical time, and spiritual 
timeless time. Central to this possibility is the notion of kairos. That is the right time, the 
time, the moment in which there is a bifurcation of past and present and the world is made 
anew – in which individual and history join together to create an alternative future. 
  In Toward Eclecticism, Professor of Peace Studies Johan Galtung is less concerned 
with Sarkar's particular contributions and more with mapping Sarkar with other grand 
thinkers. He argues that macro-historians have shaped our entire way of conceiving of 
ourselves, in History. They have mapped us on trajectories with the most intriguing curve 
shapes even if the linear and the cyclical tend to dominate. Giants as they are, there is 
always the temptation to yield to any one of them, like people in the Occident (and not only 
there) have done to Smith and to Marx. There is the temptation to adopt the biblical 
approach and see their main work as The Book, as the book.  
 In his essay, Galtung does not take that approach, rather, he sees that there is much to 
be learned from all the macro-historians. And even more to be learned by seeing their 
works, not as the end of the story, but as the beginning of a dialogue between these great 
thinkers. Here Galtung extends their works by taking us on a journey of juxtaposition – 
positing what ten great macro-historians might have taught, and learnt from, each other. 
For, according to Galtung, ‘greatness can be shared; there is much room at the top of Mt. 
Olympus.’ 
 While economist Ravi Batra in Marx, Sarkar and Toynbee also believes that 
greatness can be shared, his concern is more with elaborating Sarkar's particular excellence. 
 Through a comparative analysis, Ravi Batra places the works of Sarkar alongside 
those of Toynbee and Marx. He analyzes the theories of social cycle of these three thinkers, 
characterizing Marx's work as deductive reasoning and Toynbee's as scientific empiricism. 
 Batra sees that while Marx and Sarkar share common ground in their historical 
method of social analysis, in their belief in the inevitability of historical patterns, and in 
their view that capitalism will be brought to an end by some kind of revolution, at the heart 
of their thinking lie very different premises. For Marx, material forces are the focal point of 
social movement – they determine human consciousness and institutions at all times. For 
Sarkar, however, it is the human spirit and mental characteristics which are central to his 
understanding of the social cycle. 
 Sarkar and Toynbee, on the other hand, share the view that historical processes are 
rooted in the human spirit, although Sarkar and Toynbee take very different views of 
civilizational change. Batra concludes that Sarkar builds where Toynbee and Marx have left 
off.  

Gender, Ethics and Politics 
Ananda Gaorii Avadhutika also explores Sarkar's macrohistory but focuses on how the 
various classes, particularly the vipras have exploited women. In The Path to 
Coordinated Cooperation, Ananda Gaorii writes that Sarkar's views on women and 
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society are influenced by his assumptions about the trifarious nature of human existence – 
physical, mental and spiritual. Accordingly, his analysis of women's position within society 
crosses between the spiritual and the social discourse. Her essay outlines Sarkar's thinking 
within both of those discourses.  
 While recognizing and honouring difference between men and women – different 
psychological approaches, different worldviews – he also finds an essential equality 
between the sexes. Within the spiritual discourse, he sees the opportunity, through spiritual 
pursuit, to move beyond the boundaries of social differentiation – gender, race, wealth – to 
an emancipatory state of self-realization; a state beyond the limitations of biological 
determinism. 
 Yet, Sarkar does not deny the social realities of women's oppression. In Sarkar's social 
discourse, women's subordination stems from the dominance of oppressive collective 
psychology. Sarkar's historical analysis shows how the dialectical evolution of society is 
based principally upon the progressive alternation of dominant collective psychologies.  
 Her essay concludes that radical social transformation is required for the social 
emancipation of women: strident and organized opposition to exploitation and oppression, 
as well as a shift in collective psychology, a shift in the psychological maladies at the 
essence of women's oppression – imperialism and male chauvinism. Sarkar's solution lies in 
the nurturing of a new kind of relationship between men and women – a relationship of 
coordinated cooperation. 
 Not only are new relationships between men and women needed but new 
philosophical positions in ethics are also critical to creating a new future. Current ethical 
discourse has tended to offer us two alternatives – ethical absolutism, based in the older, 
more fundamental ethical codes, and ethical relativism, a by-product of late 
modernism/post-modernism. Yet, each of these has serious shortcomings. Jennifer 
Fitzgerald's Rekindling the Wisdom Tradition explores the middle ground proposed by 
Prabhat Rainjan Sarkar. Sarkar proposes an ethical framework which is firmly grounded 
within the wisdom traditions. A deep and holistic understanding of the human condition – 
human needs and aspirations; as well as an appreciation of the interconnectedness of all 
life, underlies Sarkar's ethics. Central to this is Neo-Humanism, a view that all is alive but 
that there are different layers, dimension of life. Sarkar's ethics provide a ground from 
which a post-postmodern world can be created, one which undoes modernity without being 
reduced to the angst of postmodernity.  
 Craig Runde believes that part of creating a good society, going beyond the 
fragmentation of the current world affairs is to move – Beyond Nationalism. In his essay 
of that title, Runde argues that Sarkar's advocacy for world government is a natural 
extension of his commitment to universalism. His essay explores Sarkar's vision of world 
government – considering both his practical and philosophical contributions to the world 
government debate. Philosophically, it is Sarkar's spiritual outlook – recognition of deep 
interconnectedness between all living beings and the Cosmic Ideal – which underpins his 
commitment to world government; a commitment he shares with other spiritual seekers 
such as Shrii Aurobindo. 
 On the practical level, Sarkar has very well-developed views of what a world 
government should look like – the ways its Constitution and legislature might function, the 
rights and protections it should contain. For Sarkar, these practicalities are essential tools 
for the protection and nourishment of all living beings – animals and plants, as well as 
human beings. 
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 Krtashivananda, in Politics Beyond Liberalism, continues Runde's discussion of 
world government but frames it within political theory. He argues that the current global 
problems cannot be solved through liberal, socialist, religious or communist ideologies. 
Focused on the desire for freedom, Krtashivananda reminds us that freedom ultimately is 
spiritual. At the same time, without a physical, intellectual and moral base to the spiritual, 
we only privilege the individual at the expense of the society.  
 Indeed, society is the focus for Sarkar, argues Krtashivananda. Sarkar was less 
concerned with political structure since it was society that creates the State. What is needed 
is the creation of a united society without any boundaries of race, religion or nation. This 
needs to be done ultimately at the world level, creating a global moral, civil and spiritual 
society. To do so, there need to be dramatic improvements in security (physical and 
psychological); economic development and distribution; the rights of women; democracy; 
justice; and, world governance. However, Krtashivananda concludes by pointing out that 
‘we are not prepared to pay the price for peace,’ to renounce empires, to abandon economic 
nationalism – we are unwilling to sacrifice to create a world community. 

Science, Technology and Consciousness 
Ramana Williams, in Tantra and Technology, is less interested in the power of the State 
and more in exploring the intersection between cosmology, power and technology. 
Williams explores how Sarkar’s Tantra works to reconceptualize the discourses of 
technology and its role in human society. This placing of the technology discourse within 
an alternative cultural-philosophical framework is necessary, Williams argues, in order to 
approach from a different angle of vision the dominant (Western) discourse, which, he 
asserts, manifests within itself, numerous tensions, as well as fails to speak meaningfully to 
the non-West. Reviewing the dominant Western political approaches to technology – 
Liberal, Marxist, and Cultural-Poststructural – and the tensions that emerge amongst these 
traditions, Williams goes on to consider a range of issues that arise out of Third World and 
Indigenous approaches to technology. This provides the backdrop to consider the 
framework that Sarkar invokes.  
 What distinguishes Sarkar’s model most clearly is his contextualizing of technology 
within a vast cosmology, wherein technology becomes not only physical, but psychic and 
ultimately spiritual. Recounting Sarkar’s 'five layers of the mind' thesis, Williams suggests 
that Sarkar identifies technologies that correspond with each of these levels of 
consciousness. The defining of the technology discourse within the West in almost 
exclusively materialist and rationalist terms, indicates, somewhat, the predominance of 
rationalist epistemologies – or, in Sarkar's terms, the lower layers of the mind. To this 
extent, Williams suggests that as higher, more subtle layers of mind come to be explored 
and acknowledged within the West, there will come, also, an exploration of the 'subtle 
technologies' which Sarkar’s model identifies. Williams shows how Sarkar accommodates 
and expands dominant Western approaches to technology and situates them in an overall 
and unified framework where many more spaces exist, which thus succeeds in 
accommodating the material and the metaphysical, the political, the critical and 
transcendental.  
 Roar Bjonnes takes this broadening effort of Sarkar but instead of locating it in 
approaches to technology, focuses on mythology, science, ecology and cosmology. In 
Creating a Universal Future, Bjonnes argues that twentieth century science, especially 
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physics, has gone through several conceptual paradigm shifts that clearly reveal the 
limitations of the materialistic worldview. Instead of believing that matter is the basis of all 
existence, a more organic or holistic worldview has evolved. This new worldview has many 
great similarities to the views held by the mystics and sages of the East.  
 And in order to explain this new reality, science has had to resort to a new language, 
often more akin to mythology and philosophy than mathematics. Consequently, NASA 
scientist James Lovelock, after discovering that the planet is one whole, self-regulating 
organism, gave his new scientific model the mythological name Gaia.  
 Bjonnes reminds us that Sarkar did not have a traditional background in science. 
However, he moved with ease into the intellectual territory of scholars and developed 
original socio-economic and scientific theories. Sarkar believed that consciousness, not 
matter, is the fundamental substance which plants, trees, earth, and humans are made of. 
Through his theory of creation, he advanced novel explanations for many perennial 
questions: Where do we come from? Where are we going? How is mind created? He also 
gave us a new worldview, a universal vision in which science, ecology, mythology, and 
spirituality are fused together to form a holistic understanding of the universe in which we 
live. Bjonnes' essay explores these ideas and questions in the context of the thought of 
Jung, Campbell and many contemporary thinkers’ views of the emerging ‘story of the 
universe.’  

Self-expression in art and education 
Marcus Bussey shifts the focus of the book to the role of the artist in history. However as 
with all the essays he brings in Sarkar's theory of social cycle and his concern for a spiritual 
and moral ethics. 
 In The Healing Eye, Bussey argues that Sarkar has developed a new ethic for creative 
action. He shifts the emphasis from the modernist preoccupation with acts of individual 
expression to an integrative vision in which the artist/creator is situated in a world made 
meaningful by the activity of creative insight. 
 Rather than disempowering the artist or devaluing their work, such a repositioning 
greatly expands the artist's potential not only to create, but also to work upon their worlds 
as ones possessed of a deep reverence. In acknowledging this aspect of the creative act, 
Sarkar returns to ancient beliefs in the mystic, almost divine, power resident in all 
creativity. This shamanic role, set as it is in a world that has been reinvented and 
simultaneously shattered through technological and scientific progress, places upon all 
creative people the duty to use their gifts to heal the torn fabric of consciousness. Creative 
power is thus forever linked to a responsibility to use it wisely. Artists become doctors of 
the soul, following an ethic built on the axiom of 'Art for Service and Blessedness'. 
 In Expanding the Child's Mind, educationalists Ananda Nivedita Avadhutika and 
Ketana Bardwell introduce Sarkar's contributions to early childhood education theory. 
Essentially they argue that through Neo-Humanist education a child's potential can be best 
expressed. Education for Sarkar is the integration of the physical, mental and spiritual for 
benevolence and compassion. While certainly young children are unable to engage in 
spiritual practices that expand the mind, Ananda Nivedita and Bardwell believe that ‘they 
can learn to begin to keep a quiet time and turn their thoughts inwards. They may do simple 
visualization and centring games that can lead to spiritual development.  
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 In addition, the authors explore Sarkar's theories in the context of other thinkers such 
as Freud, Erikson, Piaget and human development theorists such as Maslow, but at the 
centre are Sarkar's own suggestions for helping the young child awaken. Like others, Sarkar 
believes that childhood is the most formative period of life. However, Sarkar also alerts us 
to extra-cerebral memory, or memory of previous lives.  
 To enhance cognitive development, Sarkar emphasized the need to arouse the thirst 
for knowledge; that instruction should be broad and not infected by racism, sexism or 
nationalism (as almost all curricula are); as well as the importance of sensory-motory 
exploration. As with other dimensions of his cosmology, Sarkar accentuated morality as 
developed through adults' loving behaviour and good role modelling.  
 At the centre of pedagogy are issues of who gets to speak, who learns, and what 
cultural forms of communication are legitimate. In Silence and the Communicative 
Community, Ramana Williams explores the importance of silence to non-Western 
communicative communities. He does this in the context of Sarkar's theory of Neo-
Humanism, which he argues is an elegant attempt to expand the communicative 
community. 
 Sarkar does this by redefining communication and placing it within the integrated and 
unified worldview of Tantra. Williams seeks to place Sarkar within the alternative 
discourse of the Other, alongside Eastern, Western and Indigenous approaches. Williams 
suggests that Sarkar’s contribution to human communication falls broadly within two 
domains. Firstly, in contrast to Western communication models, Sarkar, in keeping with 
Eastern accounts, accords a far greater significance to silence. Here, silence becomes the 
medium for the transmission of subtle knowledge, knowledge that falls beyond the domain 
of sense-based communication. Hence, there is a culture that pertains to the myriad forms 
of sense-based communication, and an equally real culture that exists at the level of non-
sense-based communication.  
 The second contribution Sarkar makes to communication theory, Williams suggests, is 
his expansion of the communicative community – with whom it is legitimate to 
communicate. Within the socio-ethical system of Neo-Humanism, Sarkar gives existence 
rights to all beings, animate, inanimate and non-physical, who now become participants 
within the expanded communicative community. In this model, the communicative 
community is not fixed or static, rather, it is proportionate to the expansiveness of human 
consciousness. Where human consciousness is limited – ethnocentric and materialist – the 
communicative community will end up being constituted in terms which reflect these 
orientations. Conversely, as human consciousness expands – ultimately to the state of Neo-
humanism – so too, expands the communicative community. Williams finds, again, 
considerable common ground between Sarkar’s conception of the communicative 
community and that of indigenous cultures. 

Science, microvita, health and food 
Scientist Richard Gauthier also uses Sarkar's Tantra to explore the inadequacies of current 
theories of physics. In The Cosmic Cycle of Creation and Microvita, Gauthier begins his 
analysis by using Sarkar's own concepts to build a model of the universe. They provide the 
overview from which Gauthier investigates empirical science. He favours Sarkar's model as 
it is a much broader and more comprehensive philosophical and scientific framework 
concerned with the meaning and purpose of life without ‘sacrificing rationality or 
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empiricism, two approaches which . . . are the foundation stones of modern scientific 
thought and method.’ What is important with Sarkar's theory of the cosmic cycle of life is 
that it finds place both for ideational and materialistic perspectives, that is, from 
consciousness, mind emerges which then crudifies into matter. Matter then evolves into 
mind which then returns to consciousness. Gauthier's purpose is not so much to locate 
Sarkar within scientific discourse but to locate scientific discourse within Sarkar's thought.  
 Gauthier's fundamental position is that Western science – he brings in leading 
Western scientists to articulate this – is unable to ‘account for the origin and nature of the 
mind and its relationship with the material world.’ What is needed is a deeper theory of 
conscious experience which includes material and non-material levels of awareness. He is 
hopeful that Sarkar's cosmic cycle of creation and his theory of microvita are that. 
 Jitendra Singh echoes a similar sentiment in his essay, Bio-psychology. He argues 
that we need a ‘science with holographic capabilities to illuminate the obscure dimensions 
of human existence. We need a science that breaks away from the narrow confines of 
objectivity and yet remains rational and verifiable by a direct experience.’ What is needed 
then is a science that is culturally and spiritually sensitive but does not stray into simplistic 
accounts of the real, either overly ideational or overly materialistic. 
 Singh expands the discussion of microvita to include our health, arguing that positive 
microvita can cure diseases. But the centre piece of Singh's essay is Sarkar's theory of Bio-
psychology. As with Gauthier, he is less concerned with fitting Sarkar into current theories 
of self, body, and consciousness and more with elucidating Sarkar's own theory of the 
relationship between cakras, emotions, glands, prana (vital energy) and samskaras 
(potential reactions). At the heart of Sarkar's theory is the necessity of balance. According 
to Sarkar, ‘the basic mechanisms of all diseases is loss of adjustment between mind, body 
and vayus (airs), that is, caused either by mental constitution (samskaras), physical 
constitution (genetic) or environmental factors (microvita, microbes, poisons, chemicals 
and lifestyles). Sarkar's theory is truly multifactorial combining the health philosophies of 
Indian and Western science. Singh concludes with specific suggestions as to how to 
improve one's physical and emotional health. 
 Dr. Andrew Nicholson has a similar conclusion as Singh, but instead of taking an 
approach that only uses Sarkar's categories, he brings in literature from a variety of 
scientific sources. 
 In Food For The Body, Mind and Spirit of All Beings, Nicholson argues that the 
food we eat has implications not only for our body, but also for our conscience, for social 
justice, as well as for our spirit. His essay explores Sarkar's commitment to vegetarianism 
and finds the justification of his position spans the disciplines of medicine, ethics and 
spiritual philosophy. Nicholson concludes that central to Sarkar's discourse is his emphasis 
on ‘the priority of spiritual life for humans and all beings as a path to realize our universal 
relatedness as common manifestations of one Consciousness, and food, as a conveyor of 
vibration, is integral to the spiritual path.’ Nicholson also reviews a range of scientific 
studies that demonstrate that a vegetarian diet is healthier than meat eating diets.  
 Vegetarian diet, Nicholson argues, is also healthier for animals and our ecology. As 
Nicholson writes: 

Viewed as commodities in a purely utilitarian fashion, farm animals languish under 
intolerable conditions. The meat and dairy industry, in turn, wreaks havoc on the 
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environment through excessive land and water use, deforestation, topsoil erosion, and 
pollution due to fertilizers, pesticides, and nitrogenous waste. 

 Nicholson concludes his article with a section on food for the future. In this section, 
he reminds us that our food will change in the coming years. Humans will stop breeding 
cattle when they can synthetically produce milk and eventually we might only need a 
synthetic tablet for meals. In the meantime, we need to ‘rationally analyze . . . and 
intuitively confirm that our diet-based decisions are for the benefit and happiness of all 
beings, for the spiritual well-being of all.’ 
 Moving from the heights of grand sociological theory to politics to physics, where 
else can we conclude but with the most fundamental: what we eat and how we grow food.  
 In Farming the Future, Steve Diver chronicles Sarkar's meticulous attention to 
plants, fruits, and flowers. As with other writers, Diver locates Sarkar's enthusiasm towards 
the natural world in Neo-Humanism. He sees them as having a right to live, a right to 
‘remain on this earth.’ This concern led Sarkar to create the organization PCAP – 
Prevention of Cruelty to Animals and Plants. PCAP intends to create a sentiment of love for 
animals and plants, develop afforestation projects and popularize vegetarian foods.  
 But Sarkar's concern for plants is also a concern for the catastrophe of urbanization, of 
the need to decentralize industry and populations and create self-reliant, ecologically 
sensitive communities. Sarkar points out that current agricultural practices are leading to an 
impeding water crisis, but ever the problem-solver, he offers solutions as well to this global 
phenomena. Diver also explores how microvita can lead to a qualitative change in crops. In 
particular, he suggests microvita research in herbal medicines, specialized foliar fertilizers, 
homoeopathic remedies for farm animals and seed treatments.  
 As with Sarkar's other contributions, he offers a vast array of knowledge to issues of 
farming, bringing in the social, the spiritual, the physical and articulating knowledge of a 
particular subject – a plant or fruit, for example – from a range of disciplines and traditions.  
Diver believes that future generations of farmers will be able to create an entirely new 
agriculture based on Sarkar's visionary ideas.  
 For us, it is not just future farmers who will play a role in subjecting Sarkar's ideas to 
critique, experimentation, and realization, but sociologists, scientists, health professionals, 
feminists, yogic practitioners and social change agents. But ultimately, it is the transcendent 
spiritual that Sarkar will be remembered for – his revitalization of people's individual love 
for each other and for the divine. Sarkar, indeed, even as he adds to the knowledge base of 
humanity, transcends it. 

 
                                                           

Notes 

 
1. Anthony Spaeth quoting T. N. Seshan's The Degeneration of India writes that the 
Emergency Rule of Indira Gandhi was the turning point in the breakdown of the Indian 
civil service. ‘Civil servants carried out illegal orders, helped Mrs. Gandhi jail her 
opponents and’, Seshan writes, ‘almost gleefully’ helped gag the press. ‘The bureaucracy, 
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for the most part, utterly caved in’, he concludes. ‘Over the years, the practice of corruption 
has become so endemic that it has acquired a veneer of almost complete legality’. Anthony 
Spaeth, ‘Heat on Corruption’, Time (23 September 1996), 44. It should thus not be a 
surprise that Ananda Marga with its strident anti-corruption campaign was among the 
hardest hit by Gandhi's brutal repression. 
2. See Vimala Schneider, The Politics of Prejudice. Denver, Ananda Marga 
Publications, 1983. Also see, Tim Anderson, Free Alister, Dunn and Anderson. Sydney, 
Wild and Wooley, 1985. Anandamitra Avadhutika, Tales of Torture. Hong Kong, Ananda 
Marga Publications, 1981. Also see, Acarya Manvendrananda Avadhuta, Ananda Marga: A 
Brief Summary of History, Philosophy and Activities. Sydney, Ananda Marga Publications, 
1992. 
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Earth in Heaven 
Linear, Cyclical and Transcendental Theories of Social Change1 

Sohail Inayatullah 

Introduction 
Conventional attempts to locate and compare the works of Prabhat Rainjan Sarkar have 
focused on mythological-sentimental space, primarily placing him within a 3500 year cycle. 
In this model, Shiva is seen as beginning society, Krishna as creating a unified Indian 
nation, and Sarkar as creating the context for the establishment of a global culture and 
polity.2  

 Within Indian history, we can also locate Sarkar within a theory of ideas framework. 
In this view, the Buddha is understood as leading a revolt against Vipran-Brahmin 
domination, followed by Shankaracarya who led the revolt against aetheism. Caetanya 
concludes this pattern with the bhakti (devotional) movement, a revolt against Buddhism 
and idealism. More recently Aurobindo saw decolonization and the political emergence of 
Third World nations as part of a spiritual awakening. Gandhi continued this effort but 
added the very important economic dimension of self-reliance. Nehru furthered this project 
but attempted to industrialize India as well. Sarkar then puts it all together avoiding priestly 
dominance and nihilistic idealism, melding spiritual devotion and service to humantiy, as 
well as balancing local economic policies and national/global development. 
 In this essay, however, we eschew this historical pattern of the great thinker, we take a 
macrosociological approach focusing on the structure of theory and shape of time.3 
Amongst Sarkar's most significant contributions to humanity is his reconceptualization of 
macrohistory. 
 In general, grand theories of theories of macrohistory can be divided into linear, 
cyclical and transcendental categories.4 These are further related to two dimensions, agency 
and structure.5 Our point of departure is the following question: Is it possible to have a 
model that combines linear evolution (progress, the irreversibility of time) with cyclical 
history (there is a season for everything, ancient ways are crucial for maintaining 
civilizational balance, and the strong shall fall and the weak shall rise) and the 
transcendental (the role of superagency) with individual agency (humans can create the 
future) with structure (there are deep patterns of change, whether varna, class, episteme, or 
gender that place limits on change)? Clearly asking for such elegance is difficult.6 To 
understand how he does this, let us examine the categories he uses. 
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The modern view 
The modern view of space and time was articulated by 12th century monk Jochin De Flora 
who took the Christian pattern of three and applied it concretely to history creating the 
ancient, medieval and modern.7 The modern became the end of history. Those who were 
not modern (whether the periphery, labour, or female) were to be corrected. The Spanish, 
the Dutch, the British, the Nazis, the Stalinists, and finally the Americans have been part of 
this project.8 It can be characterized by the following: expansionary, racist, and against 
nature, the weak, and females.9 The backdrop of the modern is the certainty of truth, of 
empirical truth. 
 Auguste Comte further articulated this with his three stages: Theological, 
Metaphysical and then Positive.10 It is this final stage which will solve history and relegate 
the cycle to prehistory as part of the theological (created by priests) or the metaphysical 
(created by philosophers). Religion, ethnicity, and magic all were to disappear and a new 
world of rational individuals living in nation-states would replace the old world of empire 
and church. For in this perspective, cyclical views are fatalistic, they do not lead to 
economic development, to technological revolutions. Why change the world since the cycle 
will continue anyway, with this body or through a new body? 
 But the modern world promised a different life: free from superstition, free from 
Nature, free from familial ties. The modern world promised, after all, the individual; a self 
no longer caught in-between heaven and earth, caught between samskara and karma, 
between sexuality and religion. It promised heaven on earth. 

The cyclical view 
The cyclical view of the ancients, however, has always asserted that one must wait for 
heaven.11 One must wait for the right leader. For Chinese historian Ssu-Ma Chien, one had 
to wait for the sage-leader;12 for Muslim philosopher Ibn Khaldun,13 one had to wait for the 
new bedouin warrior who was not urbanized, who still had strong rural values, unity, and a 
strong sense of religion. In the cyclical view, everything has its time and history does not 
end.14 

 The future in this model does not end in the perfect marketplace (greed leading to 
growth) or the perfect state (power leading to justice), but rather the cycle continues 
onward.15 The critique of this view is well known – fatalistic, can't support large 
populations, often heavily dogmatic with power controlled by local authorities, usually the 
priest, mullah or brahmin. At the same time, this view set limits on humans. It knew that 
everyone would have their turn. It knew that nature was to be respected. The collective or 
the group was far more important than the individual. In the cyclical view, there are periods 
of heaven and periods of hell, with the large part of history being the period of earth. 

The transcendental 
Now there has always been a third group, not the warriors expanding outward, or the priests 
expanding inward but the shaman. The yogi. Yogis have always existed on the fringe. The 
state as empire or as church could not buy them, could not appropriate them for the 
expansion of power. The yogi survived through his/her ability to fast, live without clothes 
and shelter (to live outside of the production/consumption cycle). He lived on the edge. In 
the mystical or the transcendental view this has also been a central theme, neither city nor 
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village but forest, mountain or desert. Of course in the social formation that resulted from 
the battle between church and empire, that is, the ever expanding capitalism, the yogi has 
not done that well. Even the spiritual has become commodified. 
 But Sarkar enters these theoretical tensions, and by combining cycle and progress; 
individual and collective; growth and distribution; and structure, agency and the 
transcendental, he creates a new cosmology. 
 The cycle comes from his theory of social change: social dialectics and varna. 
However, varna is redefined from its caste basis to a structure of power, to even a social-
psycholoical way of knowing. Karma as well is redefined (karma can be imposed thus one 
should not blame the victim) and a structural dimension is added. Sarkar has a strong theory 
of exploitation showing how imperialistic warriors, cunning intellectuals, and clever 
merchants have historically denied rights to females, peasants, and children. Exploitation 
has occurred through the extraction of labour, ideas and wealth to the centre from the 
periphery. 
 While Sarkar's theory of cyclical social change is important, he also has the linear 
dimension. Economic progress is critical, albeit for the purpose of the third dimension: the 
transcendental, for creation of a good society where human suffering is reduced, where 
individuals can express their spiritual potential. There is an evolutionary dimension in 
Sarkar's thought. Evolution is based on struggle with the environment (the materialist 
position) struggle between ideas (the idealistic position) and the Attraction of the Great (the 
mystical position). 
 To make this move Sarkar has to reinterpret Nature. He does this by asserting that part 
of evolution is about humans taking over the functions of Nature. But he balances this 
approach with his Neo-Humanism, the giving of rights to animals and plants.16 Electronic 
technologies, bio-technologies suddenly become potentially positive, creating the 
possibility of a more spiritual society where poverty is eliminated. Of course Sarkar is well 
aware of the politics of science and technology (issues of access, control and cultural 
context) but he does not fall into the cyclical mistake of arguing against technology..17 He is 
not a luddite. 
 But given Sarkar's stages of history, his spiritual dialectics, what of the role of the 
individual? It is individuals through struggle who can transform the cycle. But they cannot 
create a perfect society for Sarkar's Indian metaphysics do not allow this theoretical move: 
vidya  (the introversial force) and avidya (the extroversial force) are eternal.18 Unlike the 
West in which the project is to destroy evil, for Sarkar evil merely becomes ignorance not a 
living force one must battle with. Individuals can realize this, becoming enlightened and 
thus escape the cycle, but society as a whole cannot. Thus the down stages, the phases of 
exploitation of each era can be reduced. What emerges then is a vision of a good society, 
not a perfect society.19 

 This limit on the possibility of change all but eliminates the possibility of terror. Every 
new ideology eventually has justified itself in its search for the perfect world by eliminating 
the not so perfect. This has lead to genocide, externally, and neurosis, internally (the 
individual's battle). Thus Sarkar' vision to a great deal is sensitive to the critique that today's 
utopias are tomorrow's terrors.20 

 Central to this is the understanding that, among other factors, Consciousness cannot 
be expressed in language. That is, we are but metaphors of ourselves. The real is not 
literally true as with the fundamentalist, but a way of speaking about the world. As Foucault 
would write: as metaphor.21 
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 Now what of the transcendental? Sarkar does not make Hegel's mistake and allow the 
spirit into categories such as the nation. The transcendental cannot be owned by any 
particular individual nor by any particular State. The Geist, the historical Spirit, does not go 
from nation to nation searching for the perfect home, using world leaders to solve social 
contradictions. The transcendental functions, however, to liberate our minds from our own 
minds. It creates a new way of knowing, love or devotion, that attempts to break the 
bondages of family, race and nation. 
 But Sarkar does understand the need for a presence that is not merely Consciousness 
in the abstract. This is his Taraka Brahma, the link between the self and Consciousness – it 
is this link that provides a connection to the mysteries of the unknowable. However, and 
this is important, this link is not an empirical link, it is a sentimental, a devotional, link. 
That is there is not a claim to an ontological link rather it is a functional link given the need 
for humans to shape Consciousness – the unshapeable – in human terms, in intimate terms. 

Conclusion 
Thus Sarkar has linear and cyclical dimensions, individual (theory of effort) and structural 
(a theory of exploitation) dimensions, and above all he has a transcendental focus. He is 
eclectic having a market and a plan; a basic needs economy but with an incentive structure.  
 Few thinkers have managed to put it all together like he has. Often they have 
remained at the individual level, forgetting class and gender relations, and merely focused 
on individual enlightenment. Or they have only focused on structural dimensions, forgetting 
the importance of individual efforts. Those who have had both structure and individual 
have missed the transcendental dimension, the spiritual aspect of humans. The yogi might 
be outside of modernity but for Sarkar this will not suffice. It is only the mind of the yogi 
that must be outside of boundaries of the present, his or her actions must be in society, in 
efforts to eradicate suffering. 
 To conclude, let us move into a temporal frame: Sarkar has a multiple theory of time 
which is inclusive of efficient time, cyclical time, and spiritual timeless time. He has a 
theory of structures (of patterns of change) and a theory of individual effort (of the 
possibility of change). Central to this possibility is the notion of Kairos. That is the right 
time, the time, the moment in which there is a bifurcation of past and present and the world 
is made anew – in which, individual and history join together to create the future. 
 If not heaven on earth, perhaps earth in heaven.22
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Toward Eclecticism:1 
Mapping Sarkar with Other Macrohistorians 

Johan Galtung  

 
 

Macrohistorians, twenty forces Motrices 
Macrohistorians are those people who have shaped our entire way of conceiving of 
ourselves, in History. They have mapped us on trajectories with the most intriguing curve 
shapes even if the linear and the cyclical tend to dominate. Giants as they are there is 
always the temptation to yield to any one of them, like people in the Occident (and not only 
there) have done to Smith and to Marx. There is the temptation to adopt the biblical 
approach and see their main work as The Book, as the book. The trajectory looks not only 
self-evident, in need of no further axiological, axiomatic or empirical validation. It also 
looks self-fulfilling; if sufficiently many believe in it, so will it be. Moreover, it even looks 
self-rewarding, for ourselves: or at least for the initiated. 
 This is not the approach that will be taken here. To the contrary, all these 
macrohistories will be seen as inspiring and important except when/if people really start 
believing in them in the triple sense mentioned above. From that point on they become 
dangerous, as seen by the tendency for liberalism and socialism to become the self-
appointed 'end of history', secundum non datur. To see much is not to have seen it all. Even 
the highest mountain offers a limited view of the earth; the earth itself is limited; and many 
people enjoy views only in one direction. Greatness can be shared; there is much room at 
the top of Mt. Olympus. 
 One way of opening for a polytheist as opposed to a monotheist approach to this 
pantheon of social philosophers would be to play them out, two and two, not against each 
other but with each other. They generally, incidentally, do not refer to each other, and not 
only for reasons of distance in space and/or time. So we do not know how they would have 
behaved in dialogues with each other; nor is that so important since they probably would 
mainly have given voice to their own inner thoughts, and their own inner dialogues. 
 What we can do here starts with a very simple question: how can the key theme of 
macrohistorian X be combined with the key theme of macrohistorian Y? That theories are 
different does not imply that they are incompatible or even irreconcilable; among other 
reasons because they may refer to different phenomena or different aspects of the same 
phenomenon. Moreover, they are not necessarily theories in the strict sense of a body of 
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thought that in principle can be invalidated by one single disconfirmation of one single 
hypothesis correctly derived from the theory. Rather, they are perspectives in the more 
generous sense of announcing that when studying social history, here is the unit of special 
concern, here are the variables to watch and, in general, the unit will move through time in 
the way suggested by the macrohistorian. 
 For this purpose, I focus initially on ten of the macrohistorians, simplifying their 
forces motrices to a naked skeleton of thought. For balance, I have selected five cyclical 
(Khaldun, Spengler, Sorokin, Toynbee and Sarkar) and five linear (Smith, Comte, Spencer, 
Marx and Weber). Two are non-West: Khaldun and Sarkar. Ten additional macrohistorians 
are discussed in the second part of this essay.  
 Here is the list of key themes to be paired with each other: 

Khaldun (Kh): rise and fall of asabiya or unity; dynastic successions  

Spengler (Sg): culture versus civilization; cultural life-cycles 

Sorokin (So): principle of limits; epistemic-cultural cycles 

Toynbee (To): challenge/response; civilizational cycles 

Sarkar (Sa): Tantra – vidya/avidya; epistemic-social varna cycles 

Smith (Sm): self-interest/moral sentiments; division of labour  

Comte (Co): positive knowledge; epistemic stages 

Spencer (Sc): evolutionary differentiation; socio-economic stages 

Marx (Ma): means and modes dialectics; socio-economic stages 

Weber (We): cultural primacy; rise of rationality/bureaucracy 
 But they will not necessarily be presented in this order as there is an important 
cyclical-linear dialectic I would like to elucidate. For each author a two-letter acronym has 
been given to enable us to refer to the force motrice as the Kh-factor, etc. With ten authors, 
we have in principle 45 pairs to explore, above all for possible synergies. Actually, as will 
be seen there are even more possibilities as each pair can be read both ways: how could 
Khaldun enrich Smith and how could Smith enrich Khaldun (the systematically minded 
might even add: how could Khaldun enrich Khaldun, for example, by having mini-cycles 
inside the stages he is elaborating). Ninety jobs to do, maybe one hundred. Of course, we 
are not going to do all that, nor pay equal attention to each pair. The reader is invited to fill 
in the gaps, hoping that this exercise in dialogues that never took place will prove 
sufficiently appetizing. 

Ten macrohistorians: an exploration of synergies 
First on the list historically is Ibn Khaldun and the question is: how could the nine 
macrohistorians following Khaldun add something that might fill in gaps in the thinking of 
the great Tunisian statesman and philosopher? How could we today combine the insights of 
two or more of them, not only one at a time? 
  Starting with Smith: the individual enters. Smith has an element of asabiya in the 
moral sentiments that have to balance the self-interest as the driving force in a society 
characterized by division of labour (or differentiation in general as Spencer would have 
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said); with everybody able to find a niche. Khaldun could have admitted this factor of 
individual hard work, as opposed to the example set by some prince. But he would have 
added his doubts whether the moral sentiments would survive that much self-interest. But if 
Smith had picked up this point from Khaldun, his theory would have been cyclical. And 
Smith would not have been Smith. 
 Comte introduces an epistemological perspective: positivism in the sense of basing 
science on the positively existing and in applying this to society, paving the way for 
modern sociology. Comte might have said that Khaldun had positive knowledge, but in a 
theological/metaphysical era. Had the era been positivist, the attitude to his knowledge 
would also have been different, to the point of ‘doing something about it’. Khaldun states a 
social law but not such conditions for its validity as the epistemological climate. What 
would have happened to Khaldun's societies if they had read his classic, The Muqaddiamah 
(An Introduction to History) as more than a wise man's musings? 
 Spencer would probably have advised, as a way out of the weakening asabiya 
problem, a higher level of differentiation. He might have argued that there can be ups and 
downs everywhere, like disease in some parts of the body. But the higher the 
differentiation, the more likely that some parts are healthy even if others are not. Khaldun 
could have answered that he is not talking about parts of the social body (or any other 
body), but of stages in its life-cycle. All parts eventually grow old, maybe not at the same 
time, but the general principle applies to them all. 
 Marx could have admonished Khaldun to pay more attention to the specificity of the 
socio-economic formations involved. The Bedouins coming in from the outside may have 
exhibited a tribal, essentially primitive communism with a high level of communal sharing; 
the city they cracked open may have been feudal with a highly unequal property 
distribution. Such exploitative societies may have been weakened by their own exploitation, 
collapsing even at a soft push from a far less sophisticated and numerically inferior outside 
force. However, getting into the shoes of the system they conquer they will be marked by 
the same acute inner contradictions and that, rather than the general formula of decreasing 
asabiya, is what ultimately brings it down.   
 Marx might have added: the new power-holders should be the internal, exploited 
victims of the old system, as carriers of the next historical stage, not outsiders who fall into 
the trap of imitating the present. History is brought forward through inner dialectics, not 
through any outer conflict; through birth, not onslaught. 
 But at that point Khaldun would have disagreed. His empirical observation was: (1) 
the renewal from the outside, (2) that the renewal has a short half-life. Such is the human 
condition. 
 Weber would emphasize culture. He might have asked for the specifics of the cultures 
of the Eastern Mediterranean area at the time of Khaldun. No Protestantism, no Capitalism; 
no Capitalism, no growth. With no growth, decline and fall may look more normal, or at 
least less abnormal. Given that, what happens happens. 
 So far for the five linear theories. How about the other four cyclical macrohistorians? 
Immediately the compatibility increases. Linear macrohistorians, working on physical time, 
would offer alternative recipes to get out of the decline and fall so eloquently promised by 
Khaldun; cyclical macrohistorians, working on biological time, would offer additional 
reasons why some decline is unavoidable; not how it can be foreseen and forestalled. 
 Spengler would point to the degeneration of culture into mass civilization, maybe 
precisely in a city-based culture. Sorokin would see decline as inevitable, the barbarians 
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being materially motivated; in any case each social formation has its limitations. Toynbee 
would point not to the lack of objective challenge but to the lack of subjective, perceived 
challenge, the inability to read the famous handwriting on the wall and to respond 
creatively to it. Sarkar would simply say that a varna (psychological class – for example, 
the intellectual, the warrior) has run its course, time is here for another varna. Khaldun 
would have no problem with his four cyclical confreres, seeing them as enriching his theory 
by pointing out more aspects of the mechanisms leading downwards. 
 But let us now turn the tables around and ask what the others could have learnt from 
Khaldun, like we did for Smith above. In short: curing the linearists of some of their wildest 
fantasies about progress and Endzustand; giving the cyclicists another mechanism to 
consider, conjointly with their own favorite factors. 
 More particularly, from Khaldun (and from many others for that matter) Comte could 
have picked up the simple idea of linkage between his epistemological stages and socio-
economic stages. He might have been almost forced to consider making his theory cyclical, 
depending on external social circumstances. Thus, could it be that people start collecting 
data and become empirical, 'positivist', simply because they are trying to prove some points 
about their own lack of power and privilege? Could it be that empiricism is the voice of the 
dispossessed believing in material change of some kind, and the theological-metaphysical 
modes the voice of those who either do not believe in material cures for spiritual problems 
or do not want any change finding this world, their world, essentially acceptable, even very 
just? 
 In the same vein, both Spencer and Weber might feel challenged to consider the 
limits to differentiation. Weber actually does, pointing out that one part of a highly 
differentiated society may put the other in the famous 'iron cage'. But Khaldun might go 
deeper. He could have argued that differentiation is also degeneration, that sophistication 
brings in its wake a yearning for simplicity, whether referred to with Durkheim's 
dysphemism 'mechanical solidarity' or Toennies' euphemism 'Gemeinschaft'.  
 But how about Marx with a linear theory superimposed on a number of successive 
social cycles except one: Communist society? He has something very important to learn 
from Khaldun that might have saved people in the twentieth century from enormous 
suffering. However correctly society has been organized according to theory, with the basic 
contradiction between means and modes of production engineered away through 
collectivization, there may still be elites on top of the most perfect system, resting on their 
laurels. In the beginning they can kill the barbarians (read: the dissidents) knocking on the 
gates, or expel them to remote corners of the realm. But in the longer run the protest may 
reach storm-like proportions until the hurricane cleans up the whole place, themselves 
included. 
 Khaldun might have added; this would not only have applied to the highly imperfect 
Soviet Union but even more so to a perfect Soviet Union giving people no hopes or 
illusions that with deficits removed the system could nevertheless work. No system is 
immune from social attrition when asabiya weakens. Khaldun is remarkable also in being a 
pure sociologist: the explanatory factor is neither cultural, nor economic, nor individual 
psychology but the sum total of the latter at the social level.  
 The four other cyclicists have definitely something to learn from Khaldun because 
they are as onesidedly cultural as three of the linearists, Smith, Spencer and Marx, are 
economic. Spengler could have used Khaldun for rich images of the transition from culture 
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to civilization and back again. The Bedouins have their culture intact, but then it 
degenerates. New supplies are needed. 
 For Sorokin, Khaldun could offer a major theoretical input, even if it may be rejected 
for the reason argued by Marx. Sorokin presupposes that enormous quantum jump of a 
socio-cultural formation, from the gutters of the super-sensate to the celestial spheres of the 
super-ideational (whereupon it starts running downhill again). Where does the energy for 
that jump come from? How can a system undergo a transition of that magnitude especially 
when it is utterly exhausted by its own acts of self-destruction? Khaldun could say: through 
outside supply of energy, with barbarians of any kind knocking down the gates. In the 
fatigued Western societies today, filled with self-doubt behind all the braggery and 
braggadocio, there are many candidates as there are many repressed, exploited or at least 
marginalized categories: the women, children and retired people, non-whites, the working 
class, the non-believers, other countries. Of these six possibilities, the women seem to be 
announcing themselves today as possible renewers of society, at least if they set the goals 
higher than parity with men inside the present formation. The younger generation is of 
course the institutionalized renewal; the problem being that they may be too young to be 
pregnant with a well worked-out blueprint (and the retired too tired). The working class 
may be said to have been tried in this troubled century and found wanting, possibly for lack 
of alternatives except becoming middle class, bourgeois which leaves the society where it 
was, only more so. Some hopes, in the U.S. more than in racist Europe, focus on non-
whites from East Asia as a source of renewal. 
 The problem with that entire approach, Sorokin might respond, lies in the crucial 
distinction between inner and outer dialectic. The quantum jump from sensate to ideational 
comes about through intense disgust with the sensate mode, and that disgust has to be 
converted into a yearning for the celestial alternative. The jump has to be in the society and 
by the society, and preferably in the person and by the person who was once in that gutter. 
That Paul gets disgusted with a materialistic Saul is obvious; what makes the Damascus 
story interesting is Paul = Saul, two souls inhabiting the same body. Paul comes from the 
inside, not the outside. 
 In the outer dialectic there is also a change in society, possibly also in the persons; but 
the changes are of the society, not by the society, by some outside forces. Above an array of 
sources or forces of renewal are mentioned; each one of them carrying a potential, with 
some reservations for the younger generation and the working class. They may be forces, 
but not for renewal. A regular invasion by other countries could have been included, but in 
that case there is no element of inner dialectic. 
  But what if the outsiders enter legally or illegally, invited or not, and stay sufficiently 
long to become insiders, yet not so long as to represent no challenge? This can only happen 
if they have firm imprints on their minds, strong alternative cultures that can be used to 
replenish and refresh Western/European culture in a deeply multi-cultural world. With that 
formula, frequently found in the U.S., Khaldun's and Sorokin's positions become 
compatible; even if Khaldunian renewal comes more quickly than Sorokin's. 
 How could Toynbee's and Sarkar's theories be enriched with the Kh factor? The 
answer is relatively clear. Toynbee needs a theory why the ability to respond adequately, 
meaning creatively, to challenge should decline; and Sarkar needs a detailed theory of how 
the power position of a given varna declines. This is exactly what Khaldun offers since his 
theory does not presuppose any particular cultural or economic structure, only that over 
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time contentment sets in. People at the top become too much victims of their own worldly 
success to sense the suffering around them and to respond creatively before it is too late.  
 Toynbee and Sarkar might also object less than Sorokin to an outer dialectic, 
change/renewal through conquest and/or colonization. Even Marx was inclined to view 
colonization of the archaic non-West by the more advanced capitalist West positively, as a 
way of bringing them (Mexico by the Americans, Algeria by the French, India by the 
British) into History. The colonial countries probably still have to learn how grateful they 
should be to Marx for offering such justifications.  
 Let us then try the same exercise for the second in line historically: Adam Smith, 
searching for synergies. Smith was, like Khaldun, an empiricist, reporting what he saw, 
interpreting. He saw an agenda for humanity, or at least for the British: increasing division 
of labour, and with that increasing wealth. He did not really see any strong limits to that 
process, only weaker limits that could be overcome? How could we enrich this simplistic 
image? 
 The cyclicists will always be there with their ready-made promises, not of doom and 
gloom (that is only another linear theory with negative Endzustand, not progressive but 
regressive), but of decline and much of it before it gets better. Marx and Sarkar will 
promise class revolts, Marx within a broad linear scheme where no stage is repeated. 
Spengler, Sorokin and Toynbee will promise decline if the cultural capital is not constantly 
renewed or at least replenished. Clearly, Smith did not pay sufficient attention to such 
factors, all of them accompanying in various ways the tremendous economic growth that 
has taken place since the days of Smith and to a large extent due to his thinking, due to 
'Smithism' ('Capitalism' is a much too narrow term for his broad theories). Khaldun, Marx, 
Sarkar, Spengler, Sorokin and Toynbee; all six were right. Whole countries have gone 
down as victims of Capitalist success; there certainly have been working class revolts; the 
West is declining at least relatively speaking; there has been a tremendous increase in 
individualist materialism (or materialist individualism) often called a culture of 
consumption, mass culture; and there are clear signs (eco-catastrophes, alienation and 
modernization diseases, increasing gaps between rich and poor within and between 
countries, increases in warfare) that the elites, the political classes/castes, have not been 
able to come up with sufficiently creative answers within their own civilizations, or from 
elsewhere for that matter. And this seems to hold for all types of political elites, cultural, 
military and economic, to bring us into Sarkar's very fruitful problematique. 
 But at the same time, and that is the interesting point, Smith was also right: a 
tremendous, astounding accumulation of wealth through division of labour. The six clear 
critics just mentioned can certainly be seen as standard-bearers of different, but 
complementary types of opposition to the world dominant system. But the system persists. 
It must possess some primordial strength beyond the obvious: to provide well for the strong 
people, on top of the strong countries, on top of the world pyramid of power and privilege. 
If total truth belonged to any one of the cyclicists, the societies generated along the lines of 
Smithism would have disappeared long time ago. Could an explanation be found in the 
theories of the other linearists? 
 Comte brings in positivism, which is more than empiricism. There is an implicit 
doctrine not only that what is is possible (otherwise it would not have been), but that it 
continues once the conditions for its existence, generally held to be understandable, are 
understood. Mainstream economics picks up the Smithian promise and adds to the faith the 
Comtean positivism as one more promise. 
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  Spencer reinforces that faith even further, coining the term 'Social Darwinism', 
thereby making the dominant economic system look natural, a continuation of the 
evolutionary chart for life with other means, through ever more differentiation, including 
the total autonomy of the economy from the polity in the sense of the state. His reasoning, 
based on biological metaphors and the distinction between the central and the autonomous 
nervous systems is not used heuristically but as apodictic truth, in no need of confirmation. 
 Weber reinforces Smith further, pronouncing the cultural background for Capitalism 
just right, in fact implicitly promising that there will never be any serious competitors since 
they do not have that background. He also delivers a concept of rationality compatible with 
self-interest maximization, and sees bureaucracy as providing means, not ends; in other 
words as servants for capital and civil society. At the risk of the iron cage, though. 
 The general image is clear. The linearists reinforce each other, lining up together; the 
cyclicists go up and down together, and the two camps are each other's most fervent critics. 
Behind the ideological debate in the West between well publicized linear positions like 
Smithism and Marxism lurks a deeper debate between linear and cyclical world views. 
Since the premises of the debate are unclear the debate itself runs in circles. And if the 
premises are made clear the debate will also run around in circles because the question, 
‘which is the correct view, linear or cyclical?’, cannot be answered within Western logic. 
The West simply is linear. 
 This leads us straight to the question of what the critics can learn from Smith. The 
answer is: keep going, invest, don't rest, giving capitalism eternal life (Co), making the 
social body ever young (Sp, We). Incredible how money can be used to solve problems. 
Expand all the time (Kh); welfare state for the working class (Ma); keep the masses at bay 
(Sa); at the very least do not decline militarily (Sg); make materialism entertaining, panem 
and circenses (So); create a class of idea-makers for the elites (To). All of this is done 
today. It costs. But the wealthy can afford it. 
 We now make a jump in the chronology, not according the same attention to all the 
luminaries. Time has come to pose the same questions to Karl Marx. What could he have 
learnt from the others, what could he have taught them; leaving aside the obvious comment 
that these people neither learn nor teach in the usual sense. The points about Khaldun and 
Smith are easily repeated. How is asabiya possible at all across class borders with flagrant 
inequalities due to massive exploitation? And to Smith: there is a surprise in store for you, 
history is not that smooth and linear (today we might have said exponential). There are 
ruptures, changes of the course. There are ups and downs. Indeed. 
 And Marx could have said much the same to Spencer and Weber, both of them so 
weak on the vertical dimension of the social order, the classes, and so strong on the 
horizontal dimension, the institutions. Again a good example of how macrohistorians often 
do not exclude each other but complement each other simply because they are addressing 
different problems. They are incomplete rather than wrong, which again has something to 
do with the entire human condition: so complex that there is more than enough for all to 
reflect on; and also much too much for any totalitarian claim.  
 More interesting is the relation to the cyclicists, perhaps indicative that Marx, being 
both, but with an overriding linearity, is also very much in the cyclical school. He addresses 
some of the same problems of rise, decline and fall, and is more interesting as a cyclical 
critic of one of the six stages, Capitalism, than for his whole Stufengang theory of linear 
history. 
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 Spengler's primacy on culture would have been unacceptable to Marx the materialist; 
although there is also a strong streak of idealism in a philosopher who puts so much 
emphasis on the creation of means of production as a basic component in his force motrice. 
But Marx might have seen both Spengler's civilization in the sense of mass culture, and 
Toynbee's universal church, as some kind of all-encompassing effort to co-opt everybody 
within reach, across all class borders, as opium for the people. Marx's truth does not 
exclude Spengler's and Toynbee's. 
 But much more can be said about the relation between Marx and Toynbee. If Toynbee 
needs a major challenge for his elites to remain creative, then Marx certainly offers him a 
recipe. But Marx himself then underestimates by far the To factor: the elites learn from the 
challenge, sometimes responding really creatively, a good example being the Social 
Democrat compromise, the welfare state. Not strange that members of Marxist parties all 
over the world saw the Social Democrats as their major enemies since they stood in the way 
of the prediction of a worker's revolution coming true. The elites let the working class in 
after adequate filtering, as represented by the labour movements, the same way they are 
now trying to let nature in as represented by ecological movements, or at least by ecologists 
(and indigenous people by anthropologists). The elites are strengthened, not only in the 
eyes of weary electorates, but more importantly in their own eyes, growing by taking on 
and handling challenges, feeling they can handle anything. Sooner or later they fall, but 
maybe later rather than sooner? 
 Marx and Sarkar are also an interesting combination to explore. Sarkar is broader than 
Marx, building his theory on a vidya/avidya dialectic that is more spiritual, less materialist. 
But at the same time there is also the clear class aspect, only that Sarkar operates more 
symmetrically with three upper classes employing cultural, military and economic power 
respectively where Marx brings all these power dimensions together in one unified upper 
class with primacy of the economy. Maybe Marx could have profited from that insight, 
seeing the three types of power as representing separate class dimensions inside a social 
formation, exploiting people in three different ways, as 'slaves', 'serfs', 'workers' (or as 
'citizens in a Marxist state' we might add). Marx might have put economic exploitation in 
the centre as the major articulation; either preceded by cultural legitimation and then 
protected by the military in the end, or vice versa, launched by military conquest and then 
vainly legitimated culturally in the end. Or both. Or any other of the six possible orders; all 
shedding some light on the intricacies of class within, and imperialism between, societies. 
 In the same vein, Sarkar might perhaps have picked up from Marx at least the possibility 
of asymmetric thinking, exploring the consequences of seeing one of the three forms of power 
as more basic than the other. With his spiritual inclination it would probably have been cultural 
power, setting the framework, the discourse, for a spiritual dialectic and possible leadership, of 
course, the sadvipra. 
 Let us top it off using Pitirim Sorokin as a way of reflecting on the others, and as a way 
of reflecting the others. His ‘principle of limits’ is a stroke of genius that can be used as a meta-
theory on top of all others, regardless of what kind of Endzustand the linearists envisage, or 
what kind of explanation the non-linearists envisage for their lack of Endzustand. 
 What Sorokin says is similar to Sarkar's philosophy. A simple version runs as follows. 
Human beings are potentially so rich and complex, with so many drives, needs, desires, 
faculties that it is impossible for any social order being precisely that, an order, to provide 
space, leaving alone satisfaction for it all. Moreover, what is provided for, and what not, will 
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probably easily submit to classification and hence to divisive ideologies; like needs of the body 
versus needs of the mind, the economy versus the military, etc 
 So Sorokin could have told Khaldun: your new forces gave up something when 
entering the city: their freedom, their desert life. Not so much that they are imitating rather 
than keeping renewing, they are simply nostalgic. But there is no way back so decay sets in. 
He could have told Smith: people will sooner or later tire of producing and consuming 
things, your view is too materialist. He could have told Comte: there are limits to empirical 
truth, people will want other truths, theological, metaphysical. He would have told 
Spencer: people want a sense of wholeness, not only of ever more differentiated parts. He 
could have told Marx what he told Smith. And he could have told Weber the same as he 
told Comte: there are limits to rationality. There cannot be any Endzustand. 
 No news to his cyclical colleagues; so what does he tell them? Essentially that they 
are focussing on only one aspect of ever-changing reality; Khaldun too one-sidedly on 
solidarity; Spengler and Toynbee too one-sidedly on culture; and Sarkar too one-sidedly on 
psychological adequacy. Where the others focus on one bundle of factors in the human 
condition Sorokin tries to focus on the totality, hence his very 'thick', holistic description of 
the ideational versus sensate antinomy. He brings in cohesiveness, material as well as non-
material aspects of socio-cultural life, and the depth of human satisfaction. Sorokin might 
say: here are the major dimensions. But no social order can realize all points on those 
dimensions simultaneously (the 'principle of limits' applied to social orders), and no author 
can accommodate all possible dimensions, not even Sorokin (the 'principle of limits' 
applied to authors). Hence social orders fail. And authors fail. 
 Can this principle be applied to Sorokin himself? Sorokin against Sorokin? Of course 
it can, using simple Taoist logic. The principle of limits applied to itself should sensitize us 
to the possibility that there might somewhere, out there, be that social order that 
nevertheless is satisfactory: the right culture (Sg), elites (To), balance (Sa), empirical (Co), 
differentiated (Sc), beyond material problems (Ma), rational (We). Paradise, utopia, 
pluralism whether achieved by increasing satisfaction or decreasing needs. Sorokin may 
actually have chosen the cyclical approach prematurely and too onesidedly, not 
contemplating the possibility of a humankind at rest. And that opens for le grand debat. 

Ten additional macrohistorians 
What kind of qualitatively new insights can additional macrohistorians bring to bear on the 
kind of issues raised above? Ssu-Ma Chien has a point of departure for his cyclical 
thinking even broader than Sorokin's: yin/yang, contradiction itself, in its most universal 
form. He applies it in a way which may sound reductionist: history as an endless succession 
of good and evil kings; Sage Kings and Tyrants. But King means reign, and that is a very 
holistic variable. Many people probably have this in mind when they think of history: good 
years and bad years. In that sense Chien is the primordial macrohistorian. The others in the 
cyclical school are all variations on that theme, spelling out the yin and the yang, the good 
and the bad, in various ways. 
 Augustine gives the Occidental/Manichean version of the same, contrasting sin and 
Jesus, bringing in the Christian idea of individual choice and hence of individual 
responsibility. In doing so, he individualizes history. Clearly sinful choices may be made 
under good reigns, and Jesus may be chosen during the bad ones. In Augustine the micro  
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level of the individual is on par with, if not above, the macro level of concern for almost all 
the others. 
 Vico is concerned with the disintegration of Christianity much the same way as 
Khaldun's basic concern is the decline of Islam. The stages run downwards, from the age of 
Gods via the Heroes and Man to the Barbarians; and then a Sorokin type quantum jump 
upwards again. The same problem: where does the energy come from? 
 Pareto may be said to combine the individualism of Augustine with the collectivism, 
or perhaps better sociologism, of almost all the others by focusing on the elites. Toynbee 
may be said to have done the same; an inclination that comes easily to a professional 
historian of his generation. But Pareto's solution is different: do not bet on the same elites 
responding creatively to new challenges; they will not. Rather, the elites have to circulate in 
such a way that new elites can accommodate new challenges. And by 'new' he means 
considerably more than the newness provided by democratic elections in Western countries, 
rotating members of the political classes, within the partocracy. More like Sarkar. 
 Hegel differs from all the others in being the only one to bring in the world system; 
talking not about the society, or the state, but about all states. There is a clear theory of 
progress, a linear evolution of states ending with one on top (the Prussian State, playing a 
role in Hegelian political thought very similar to the role the U.S. plays in American 
political thought), whether that is final or still to be challenged. There are Herr and Knecht, 
topdog and underdog. But Hegel did not see that they could be related through an invisible 
system of transfer of wealth from Knecht to Herr: exploitation. That major insight is found 
in Marx. And the same applies, of course, to the relation between states in the world 
system; a relation explored by Lenin but not by any one on our list of macrohistorians. 
Hegel produces a ranking of states without exploring the relation between them; in other 
words an ideal ideological discourse for the post-socialist world. 
 Gramsci is interesting in combining a basically Marxist-Leninist understanding of the 
world with giving primacy to culture and to intellectuals (provided they are 'organic') as the 
carriers of a new social formation. The struggle for cultural hegemony, hence, becomes as 
important as, or a substitute for, the struggle for control over the means of production. The 
media and the publishing houses become the battlefields for the conquest of the future, not 
only the factories. What this means in concrete terms is that Gramsci differs from Marx in 
placing one of the elites, the holders of cultural power, in the vanguard position rather than 
the 'people' in the sense of the proletariat. But he also differs from the pure culturalists like 
Comte and Spengler, perhaps also Toynbee, in seeing the mechanism in concrete social 
terms, as struggle for hegemony among people and groups of people.  
 Steiner, like Marx, cyclical with an overriding linearity, combines a high number of 
the metaphors and archetypes of the others, being a live bridge between Orient (particularly 
India) and Occident. Most interesting in this context is his division of society into three 
parts, spiritual-cultural, legal-political and economic, and his basic thesis: each part should 
be autonomous, and be based on freedom, equality and brotherhood, respectively. In doing 
so he solves in a sense Sarkar's problem, giving each of the three power groups its own 
sphere with no overriding power system where they are vying with each other for ultimate 
power. Whether they can really be autonomous, yet sufficiently symbiotic, is not obvious; 
none of them can do without the other two. 
 Teilhard de Chardin is the supreme linearist with the most final Endzustand among the 
twenty, Omega, the end-point of evolution; somewhat similar to that other great Christian, 
Augustine and reminiscent of the Hindu-Buddhist concept of nirvana. Unspeakable bliss 

 

 
 

34

  



Toward  Ec lec t i c i sm  

and love. Teleology like that does not easily blend with the diachronic social science 
theories most of the others engage in. But Teilhard had another kind of problem: how to 
reconcile his scientific ego believing in evolution and his religious Jesuit ego believing in 
Christ. Answer: Christ as Omega. But on the way there are anti-evolutionary dangers: 
egoistic individuation instead of personalization and socialization; a depersonalized human 
mass subordinated to some totalitarian social arrangement. And here he touches the ground 
of the others.  
 Comte bids farewell to theology and metaphysics; Smith and Spencer promise some 
kind of individuation through ever more differentiated division of labour but do not 
guarantee personalization and sociation; generally Marx and Sarkar promise conflict and 
struggle rather than love and harmony although they both have their omega points (for 
Marx through the classless society and for Sarkar through spirituality); Weber rattles with 
the iron cage of totalitarianism and Khaldun, Spengler, Sorokin and Toynbee see the whole 
enterprise on its way down, as anti-evolution, rather than on its way up, as evolution. 
 Teilhard must have shared these pessimisms, otherwise he would not have written so 
much on anti-evolution. His was a more holistic perspective, 'Omega' and 'Christ' as goals, 
and 'evolution' as the way, both very holistic. The others serve as his assistants, spelling out 
the humps on this grandiose road. 
 Eisler adds a perspective missing completely in all the others with no exception: one 
half of humanity, women. A telling indictment of the rest who very willingly talk about 
humanity and then of Man, meaning the male gender or humanity in general, making no 
differentiation. For Eisler the contrast is not between a patriarchy, suppressing so much of 
the life-sustaining capacity of human beings and not only the women, and matriarchy, but 
between patriarchy and a 'gylanic' world of partnership where humanity can express itself 
fully as enlightened, peaceful humans – Sarkar's vision of coordinated cooperation. All 
cyclical macrohistorians could make use of this insight in their search for the hidden 
energizer providing energy for quantum jumps upwards, and all linear theorists should 
reconsider their Endzustand from the angle of women. For these are all macrohistories 
produced by men, and to a major extent for men. 
 Concluding with the Gaia hypothesis, belonging to no author in particular since 
personification and deification of the earth and the universe must be about as old as 
humankind itself: there are both cyclical elements in Gaian macrohistory, and linear 
elements, the big question being whether the latter is sloping upwards or downwards. In the 
latter case the subject matter of all theories, including Steiner and de Chardin, will be 
extinguished; a catastrophe for all macrohistorians. However, we can have good theories of 
both dinosaurs and Aztec society without having either of them around, so maybe still some 
hope. Who will hold these theories is another matter. Maybe some Being more evolved 
than us, viewing us like we tend to view dinosaurs and Aztecs. From above. 

Le Grand Debat: the Linear versus the Cyclical schools 
The general conclusion is clear: these theories/perspectives are complementary, not 
contradictory. Theories T1 and T2 contradict each other, strictu sensu, when we can derive 
proposition P1 from one and its negation, -P1 from the other. If somebody had said, ‘more 
division of labour, less creation of wealth’ this would have contradicted Smith; if somebody 
had said ‘each generation within a dynasty remains automatically equally creative’ Khaldun 

 

 
 

35

  



Tran scend i n g  Bound ar ie s  
 

would have been shrieking from the deeper recesses of history. But no one in this particular 
company has come up with such stupidities. 
  How about Smith and Marx? Is that not a clear case of contradiction? In the sense of 
social conflict yes, and not only the conflict Smith predicted between competing 
enterprises, nor the one Marx predicted between antagonistic classes; but between Smith-
adherents and Marx-adherents, whatever either camp means by that. But this does not mean 
that the theories are contradictory. As mentioned above, Smith and Marx look at different 
aspects of the socio-economic formation that fascinated them: early industrial capitalism. 
Smith had a good horizontal look, Marx looks at it vertically. Two non-contradictory truths 
emerge. Why do so many conclude that different means contradictory? Do they conclude 
the same looking at crystals from different angles? Or is it rather that there is no concept of 
any totality, too complex even for giants to fathom?  
 Hence, let us be grateful for this rich set of superb theoreticians in our toolchest, and 
rather focus on how to use synergistically several of them, not only one at a time. 
 However, then there is a second general conclusion: the linear and the cyclical 
theories/perspectives do differ. That does not mean that they are contradictory strictu sensu, 
but rather that their world views are so different that they simply pick up different aspects 
of that infinitely complex reality we have been referring to. That they complement each 
other in the sense that the linearists have ideas about how to postpone any downswing and 
the cyclicists' ideas about how to deny the linearists their Endzustand is obvious. 
 But behind that there is something more subtle than the contrast between khronos and 
kairos, between physical and biological time. There is a whole cosmology lurking 
underneath: the Occidental view of life as preparation for an Endzustand here or there, 
progress or regress; and the Oriental view of being given a second chance, a third, a fourth. 
In the longer run, Orientals may agree, there is an exit from the cycles, from the samskara, 
as nirvana, moksa; but in the very much longer run. And the Occidentals might also agree 
that there may be ups and downs in paradise, perhaps even in hell, and perhaps even tend 
toward the Viking view of transitions between hell and heaven, even via more earthly forms 
of existence. Eternal life versus transmigration, rebirth. Christianity/Islam versus 
Hinduism/Buddhism. 
 And that debate is eternal. There is no experimentum crucis that can help us decide. 
So let us keep the debate, and keep it grand. There are good arguments on both sides, we 
can grow with the arguments. A good contradiction to keep unresolved.  

 

                                                           

Notes 

 
1. This essay is an abridged version of Johan Galtung, ‘Macrohistorians Compared: Toward 
Eclecticism’, in Johan Galtung and Sohail Inayatullah, Macrohistory and Macrohistorians. 
Westport, CT, Praeger, 1997. For this book, Galtung and Inayatullah analyze twenty macro-
historians. 
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Marx, Toynbee and Sarkar1 
Grand Social Theorists Compared 

Ravi Batra 

 
In attempting to unravel the mysteries of history, in imputing order to the seemingly 
disorderly currents in the human past, in reaching out to the future, Prabhat Rainjan Sarkar 
has joined the august company of Toynbee, Marx, Hegel, Spengler, Wells, among many 
others; and in erudition and breadth of vision, he is not excelled by any. Quite a few 
scholars have endeavoured to detect in the chaos of history a certain rhythm, an 
imperceptible harmony that complies with certain natural laws, but their peers, suspicious 
of anything conferring rigour on past trends, have criticized and scoffed at them. Sarkar's 
contribution, however, belongs to a different genus. It is immune at least to those strictures 
to which other theories of historical determinism have been subjected.  
 It is important to see where his law of social cycle stands in relation to well-known 
explanations of history. For the sake of comparison with Sarkar's thought, I briefly appraise 
the views of Marx and Toynbee – two intellectual giants who, in terms of learning and 
catholicity of thinking, stand in a luminous class of their own. Both men attempted to solve 
the riddle of history – Marx through deductive reasoning, Toynbee through 'scientific' 
empiricism. Their contributions, it turns out, are two separate pieces that fit, somewhat 
loosely, into Sarkar's conception of history.  

The Marxian vision of history 
Karl Marx is regarded as one of the most influential historians and economists of all times. 
Today, through his materialistic conception of humanity, he commands from his followers 
a reverence that human beings usually reserve for sages – those who transcend all matter. 
Marx himself was contemptuous of religion; today his following – up until the fall of the 
Soviet Union – adored him with a devotion that ironically smacked of fanatical religious 
ardour. 
 In order to grasp the Marxian dynamics of society, it is necessary to proceed in steps, 
which, though seemingly disjointed, are all interwoven in a masterly work of economics 
and history. Marx sought to explain the historical process through a logical argument, 
through dialectic, a method of inquiry that he borrowed from Hegel. However, unlike 
Hegel, who regarded humans as sensuous beings, Marx believed in the materialistic 
existence of men and women. To Hegel, sense-perception was the basis of all social 
activity, whereas to Marx social change was rooted in material forces, in the essentials of 
survival which must prompt every other human concern. ‘Men,’ said Marx, ‘must be able to 
live in order to make history.’2 Therefore, the way individuals make a living, the means and 
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techniques of production must be the main catalyst of social dynamics; productive and 
hence economic activity, more than anything else, must be the prime mover of society.  
 Material forces, however, affix their stamp on history in a certain rhythm. Change 
occurs in society because of contradictions in prevailing ideology, in its social, economic, 
and political order; the contradictions arise inevitably from antagonism among social 
classes which themselves are determined by material elements – property relations. 
Specifically, class divisions in society are based on who holds the property and who does 
not, who is the proprietor and who must be the servitor.  
 The ideology acceptable to the dominant class is called 'thesis,' that of the humbler 
and opposing class 'antithesis.' The inexorable clash between these two gives rise to another 
system called 'synthesis'. This is the so-called doctrine of 'dialectical materialism' – 
'dialectical' because it rests on logical deduction, 'materialism' because the change is alleged 
to stem from material forces. 
 Thus to Marx, economic activity or 'mode of production' forms the social 'structure,' 
upon which rests the 'superstructure' representing the non-economic elements such as 
religion, law, political institutions and so on. Not that the economic element is the only 
factor that propels the engine of society; nor that the edifice resting on an economic footing 
cannot initiate any movement of its own. But the structure exerts a vastly greater influence 
than the superstructure. And indeed any momentous event in society, a major overhaul of 
its institutions, can spring only from a crack in its underlying foundation.  
 Such, to Marx, is the potency of the mode of production which comprises 'forces' as 
well as 'social relations' of production. Among forces of production are included technical 
knowledge concerned with the advancement of capital resources – such as machinery – as 
well as other productive factors, such as land and labour. Social relations, by comparison, 
involve the institutions of property, exchange, income distribution and the consumption of 
goods. The superstructure includes the rest – art, religion, ethics, ideology, family, 
government. 
 Marx also details the process that initiates, feeds and regulates social dynamics. First, 
some powerful change occurs in the forces of production, which, as a result of changes in 
population, inventions and education among others, are subject to a state of perpetual 
motion. Second, this change gives rise to fissures in the social relations of production. 
Finally, the slipping foundations of the economic structure eventually shake up the 
superstructure, and then the whole legal, philosophical and political environment gets a new 
face. A new social order, with a structure and superstructure of its own, is thus born. 
 Social change, however, will never occur if society were not divided between hostile 
groups with irreconcilable interests and aspirations; but the conflicting social divisions are 
themselves the product of economic conditions, namely property relations among human 
beings. As mentioned before, Marx defines social classes in terms of those who own 
property and those who do not. Therefore as long as groups can be identified on the basis of 
their possessions, class conflict, sometimes smouldering and covert but more often overt 
and violent, is inevitable; and so is the transformation in society. Thus the eternal clash 
between socioeconomic groups occasionally leads to convulsions in the economic structure 
and superstructure, and in this way a new society, a synthesis, comes into being.  
 It is only after the institution of private property is annihilated, and society becomes 
classless, that humanity can enjoy a reprieve from incessant social strife. Such a society can 
evolve only under communism where all property is jointly owned by workers. There the 
community reaches its pinnacle from which there is no demeaning fall.  
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 This, from start to finish, is the Marxian theory of historical change. It is ingrained, as 
stated before, in the exigencies of physical survival, which to human beings must take 
precedence over every other affair. It seeks to expound the entire historical process in terms 
of this simple, and perhaps naive, materialistic notion. 

Sarkarian and Marxian thought: a comparison 
Despite some contradictions of its own, there is much imperishable truth and resilience in 
the Marxian prognosis of social change. Marx's philosophy has been subjected by critics to 
careful and minute dissection, but its beauty lies in the fact that, after all its weak links are 
severed, its fundamental point is undeniable, namely that capitalism suffers from severe 
contradictions, that the profit-seeking, wealth-accumulating propensities of the wealthy 
must shoulder blame for the recurrence of business cycles, which, quite often in the last two 
centuries, have shaken the very foundations of Western civilization. Even today the threat 
of recessions looms like a Sword of Damocles over the shaky capitalistic economies. 
 In comparing Marx's system with Sarkar's, one is immediately struck by their 
divergence as well as their similarity. However, the similarities are not many and can be 
disposed of quickly. 
 Both Marx and Sarkar use an historical method of analysis, both believe in the 
inevitability of historical patterns of societal evolution, though not in the repetition of 
events themselves, and both agree that capitalism will be brought to an end by some sort of 
revolution, although to Sarkar this revolution may be bloody or peaceful, whereas to Marx 
it will be bloody and violent. Marx calls it the revolution of the proletariat, whereas to 
Sarkar it is the social revolution of the labourers; but the labourers and the proletariat have 
much in common. They are both victims of the capitalist's unbridled rapacity, of his 
penchant for more and more wealth, although Sarkar's labourers are vulnerable to 
exploitation in every facet of civilization. One might say that, as far as the description of 
capitalism is concerned, Sarkar draws on Marx in some respects. In a rare reference to 
Marx, Sarkar looks at him in an unconventional light:  

 Centring round a remark about religion by the great Karl Marx, a class of exploiters goes 
hysteric and raises quite a storm. It should be borne in mind that Karl Marx was never 
antagonistic to spirituality, moralism and good conduct. Whatever he said was against the 
then religion, for he had visualized, understood and felt that the then religion had 
paralysed man mentally, made him impotent and dispirited by instigating him to submit to 
the vicious circle.3

 Sarkar himself, while driving a wedge between spirituality and blind faith in religious 
dogmas, believes that emissaries of religion have in the past exploited humanity in every 
civilization, and continue to do so even today.   
 With this, the similarities between Marxian and Sarkarian thought end. Sarkar's theory 
is immensely more general and realistic than Marxism. The latter is simply a special case of 
the former, one link in Sarkar's chain of social cycle.  
 In the first place, the Marxian message is intensely materialistic, relegating humans to 
the inertness of matter, whereas Sarkar's message is intensely spiritual, relying totally on 
the human spirit and mental characteristics. In this respect, the latter is closer to Hegel and, 
as we shall see subsequently, to Toynbee than to Marx. The material aspect, however, is not 
ignored by Sarkar; it reflects itself in the labourer and the acquisitive mind, and to some 
degree in all human beings. But here also one discerns the human element in his 
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philosophy. Even in the acquisitive age, economic forces, to Sarkar, shape social destiny 
through the medium of acquisitive human intellect, as opposed to the Marxian contention 
that material forces determine human consciousness and institutions at all times.  
 There is an element of tautology in the Marxian assertion that human beings have to 
survive before historical change can occur, because if survival were the only relevant factor 
then society would never have changed. If survival is all that counts, then why have so 
many men and women in the past died for a cause, for an ideal? Why would people of 
gallantry prefer death in war to a comfortable life at home? Why did some spend all their 
life in the search for truth and enlightenment, enduring at times unbelievable sufferings?  
 Another difference between the two systems lies in their perception of the labouring 
class. To Sarkar, no society can even survive without the sweat and toil of labourers, but 
they seldom, if ever, come to power, a view that contradicts the Marxian prophecy that 
under socialism the proletariat will rule. Even in Russia and China, where Marxism has 
now been adopted as the way of life, not the worker, but an elitist group with warrior 
attitudes towards military and social discipline reigns supreme. It is perhaps unfair to 
admonish Marx for this, because we are the beneficiary of hindsight and he was not. By 
contrast, Sarkar's labourer revolution is not led by the proletariat, but by a coalition of 
intellectuals, military officers and skilled workers – that is, by the cooperative efforts of 
disgruntled warriors and intellectuals diminished, by the acquisitor's (or capitalistic) 
rapacity, to the labourer standard of living. 
 Sarkar's main concern with the human element is what imparts universality to his 
thesis. Thus while social evolution according to Marx is governed chiefly by economic 
conditions, to Sarkar this dynamic is propelled by forces varying with time and space: 
sometimes physical prowess and high-spiritedness, sometimes intellect applied to dogmas, 
and sometimes intellect applied to the accumulation of wealth determine the movement of 
society. 
 Quite clearly, the Marxian view of history is myopic in comparison with the Sarkarian 
vision. In terms of Sarkar's terminology, the Marxian analysis implies that the acquisitors, 
and hence the economic factor, have always ruled society, whereas Sarkar maintains that 
their turn to rule comes only after warriors and intellectuals have had their turns. Marx calls 
upon one single element to illuminate the entire past as well as future, whereas Sarkar does 
this by relying on four fundamental elements rooted in human mind: Sarkarism, therefore, 
derives from human evolution, Marxism from material existence. 
 Another fundamental difference between the two viewpoints is that, according to 
Marx, communism is the pinnacle of society after which there is no social evolution, but in 
the Sarkarian view every phase of society is a passing phenomenon. Sarkar is very explicit 
and emphatic on this point. To him social evolution signifies a relative movement of 
society, one among so many other relative movements which are all interconnected. There-
fore if social evolution stops, then all relative movements, interwoven as they are, must 
cease, and this in effect is the death of the universe. In other words, societal evolution will 
endure as long as the universe does: there is no final synthesis; there cannot be one. 
 Furthermore, Sarkar's theory tosses communism out of the realm of possibility. To 
him, since there are four basic types of mental attitude in human beings, there are four types 
of era through which every civilization has to pass. Thus one mental tendency will always 
be preponderant in society; not that one class will always exploit the others, only that its 
mores, preferences and idiosyncrasies will fashion the behaviour of the other three. Hence 
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the classless society that Marx envisioned simply cannot exist. It is a utopia, and not a 
desirable one either, for its attainment amounts to society's dissolution.  
 It is not my intention to be over-critical and chastise Marx – as others have done – for 
minor points such as the failure of some of his prophecies. That his foresight could not 
completely pierce through the obscurity of the future does not diminish his analysis one bit. 
Some of his predictions have in fact been affirmed. What matters is the acumen with which 
he knitted together the discordant pieces from history, sociology and economics into a 
cohesion that distinguishes him as one of the most gifted writers of all time. My contention 
that the law of social cycle is more general is not meant to disparage Marxian contributions 
to humanity, but merely to underline the merits of Sarkar's thought.  

Toynbee’s view of history 
Among the current hypotheses concerning the rise and fall of civilizations, among those 
with which the world is well familiar, Toynbee's views appear to be the most general and 
cosmopolitan in scope.4 He stands before us as perhaps the most awe-inspiring figure 
among historians; his work commands universal respect, his erudition a world-wide esteem. 
However, Sarkar's contribution, though drawing upon Toynbee's thought in some ways, 
turns out to be even more general. As with Marxism, Toynbee's system will also be shown 
to be a special case of Sarkar's. 
 Toynbee is among the first historians to escape the narrow confines of parochialism, 
and venture into universalism. He is contemptuous of nationalism in any form; civilizations 
to him are the only acceptable units of study, not states, nor nations. 
 In Toynbee's view, there have been twenty-one civilizations, including the present-day 
survivors. Of these, fifteen are affiliated to certain predecessors in the sense that the new 
civilization is born out of the ruins of its parent, which towards its end is established as a 
'Universal State'. The Universal State, specifically, is an immense empire into which the 
previous civilization near its end had been organized; from this empire, the succeeding 
society inherits a 'Universal Church' which represents a new religion with roots in the 
'internal proletariat', a body of people exploited by the dominant minority.  
 By the internal proletariat, Toynbee means not the Marxian labouring class but the 
common masses who are on the fringes of society, and who feel left out of the inner core of 
civilization. The fall of the Universal State is brought about by assaults from the 
neighbouring barbarians (Toynbee's Volkerwanderung) who had been living on the borders 
of its territory. 
 Thus the relationship between the new and the old civilization resembles the 
parent-child affinity, because through this child's veins runs the ideology of the Universal 
Church, which later is going to nourish it into adolescence and maturity. Of the twenty-one 
civilizations, fifteen are affiliated to the original six, which had no parents and which 
generated themselves by vigourously meeting the obstacles created by the natural 
environment.  
 Of the six pristine or unaffiliated civilizations, two – the Egyptian and the Andean – 
left few traces, whereas the other four – Sinic, Minoan, Sumerian, Mayan – are still 
pulsating through their progeny. Four more, Hittite, Syriac, Indic, Hellenic, had remote 
familial ties – not characterized by the presence of Universal Churches – while three, 
Babylonian, Yucatec, Mexican, had much closer (or 'supra-affiliated') ties with their 
parents. There are six more which are simply affiliates – Western, Orthodox Christian, Far 
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Eastern, Iranic, Arabic, Hindu – while another two are distinct offshoots, the Russian 
belonging to the Orthodox Christian society and the Japanese-Korean to the Far Eastern 
society. This completes the list of twenty-one civilizations.  
 How were the parent civilizations born? According to Toynbee, when primitive 
societies successfully respond to challenges posed by adversity and hardship, civilizations 
come into being. It is not the salubrious soil, nor the benign climate, nor the racial element, 
but the spirited and triumphant battle with mighty obstacles that ought to get the accolade. 
 The salutary environment to Toynbee may have some influence, but it cannot be the 
important factor. The important factor is the 'Challenge' which, however, should not be too 
severe, otherwise any 'Response' from the struggling people will be relatively weak and 
inadequate to overcome the formidable obstacles. Therefore Toynbee speaks in terms of a 
balance, a golden mean, wherein the Challenge is harsh but not too harsh to smother the 
Response.  
 The challenge itself has been different from place to place. It may be an abrupt 
climatic change, or a soil turning into a barren land, or the menace of alien nations. The 
important point is that it is not the bountiful environment but its severity that has been the 
cradle of civilizations. While a civilization springs from the increasing mastery of society 
over the environment, its growth depends on the rise of some creative persons or a 'creative 
minority', which is emulated by the uncreative majority. Growth occurs when the challenge 
increases in severity and is met successfully by an even more resolute response from some 
gifted beings. Thus if the adversity grows strong, but the resolve to overcome it grows 
stronger, victory and hence the rapid development of society are assured. 
 In other words, a civilization once born need not continue to exist on a high pedestal; 
if it fails to meet new challenges, it will fail to blossom. This to Toynbee explains why 
some societies – such as the Inuit, the Nomads, the Polynesians – were born but were 
prematurely 'arrested'. In other words, there is nothing automatic in the growth of an infant 
civilization. It needs nourishment, fresh stimuli and the helping genius of creative 
personalities. 
 Unfortunately, the creative persons are always in limited supply, and their continued 
emergence over long periods is rare. This is the basic cause of a civilization's breakdown of 
which so many have been the victims. Not that all civilizations have to meet this fate. 
Toynbee is quite emphatic on this matter. Seeking to differentiate himself from Spengler 
(that champion of an iron-clad law assuring the demise of every system) he makes it clear 
that civilizations are not like physical organisms, that if they decline then some internal 
'schism' is to blame, not any inexorable law of senescence. 
 The schisms appear in the form of social 'Umimesis' whereby the majority follows the 
minority in a blind, mechanical way; in the form of parasitic institutions embodying 
everything that is narrow and parochial – religious rites, rituals, caste systems; and in the 
form of excessive militarism that eventually succeeds in transforming the polity into a 
behemoth – the Universal State. All these fissures are internal. Occasionally external 
traumas may add fuel to the fire, but the initial disruptive spark flares from within. 
 The initial breakdown gradually turns into a rout. The creative minority degenerates 
into a dominant minority, which becomes increasingly oppressive of the masses, who in 
turn come into conflict with the powers-that-be and welcome any new redeeming 
philosophy. This is how a Universal Church comes into being. It meets open hostility from 
the ruling minority but a warm reception from the internal proletariat. In due course the 
church rises to primacy, order is restored, but the society now emerges with a new visage, 
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bearing little resemblance to the old. Thus nations may be old, the past territorial limits may 
remain unchanged, but the civilization of which the nations are part is now different. This is 
how an offspring becomes 'Unaffiliated' to its parent civilization. 
 Here then is a bare skeleton of Toynbee's voluminous work which encompasses the 
entire history of humankind – all those millennia, beginning with the Neolithic period, of 
which we have knowledge. 

Comparison between Toynbee and Sarkar 
Toynbee and Sarkar seem to have an affinity in many of their views, but differences of a 
real and subtle character also exist. To both, the historical process is rooted in the human 
spirit; material forces do count, but only in being the adversary over which human fortitude 
must prevail if a primitive society is ever to evolve into a civilization. However, in this 
respect, Sarkar goes further by pinpointing the type of mentality which can overcome the 
challenges posed by the environment. To him only the warrior mind, with the active 
assistance of the labourers, can initially vanquish the mighty and hostile forces of nature. 
Perhaps the difference is only semantic; Sarkar is nevertheless more specific on this point. 
 A difference of deeper significance lies in the fact that Sarkar's prognosis does not 
rule out the salutary effects of favourable soil and climatic conditions that may lend a 
helping hand in the development of civilizations. For his total disregard of these factors, 
Toynbee has been severely taken to task by his critics. But in Sarkar's system, the growth of 
civilizations depends not so much on the severity of the environment and the mettlesome 
response that it invokes, but on the rise of the high-spirited warrior mind.  
 Even if no challenge appears, a civilization may emerge if the primitive society is led 
by a warrior mind, for this type of mind does not rest until total mastery over matter is 
achieved; and I do not have to labour the point that human mastery over nature even today 
is far from complete. Thus regardless of whether the environment is friendly or hostile, the 
vivacity of the warrior mind creates challenges of its own, and endeavours to meet them 
fearlessly and with dignity. This would explain the genesis of some civilizations which in 
their infancy encountered comparatively few misfortunes. 
 The difference here is more real than apparent. While Toynbee's accent is on both the 
harshness of material surroundings and the human spirit, Sarkar emphasizes only the human 
element and ultimately the natural human evolution. The Challenge, in the Sarkarian view, 
has its place, but it may spring from the hostile environment or be self-created by the 
warrior mind.  
 In Toynbee's view there is little affinity between civilizations – which are dynamic 
societies – and primitive communities, which he regards as entities flowing at a rate of 
evolution so low that to all intents and purposes they can be considered as static societies. 
The crucial distinction, therefore, lies in the rate of growth in a society's evolution. Sarkar 
would perhaps be uncomfortable with Toynbee's definition of a primitive society, for to 
him nothing is static in this universe, thronged as it is with a plethora of relativities. He 
therefore defines a primitive society also in terms of mental characteristics, that is, in terms 
of the early labourer community. Again this difference is perhaps semantic. However, 
Toynbee's taste for total differentiation between primitive and civilized societies finds full 
expression in his somewhat arbitrary distinction between civilizations – between parent and 
'affiliated' societies. True, his Universal States and Universal Churches are reminiscent of 
some of Sarkar's warrior and intellectual eras; but to Sarkar they both belong to the same 
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society, as two arms of the same social cycle, whereas for Toynbee the Universal Church 
provides the line of demarcation between the old and the new civilization. 
 Sarkar regards civilizations as entities that have evolved from primitive societies just 
as civilized humanity evolved from the primitive human being. To him, the intimate 
anthropological kinship between the primitive and the civilized also extends to 
civilizations, a view that sharply contrasts with Toynbee's. Furthermore, Toynbee does not 
adequately explain why the Universal Church emerges toward the end of the parent 
civilization. Why religion, why not any mundane philosophy? Why not any other military 
power? To Sarkar, the transition from the warrior to the intellectual era, or from Toynbee's 
Universal State to the Universal Church, is just an integral part of the evolutionary social 
cycle, something ingrained in the process of human evolution. For the subtler intellect of 
the intellectuals evolved on our planet much later than the high-spiritedness of the warriors. 
But upon its arrival, it had little difficulty in winning over the warrior mind. 
 It is hard to concur with Toynbee and pretend that civilizations have emerged abruptly 
out of primitive societies, especially when many historians believe that perhaps agriculture, 
more than anything else, procreated and nurtured all civilizations. In this view, the 
prerequisite for the dynamic movement of every society is the availability of an economic 
surplus, something that frees some people from toiling just for subsistence; consequently a 
part of society's energies can be devoted to subtle and creative avocations – architecture, 
music, art, literature. If the presence of economic surplus is the precondition for social 
progress, then civilizations must have sprouted from the primitive, Neolithic culture of 
which the most distinctive features are agriculture and the domestication of animals. 
 Sarkar believes in the unity and continuity of civilizations, whereas Toynbee, as stated 
before, first divides them into parents and their affiliates, and then distinguishes them by 
the presence of Universal States and Universal Churches. These two institutions are implicit 
in Sarkar's warrior and intellectual eras. For example, the period of the Universal State into 
which the Roman Empire had been organized at the dawn of the first century is identical to 
Sarkar's warrior era of Western civilization. Similarly, the primacy of the Catholic Church 
following the collapse of the Roman State coincides with Sarkar's intellectual era of the 
same civilization, but to Toynbee, of course, it is now a new society. 
 Moreover, Sarkar, unlike Toynbee, does not stop with these two institutions but goes 
on to introduce his acquisitive era that follows upon the decline of the intellectuals, who 
were ruling through the Church. All these eras are identified with the mentality of the 
dominant social class, whereas in Toynbee's system, particular periods of history are 
associated with the institutions that for a long time endured in various civilizations. 
Therefore if these institutions vanish from the face of the earth or lose their vitality, which 
they all do at one time or another, then to Toynbee a civilization is either dissolved or 
affiliated to its offspring. But since Sarkar speaks in terms of the lasting features of the 
human mind, his theory is flexible, is capable of assimilating novel organizations, mores 
and customs. That is why his eras may appear time and again during the course of history, 
of the past and of the future, even though human institutions, rules and laws, because of 
natural evolution, must go through numerous alterations. Toynbee's admission of only two 
long-lasting and worldwide organizations – the Universal States and Churches – in a way 
compels him to be unusually gloomy about the prospects of Western civilization, which he 
thinks has been declining ever since the sixteenth century when the Universal Church in 
Europe was weakened by the rise of autocratic monarchs and by the Wars of Religion. He 
is particularly emphatic about the paralytic consequences of the religious wars of Germany, 
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France and Spain – especially the loss of faith. There is plenty of arbitrariness here, a point 
noted by other historians, especially by Geyl,5 but it need not be our concern. For some 
reasons, real or imagined, Toynbee views the declining influence of religion as disastrous 
for Western society, whose breakdown, to him, actually began, believe it or not, four 
centuries ago. And he insists that once the breakdown begins, it is irretrievable; euthanasia 
cannot then be averted, no matter how solid the subsequent achievements of some of its 
individual members may be. Thus, in his view, the West is now lingering through the 
period of disintegration, with no known timetable. 
 To my mind it is the paucity of 'universal' institutions in his system that makes 
Toynbee so pessimistic about the prospects of the Western world; once the Universal 
Church collapses, what is left? Dissolution of course, or merger into a new civilization.  
 However, Sarkar's framework is more sanguine; his hypothesis is resilient enough to 
accommodate all changes. It suggests that the West is now in the decadent phase of the 
acquisitive era, which, since no age can endure forever, should eventually be replaced by a 
new warrior era. Thus one arm of the organic social cycle will be replaced by another, but 
Western civilization will survive, and perhaps emerge with greater effulgence. Of course, 
the new warrior era will not be dominated by monarchs and tyrannical dictators. This is 
simply unthinkable. But a group that displays martial qualities will be supreme. He does not 
say all this in so many words, but it is implicit in his discourse.  
 All the critics who have taken Toynbee to task for numerous errors of omission and 
commission are single-minded in acclaiming his work for its singular contribution not, 
ironically, to history but to literature – even to fiction. Some have characterized Toynbee's 
system as a figment of his bountiful imagination, while others have called it an outright 
fraud. His critics stand in awe before his monumental and voluminous work, but they do 
not concede its veracity. Volumes have been written as critiques of Toynbee's thought and 
it is not my intention to add much to them.6 Nor am I among his critics, who certainly have 
some valid points of their own. I think Toynbee went a bit too far. If only he had scaled 
down his claims, if only he had not attempted to expound almost every historical episode in 
terms of a perceptible cause, his following today would be much larger than it is. In any 
case, there is much in Toynbee's message that will endure forever.  
 It is upon these enduring pillars that Sarkar constructs his thesis. Toynbee's work is a 
start, and Sarkar adds the finishing touch, plus much more. But in so doing, he avoids many 
of Toynbee's errors. Thus Sarkar simply outlines a broad pattern of historical evolution, but 
is not so specific about a society's laws of growth and decay, because he realizes that such 
laws cannot be explained in terms of a single cause. In his own way, he recognizes 
Toynbee's Universal States and Churches, but, in concurrence with the latter's critics, he 
does not believe that the Universal Church provides a dividing line between the old and the 
new civilization. Thus a civilization may endure forever, although its distinctive institutions 
may come and go. It is in this way that Sarkar builds where Toynbee, and also Marx, have 
left off.  
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The Path to Coordinated Cooperation 
Resolving the Exploitation of Women 

Ananda Gaorii Avadhutika 

 

 The auspicious signs of the awakening of women are clearly visible in every 
sphere of social life.1

Prabhat Rainjan Sarkar  

The unique aspects of Sarkar's views on women's nature and her position in past, present 
and future societies are based on two main premises. The first is the spiritual premise: the 
fundamental spiritual equality of all humans. All living beings have a trifarious nature: they 
function concurrently in the physical, mental and spiritual spheres. In the spiritual domain, 
the ultimate joyful goal and perfection of human existence may be attained. In this domain 
there is no question of differences between humans – male or female, black or white, rich 
or poor – all are equally capable of spiritual realization. The second is the concept of a 
collective psychology of society. Sarkar's historical analysis shows how the dialectical 
evolution of society is based principally upon the progressive alternation of dominant 
collective psychologies. This analysis sheds new light on our understanding of social 
dynamics and its effect on the gender dialectic and on the historical reasons for the 
exploitation of women. 

Bio-psychology – nature or nurture 
In recent times, detailed studies regarding the effect of the male and female hormones on 
the physiological and psychological structures, show that biological sex may not 
necessarily be the determining factor of psychological and emotional gender patterns, nor 
of physical strength and stamina.2 In other words, although gender is biologically 
determined, the way in which gender is expressed is modified by variations in degree of 
hormonal combinations, and by environmental conditioning. 
 Although these studies touch on the physical and psychic aspects of human behaviour, 
none have entered into a discussion of the psycho-spiritual reasons behind human hormonal 
patterns. Today physical sexual traits can be transformed by surgical and medicinal 
manipulation and psychologists have demonstrated how environment influences the 
psychology of gender. No one, however, has ventured to explain, how, in order to go 
beyond the limits of inborn or imposed gender, hormonal activity can be directed by an 
individual's own psyche towards the development of one's spiritual nature. Sarkar does just 
this, and, in elevating the gender debate to the psycho-spiritual realm, offers a route by 

 

 
 

  



Tran scend i n g  Bound ar ie s  
 

which both females and males can liberate themselves from the limitations of biological 
determinism.  

Tantra 
Sarkar has introduced new concepts of Bio-psychology – ie the relationship of the glands 
and hormonal secretions to human physical and psychic states – to explain various physical, 
mental and spiritual phenomena which make up the human life experience. Sarkar's 
concepts are based on the ancient science of Tantra Yoga. Tantra has been accepted for 
thousands of years, predominantly in the East, as a practical system for physical and mental 
harmony, and spiritual realization. Tantric paradigms for various life phenomena, however, 
have often been couched in esoteric and mystical terms. Sarkar elucidates these subtle 
concepts in practical and scientific language.  
 According to Tantra, the ultimate aim of human life is the attainment of spiritual 
self-realization, to know the inner meaning of one's own existence and relationship with the 
cosmos and the Supreme. Such realization in an individual depends on a healthy physical 
and psychic base, and compassionate involvement with the world. Human psychic, nervous 
and glandular structures are designed to be able to achieve this goal. 
 Sarkar has given detailed descriptions of how each propensity of mind, or vrtti, has a 
glandular nucleus and corresponding hormonal stimulus. These glandular nuclei correspond 
to the seven cakras (physico-psycho-spiritual energy centres) and their sub-centres. Cakras 
are traditionally used in Tantric meditation as centres of concentration in order to direct the 
expressions of the mind towards the spiritual realm.  
 Sarkar also offers intricate descriptions of the difference between the sexes in terms of 
differences in the glandular and attendant nervous systems. These descriptions give useful 
insights into the differences in the male and female ways of dealing with the world. He 
explains, however, that these differences only pertain to functions which relate to the 
physical body, and psychic responses relating to the physical world. In the higher spiritual, 
supra-mental and psycho-spiritual spheres, however, there are no differences between men 
and women:  

 Every spiritual realization – from the higher spiritual realm to the comparatively 
low psycho-spiritual realm – comes about through the medium of hormones secreted by 
the a'jina' cakra and the sahasra'ra cakra. According to some people, women are not 
entitled to this sort of higher spiritual realization because of certain physical 
short-comings . . . It is true that as there are some differences in the expression of certain 
vrttis [mental propensities], there will also be differences in the lower glands and 
sub-glands between men and women . . . but we should remember that these differences 
pertain to only a few crude propensities . . . But in the spiritual, supra-mental and 
psycho-spiritual spheres, there are no differences between men and women.3

 In Tantric practice, both women and men can consciously work on changing 
tendencies of mind that obstruct their self-realization. Meditation, auto-suggestion, yoga 
exercises and spiritual life-style affect glandular and hormonal activity. Through these 
practices, one can direct emotional expressions away from a narrow self-centred focus 
towards a universal spiritual goal. This ultimately leads to self-realization, the goal of 
human existence. 
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Differences between males and females 
In explaining the difference between, and qualities of, male and female psychologies, 
Sarkar states that, at the general level, the fundamental evolutionary difference between 
men and women is that men move towards the object of enjoyment in order to enjoy it, 
whereas women attract the object of enjoyment towards themselves.4 He says that the 
biological 'expression' of this occurs during the process of fertilization in which the mobile 
sperm swims towards the egg drawn by its chemical attractions. These two forces, where an 
entity attracts towards it the object of enjoyment, and where the entity moves towards its 
object of enjoyment, exist in all bodies. In undeveloped minds, such as amoebas and snails, 
these forces are in balance so these entities are asexual. In higher developed minds, due to 
the complexity of glandular and nervous structures which are necessary to express complex 
emotions such as love, hope and pride, one of these two forces predominates and this 
determines the sex of the body. A human entity where neither force predominates is a 
hermaphrodite. Due to the predominance of either of these two forces, male and female 
psychologies deal differently with the world.  
 For example, in one essay, Sarkar describes these differences in terms of the 
predominance of 'sentimentality', or kaeshik in Sanskrit, in women.5 On the other hand, he 
states that men progress more rapidly in the areas requiring 'rationality'.6 He does not, 
however, as we have been conditioned to believe in patriarchal society, consider these latter 
qualities to be superior. He goes on to say that in society each of these traits is important 
and that they balance each other out:7

 The number of cells in a female body is a little smaller than the number in a male 
body. Again, from the viewpoint of sentimentality, the number of nerve cells in a 
woman's body is a little greater than that in a man's. That is why in areas needing 
intelligence, knowledge and rationality men progress rapidly, and in areas where success 
depends on sentimentality, women progress very swiftly. Through the dispensation of 
God, men's deficiency is balanced by women's sentimentality, and women's deficiency is 
balanced by men's resoluteness and subtle propensive propulsion.8

 Both the male and female ways of dealing with the world have their own importance 
and validity. One is not superior to the other. Nor is rationality the sole domain of males 
and sentimentality the sole domain of females. Both males and females function in both 
these realms; in males, however, one way of dealing with the world tends to predominate, 
and in females the other. Through a balanced educational system, both males and females 
can learn to develop both these qualities for the greater welfare of the world. For example, 
men could learn to take a greater share of the responsibilities of child-rearing; they could 
appreciate more the 'work' that women do in terms of emotional support of their children, 
partners and communities. Today's concern for global ecology, trends towards cooperative 
ways of working and emphasis upon the human factor, are expressions of changes in the 
social psychology towards more 'feminine' values – values of a partnership social mode, a 
linking (focused on relationship with the other, particularly the most vulnerable) 
psychology, an affiliation motivation, as opposed to a dominator social mode, a ranking 
psychology and power motivation.9
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Devaluation of women’s world view in patriarchal societies 
In relationship to gender differences, Sarkar acknowledges that women exist as a biological 
category and that this inborn glandular make-up affects the ways the physically-oriented 
aspect of the vrttis are expressed. This in turn influences a woman's worldview and ways of 
expression. He also recognizes that environmental conditioning has profound effects on a 
human's behavioural patterns, and has given numerous examples of how the values and 
modes of patriarchal societies distort women's efforts at self-actualization.  

 Positive psychic and positive physical environments are positive catalytic agents, 
and negative psychic and negative physical environments are negative catalytic agents . . 
. The creation of hormones in the . . . glands depends upon these positive and negative 
catalytic agents.10

 Due to negative influences – historically the devaluation of female ways of thinking 
and acting by patriarchal societies, women's enforced dependence due to their child-bearing 
and rearing functions, and the imposition of limiting social and religious roles – inferiority 
complexes have been infused into the minds of women.  

 With the establishment of male dominance in the society, all power was 
concentrated in the hands of men. Women were gradually deprived of all their rights – 
social, cultural, religious, political and economic . . . As a result of all this, on the one 
hand male law makers formulated many social regulations, penal codes and so on against 
women, and on the other hand women began to curb their own rights by thinking and 
saying, ‘We women are weak, we cannot undertake such huge tasks as men; how can we 
women solve such big and complex problems?’ ‘My God! This is work for men, how 
can we women accomplish this?’ As a result of harbouring such weak thoughts, women 
lost their self-confidence.11

 Sarkar strongly denounces the insidious ways in which inferiority complexes are 
imposed upon certain sections of society when their ways of thinking, culture and modus 
operandi are repressed. He sees that the cumulative effect of such repression cripples the 
minds of the victims. 

  Repression directly affects the sub-conscious mind. Gradually the psychic 
structure is severely damaged and finally the mind is totally changed. The result is that 
people are inflicted with a defeatist psychology and an inferiority complex.12

 In regard to women's position in society, he unequivocally states that certain men 
consciously used psychological abuse backed up by man-made social and religious codes to 
relegate women to a status lower than chattel. Sarkar supports the view that patriarchal 
society, to its own detriment, has failed to give due value to women's qualities, ideas and 
talents: 

 There is a greater degree of sentimentality in women. Consequently, women can 
perform extraordinary feats that men cannot. Had these potentialities been harnessed for 
constructive activities, there would have been many benefits for the world, but as this 
aspect of women's psychology is not known, society could not utilize their potential 
fully.13

 On this point Sarkar shares the views of feminist historians and writers that in a 
patriarchal society only male social paradigms are recognized as the dominant value 
system, and that the values associated with the female paradigm are, at the most, 
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subordinate or ancillary values. Dale Spender in her monumental work, Women of Ideas 
And What Men Have Done To Them, gives a succinct description of this exploitative 
dynamic: 

 Patriarchal society depends . . . on the experience and values of males being 
perceived as the only valid frame of reference for society, and that it is therefore in 
patriarchal interest to prevent women from sharing, establishing and asserting their 
equally real, valid and different frame of reference, which is the outcome of different 
experience.14

 Sarkar states that without a harmonious balance between the male worldview and 
female worldview, ‘society will become crippled, and its all-round well-being cannot be 
achieved.’15

 Male social roles are also the result of biological make-up and social conditioning. 
Both females and males need to be liberated from the limiting gender conditioning in order 
for there to be true equality between the sexes in society in terms of mutual respect for 
gender differences, and egalitarian outlook in terms of social roles. This process of 
liberation, according to Sarkar, is firstly a process of the internal individual psyche, which 
in turn will have its effect on the collective psyche: 

 History is the expression of collective human psychology. Men today are 
beginning to realize that women can no longer be treated as commodities. Those days are 
gone. Women, too, are thinking, 'We will no longer remain weak, feeble or inactive. We 
will no longer passively tolerate injustice, torture, exploitation, insults and hatred at the 
hands of male exploiters.' The women's liberation movements in the East and West have 
originated out of this changed collective psychology.16

 For Sarkar, human beings are subtle entities, capable of subtle expressions on the 
spiritual and psycho-spiritual or intuitional planes, for which the physical body and the 
physically-oriented psychic body with their attendant glandular and nervous systems, are 
the base. It is the subtler levels of human mind, goaded by spiritual and universalistic 
ideals, which should ideally guide the lower, more physically oriented levels. It is only in 
the physical and lower psychic levels that there is a difference between males and females. 
In the subtler, and ultimately more powerful and altruistic levels, there is no difference. 
Therefore, while the differences between males and females on the physical and on certain 
psychic levels need to be recognized and appreciated, these same differences should not be 
used as a grounds for the exploitation of one sex over the other. 

Collective psychology  and the gender dialectic 
One of the main questions in the feminist debate is how and why did women come to be 
subordinated. The socialist feminists' analysis of women's exploitation falls into the 
materialist dialectic. They consider that women's inferior status is due to the institution of 
private property and class-divided society and to their corollary, the patriarchal family. 
Sarkar introduces a dialectic that is based on psychology. The dominance of human psyche 
is actually the exploiting factor and not the economic dynamic of society. Radical feminists 
also analyse the psychological factor. They say that women are categorized as an inferior 
class based upon their sex, and that the purpose of male chauvinism is primarily to obtain 
psychological ego satisfaction. In this regard, radical feminists and Sarkar share a similar 
platform, but this is short lived as the radicals' social solution of 'separateness' is shown to 
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be a temporary reaction to abuse and exploitation. Sarkar's dialectic traces the phases of 
exploitation and suppression and takes society onto the next step of evolutionary 
development. 

Historical analysis of exploitation 
The most important innovation that Sarkar has given to the understanding of social 
dynamics is his concept of a collective psychology of society. His analysis of history is not 
based on economic factors, but on psychological ones. He traces main trends of social 
evolution as a cyclical rotation of thesis, antithesis and synthesis of psychological classes. 
 Social dynamism is commonly explained by Sarkar as the result of a dialectical 
interaction between four psychological classes: the working class, the martial class, the 
intellectual class and the business or trading class. Sarkar defines the working class as that 
collection of people whose psychology is dominated by the material world and who 
demonstrate no attempt to transcend it. The class psychologies interact in such a way as to 
produce a cyclical succession of class dominance – the working class, followed by the 
martial class, followed by the intellectual class, followed by the business class – with the 
sequence repeating itself indefinitely. 
 Just as there has been an alternation of class dominance due to the class dialectic, so 
too there has been an alternation of gender dominance due to the gender dialectic In his 
essay, ‘Human History and Collective Psychology,’17 Sarkar argues that so far in human 
history there have been three eras in the gender dialectic. In primitive, that is, earliest 
human tribes, males and females had equal importance in tribal structure; then followed a 
period of matriarchy; and, subsequently, a period of patriarchy, which still persists today.  
 During the shift from the first age of subsistence-oriented societies, to the second age 
of tribal and feudal settlements, society moved from a predominantly matriarchal make-up 
to a patriarchal one. This occurred due to the increasing predominance of the martial 
psychology which lead to physical prowess, as opposed to a respect and awe of women's 
reproductive and nurturing capacity, being recognized as the criteria for social leadership. 
In the initial stages of societies dominated by martial psychologies, the status of 
motherhood and womanhood continued to be respected and women were not exploited. But 
as the natural vitality of this social thesis waned, and the exploitative tendencies of the 
martial leaders began to lead to social decadence, women were increasingly viewed as 
spoils of war and the property of conquerors. During the martial era, women's biological 
function as child-bearers and carers, served to her disadvantage for, due to her good faith in 
the benevolent martial qualities of the men in society, she surrendered her independence to 
become a home-maker and background supporter. This eventually put her in a position of 
material and psychological dependence. This psychology of dependence was further 
exploited in the succeeding eras of the predominance of the intellectual class and the 
business-oriented class. 
 In his writing, Sarkar has traced in vivid language the details of women's oppression 
in the later phases of this patriarchal period. He states that when the martial psychology 
dominated society, women enjoyed a relatively privileged position in society.18 During the 
era dominated by a decadent intellectual psychology, however, women's position was 
relegated to that of slaves and objects of enjoyment.19 It was the exploitative tendencies in 
the intellectual psychology which concocted religious and, later on, scientific dogmas 
which instilled in women a collective inferiority complex – that they were spiritually 
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inferior, the embodiment of evil; that they were intellectually inferior, incapable of 
governing their own property or lives, and incapable of serious learning; that therefore they 
should use their cursed female body and feeble womanly qualities to serve men and bear his 
children, be dependent on his grace, or submit to his rage, for all else through the inviolable 
institution of marriage: 

 The vipra20 intellect reduced them to the position of wageless slaves. Conspiring 
to cripple women in every way the vipras fabricated ‘divine’ commandments together 
with numerous kinds of scriptural injunctions, paralogical tenets and imaginary yarns of 
sin and virtue. Listening to these it would seem that man alone, particularly the vipra 
man alone, was the chosen person of God for whom the rest of humanity had taken birth 
only to provide enjoyment.21

 This exploitation was, and is, being further exacerbated during this age of a 
predominant capitalist psychology, where women are seen and used as consumers, 
producers and objects of commerce. Despite advances in parts of the world by women in 
certain areas, women's sexuality, her physical and psychological vulnerability, are still 
being grossly exploited by male narrow-mindedness, by capitalist leeches, religious 
opportunists and military brutes. 

Women’s rights 
In Sarkar's analysis, it is in times of extreme degeneration of society and extreme 
exploitation by a decadent class, that the natural reaction of the exploited masses is to 
create a popular movement of antithesis. The present women's movement is such a 
movement against the exploitative institution of patriarchy as perpetrated by a globally 
dominant business (capitalist) class. Sarkar argues that historically women regained certain 
social rights due to their persistent struggle against exploitative patriarchal forces and social 
institutions: 

 One or two women who appeared to have been given these spiritual rights had 
actually usurped them virtually by force on the strength of their personalities. The 
society of the pundits at that time did not oppose this attempt to establish such rights in 
black and white, but all the same it certainly did not view it favourably or patronizingly. 
However, those women subsequently commanded great respect and still do today. Of 
course it has always been a fact that nobody gives anybody rights on a platter. One has to 
establish one's rights by dint of one's own force and power.22

 Sarkar sees that greater recognition of women's rights and potentialities is inevitable 
as society depends more and more on intellectual prowess and less on human physical 
strength. In the intellectual sphere, women have as much capacity as men for excellence 
and initiative. The main drawbacks to women taking their due place in today's society are 
lack of education and lack of economic self-sufficiency. Therefore Sarkar specifies free and 
equal educational opportunities, provision of economic and social security, and no 
discrimination in the social, educational and religious realms as the main factors which will 
empower women. He also describes how changes in reproductive technology will bring 
about inevitable changes in social structure, family structure and the expression of an 
individual's creative potential. In all these respects, he incorporates many of the views of 
major womanist and feminist groups regarding greater self-determination in reproductive 
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rights, more collective responsibility of child-rearing, equality in educational and 
vocational opportunities, and economic self-sufficiency. 

Spiritual values 
Sarkar does not believe, however, that a real paradigm shift in social consciousness can 
occur only through the antithesis of the women's movement and social equality for women. 
Not only will both men and women have to acknowledge the limitations of their past 
conditioning but, in order that society might free itself from all kinds of exploitative 
tendencies, they will also have to transcend their individual physical and psychic limitations 
and nurture the spiritual. Here again Sarkar elevates the discussion of social transformation 
to embrace the spiritual aspect of human life. 
 In an essay entitled, ‘The Neo-Ethics of Multilateral Salvation,’23 Sarkar gives two 
points which he considers essential for a progressive and universalistic transformation of 
the collective psychology: firstly, that the Supreme Entity be accepted as the goal of life, 
and secondly, that there be a balance between material, or carbonic, and spiritual, or 
non-carbonic, pabula in individual and social life.24  

Imperialism and male chauvinism 
Sarkar sees the phenomena of war, imperialism and destructive male chauvinism as part of 
an aberrant collective psyche.25 He sees that it is the psychological nature of those who 
dominate others' psychic pabula not to be satisfied with a little power. The mental need and 
greed for power feeds itself and takes over the mental motivation of those in dominant roles 
until the desire to consume the pabula of others becomes pathologically obsessive: 

 Imperialism has its origin in the psychic and functions in the psychic arena. . . 
Goaded by this psychic ailment . . . a superpower forces its own selfish national interests 
on other weaker states to establish its suzerainty politically, militarily, etc. A powerful 
linguistic group suppresses other minority linguistic groups; the so-called upper castes 
subjugate the so-called lower castes in society and suck their vital juice under so many 
pleas and disguises; and opportunistic males curtail the rights of women in various ways. 
In all cases, the same inherent psychological malady of imperialism prevails.26

In explaining this, he adds weight to the historical analysis of the radical feminists who say 
that the suppression of women over the centuries has been an often violent and totally 
irrational wielding of male power just for the sake of power. ‘Man establishes his 
'manhood' in direct proportion to this ability to have his ego override woman's, and derives 
his strength and self-esteem through this process.’27

 We see historical examples of this destructive pathological misogyny in the witch 
hunts, which spanned several centuries of European history, and in the Church's moral 
condemnation of women as the 'carnal source of all evil'. Throughout the world today, 
manifestations of this kind of collective mental sickness continue to shock us – the 
indiscriminate rape and abuse of women and children during war, the insatiable appetite of 
men for violent pornographic stimulation, and the escalation of sex-tourism and sexual 
exploitation of children. 
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Social transformation 
According to Sarkar, progressive changes in the society and a sharp decrease in all forms of 
exploitation, will come about through a change in the collective psychology.28 In the first 
phase, this change may manifest as the antithesis to the present capitalist domination of the 
global society and patriarchal exploitation. This change is presently taking place.  
 In his book, The Eternal Dance of Macrocosm, Michael Towsey identifies several 
factors which indicate the decline of the patriarchal society.29 Firstly, the expansionist drive 
of patriarchy, which has taken its toll on the finite resources of planet earth, is being 
challenged by the emergence of ecology and other caring philosophies. These are the 
expressions of a new kind of social psychology in which the principle of harmony, not 
expansion or gain, is all important. This resonates more easily with female collective 
psychology. Secondly, ‘due to the neglect of its internal harmony, patriarchal society is 
beset by anti-social and destructive forces.’30 Thirdly, ‘the exploitation of women is 
becoming more blatant, as in the spread of pornography. The inability or lack of desire on 
the part of politicians, police and the media to take a sympathetic and effective stand is 
obvious. These factors heighten the determination of women to fight back. More women 
are joining the burgeoning protest movements that challenge the status quo. From these 
movements come future leaders.’31 Fourthly, there is a revival of women's culture, literature 
etc. Finally, ‘strength differences no longer have the same social, political and economic 
significance as they previously did. . . . The future belongs to those with intellect rather 
than physical strength, and intellect is not the preserve of one sex or the other.’32  
 Towsey also mentions another factor which will bring about changes in the collective 
psychology and affect the gender dialectic: 

 The gender dialectic has an internal tendency to arrive at an equilibrium . . . the 
polarization of the dialectic will gradually become less and the male and female 
collective psychologies will gradually converge. This in turn implies that the differences 
between individual male and female psychologies will diminish. There is some hint of 
this in [one of Sarkar's essays33] where Sarkar implies that advances in reproductive 
technology will make sexual reproduction obsolete, and the reproductive capacity of the 
human body will become extinct. Such changes in physical structure would certainly 
have their psychological parallel. In this situation both social consciousness and social 
structures (family, education, welfare structures) will be quite different from anything we 
understand today.34

 For Sarkar, this social transformation must take place through the development of 
'coordinated cooperation' between men and women: 

 Women must not be suppressed, and there should not be domination of males in 
the society. Society should have a cooperative leadership, not a subordinated leadership; 
there should be a coordinated, cooperative leadership, leadership between males and 
females.35

 Towsey sees that coordinated cooperation comes about through the development of 
three kinds of 'spaces' in society: 

 In terms of social structures and institutions, coordinated cooperation between 
the sexes means that there must be three kinds of 'spaces' in society. For the proper 
expression of both gender psychologies a future healthy society will require both 'women 
only space' and 'men only space'. These will be necessary so that both poles of the 
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dialectic can develop their respective visions for society with clarity and self-confidence. 
However, the highest flowering of human potential will be achieved in the third 'space' 
where the female and male visions meet. This third space is that of coordinated 
cooperation. It is in this space that the differences between the sexes acquire a meaning 
and purpose beyond the merely biological. It is in this space that all the human virtues 
clash and cohere to produce a universal human society. It is in this space that society 
advances with greatest speed towards its ideal of social equality and collective welfare.36

 In Sarkar's eyes, social transformation, however, will not be complete without the 
universal spiritual element being accepted by human beings as the basis of all life.  

Conclusion 
Sarkar has defined the Sanskrit term for 'society', samaj, as a group of people moving 
together towards a progressive universal goal. The root of the word 'samaj' is 'sam' which 
means 'together' or 'in unison'. He has also stated that human beings on this planet have not 
yet come together as a true samaj. That is the task of human beings today. 
 To accomplish this task, a change will have to come about in the collective psyche of 
human beings – a change away from competitive, divisive, destructive paradigms of human 
and global relationships towards a cooperative, synthetic and compassionate paradigm. 
 Human beings are struggling to make this evolutionary step of a change in the 
collective psyche. This change will not be merely on the theoretical level, but will be an 
actual transformation of human glandular, hormonal and nervous systems to enable us to 
understand and express subtle universalistic sentiments in our individual and collective 
psyche. This change will come about through struggle with the status quo of out-moded and 
limiting sentiments and social mores. The present struggle for greater recognition of 
women's qualities and dignity is a part of this total struggle against all narrow and divisive 
sentiments of human mind. 
 Sarkar has suggested 'coordinated cooperation' as the mutually respectful and 
constructive form of social relationships befitting a samaj, a true human society. Such a 
stance honours the diversity of different human beings and other animate and inanimate 
parts of our society. In such a society, the different genders will be able to contribute in 
their own distinct and equally beneficial way towards the collective good of society.  
 Sarkar says that when an operation is done with collective effort, then it is called 
cooperation:37

 In every field of collective life there should be cooperation amongst the members 
of society. Where this cooperation is between free human beings, each with equal rights 
and mutual respect for each other, and each working for the welfare of the other, it is 
called `coordinated cooperation' . . . in (existing social) systems social relationships are 
mainly based on subordinated cooperation, resulting in the degeneration of society's 
moral fabric . . . This lack of proper equilibrium and equipoise in social life is causing 
the whole structure of society to crumble down.38

 Our planet is degenerating due to a lack of proper understanding amongst human 
beings. Sarkar, as a Tantric master and visionary and also as a social philosopher, has 
offered deep insights into the psychological reasons for, and the negative results of, divisive 
and destructive social malaises such as discrimination of one sex against another. He places 
the onus on us, men and women of today, to learn from our collective mistakes, and make 
individual and collective efforts to throw off the out-moded dogmas of the past, and based 
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on a rational and intuitional understanding of the interrelatedness of all the diverse aspects 
of the universe, to learn how to think and live in a cooperative way. 
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Rekindling the Wisdom Tradition 
Sarkar's Ethics 

Jennifer Fitzgerald 

 
 

 The twentieth century has produced a world of conflicting visions, intense 
emotions, and unpredictable events, and the opportunities for grasping the substance of 
life have faded as the pace of activity has increased. Electronic media shuffle us through 
a myriad of experiences which would have baffled earlier generations and seem to 
produce in us a strange isolation from the reality of human history. Our heroes fade into 
mere personality, are consumed and forgotten, and we avidly seek more avenues to 
express our humanity. Reflection is the most difficult of our activities because we are no 
longer able to establish relative priorities from the multitude of sensations that engulf us. 
Times such as these seem to illuminate the classic expressions of eternal truths and great 
wisdom comes to stand out in the crowd of ordinary maxims.1  

 Vine Deloria 

The Age of Ethical Uncertainty – social values at the crossroads 
Vine Deloria's words are cutting reminders of the social transformations which have so 
radically transformed our value structures this century. At the close of the twentieth 
century, we are faced with rapid technological transformations which demand from us great 
depths of ethical reflection in order to resolve increasingly complex ethical dilemmas. Yet, 
at the same time, this technological explosion has itself drawn us further away from the 
internal tools of wisdom and reflection required to resolve these ethical complexities.  
 At the close of the twentieth century, we are faced with ethical uncertainty. We are 
faced with completely renegotiating our social contract, with redefining the value structure 
which underpins all of our social relationships. We are challenged by post-modernism so 
that not only are our old maps being replaced by new ones, but the usefulness of the maps 
themselves is being contested. 
 Here, at the close of the twentieth century in the Western world, Judeo-Christian 
values are breaking down, leaving an ethical void in which previously accepted codes of 
conduct and taboos are now being questioned. At the same time, the ideological framework 
which structured the lives of a huge number of the world's people – Communism – has also 
crumbled. As well, traditional Eastern value structures have suffered under the assault of 
Western cultural imperialism. Some would argue that we are now experiencing the end of 
'truth' as we know it.2 According to Capra, we now face a ‘crisis of intellectual, moral and 
spiritual dimensions.’3
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The emerging ethic 
From within this ethical vacuum, perhaps by default, one ethical framework is emerging – 
the Capitalist ethic. The values which have previously defined economic interactions in 
Capitalist society – emphasis upon individual endeavour, freedom of choice and 
utilitarianism – in the absence of competing value structures, are now becoming our ethical 
code for a whole range of social interactions. Both in the East and West, the Capitalist ethic 
is finding an elevated status for itself as a dominant social value. 
 The Capitalist ethic embraces individualism, expressed through autonomy and 
freedom of choice, as the only universal value in an increasingly pluralist society. Yet, the 
wholesale acceptance of that value has important implications for the cohesion of our 
society and particularly, for those members of our society whose very life depends, not upon 
autonomy, but upon community – upon dependence and inter-dependence. 

Ethics for transformation 
At this time, when the interests of the individual are prevailing over the collective, when the 
material is prevailing over the spiritual, when positivism has captured the ethical ground, 
calls are coming to ‘bring the good back in,’ 4 to revisit and regenerate our value structures. 
It is against this backdrop that Prabhat Rainjan Sarkar's ethical discourse has been born. At 
a time of great confusion and muddied waters, Sarkar offers a radically different way of 
resolving ethical dilemmas. 
 Sarkar rejects the rules-based morality which has characterized much of our recent 
ethical history, particularly within the Judeo-Christian and Islamic traditions. For Sarkar 
recognizes that proscriptive ethical frameworks, expressed as absolutes yet applied within 
relative frameworks of time, space and person, have the potential to become institutions of 
exploitation and dogma.5 He decries the way in which dogmatic scriptures are used to crush 
‘emotional feelings, hopes and aspirations like a steam roller flattening soft clay.’6 For 
Sarkar, ethics are tools for personal and social transformation, not tools for the suppression 
and subjugation of the human spirit: 

 What hell does the State stand for, what is the use of these regulations or what 
are the marvels of civilization for if people are deprived of manifesting themselves, if 
they do not get any scope to build a good physique, to invigorate their intelligence with 
knowledge and to broaden their hearts with love and compassion?7

 Instead Sarkar opts for an ethical framework based upon a ‘practical wisdom.’8 He 
sees the role of philosophy and ethical discourse as one of ‘building bridges between the 
relative world and the absolute world’,9 but he believes few philosophers have achieved 
this. Rather, he says, ‘philosophy has lost its way in a labyrinth of metaphysics.’10  
 In contrast to proscriptive rules based morality which takes little account of the 
relative factors of time, place and person in the application of the rules, Sarkar draws a 
subtle distinction between what he terms 'simple morality'spiritual morality  and 'spiritual 
morality'.11 between rta, literal truth, and satya, benevolent truth – truth which leads to 
human welfare. Thus, Sarkar goes beyond the form of an action, to its essence, to determine 
its ethical validity. He favours 'spiritual morality' over 'simple morality', satya over rta. For 
Sarkar, the absolutes are broad principles and values which one then applies within the 
relative site of the particular ethical dilemma.12 This process requires deep personal 
reflection and deliberation – something which Sarkar terms viveka;13 something which will 
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not always be simple or clear cut. This viveka – the effort to consciously discriminate 
between benevolence and malevolence14 – is the crux of Sarkar's ethical discourse and 
situates him firmly within the wisdom traditions, traditions which value the subjective and 
intuitive as forms of meaning and knowledge making and always seek to make their 
knowledge/understanding relevant for the real life problems that every generation faces. 
Such traditions include the mystic, the gnostic and the shamanic. 
 In this way, Sarkar's ethics reflect something of the ‘universal ethical relativism’ which 
Tae-Chang Kim has identified as necessary to bridge the gap between ethical relativism and 
ethical absolutism, both of which, in Kim's analysis are not problem-free.15 Sarkar's ethics 
incorporate aspects of post-modern relativism – for example, Sarkar argues that ‘in this 
universe of rapid temporal, spatial and personal change, no specific economic, political or 
religious structure can be the permanent aim of humanity.’16 Yet, for him, ethics must remain 
anchored to certain absolute overarching principles which he describes as ‘cardinal human 
values.’17 These values, since they remain more firmly anchored to the absolute than the 
relative world remain largely unchanged over time, although Sarkar acknowledges that even 
these, because they retain some relationship with the relative, physical world may change too, 
but only after a long time.18

 Sarkar's ethics do not occupy only the space of the personal, for the relationship 
between the individual and the collective is an integral one in Sarkar's analysis. He makes 
an important contribution to the ethical debate by striking a new balance between the 
individual and the collective – one which is neither bound by the libertarian emphasis upon 
the individual nor the Marxist preoccupation with the collective. Sarkar resolves the tension 
between the individual and the collective by recognizing the need for controlling the 
'freedom' of individuals to go against collective interests in the physical sphere, but giving 
full scope for 'freedom' for advancement and progress in the psychic and spiritual spheres.19

 Thus, Sarkar's ethical discourse in not anarchic. He recognizes the need for social 
codes, but social codes which reflect human cardinal values,20 and which are arrived at 
through a process of deep reflection, a process of viveka. 

Sarkar’s cosmology 

According to Bell, human values have their origins ‘in human nature, the conditions of 
social life, and the interaction between them and the physical environment’,21 they need to 
be linked closely to human needs. Sarkar's ethical framework, too, is born out of his 
cosmology. In order to understand his approach to ethics, one must understand his 'big 
picture'. 
 Sarkar recognizes human beings as spiritual beings whose life's quest is essentiallly 
Cosmic in nature – the transcendence of the smaller 'self' and the unification with the higher 
'Self', the Cosmic Entity. In Sanskrit, this is yoga – union with God. Accordingly, his 
approach to life is subjective. Yet, unlike some of the ancient Indian schools of philosophy 
which explain away this physical world as illusion,22 Sarkar does not ignore the relationship 
of human beings with the physical and psychic worlds, nor does he ignore the role of these 
'worlds' in one's spiritual journey: 

 Our subjective world, that is, the world of our true progress, is in the first phase 
physico-psychic, in the second stage psycho-spiritual, and in the final stage purely 
spiritual. So we are in close contact with the physical world, therefore not only the 
physical world but also the physico-psychic world is connected with our existence. We 
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cannot discard it, we cannot desert it, we cannot say that it is nothing, it is an illusion – 
we cannot say this. That is why we say that ours is a 'subjective approach through 
objective adjustment'.23

 For Sarkar, this relationship with the physical and psychic worlds must be managed 
and managed well. The management of that relationship is what Sarkar terms 'objective 
adjustment' – the mapping of an ethical base to manage our relationships. And these 
relationships, in Sarkar's eyes, are broad and interconnected. Like Martin Luther King, who 
says, ‘we are caught in an inescapable network of mutuality, tied in a single garment of 
destiny. Whatever affects one directly, affects all indirectly . . .’,24 Sarkar sees the world as 
a tapestry of interconnected threads: 

 We should remember that the sky and air, the hills and mountains, the rivers and 
forests, the wild animals and reptiles, the birds and fishes and all sorts of aquatic 
creatures and plants are all inseparably related to one another. Human beings are an 
integral part of that vast common society. No one can survive to the exclusion of others, 
not even human beings.25 

 Ethics then, for Sarkar, are the principles we use to regulate these many and varied 
relationships. Ethical guidelines are essential since, according to Sarkar's worldview, 
conflict is an essential part of life26 which must be honestly faced. This essential conflict, 
which occurs both within the individual and within the broader society, in Sarkar's view, is 
a result of the interplay between two opposing forces – vidya and avidya. These are 
essential forces which either draw an individual or a society closer to (vidya), or further 
from (avidya), the spiritual desideratum.  
 The nurturing of that energy, vidya, which is most conducive to personal and social 
expansion, occurs through ethical principles. Sarkar believes that personal and social ethical 
frameworks must support that struggle for expansion. But, Sarkar does not believe that that 
struggle is always an easy one and one which can always be won simply by appealing to 
ideals. Unlike Gandhi, who believed that passive resistance to injustice was enough to 
control the force of avidya, Sarkar,27 like Bell and Ferkiss,28 believes that sometimes that 
energy must be controlled through the application of force – on a social level, through, for 
example, the presence of police and military forces. For, as Sarkar sees it, ‘in this world, 
there are many people who ignore pious appeals. On such people, social or other types of 
pressure will have to be imposed. No problem will ever be solved if one waits indefinitely for 
their consciousness to be awakened.’29

 Sarkar, however, makes very clear distinctions between those conflicts which actually 
obstruct the progress of a society and those which are merely differences of opinion. These 
latter differences, in Sarkar's view, are aids to social development and should be tolerated:30

 Different theories and doctrines with their numerous interpretations and 
connotations should be developed. No one should object to that, because intellectual 
clash and cohesion cause the human intellect to progress. Why should we keep all the 
doors of the human intellect closed? Let sufficient light and air enter the intellect for its 
overall enrichment.31

 This perspective is something akin to Tae-Chang Kim's view of the distinction 
between political peace and ecological peace.32 Peace, according to Kim, ‘is derived 
through acceptance of difference – thus it is more than mere absence of war. As currently 
understood and practiced, political peace is the peace of unification gained by eliminating 
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and suppressing everything different. Ecological peace, on the other hand, is the peace of 
diversity in mutually enhancing relationships.’ 

Ethics as a base, not a goal 
From Sarkar's worldview then, morality is not a goal, as it tends to be in many rule-based 
religions and philosophies, rather it is a base upon which one builds the real purpose of 
one's life. It is a foundation stone, for both the individual and the collective, to build the real 
structure upon. It is ‘the idealistic element of mind which inspires human beings towards 
the cosmic goal’.33 It is certainly not the end of the story, merely the beginning.  
 Sarkar recognizes as fragile, that morality which is embarked upon as a goal in life for 
Sarkar sees that such 'morality' which is essentially behaviour or form oriented is static and 
may crumble at any moment: 

 The morality of a moralist may disappear at any moment. It cannot be said with 
any certainty that the moralist who has resisted the temptation of a bribe of two rupees 
[Indian currency] would also be able to resist the temptation of an offer of two hundred 
thousand rupees . . . It cannot be said that the ultimate aim of human life is not to commit 
theft; what is desirable is that the tendency to commit theft should be eliminated.34

 Sarkar sees morality as a dynamic, rather than a static, force. On a personal level, 
morality assists one to develop a state of mental equilibrium from which to begin one's 
spiritual journey – ‘morality is the base, sadhana [spiritual practice] the means and life 
divine the goal’.35 And, from a social viewpoint, he sees that ‘the inner import of society is 
collective movement and the first stage of this collective movement is morality. Social life 
must starts its journey from moralism.’36

Ethical principles and values – personal and social 
The dynamism of Sarkar's ethics comes from his rejection of simple rule based morality 
and his adoption of overarching values and principles – what might be termed his absolutes 
– which are applied within a relative framework – within the confines of spatial, temporal 
and personal differences. At the personal level, Sarkar ascribes to the ancient Indian ethical 
principles of Yama and Niyama as the basic building blocks for one's personal ethical 
stance. However, Sarkar, consistent with his view that ethics are for liberation and not 
suppression, has re-interpreted these principles to untangle the knots which years of 
dogmatic interpretations have tied in them, in order to make them workable transformative 
principles, instead of principles which bind and oppress.37  
 The essence of Yama and Niyama ethics lies in the internal intention with which one 
carries out an action, not simply the external action. So, for example, the first principle of 
Yama – ahim's'a, non-harm to others – is practiced by sincerely seeking to avoid harm to 
all other life forms. It is not, however, practiced by employing, as some in India did in the 
past, 'low-born' persons to plough the soil so as to avoid personally being responsible for 
the killing of the insects and creatures which died in the process of tilling the soil.38 It is an 
ethic of essence, not simply form, and one cannot absolve oneself of ethical responsibility 
simply by getting someone else to 'do the dirty work'. 
 The basic principles of Yama and Niyama are broad principles of benevolence to 
oneself and others. They regulate the way in which one interacts with others in the world 
and, indeed, the way in which one lives within oneself. The ten principles of Yama and 
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Niyama are: ahim's'a – non-harm to other living beings; satya – benevolent truthfulness; 
asteya – non-stealing; brahmacarya – remaining attached to God; aparigraha – 
consumption according to need; shaoca – mental and physical cleanliness; santosa – mental 
contentment; tapah – service to other living beings; svadhyaya – expansion of one's 
understanding of spirituality; and iishvara pranidhana – recognizing the Cosmic Entity as 
one's shelter in life.39 

 Ethical discourse is basically centred around answering a simple question, 'What 
should I do?'. Understanding the answer, however, is not always so simple. If one ascribes 
to the more simple rule based morality, the answer may be simpler to attain, but it may be 
more difficult to live with. Sarkar's ethics, however, do not provide easy answers for they 
require the individual to search deeply within themselves to ensure that their actions are 
benevolent in essence. They require deep reflection and discrimination, the development of 
a deep conscience, viveka. 

The personal is political 
For Sarkar, there is little distinction between personal ethics and collective or social ethics. He 
recognizes a close link between the health of the individual and the health of the society – each 
affecting the other. So, for example, in his analysis, the very seed of the social malaise of 
imperialism is individual materialism.40 When people's minds become engrossed in the 
physical world, not only do they seek to increase the arena of their own material domain, or, as 
Sarkar puts it, their 'carbonic pabula',41 but they also seek to snatch that of others. This 
disturbance of individual psychological health is thus the root cause of imperialism which, in 
its own turn, leads to further social degradation through: capitalism, State capitalism, 
nationalism, communalism, parochialism, provincialism, socialism, caste-imperialism, male 
chauvinism and lingualism.42 Its effects spread into all aspects of human society from art, 
literature, education, through to trade, commerce, agriculture, industry, morality and social 
relations.43 And it attracts to itself negative energies, 'microvita',44 which cultivate a social 
psychology based upon slavery, inferiority complex, pseudo-culture and psycho-economic 
exploitation.45 So, for Sarkar, individual psychological health, which expresses as ethical 
actions, is essential for the health of the broader society. 
 Conversely, Sarkar also sees that an unhealthy social structure will result in ethical 
poverty. If people have either too few resources to meet their needs, or they possess more 
resources than they require, their capacity to function ethically is impaired.46 Beyond this, 
Sarkar also sees the demise of psychic and physical vitality – stagnancy in the psychic and 
physical strata47– as a further cause of ethical degradation. He views this kind of conservatism 
– the inability to move forward with the demands of changing social circumstances – as a 
major impediment to the development of a healthy ethical environment, both personally and 
socially.48

 In Sarkar's ethical discourse, the personal is political. He merges social expression with 
personal morality and sees that one should not ‘separate politics from morality.’49 He builds a 
bridge between his personal ethical framework – Yama and Niyama – and his social ethical 
framework – cardinal human principles. For in Sarkar's mind, cardinal human principles are 
simply ‘to act according to the dictates of Yama and Niyama.’50

 At a social level, these cardinal human values translate to something akin to the universal 
value system Bell51 advocates, which ‘includes valuing the length and quality of human life, 
human freedoms and rights, and concerns for cooperation, participation, trust, social justice, a 
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sustainable environment, scientific truth, and the well-being of future generations.’52 Cardinal 
human values reflect the fundamental needs and aspirations of humanity, they ‘treat the joys 
and sorrows, hopes and aspirations of human beings sympathetically.’53 They provide a 
sympathetic framework for the expression of human life. 

Expressing the personal as political – ethics and law 

In order that ethics translate from principles to actions, at a social level there needs to be 
structural supports to a society's ethical stance. In most societies, it is the legal system and the 
Constitution which provide these broad structural supports. In Sarkar's mind, the purpose of a 
Constitution is ‘to guide a State with policies and principles to render all-round service to the 
people for their rapid progress.’54 He thus advocates a legal code based upon cardinal human 
values with a universal approach and a spirit of Neo-Humanism (a love for all living beings),55 
but recognizes that at present few legal codes are so based.56  
 Where legal codes are not based upon cardinal human values, but rather, based upon 
dogma, Sarkar sees that the breach of them, though a crime from a social viewpoint, is not 
'vyasa' or an action which checks social progress since the laws themselves are not designed to 
truly protect and enlarge social existence.57 Sarkar advocates for the bridging of the gap 
between cardinal human values and law; for laws to reflect more closely cardinal human 
principles. For Sarkar, it is in the recognition of cardinal human values at a social level that the 
possibility of a global ethic exists: 

 Any action which is ultra vires to the Constitution or the social laws is considered a 
crime. That is why in different countries there are differences about many things except a 
few cardinal human principles. Among different peoples and States, the Constitution, legal 
code, administration and judiciary are bound to vary . . . If we try to expand the scope of the 
few fundamental cardinal human principles and draft the Constitution, legal code, 
administrative and judicial systems in adjustment with the expanded scope of those cardinal 
principles, that will pave the way for greater unity of human society. . . . If the fundamental 
unity of human society increases more and more, and differences steadily decrease, then 
universal humanity is bound to be united under a common ideology. This should not remain 
a utopian dream. It should be the first expression of the practical wisdom of humanity.58

Ethical relativism 
One of the greatest impediments to Sarkar's ideal of a global ethic is the ubiquity of ethical 
relativism. At times this ethical relativism manifests as the predominance of individual 
subjectivity in assessing ethical validity – ‘each individual's thoughts serve as the final criteria 
in discerning good from bad, and right from wrong . . . 'goodness' or 'rightness' does not exist 
immutably somewhere on its own, but rather depends on what individual people believe it to 
be.’59 At other times, it manifests in a culturally relative framework based upon the 
assumptions that, ‘first, . . . each culture has a way of life that is of equal validity to all others 
and second, . . . moral claims deriving outside any particular culture have no validity within 
it.’60

 While many writers agree that ethical relativism, particularly cultural ethical relativism, 
very often derives from benevolent motivations such as anti-imperialism, tolerance and cultural 
egalitarianism,61 its effect can be ethically crippling. As Bell argues: 
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 Ethical relativism . . . raises doubts about one's own values without providing any 
moral guidelines to replace them except the conventional value system of some group, 
whatever its cultural traditions may be. Such conventional morality does not permit 
condemnation, for example, of cannibalism, physical torture, mutilation, wife-beating, child 
abuse, slavery, murder, or genocide as long as they represent the cultural traditions of some 
group, no matter what gross violations of human biology or social justice they represent.62

 For Sarkar, there should be no recourse to ‘local faith or customs while framing the legal 
structure of human society,’63 rather it should be based upon cardinal human values which have 
their origins in a deep understanding of the human condition and human needs arising from 
that condition. O'Manique sees human rights, in their origin, to be common to all people 
irrespective of the role played by race, society, culture and politics, yet sees that it is in the 
application of human rights that these relative factors have relevance.64 Similarly, Ann Mayer65 
argues that, while it is not necessary that every culture use an identical approach to human 
rights law, cultural relativism should be allowed to operate only within the confines of broader 
human rights principles. She cites Abdullahi An-Na'im as saying that cultural relativism means 
that we should accept ‘the right of all people to choose among alternatives equally respectful of 
human rights,’66 and that the latter must include the rights of life, liberty and dignity for every 
person or group of people. 
 Sarkar resolves this tension between the need for broad protective ethical principles and 
the need to protect and nurture the various expressions of different groups of people by 
recognizing that human culture – the collective name of all the different expressions of human 
life – is one and indivisible, yet the ways in which we express differ.67 For example, we all eat, 
but some of us eat with our hands, others with forks. Sarkar respects these differences, and, 
therefore, argues that people should not, for example, be forcibly converted from one religion 
to another, nor should their mother tongue be suppressed.68 This respect for individual 
sentiment is essential for the health of a society, but the overarching principles will always be 
cardinal human values. 

Scope of ethical responsibility – the site of ethical reflection 

If we view ethics as guidelines for regulating our relationships, the extent of our ethical 
responsibility is bounded by the limits of our relationships. The limits of our relationships are 
thus framed by the depth and breadth of the love in our hearts. Most philosophical and political 
thought has limited the scope of our ethical responsibility by the creation of the 'Other' which 
acts a fence to delineate the site of ethical reflection. On the 'Other' side of the fence, lies the 
person of different caste, different race, different class, different gender, different colour, 
different religion, or who is simply . . . different. To those persons, our ethical frameworks 
have not extended. Since they are 'Other', we have no relationship with them and therefore, we 
have no responsibility toward them. 
 In our ethical history, the smallest unit of ethical responsibility has been the individual, 
the largest unit the entire human race. These boundaries of minimal ethical responsibility 
(individualism) have been slowly tested and expanded towards maximum responsibility 
(humanism). They have been expanded by challenges to the boundaries of the 'Other' by views 
such as Bell's: 

 The perception of an alien 'Other' ought to be eliminated among human beings, 
thereby ending the exclusivity of caring for in-group members and the animosity toward 
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outgroups, and every individual's community of concern ought to be expanded to encompass 
all of humanity.69

 Sarkar has always argued that each human being should be accorded the same value, 
dignity and respect as any other – sama-samaja tattva, the principle of social equality.70 Yet 
Sarkar goes further. He deconstructs humanism as merely a very expanded form of a social 
sentiment – 'socio-sentiment maximitis'.71 At its core, humanism is still a limited social 
sentiment since it is essentially anthropocentric, placing human beings at the centre of the 
universe – in Seneca's words, ‘to mankind, mankind is holy.’72 Thus, for Sarkar, the distinction 
between individualism and humanism is merely a question of degree – ‘they are both mental 
diseases which demand our equal attention.’73 Sarkar sees that humanism is flawed for two 
reasons. First, even within humanism, there are still intra-humanistic conflicts; and, second, in 
the living world, humans are not the only living beings.74

 It is only in our very recent ethical history, that writers have begun to acknowledge 
relationship with, and therefore ethical responsibility to, other living beings - plants and 
animals. In the Western world, expressions of acknowledgement of our relationship with all 
living beings have appeared only fleetingly, in the words of mystics and visionaries, but have 
seen no reflection in our ethical frameworks. Descartes, for example, set humans very much 
apart from animals. Animals, being devoid of the faculty of reason were, in his view, simply 
machines.75

 Often driven by environmental concerns, this anthropocentrical worldview is being 
challenged. Kim writes: 

 In both the West and the East, the idea prevails that man is the supreme being in the 
universe, and that everything exists for the sake of human beings. However, the self-
absolutizing and self-idolization of human beings backed by the notion that man is the 
supreme being on earth has recently been severely questioned from various perspectives, 
mainly because more and more people are aware that such an anthropocentric way of 
thinking and acting is causing environmental destruction, the depletions of natural resources, 
and the pollution explosion.76 

 Yet, this view, though broader certainly than the humanistic view, is, in one sense, 
utilitarian in that it sees the change of focus away from anthropocentrism, as a means to a goal 
– the preservation of the environment. There is a step beyond this – the extension of the radius 
of our love and our relationship to animals and plants. We thus protect them, not only because 
it will help save the environment, but also because we love them. In Inayatullah's words: 

 We need to create a new ethic of life in which all forms of life are given layered 
dignity, specifically meaning we need to end the torture of animals and see them as friends 
and not as items to destroy.77 

 This has been one of Sarkar's greatest contributions to ethics – the pushing outwards of 
the boundaries of our ethical responsibility beyond humanism to 'Neo-Humanism':78

 . . . when the underlying spirit of humanism is extended to everything, animate and 
inanimate, in this universe – I have designated this as Neo-Humanism. This Neo-Humanism 
will elevate humanism to universalism . . . love for all created beings of this universe.79

 Neo-Humanism is based upon a recognition, firstly, that everything is interconnected – 
drawn together by an invisible divine thread – thus we have a relationship with everything, 
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and, secondly, and most importantly, that our relationship with everything is a relationship 
based, not upon utility, but upon love. 
 And this is where Sarkar parts company with many modern utilitarian philosophers 
whose philosophical thought is, essentially, materially based. Australian philosopher, Peter 
Singer, for example, while advocating for the extension of our moral responsibility to some 
animals, at the same time defines out of ‘moral significance’ certain human beings who fail to 
meet prescribed notions of 'personhood'.80 Thus, for Singer, certain people, such as people with 
disability, and unborn and newborn children, because their capacity for rationality, self-
consciousness and communication is limited, become 'morally insignficant' and the imperative 
to preserve their lives, in Singer's view, diminishes. Sarkar, on the other hand, recognizes an 
innate desire in every living being for life which should be respected and honoured: 

 . . . all the creatures which have come to live in this world, do not want to leave it – 
they all want to survive. Thus we must grant them their right to remain in this world, their 
right to survive. We must continue to fulfill all their needs so that they will not have to leave 
this world prematurely.81 

 In practical terms, Sarkar's approach is a blend of idealism and practicality – doing 
minimal harm, through thought, word or action, to other living beings – ahim's'a.82 He 
discourages the intentional destruction of life, but recognizes that the very process of living 
involves the destruction of life. He also recognizes that, in order to preserve one's own life, it is 
sometimes necessary to do harm – either through self-defence or through the ingestion of other 
life forms to sustain one's own body. But, in this, he always advocates minimal impact and 
what Inayatullah has described as a ‘layered dignity’83 for all living beings: 

 The existence of life implies destruction of certain lower forms, no matter whether 
there is intention of doing harm or not. The process of respiration kills thousands and 
thousands of millions of protoplasmic cells . . . This is necessary to maintain livelihood. 
These acts are done not with the intention of causing pain . . . life depends on other forms of 
life for its very existence: There is no question of him's'a or ahim's'a here . . . It is, however, 
very necessary to remember two things in respect of edibles. First, as far as possible, articles 
of food are to be selected from amongst the sets of items where development of 
consciousness is comparatively little, ie if vegetables are available, animals should not be 
slaughtered. Secondly, under all circumstances, before killing any animal having developed 
or underdeveloped consciousness, it is to be considered whether it is possible to live in a 
healthy body without taking such lives.84

 Inayatullah describes Neo-Humanism as ‘a new ethic of life where all is alive.’85 He 
describes Sarkar's blended practicality and idealism, his wisdom, in this way: 

 Practically, this means preserving our gene pool, preserving biodiversity, 
but understanding that in certain cases we may need to commit violence against 
other forms of life for our own survival (for example, eating grain). Thus while 
everything is alive, and while one should attempt to be minimally violent, this does 
not mean that one sees a therapist for having stepped on a blade of grass. It does 
mean that one walks softly on the Earth and travels gently through Internet.86

 The breadth of our ethical responsibility, being defined by relationship, spans not simply 
personal and spatial factors, but also spans time. Many writers now call for ethical 
responsibility for future generations: 
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 We cannot be fully who we are until we include 'them' [future generations] 
– whomever 'they' are – in our moral universe. Future generations then will cease 
to exist in marginalized space; instead, they become our friends, with whom we 
work and live, even as they exist in an alternative time.87 

 Sarkar, too, recognizes our moral responsibility for the future;88 that the way in which we 
live now determines not only how, but if, future generations will live on the Earth. 

Ethical methodology 
An essential part on any ethical discourse is the methodology that discourse uses to determine 
its ethical position. Of course, that methodology also has its roots in the cosmology of the 
ethicist. The history of Western philosophical discourse tells the story of the decline of the 
mythic and the rise of the rational and the logical. Descartes elevated reason to the sublime. 
Hume honoured the empirical. But logicism and rationalism are being challenged as limited 
vistas to the world. In Kim's view, rationalism turns its back on all that is not amenable to 
calculation89 and ‘when one insists on rationality exclusively, one discards most of what is 
truly important and necessary for humans.’90 Kim believes that logicism too places limits upon 
our tools for perception: 

 . . . value recognition and value practice should be identified, established, 
and confirmed directly from integrated human sense where logic and non-logic are 
fused. Our daily lives certainly are not actually lived within this modernistic 
distinction between strictly logical and illogical dimensions.91 

 The rationalists' and empiricists' methodology is rooted in a materialistic cosmology – 
where that which we can see and touch takes precedence over the non-physical spaces. Sarkar's 
ethics, however, being embedded in both the relative and the absolute worlds, use ethical tools 
which acknowledge the existence and importance of both these spaces. For Sarkar, there are 
two types of knowledge – intellectual and intuitional.92 Intellectual knowledge is based on 
experience and is, therefore, embedded in relativity. As such it cannot be absolute and, 
therefore, it may or may not be correct.93 Intuitional knowledge, on the other hand, is 
transcendental in character, and is therefore, absolute.94 Sarkar's approach to ethical dilemmas, 
as noted above, is a subjective approach through objective adjustment. It presupposes a 
connecting link between intuition and intellect and that connecting point is what he terms bodhi 
jinana.95 In this way, intuitional knowledge can be channelled into the solution of mundane 
problems. Thus, Sarkar makes use of both the intellect and the intuition to know and 
understand the world and the way we should act within it; however, he places more reliance 
upon intuitional vision in making value judgements.96

 Rather than simply rejecting rationalism, Sarkar redefines it. In Sarkar's view, our 
philosophical heritage is marred by ‘defective conclusions of philosophers [which] have made 
respective schools of philosophy dogma-based intellectual extravaganza.’97 In sorting through 
these dogmas, Sarkar advises that one should use two techniques: study and rationality.98 By 
study, he means a process of intensive analysis – the internal, subjective assimilation of 
objective happenings. However, he is also very clear that study has limitations and one must be 
wary of those limitations in using study as a tool of analysis. First, the effectiveness of study 
may be limited by ignorance – the information we gather may itself be wrong.99 Second, the 
information we gather through study may have become defective due to the passage of time.100 
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 So, the step beyond study is rationalistic mentality. This involves considering the validity 
of the sources of the information uncovered through study, discarding those which are 
defective, utilizing those which are not and, then, finally using all this information to balance 
the pros and cons of the ethical dilemma.101 In this, Sarkar does not limit us to the tools of the 
intellect, but also opens up the tools of the heart – intuition. In general terms, he encourages 
deliberation and reason over argument and debate.102 He encourages a synthetic, rather than an 
analytic, approach to problem solving, for he believes that the path of analysis divides up 
society. Synthesis, on the other hand, recognizes inter-connectedness: 

 The true spirit of synthesis lies in establishing unity in diversity on the basis of a 
universal ideology – in uniting many diverse parts into a homogenous whole. On the other 
hand, the very effort to split the one and indivisible whole into many components is the path 
of analysis.103

 The decision reached, after applying one's rationality to the dilemma before oneself is 
siddhanta in Sanskrit – a logical decision.104 But, for Sarkar, there is yet another step in one’s 
search for ethical clarity. The final ethical process – beyond study and rationality – is the 
application of one final test: Does this contribute to the welfare of all?105 For this is the essence 
of ethics – the promotion of good. This final filter through which you put your ethical dilemma, 
says Sarkar, is ultimately your conscience.106 So, conscience for Sarkar, is not simply a 
subjective experience, but a position one reaches after deep, but also methodical reflection. 
This process draws on intellectual as well as intuitional knowledge and uses the good and 
welfare of all as the final measuring stick to determine its validity. 

Conclusion 
At this time in our ethical history, we stand somewhat lost, between two ethical discourses. On 
the one hand, ethical absolutism is attractive in that it seems to offer certainty in an age of 
uncertainty. Yet, we take that certainty at a price – for ethical absolutes have often been 
monopolized by institutions of power as tools of oppression. On the other hand, we face the 
labyrinth of ethical relativism – inside which we are totally lost and silenced. Our ethical voice 
is taken from us. And within that silent discourse of tolerance where everyone is 'right', we 
eventually yield to an unspoken and subterranean discourse of power, where essentially 'might' 
reigns over 'right' since 'right', by virtue of its ubiquity, ceases to be. In a surrender to the 
Capitalist mechanism of conflict resolution – the market place – ethical dilemmas are resolved 
by 'free' market forces where wealth and social power can buy ethics and intrinsic social 
inequalities – gender, race, age, disability, poverty – become amplified by the absence of 
mediated social interactions. 
 Sarkar, however, builds a bridge between the two making each seem tolerable and 
workable. And he builds the bridge out of love – a force which has, for too long, been excluded 
from ethical discourse. It is a simple addition, which is perhaps more notable in its absence 
than its presence, for its absence earmarks a downward spiral for both the individual and the 
society when care and compassion become expendable. 
 Sarkar straddles the absolute and the relative with a powerful combination of love and 
wisdom. He builds his ethical discourse on the simple, home-grown, and sustainable base of 
wisdom. A deep understanding of the interconnectedness of all things in the world, of the 
essential forces which drive all those things, of basic needs, of essential nature (dharma), and 
of aspirations.  
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 And he carves out, within that understanding, a vital, yet also humble, role for ethics. 
Ethics, in Sarkar's mind, does not stand tall as a receptacle of authority, as a tool of the State, as 
a final adjudicator to control and to subjugate. Rather, ethics has a more subtle, and yet more 
powerful, role as facilitator of personal and social transformation – a tool for expansion. At 
times, Sarkar's ethics demand firmness and authority in action, yet his ethical discourse 
demands that the intention behind the action always be benevolent. His ethics also demand 
deep personal reflection – a tool which has slowly, but systematically, been eroded by our 
fascination with the material world. 
 Sarkar, however, is not bounded by a worldview based upon materialism. And it is 
perhaps this factor which sets him apart from much of current ethical thought. In current ethical 
discourse, the spiritual has been shunted to the peripheries so that utilitarian philosophies which 
make eloquent appeals to logic have grown in their acceptability. Yet these utilitarian 
constructions fail somehow to speak to all levels of our experience – they certainly do not 
speak to the heart. They fail to address the non-physical spaces which, though we may not see 
them or touch them, nevertheless exist as part of our experience. Like a coat which almost fits, 
but which is just a little tight – here and there. Because the logic 'fits' so well, we turn our 
minds away from the 'tight' spots – and hope that if we don't stretch too much, if we don't grow 
too much more, the coat will see us through. And because the tight spots – the non-physical, 
the spiritual – have been lost to the edges, have become more difficult to raise in debate as 
legitimate discourse, we forget about them and they express only as a niggling disquiet, a 'tight' 
spot, as we seek to make the material based ethic discourse 'fit' our experience. But it cannot. 
 On the contrary, Sarkar is not shy in speaking of those non-physical spaces. In fact, he 
speaks with passion and conviction, of the spiritual as our raison d'être. If the spiritual 
pervades our very existence, it must too be the foundation of our ethical discourse. In Sarkar's 
own words, ‘without spiritual ideals, true morality based on universal love cannot be 
awakened.’107
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Beyond Nationalism 
Sarkar's Vision of World Government 

Craig Runde 

 
 
Once one appreciates the centrality of universalism in Prabhat Rainjan Sarkar's social 
writings, it comes as no surprise that he strongly advocated the development of a world 
government. Sarkar believed that nationalism, communalism, casteism and other limited 
`isms' create divisive tendencies which lead to war and other destructive outcomes. He 
preferred emphasising universalism and other ideals which focus on our commonalities 
rather than our differences and saw world government as an indispensable element of a 
universal social foundation. 
 As this article will show, Sarkar's ideas share in a rich background of world 
government thought, which has become particularly vibrant in the twentieth century. At the 
same time, Sarkar brought many new perspectives to the subject stemming from his 
philosophies of spirituality, Neo-Humanism and Prout.  

Basic aspects of Sarkar’s vision 
Sarkar saw strong societal currents aiding the movement towards universalism. As he said: 

 Nationalism is fast getting out of date. Not only has national sentiment given 
humanity rude shocks in the world wars of the present century, but social and cultural 
blending of the present age also shows the domination of cosmopolitanism in world 
affairs.1

 He did not believe that these developments alone would lead to the creation of a world 
government, but rather the spirit behind them would provide momentum for the effort. In 
fact, he felt many people would actively resist this movement for fear of losing their own 
political or economic power: 

 Many people say that different national interests are the only hurdle in the 
formation of a world body. In my opinion this is not the only obstruction, rather this is 
just a minor difficulty. The real cause lies in the fear of local leaders losing their 
leadership. On the establishment of world federation the powerful influence which they 
enjoy today in different countries, societies and in the national lives, will no longer 
exist.2  

 To overcome this resistance, Sarkar advocated stressing elements which emphasize 
our common humanity. He specifically felt we need to foster a common philosophy of life, 
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common constitutional structures and penal codes, and the assurance of the minimum 
essentials of life for all peoples.3  
 Sarkar's notion of a common philosophy of life is based on his spiritual outlook, 
which sees humanity and all creation derived from one Cosmic Ideal which in turn is our 
ultimate destiny. He sees human development as an evolution in physical, mental and 
spiritual terms towards that Cosmic Ideal.4 While other aspects of life can give rise to social 
cohesion, Sarkar believed that only this absolute, unchanging spiritual source can bind 
society together on a permanent basis.5  
 He felt this common philosophy was essential because, for him, human unity is purely 
ideational, a unity which occurs in the psychic or mental realm.6 Without this base, efforts 
to unify human organizational structures would be fruitless, and susceptible to destruction 
whenever divisive tendencies arise. 
 With a common philosophy as a base, creation of a common constitutional structure 
can serve to solidify the unity. While Sarkar generally discussed this constitutional structure 
in conjunction with the development of a world government, elements of his constitutional 
vision could themselves be used to promote unity as part of the preparation leading to the 
creation of a world government. For example, he would include provisions guaranteeing 
access to minimal essentials for life such as food, clothing, shelter, medical care, education 
and the like. This could be used as part of a campaign to bolster appreciation of a common 
philosophy of life by stressing our common basic needs. In some ways this is analogous to 
the role played by the United Nations' Universal Declaration of Human Rights both as a 
document embodying particular rights and as an educational tool to be used to build greater 
consensus for universal adoption of those rights. 
 It is a natural outgrowth of a common constitutional structure that humanity be 
governed by a common penal code. As Sarkar said:  

 All laugh in happiness, cry in sorrow, beat their breasts in mourning, then why 
must we separate human from human with a thousand and one imaginary brands?7

 Sarkar wanted a single code to govern all people but his code would be based on 
universal tenets which he called cardinal human principles. These principles are those 
which serve to elevate humanity and individuals towards their spiritual goal.8
 He believed present day penal codes vary greatly because they are based on local 
notions of virtue and vice, which in turn are influenced by particular religious doctrines. In 
a sense he believed we should look for the universal truths held in common by our great 
religious and spiritual traditions and make them a basis for a unifying code of conduct. At 
the same time, we should ignore local variations which only serve to create disunity. 
 Furthermore, Sarkar felt the penal code should strive for a corrective as opposed to 
retributional end. Even those who make mistakes and violate the common code must be 
looked on as members of the universal society and efforts should be made to rectify them.9 
This outlook also led Sarkar to oppose capital punishment except in very rare cases.10

 In addition to common philosophies and laws, Sarkar believed our common human 
needs can serve as a cohesive force. Although he recognized that no two people are exactly 
equal in their capabilities or needs, he nonetheless believed all people have basic common 
requirements for life such as food, shelter, medicine and the like. While people have 
historically fought over material possessions, Sarkar felt that all people have a fundamental 
right to these necessities and that emphasizing this right could foster closer ties among 
people. 
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 Once momentum has been built for these unifying sentiments, the stage will be set for 
a phase wise implementation of world government. In the first phase, Sarkar saw the 
establishment of a universal body to frame laws.11 While in theory this universal body 
could derive from today's United Nations, its present national government constituents will 
be among the least likely to support its expansion.  
  In any event, in the long run Sarkar's universal body would pass laws which would be 
executed by local or national governments. Sarkar believed the universal source and nature 
of these laws would make it more difficult for local governments to discriminate against 
minorities.12  
 Structurally, Sarkar saw a bicameral legislature: 

 There will be two houses – a Lower House and an Upper House. In the Lower 
House representatives will be sent according to the population of the country. In the 
Upper House representatives will be sent country wise.13

 This bicameral structure provides for checks and balances within the legislative body 
itself: 

 First bills are to be placed before the Lower House and before their final 
acceptance they will be duly discussed in the Upper House. Small countries which 
cannot send a single representative to the Lower House will have the opportunity to 
discuss the merits and demerits of the proposed act with other countries in the Upper 
House.14

 Sarkar also saw some executive powers for the initial stage of world government, 
limited principally to settling disputes and maintaining peace through a world militia.15 
Over time these executive powers would be expanded until the world government would 
carry out a full range of legislative, executive and judicial functions. 
 While Sarkar saw natural evolution towards world government, he also counselled 
well meaning people to accelerate the process. Rather than focus on political action, he 
urged people to cooperate in rendering social service to humanity.16 He felt that the political 
arena was rife with corruption and that people could easily get co-opted by it. Through the 
medium of service he felt progressive people could build on the present momentum towards 
world government: 

 Modern people should realize that in the near future they will have to adopt 
universalism. So the well wishers of society will have to mobilize all their might and 
intellect in organizing a world federation, giving up all considerations of forming the 
communal or national organizations. They will have to concentrate wholly and solely 
upon constructive activities in a simple and straight forward manner rather than 
indulging in deceitful and diplomatic utterances.17  

And: 

 The question is whether the establishment of a world government or universal 
fraternity is practicable without staging any fight. To this I will reply in the affirmative. 
The extreme welfare of the human race can be achieved by mobilizing the living spirit of 
those people who are desirous of establishing world federation, not by political rivalry 
but only by means of service and constructive work. One has to remain engaged in the 
task of social welfare with all sincerity, without having any other motive in one’s inner 
self. Those rendering due cooperation to the people undertaking the austerity of social 
service will be considered desirous of establishing world federation. Where the 
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governments will not associate themselves with this task, people will become agitated 
and the violent mass will establish world government through a revolution. Therefore 
there is no necessity for people engaged in service of the masses to enter into the dirt of 
politics.18

 A number of Sarkar’s basic ideas on world government echo in the works of other 
writers. We will now examine this larger world government literature before moving on to 
Sarkar’s unique contributions to the field. 

The background to world government thinking 
The concept of world government has been around for many hundreds of years.19 Yet, the 
combination of cosmopolitanism and the terrors of modern warfare have caused an upsurge 
in thought about it in the twentieth century.20 After each of the world wars, international 
institutions were established to avoid the future scourge of war. World government 
advocates have usually seen the League of Nations and the United Nations as inadequate 
organizations, because sovereignty was retained by the national states and the international 
organizations lacked sufficient coercive power to mandate peaceful resolutions of conflicts. 
 Both at the time of, and after, its founding, proposals were made to strengthen the 
United Nations and in effect make it a world government. Grenville Clark and Louis Sohn 
wrote the most famous of these proposals entitled, World Peace Through World Law.21 
Their plan envisioned reapportioned representation in the General Assembly, rapid 
verifiable disarmament of all countries, and peacekeeping by a world militia under United 
Nations control. Their work won praise from many quarters, but the advent of the Cold War 
dampened interest in theirs and other world government work. 
 Another major postwar proposal came from the University of Chicago. Under the 
direction of the University’s President, Robert Hutchins, and Italian scholar, G.A. Borgese, 
a group of renowned scholars were gathered to draft a world constitution, which was first 
published in 1948.22 It provided for legislative, executive and judicial bodies. The 
constitution also created a Tribune of the People to protect the rights of minorities and a 
Chamber of Guardians to oversee the armed forces of the world government. The 
University of Chicago constitutional draft attracted considerable attention because of the 
eminence of its authors, but it, too, suffered from the climate of fear generated by the Cold 
War. 
 The Cold War did not end world government movements altogether though. A 
number of organizations were founded in different parts of the world to carrry on advocacy 
for the concept. One of the best known of these groups was the World Federalists, which, as 
its name implies, advocated a federalist appproach where the world government would 
focus on common global concerns while other issues would be left to national or local 
governments. The World Federalists gained followers in many countries and remains today 
a leading champion for world government. 
 The major movements generally saw the need for world government as a means to 
avoid war and maintain peace. This came as a natural reaction to the horrors of the world 
wars. Over time additional rationales were recognized as new problems arose that 
transcended national boundaries. 
 The global concern over the quality of the environment led to a world summit in Rio 
de Janeiro in 1992. These ecological issues have now become a part of the basis for the call 
for world government.23 Questions of human rights and economic justice, which are 
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admirably portrayed in the Universal Declaration of Human Rights, have also been 
incorporated in the world government discourse. 
 A strong statement of these various values has been presented by the World Order 
Models Project. The project, initiated by Professors Saul Mendlovitz and Richard Falk at 
Princeton University, joined renowned scholars from around the world to present different 
cultural perspectives on how to achieve what they called world order values. These 
included peace, economic well-being, social justice and human rights, environmental 
quality, and participatory politics. The project began during the Cold War era and initially 
reflected considerable pessimism about the prospects for achieving these goals. With the 
end of the Cold War they have shown some growing but still guarded optimism:  

 Part of what makes global constitutionalism politically relevant at this time is the 
emergence in rudimentary form of the first global civil society in human history – that is, 
globally constituted attitudes, social connections, information networks, transnational 
collaboration, and citizens' associations – an ensemble of diverse cumulative forces and 
tendencies that has many innovative potentialities. It is this cumulative profile that is the 
backdrop – a democratizing project that extends beyond the borders of states and derives 
its political identity from its primary association with the human predicament at this 
historical juncture. This perspective is guided by the conviction that global 
constitutionalism deserves serious study by those dedicated to change for the better of 
the world. `Global constitutionalism', as used here, is itself a manifestation of global civil 
society in a nascent form. These societal roots are important, making the undertaking 
plausible as a political project at this time, and providing a specific normative grounding, 
ensuring that whatever emerges as global governance embodies world order values, and 
does not merely represent a gigantic technocractic fix designed to handle complex forms 
of interdependence that seem quite ominous if left on their own.24

 In a parallel but complementary path, several spiritual and religious bodies have 
promoted visions of world government. In addition to Sarkar's ideas, world government 
thinking is found in the Bahai faith25 and among followers of Indian seer, Shrii 
Aurobindo.26 While these sources acknowledge the positive values put forth by the other 
world government advocates, they also see additional spiritual values stemming from a 
united world. In some senses, they present the evolution towards world community as a 
natural outcome of humanity's unfolding consciousness.27  
 The pace of world government movements picked up dramatically after the end of the 
Cold War. Two major approaches have been tried. The first envisioned reforming the 
United Nations. The second involved several different approaches of bringing citizens 
together to create a new world government. 
 Having reached its fiftieth anniversary, a number of different reform proposals are 
being advocated to transform the United Nations into a world governing body. In general, 
these proposals seek ways of limiting national sovereignty at least in those key areas where 
global governance is most required. Some of the proposals provide for wide-ranging 
reforms such as those envisioned in the Clark/Sohn plan.28 Another recommends 
strengthening the Security Council and giving it the practical power to govern on 
peacemaking and other selected matters.29

 Finally, an eminent group of world leaders has called in its `Stockholm Initiative' for 
the United Nations to reconsider charter reforms which would enable it to better address the 
transnational issues.30  
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 While many world government efforts have focused on United Nations reform, a 
number of others have sought to create new forms. In part, these have been promoted 
because of their supporters' skepticism about the prospects of national governments ceding 
more of their powers to the United Nations. 
 Several groups have sought to create constitutional conventions among citizens of the 
world in order to create a new global government. They have frequently taken the original 
U.S. constitutional convention as a model. The best known of these efforts is the World 
Constitution and Parliamentary Association founded by Philip Isley. This group, with 
thousands of members around the world, has drafted a world constitution and has begun a 
process to promote its ratification. Another more recent effort called Philadelphia II was 
initiated by former U.S. Senator, Mike Gravel, and takes its inspiration and name from the 
original American convention which took place in Philadelphia in 1789.  
 Both these groups count legislators and jurists as active participants. In addition, 
legislators (World Parliamentarian Association) and judges/lawyers (World Peace through 
Law Center) have founded their own organizations which foster global governance 
principles. 
 Other groups have sought to instil in people a deeper sense of their status as global 
citizens.31 This has included creating world citizen identity cards and registries, global 
passports, peace sites and the like. In addition, the development of non-governmental 
organizations with international membership has created new opportunities for organizing 
and lobbying for world government. 
 In its relatively long history, the movement towards world government has rarely been 
as active and perhaps has never been as close to actually achieving some breakthroughs. 
From this background we will now look at the special contributions Prabhat Rainjan Sarkar 
has made to this movement. 

Sarkar’s unique contributions to the world government discourse 
Sarkar's advocacy of world government springs quite naturally from his underlying 
philosophies for improving the spiritual, mental and physical health of humanity. While 
these lead to a number of viewpoints held in common with other world government 
thinkers, they also provide several unique elements. 
 In the spiritual context, Sarkar saw the universe as our common patrimony with God 
as the common source of all.32 As members of one Cosmic family or society, we need to 
‘live and let others live’ as well. The purpose of any government, including a world 
government, is to support and promote the physical, mental and spiritual growth of its 
members.  
 Sarkar himself prescribes inclusion of a charter or bill of rights for any world 
constitution. He called this charter a Neo-Magna Carta after the famous English document. 
The striking nature of the rights in Sarkar's charter reveal key components of his world 
government viewpoint: 

 The formation of a World Government will require a world constitution. A 
charter of principles or bill of rights should be included in such a constitution and 
encompass at least the following four areas. First, complete security should be 
guaranteed to all the plants and animals on the planet. Secondly, each country must 
guarantee purchasing power to all its citizens. Thirdly, the constitution should guarantee 
four fundamental rights – spiritual practice or Dharma; cultural legacy; education; and 
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indigenous linguistic expression. Fourthly, if the practice of any of these rights conflicts 
with cardinal human values then that practice should be immediately curtailed. That is, 
cardinal human values must take precedence over all other rights.33

 The first provision for protection of plants and animals grew out of Sarkar's 
philosophy of Neo-Humanism. Here, the noble sentiments of humanism are expanded to 
encompass all of creation and help liberate our thinking from narrow tendencies which 
divide us on the basis of race, gender, national background, and even species: 

 The universe does not consist only of human beings; other creatures, other 
animals and plants also have the right to live. So our universe is not only the universe of 
humans but the universe of all – for all created entities, both animate and inanimate.34  

 Providing constitutional protection for plants and animals underscores Sarkar's belief 
in the right of all beings to live and grow: 

 Just as a human being wants to survive, a pigeon also wants to survive – 
similarly a cow also wants to survive, or a tree. Just as my life is dear to me, so the lives 
of created beings are also equally dear to them. It is the birthright of human beings to 
live in this world, and it is the birthright of the animal world and plant world also to 
remain on this earth.35

 In his view they have all been created by God and all have existential value apart from 
any utilitarian value to humans.36 This concern for plants and animals also leads to a greater 
sensitivity for the entire ecosystem which sustains life and implies a recognition of legal 
responsibilities to maintain it.37

 The second right of guaranteed purchasing power relates to Sarkar's philosophy 
known as Prout (Progressive Utilization Theory). Among other things Prout addresses the 
practical problems of meeting humanity's physical needs through development of people-
centred, as opposed to profit-centred, socio-economic systems.  
 While an extended discussion of Prout is beyond the scope of this chapter, for world 
government purposes, it is significant that Sarkar incorporates a key component of Prout 
into a world government constitution.38 One of the goals of Prout is to assure the minimum 
necessities of life to all. Sarkar's solution is to require governments to guarantee purchasing 
power of their citizenry to obtain those minimum essentials.  
 It will take more than merely raising the GNP or per capita income of a country to 
meet Sarkar's constitutional mandate. A nation must make sure that each individual is 
guaranteed the minimum necessities. This will require a re-focusing of priorities and 
resources. Basic necessities will have to be given more importance in the economy than 
luxury items. Employment opportunities will have to be found for all citizens so that they 
can earn sufficient wages to afford at least their minimum essentials. While the government 
itself does not have to be the employer it needs to develop economic and social policies that 
will achieve the goal. It should also be noted that the definition of what constitutes 
minimum necessities is one that will change over time and it should be progressively 
expanded.  
 Sarkar recognizes that care will have to be taken to make sure that these guarantees do 
not lead to a psychology of lethargy and recommends a system of incentives to address this: 

 If the supply of requirements be guaranteed without any condition of personal 
skill and labour, the individual may develop the psychology of idleness. The minimum 
requirements of every man are the same but diversity is also the nature of creation. 
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Special amenities should therefore be provided so that the diversity in skill and 
intelligence is fully utilized and talent is encouraged to contribute its best for human 
development.39  

 Sarkar clearly does not envision a welfare state, but instead one where societal 
priorities are focused first on meeting all people's basic needs.40 Although he does not 
specifically mention it in his discussions of a world constitution, Sarkar's Prout philosophy 
recognizes cooperative enterprises as preferred economic organizational models and ones 
which are worthy of special legal protections. Cooperatives are seen as embodying the 
people-centred economics of Prout and as more capable of focusing on peoples' needs than 
traditional corporate structures. 
 A number of present-day national constitutions, especially in South and Central 
America, proclaim economic rights for their citizens, but do not give them a means for 
enforcing those rights.41 Unlike these constitutions, Sarkar advocates going further by 
giving individuals the specific right to sue government to force it to provide access to 
minimum necessities.42

 The next area of Sarkar's charter guarantees several fundamental rights. The first deals 
with freedom of spiritual practice and belief and demonstrates the fundamental importance 
Sarkar gives to the spiritual element of life. While similar rights are supported in the 
Universal Declaration of Human Rights and a number of national constitutions, large 
segments of humanity have been regularly denied these rights particularly in communist 
countries. In other places, religious freedoms have been proclaimed but pressure from 
established religious institutions have thwarted genuine freedom in this area. 
 Sarkar's emphasis on the fundamental rights of cultural legacy is, however, not as 
widely held. He believed that human culture is fundamentally one, but with local variations. 
He also felt that culture provides great vitality to society and is a treasure to be guarded: 

 If local people develop a sublime sense of their cultural heritage they can readily 
throw off all psychic inferiority complexes which prevent them from attaining socio-
economic self-reliance.43

 Sarkar was very concerned about the perversion of culture for economic purposes. 
This perversion, which he called `pseudo-culture', aims at destroying authentic, indigenous 
cultures as a means of weakening a people and making them more susceptible to economic 
exploitation. Sarkar see the support and strengthening of indigeneous cultures as one 
method for combating this threat: 

 In certain portions of this world, depraving tendencies such as pornography 
exist. Protesting will not stop or check it. If we do something positive, it will create a 
new stir in the human mind. . . We have to create new literature, new books, new music, 
new songs . . . we have to create a cultural stir.44

 So constitutional protection of culture is quite natural in Sarkar's framework. 
 In a similar sense, Sarkar believed that education provides people with strength to 
undertake noble tasks in life and to withstand negative influences and so he has made 
access to education a fundamental constitutional right. In particular, he believed that 
education should be provided free of charge: 

 Surely, everyone should be given equal opportunities to benefit from any 
institution established for the public welfare. This is everyone's birthright.45
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 While Sarkar believed that government should provide universal access to education, 
he thought they should stay away from trying to influence the curriculum: 

 In most countries of the world today . . . teachers have no right to formulate 
educational policies. Rather educational policies are formulated by those who are 
professional politicians, and most of them have absolutely no experience in education. If 
teachers are given even a nominal responsibility in shaping ideal men and women they 
should have some say in formulating educational policies, instead of being mere vehicles 
for imparting knowledge.46

 The last of the four fundamental social rights concerns the protection of indigenous 
linguistic expression. Sarkar believed that all languages were valuable cultural expressions: 

 Each of the many languages of the world is equally important. No language 
should be discarded for being inferior. The very idea to supress one language in favour 
of another should never be supported.47

 The supression of languages can lead to a defeatist attitude among a people and, like 
pseudo-culture, is often used to crush the spirit of a people in order to enslave them 
economically, so Sarkar included a constitutional protection against this threat. 
 Like many other aspects of his philosophy, Sarkar's final charter point provides a 
sense of balance. It moderates the other rights to require that they be in accord with cardinal 
human values, which themselves promote human unity: 

 If we try to expand the few fundamental cardinal human principles and draft the 
constitution, legal code, administrative and judicial systems in adjustment with the 
expanded scope of those cardinal principles, that will pave the way for the greater unity 
of human society.48

 From this definition we can see that while Sarkar's charter guarantees the security of 
plants and animals, it will not be allowed to permit people to starve under the guise of 
fanaticism. It will require people to minimize the harm they do to other life forms, though. 
Likewise the other rights in the Neo-Magna Carta are protected as long as they do not go 
against cardinal human principles. 
 A final unique element of Sarkar's approach to world government concerns his 
directions on how to achieve it. As described earlier Sarkar believed that the best approach 
to establishment of world government is through constructive, service-oriented work as 
opposed to politics. Given the negative emphasis of modern politics, Sarkar's call strikes an 
appealing chord that can be widely understood. 

Conclusion 
Sarkar joins a long and distinguished line of concerned individuals calling for the 
establishment of a world government to overcome the problems associated with today's 
nationalistic framework. While many of Sarkar's ideas are shared by other world 
government thinkers, he offered a number of new considerations. These derive from his 
underlying philosophies of sprituality, Neo-Humanism and Prout, concisely expressed in 
his Neo-Magna Carta. Finally, Sarkar's emphasis on constructive service as a means to 
achieve world government presents a positive new approach for obtaining this worthy goal. 
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Politics Beyond Liberalism 
The Political Theory of Prout 

Krtashivananda Avadhuta 

 
 
Prabhat Rainjan Sarkar propounded the Progressive Utilization Theory (Prout) in 1959 as an 
alternative to capitalism and communism. All his ideas are enunciated in Prout in a Nutshell, 
Neo-Humanism in a Nutshell, Human Society Parts 1 and 2 and A Few Problems Solved. In 
this article, I elaborate on his contribution to humanity in the area of political theory. 
 The experience of contemporary history has exposed the fallacies of cherished social, 
political and economic ideas, classical as well as revolutionary. The world is full of 
opportunities – material, mental and spiritual – and so to build a better and freer society is a 
practical possibility. Yet we are observing a process of social decadence, moral degeneration 
and the collapse of values which is corroding the springs of human action and corrupting the 
ideals of a civilized life. Failure and disappointment are bound to follow from attempts to solve 
the problems of our time with the ideas of previous centuries. These ideas emphasized material 
progress and scientific development. However, the mental makeup and moral standard of the 
civilized community have not matched the level of material progress. In other words, the 
development of civilization – refined cultural progress – has proven far slower than scientific 
development.  
 The civilized world in this century has been confronted with new problems that seem to 
baffle human intelligence, which is probably inevitable if solutions are defined on the basis of 
old ideas and theories. Communism, which promised material well-being and security in a 
socially regimented and spiritually enslaved life, has collapsed, creating disillusionment about 
revolutionary ideals.  
 The great promises of the industrial nations have been broken because of their 
psychological premise of radical hedonism. Radical hedonism postulates first that happiness 
can be achieved by the fulfilment of any material or sensual desire whatsoever, and second, 
that in order to fulfil these desires, egotism, greed and selfishness have to be encouraged. This, 
according to hedonistic belief, will lead to harmony and peace. Radical hedonism, it should be 
known, is the philosophy of rich people.  
 The ideals of intellectual liberalism and intellectual refinement have failed to check 
unbridled passion. Faith that the spread of reason would abolish irrational outbursts has all but 
disappeared. Antagonism between ethnic, racial, religious and liberal groups has become one 
of the fundamental realities of many nation-states, which is absorbing huge amounts of social, 
ethical and religious energies and emotion expressed through unprecedented oppression, 
violence and enmity. The disconcerting experiences of the contemporary world compel 
thoughtful people to reconsider the fundamental philosophical principles from which different 
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political theories – of the Right and the Left, conservative and liberal, reactionary and 
revolutionary – are alike deduced.  
 The capture of power, irrespective of diversity of means advocated for the purpose, is the 
common postulate of all political theories. Today, the so-called free world heralds the victory 
of liberal democracy and its corollary the capitalist economic system. Through modern 
liberalism the individual became 'economic man', allured by the glittering projections of 
consumption psychology. This degeneration of the humanist tradition of modern democracy 
contradicts its basic tenets, which hold individual freedom as an article of faith. But in the 
context of capitalist society, people exist mainly as ‘ cogs in the bureaucratic machine, with our 
thoughts, feelings and tastes manipulated by the government and industry and the mass 
communications they control.’ 1
 Simultaneously gaining momentum is a tendency to relapse into medieval obscurantism 
in search of illusory safety in the backwaters of dogmatic faith. With the collapse of the Soviet 
Empire, movements for self-reliance are being sentimentalized with slogans from religious 
fundamentalism, slogans presented to the innocent man as an antithesis to pseudo-culture, 
economic domination and Western values.  
 This represents a new flare-up in the age-old struggle between religion and science – 
between the religious and scientific modes of thought, between faith and reason, and between 
mystic intuition and empirical knowledge. Probably the last gasp of a life and death struggle, it 
has lasted long, and has always placed civilized humanity in a dilemma.  
 The scientific mode of thought, having driven religion from pillar to post over a period of 
several centuries, is meeting the final assault of a hitherto vanquished adversary. Denying 
humans the possibility of ever knowing reality through experience, religions preach a type of 
mysticism and a teleological view of life – that life has an inherent God-driven purpose – 
which is the expression of humanity's loss of faith in itself. This is in contradiction to spiritual 
enlightenment, which leads the human mind to experience the real essence of freedom, and the 
organic wholeness of creation. 
 Science, attempting to free the mind from the shackles of dogma, emphasized that truth is 
contained only in that which can be recognized clearly and distinctively. Knowledge is defined 
as the result of the intellectual analysis of our sense experience. In this way, however, science 
created a new barrier beyond which the mind could not elevate itself to higher levels of 
consciousness. Hence, science could not prevent the emergence of a materialistic dogma that 
devalues human potential, encourages the mechanization of life, and curtails freedom of 
thought.  
 The quest for freedom can be referred back to humanity's struggle for existence. This 
quest accounts for the human triumph over nature in the course of efforts to satisfy biological 
needs. It provides the basis for the constant search for knowledge, which enables people to be 
progressively free from the tyranny of natural phenomena and social environments. Guided by 
the dictum of ancient wisdom that man (sic) is the measure of everything, the philosophy of the 
future should judge the merit of any social organization or political institution by the actual 
measure of freedom it affords to the individual in the physical, mental and spiritual spheres. 

Political philosophy 
Sarkar's philosophy is founded on the assumption that matter is not separate from 
consciousness but is rather a metamorphosed form. Consciousness, on the other hand, is not the 
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result of mental activity but is independent of it. Consciousness is the inspiration for moral 
integrity, a rational view of life and wisdom.  
 Spirituality and morality should not be equated with religious ethics and faith in God. All 
religions are frank dualist systems that separate humans from their creator and the creation. The 
rationalist rebels against theology – Descartes, Leibnitz, and Kant – also failed to escape the 
vicious circle of dualism. To offer security, religion impressed upon people to submit before 
the imaginary will of God or a theological ethical code, sanctioned by the scriptures and 
defined by religious institutions. Morality in this sense, however, is the absence of freedom. A 
philosophy based on spiritual and moral values, on the other hand, will explain human 
existence – including desire, emotion, instincts, intuition, will and reason – as an integrated 
framework and in a way that is accessible to human comprehension. A new social organism 
and political institution should emerge considering not only the harmonious relations of all 
races and cultural groups, but also the harmonious relation of human beings with all animate 
and inanimate objects.  
 For Sarkar, human existence is physical, psychic and spiritual. Sarkar defined progress as 
evolution to higher consciousness and ultimately to the state of absolute freedom. 
Simultaneously, he explained that ‘ spiritual progress can only be attained on a firm physical 
and mental base. ...[T]his physical and intellectual base has to be progressively adjusted to 
changing conditions of time and space.’ 2 The natural human aspiration is to achieve freedom 
in all three spheres. In our march towards freedom we cannot neglect other living beings. We 
have to develop a social system where all living beings can live securely, and where people can 
move towards emancipation by freeing their minds from superstition and dogma. This 
universalistic spirit is Neo-Humanism or Spiritual Humanism. Human history thus far is a story 
of ruling classes trying to enhance social and material values at the cost of human values. That 
is why temples, churches, scriptures, laws and constitutions have become more important than 
human values. However, cardinal values must cement the social system, not changing and 
often arbitrary social values. Spirituality is not mystic speculation of life after death, but is 
realized in relation to the manifest universe. The philosophy of monism, which postulates the 
self to be in union with the rest of the universe, is the essence of spiritual humanism. Regarding 
the priority of human values over government, Sarkar wrote in his book Neo-Humanism in a 
Nutshell: Part 1:  

What does the state stand for, what is the use of these regulations, and what is the 
march of civilization for, if human beings don't get a chance to build a good physical 
well-being, to invigorate their intelligence with knowledge, and to broaden their hearts 
with love and compassion? Instead of leading humanity to the goal of life, if the State 
stands in the way, then it cannot command loyalty, because humanity is superior to the 
State.3

Society and state 
In Human Society: Part 2 Sarkar described the inner spirit of 'society' as to ‘move together’.4 
Society originated as a family in the early phase, and was strengthened subsequently under the 
guidance of group mothers and group fathers. Later, with growing social complexity, the group 
leaders emerged as kings and queens. The emergence of classical religion made the social 
structure stronger under the dominance of the priestly class. 
 The concept of the State is a later development. In modern times, society has merged into 
the State and has been converted into the nation State. Society itself has lost its identity and 
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importance, and social laws, norms and values possess little meaning. All social structures have 
been politicized both in democratic countries and totalitarian countries. Nevertheless, realistic 
relations between society and State could be formulated to create a congenial atmosphere for 
security and freedom.  
 The main aim of Prabhat Rainjan Sarkar was to revitalize society, and through his 
writings and action he clearly stated that he wanted to establish a 'moral society' which he 
termed 'Sadvipra Samaj'. He was not so concerned with the political structure because he 
concluded that it will continue to evolve and change its character in different phases of history. 
On the other hand, he felt that in the absence of a strong social structure, neither moral 
standards nor strong social relations can be realized or maintained. Simultaneously he 
imagined that a strong social structure would balance the power of the political structure. 
Human society he considered one and indivisible; hence, he emphasized the formation of a 
social structure from the global to the village level. 
 When he laid the foundation of his own organisation, he set up a structure that consists of 
35 branches with each being extended to the village level. This means that each village should 
have at least 35 persons to take decisions on multifarious activities without being dependent on 
the dictates of the political structure. 
 Considering the above, the relation between society  and State can be defined as follows:  
 

• Society has wider scope than the State. As an assemblage of human beings, society should 
be considered one and indivisible without any boundaries of race, religion or nation. The 
State is a political machinery within society to maintain law and order and other co-related 
functions delegated by society. The State refers only to the politically organized portion of 
society. 

• Society takes priority over the State. A sense of collective living creates society, and 
society in turn creates the State. 

• The State needs an organized government to enforce its will. Society also needs a structure 
to regenerate moral and social values and maintain social cohesiveness, free from the 
influence of the State machinery. 

• Society is universal and without any boundaries. But the State may have specific 
boundaries flexible enough to be changed when there is need. 

 

 Simultaneously it is necessary to define the relation between the two structures in the 
clearest language in terms of set goals and coordination between the two. Ultimately, however, 
the success of social institutions depends on the evolution of a proper social culture based on 
the values of spiritual humanism. The materialistic orientation of life and the marketing 
character of modern industrial religion has created extreme forms of alienation, isolation and 
identity crisis in the affluent Western world. Third World countries, besides suffering 
economic crisis, carry the psychological burdens of passive psychology, inferiority complex, 
religious dogma and other group sentiments. These narrow and stagnant ideas damage social 
integration.  
 The creation of social institutions on the world level with organs on the lower levels can 
eliminate threats from political and economic oligarchies and religious fanatics. Members of 
the social institutions should be established in the spirit of universalism. Sarkar explained that 
to be established in cardinal moral principles is essential for the qualitative transformation of 
the personality. He frequently used the term 'sadvipra' in this regard. This is the only way to 
create social unity. Value-oriented intellectuals and spiritually free persons, whose moral 
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integrity is not motivated by self-interest, are the best persons to organize themselves to form 
the social structure.  

Prout’s socio-political objectives 

Security  
Security for all members of society must be ensured, without depending on the bureaucratic 
structure. Security includes not only a guarantee of food, clothes, housing, health care, 
education and other minimum requirements of life, but also security in the psychological sense. 
In Third World countries, the cause of insecurity is the economy. Western countries face a 
sense of psychic insecurity due to the influence of a quantitative, materialistic monoculture. 
Overemphasis on materialistic values has created an identity complex. Extremely alienated, an 
individual standing before the high wall of organized power structures feels helpless. To 
eradicate this sense of insecurity and alienation, spiritual awakening of the self is essential. 
Human beings must restore the sense of unity with their fellow beings, other living beings, 
nature, society etc. Secondly, the bureaucratic power structure should be replaced by 
humanistic management.  

Freedom 
The basic human urge for freedom is the motivating force behind social evolution and 
progress. Freedom should be considered in the physico-psycho-spiritual sense. Physical 
freedom means the guarantee of the minimum requirements of life, and it cannot be unlimited. 
Intellectual freedom implies an arrangement for the development of intellect that can overcome 
environmental and pseudo-cultural influences. Freedom of thought is more important than 
freedom of expression. In every society, education, culture, religious institutions and the mass 
media manipulate the collective mind. Human values are distorted and pseudo-values are 
imposed. To ensure real freedom in the intellectual realm, the education system should be 
reoriented to develop intuitional and creative consciousness. 'Freedom from' hunger, poverty, 
exploitation, oppression, superstition, dogma, etc. is not enough to guarantee freedom. There 
must be an idea of 'freedom to'. Spiritual liberation is a state where the individual mind realizes 
the sense of unity and harmony with the entire universe. The awakening of this consciousness 
is the goal of freedom, not the expression of unbridled passion and any demand whatsoever of 
the limited ego. It is the responsibility of society to create opportunities for every member to 
pursue their spiritual goal without hindrance. In this regard Sarkar wrote: 

 I want that every person should be guaranteed the minimum physical 
requirements of life, every person should get scope for full exploitation of psychic 
potentiality, every person should get equal opportunity to attain absolute truth, and 
endowed with all the glories and achievements of the world, every person should march 
towards the Absolute.5  

The 'absolute' in a spiritual sense is a state of total liberation. 

Economic Development  
The idea that maximum consumption will give pleasure has been challenged. Economist E. F. 
Schumacher states in his book Small is Beautiful:  
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 Economy as the content of life is a deadly illness, because infinite growth does 
not fit into a finite world. That economy should not be the content of life, has been told 
to mankind (sic) by all its great teachers; that it cannot be, is evident today. If one wants 
to describe the deadly illness in more detail, one can say that it is similar to addiction, 
like alcoholism or drug addiction. It does not matter too much whether this addiction 
appears in more egotistical, or more altruistic form, whether it seeks its satisfaction only 
in a crude materialistic way or also in an artistically, culturally or scientifically refined 
way. Poison is poison, even if wrapped in a silver paper. . . If the spiritual value of inner 
man (sic) is neglected, then selfishness, like capitalism, fits the orientation better than a 
system of love for one's fellow beings.6

 Sarkar asserted that economic development is only a means for survival and the 
fulfilment of physical needs. It must maintain balance with nature and other aspects of social 
and cultural development. The spirit of all-round collective welfare should guide the economic 
development programme.  
 Considering the above, Sarkar's guidelines and goals for economic development are as 
follows:  
 

• The minimum requirements of all should be guaranteed.  
• Economic power should be decentralized and economic democracy should be introduced.  
• Production should be designed for meaningful consumption and not for profit motivation.  
• The gap between rich and poor nations should be narrowed. 
• Production should serve the real needs of people and not the demands of the economic 

system. 
• Harmonious relations of cooperation with nature should be established.  
• The psychology of greed and envy must be replaced by a psychology of collective welfare 

and cooperation.  
• The realization that economic fulfilment cannot satisfy the infinite desire for happiness 

should be accepted. 
• Supramundane and spiritual potentialities should be explored and utilized to balance the 

mundane character of economy.   
• Psycho-economy, which aims at neutralizing dehumanization by the economic system and 

effecting the progressive expansion of the individual and collective minds, should develop 
as a branch of economy.  

 

Women's Rights 
For any society to progress and express its vitality, proper coordination between its members is 
essential. Sarkar emphasized that: 

 [T]his cooperation should be built in a warm cordial atmosphere of free human 
beings, and not on a master and servant relationship. It should be a coordinated and not a 
subordinated one.7

 The freedom of women from patriarchy is a factor fundamental to the humanisation of 
society. The domination of women by men started two to three thousand years ago, during the 
ascendency of authoritative religious institutions. In capitalist society, commodity oriented 
social psychology has influenced men's attitudes towards women. Capitalists have encouraged 
various values and institutions by which women can be used. Pornography and associated 
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publications, sex shops, videos, films and modelling for advertising are all media which exploit 
women in order to also exploit men. 
 Sarkar explains that the struggle for women's freedom is not similar to that of the trade 
union movement. According to him, men and women are not two antagonistic classes. As 
such, ‘if any agitation is called for at all, the initiative must come from men themselves’.8 
Sarkar wanted men to realize the fallacy of the patriarchal order and redelegate the rights of 
women. And if any system maintained exploitation, men must take the initiative in the struggle 
against it. 
 The women's liberation movement will attain enormous significance if it becomes a 
threat to the principle of power (capitalist or religious) of contemporary society. If women can 
demonstrate that their liberation struggle is not aimed at sharing power with men over other 
groups then it will attain new support and respect. If the women's liberation movement can 
identify itself as a representative of 'anti-power', women will have tremendous influence in the 
struggle for a new society. Humanistic values should be the guiding factor of the women's 
liberation struggle. 
 In this regard, Sarkar emphasized the endeavour to create social and spiritual 
consciousness among women and to empower their economic independence. He set up a 
blueprint for a global organizational structure for women as a means to accelerate such 
endeavours without depending on the present power structure. 

Democracy 
Prabhat Rainjan Sarkar was not against the principle of democracy in the sense of a collective 
decision-making process, but was critical of the present form of democracy, especially in 
developing and underdeveloped countries, where money, muscle power and cheap sentiments 
of caste, tribe and religion influence voter decisions. He called this type of democracy 
'mobocracy' or 'foolocracy'.  
 For the success of real democracy, he suggested that the polity must be socially 
conscious, educated, possess basic morality, and that the minimum requirements of life of all 
citizens be guaranteed. Unrestricted social freedom, he said, is tantamount to social anarchism 
and is detrimental to real democracy. Hence he evolved a moral and social code for future 
society. 
 He also said that four structures of a democratic system - legislature, judiciary, executive 
and audit department - must be independent of each other, with some form of social control for 
coordination. Only then can these structures function freely, without interference from elected 
representatives. 

Individual liberty and collective interest 
There is a general concept that 'to coerce a person is to deprive that person of his/her freedom'. 
But the question remains, 'freedom from what?'. The liberal view is that one should be free to 
express one's desires. But this is not so simple as it appears.  
 In so-called democratic countries, political freedom means voting rights, freedom of 
expression, freedom of association, and freedom to accumulate property without restriction. It 
is now clear that this concept of freedom leads to socio-economic inequality, and it has been a 
controversial question since the 18th century. The Marxist concept of social law is already well 
known.  

 

 
 

97

  



Tran scend i n g  Bound ar ie s  
 

 Unlimited freedom in the physico-psychic sphere is illogical. In this case the liberty of 
one person interferes with the liberty of others. An individual freedom to accumulate may 
interfere with the freedom of the many to survive. That is why many philosophers argued that 
since human purposes and activities are not all in harmony, and because they put higher value 
on other goals, such as justice, happiness, culture, security and varying degrees of equality, 
they were prepared to curtail liberty.  
 These thinkers believed that freedom of action must be limited by law. Otherwise, it 
would be impossible to have any kind of association. Well-defined social codes of discipline, 
which restrict individual freedom for the collective interest, are essential for building a strong 
society.  
 At the same time there must be some scope for individual freedom. Liberals like Locke 
and Mill in England, and Tocqueville in France assumed that there ought to exist a minimum 
area of personal freedom which on no account should be violated. Total interference by State 
authorities in personal freedom, which prevails in totalitarian countries, is grossly defective and 
undesirable.  
 A line must be drawn between the areas of personal freedom and public authority. It is 
not a simple issue and many arguments have been made about this topic over the last three 
centuries. There is a well known proverb, however, that states, 'Freedom for the pike is death 
for the minnows'. The liberty of some must depend on the restraint of others. A deeper insight 
is needed to solve this controversy.  
 It is a mockery to offer political rights to people who are half-naked, illiterate, underfed 
and diseased. They need food, shelter, medicine and education before they can understand the 
uses of their freedom. A 19th century Russian radical writer declared that there are situations in 
which boots are superior to the works of Shakespeare. Individual freedom is not always 
everybody's primary need. Does it not trouble the conscience of Western liberals, that the 
minority, who possess liberty, have gained it by exploiting, or at least by averting their gaze 
from the vast majority who cannot even satisfy their primary needs?  
 Without justice the concept of liberal morality is a useless slogan. The Russian critic 
Belinsky declared that: 

 If my brothers and sisters are to remain in poverty, squalor and chains, then I do 
not want liberty for myself. I reject it with both hands and infinitely prefer to share their 
fate. It is the freedom that I am giving up for the sake of justice or equality or the love of 
my fellow humans. If the liberty for myself or my class or nation depends on the misery 
of millions of other human beings, then the system which promotes it, is unjust and 
immoral.9

 It is well known to students of history that high sounding slogans of liberty have echoed 
over the nations of Europe for the last three centuries while Afro-Asian people suffered 
ruthless oppression at the hands of those same nations.  
 Another prevalent concept of personal freedom is that the individual wants to be his/her 
own master. Bhikhu Parekh writes: 

 For a liberal, the individual is a 'master' or 'mistress' of himself or herself, 
owning his or her body and having proprietary rights over its constitutents. As such, 
individuals lives are their own to do what they like, and the products of their labour are 
theirs to enjoy as they please. Individuals relate to their thoughts, feelings, opinions, 
rights and so on in similar proprietary terms and define liberty, equality, justice and 
obligations accordingly.10  
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 Hence, liberals assert, 'I wish my life and decisions to depend on myself, and not on 
external forces of whatever kind'. But this is another piece of ignorance about liberty, often to 
the detriment of the collective self-interest. Is a human being not a slave to his/her nature and to 
his/her unbridled passions and weaknesses? The metaphor of self-mastery must be understood 
clearly. Those who have acquired self-awareness have realized that the self is real, ideal and 
autonomous at its highest state of consciousness. Otherwise, irrational impulses, the 
uncontrolled desires of one's lower nature, the pursuit of immediate pleasures, and the 
empirical or heterogeneous 'self' - swept by every gust of desire and passion - will dominate the 
individual.  
 There have been enough instances in history where self-motivation (not the higher self) 
or group or personal weakness were motivators for new philosophies. For instance, divorce law 
and the system of multiple marriages in Islamic society are detrimental to the interest of 
women; the priestly clan imposed this exploitative system. The ideology of freedom of 
accumulation and free market economy have led to capitalist exploitation. The concept of 
dictatorship of the proletariat led to the massacre of millions of intellectuals, students and 
peasants in Soviet Russia and China. Scriptures granting social authority to Brahmins sealed 
the fate of the so-called lower castes and women in India for thousands of years.  
 Freedom of expression sounds nice to the ear. But is it not a fact that in all parts of the 
world, pseudo-culture, religious dogma and socio-economic dogmas are influencing people's 
minds? The mass media and cultural and educational institutions are controlled by the ruling 
class, which has a strong influence on social psychology. Where is the freedom of thought? 
Without freedom of thought, how can there be freedom of expression? 
 Considering the physico-psycho-spiritual characteristics of human beings, it can be said 
that on the physico-psychic level there are limitations, whereas on the psycho-spiritual level, 
there are not: 

 It is with the assembly of many individuals that a society comes into being. In 
such a society, although every individual wishes to move as per one's own reactive 
momenta (psychological characteristics, or samskara in Sanskrit), one cannot do so one 
hundred percent. Individualism is possible in the subtle and causal sphere, but not in the 
sphere of this crude world.11  

 So in collective life there has to be some restriction in one's individual expression. It 
should not be allowed to affect collective interests. But expressions in the private sphere - for 
example, the habits of smoking and drinking, or undesirable sexual indulgence - even if they 
are undesirable, cannot be restricted by enacting laws. A change in social psychology is 
essential.  
 Individual liberty must be allowed as long as it does not: 
  

• Violate cardinal moral values  
• Upset the balanced distribution of wealth   
• Serve the selfish aims of any self-styled leader   
• Harm human unity  
• Create violence and hatred  
• Create a psychology that facilitates psycho-economic exploitation through the propagation 

of pseudo-values and the glorification of selfish individualism.  
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Justice, law and morality 

Justice  
Since the dawn of civilization, every religion and society has made prohibitions, rules and 
principles for strict compliance and observation in order to benefit the people as a whole. 
Punishment for lawbreakers has also been fixed. Offenders and criminals have always been 
looked down upon as society's vilest creatures. In any religious text, utter condemnation of the 
guilty, even to the Fires of Hell, can be found therein. Not only in this world, hell and eternal 
inferno await these unfortunates in the next also.  
 Often no mercy is given them even after the sentence is served. Society does not accept 
them with feelings of fraternity or humanism, and the stigma becomes permanent. Not only 
criminals alone, even his/her dependants and family suffer in the process. He/she becomes, in 
short, an outcast. Surprisingly, even this severity, though undeserved, irrational and inhuman, 
does not deter many from breaking the law and others from starting a criminal career. Law and 
its agency, justice, have proved ineffective in the prevention of crime. Why?  
 There are various theories about the causes of crime, because no one can fully understand 
them. Until the 17th Century, a criminal was understood to carry the curse and displeasure of 
God as well as the shadow of evil spirits. An 18th Century criminologist said that heredity and 
birth were responsible. Then came the Classical school, the propounder of the will theory, 
which dissociated the individual from the commission of crime through his free will and put 
the blame on the State. The Neo-classical school sought for the seeds of criminality in mental 
disease, and protested against treating mentally deranged criminals in the same way as ordinary 
criminals.  
 Positivists thought that anthropological features contributed to crime. Some attributed the 
cause to individual circumstances and living conditions. Modern criminologists stress that the 
criminal is the product of a genetic inheritance influenced by childhood experiences. 
Sociologists, however, say that crime is the consequence of the human tendency to imitate the 
traits of older admired figures in one's contact. 
 Still, no final conclusions about criminal motivation and the causes of crime have been 
made. But without diving deep into the recesses of the mind, without appreciating the effect of 
the endocrine glands on the mind, the relation of mind and actions, and the influence of 
environment, exploitation, individuals' cravings, lust and many similar factors, the mysteries of 
crime will remain unsolved.  
 Sarkar in his book, Human Society, Part 1, classified the causes of crime as follows:  
 

• Instinctive: due to psychic abnormalities or maladjustment of glands 
• By habit: In a society of degenerated moral values, people adopt criminal methods in order 

to amass wealth or express unbridled passion. Criminals in high office or high society fall 
under this category.   

• By environmental pressure: In criminal environments like ghettos and where there is a 
lack of social consciousness, the younger generation adopts criminality.  

• By bad company: The influence of companions also sometimes leads to defective habits 
and criminality.  

• By necessity: The want of the minimum requirements of life compels the young 
generation to commit crime due to the circumstances created by affluent anti-social 
elements. Society, in such cases, has no right to punish them.  
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• Occasional urge: This is the result of psychic diseases like mania.  
• Other factors: The state of intoxication, property disputes, sexual urges, acute differences 

of opinion, etc. can lead to criminal acts.  
 

 The penal code should include corrective measures that take into account the background 
of the crime, and not simply the crime itself.  

The Judge  
The meaning of the word 'justice’ is - a distinctive form of mental application to ascertain truth. 
Although individuals' actions are dependent on relative principles, whatever appears to be the 
truth in this world of relativity is justice according to the concept of society. There are some 
who say, 'What intelligence does a person have that he or she can sit in judgement over 
another?'  
 Judgement may not always be correct, and a judge may not always be an ideal human 
being, but still the system of justice cannot be dissolved. In every sphere of life there should be 
an effort to march from imperfection to perfection.  
 The system of judgement should not appear to derive from revenge or vindictiveness. 
Flaws and errors in judgement are unavoidable; hence, the penal system should be abolished. 
Sarkar proposed rather that 'corrective measures' should be introduced. When using corrective 
measures, there will be no cause for accusing anybody. Even if a person is innocent, corrective 
measures will not harm him/her.  
 The judicial system should be developed in such a way that no innocent person gets an 
opportunity to say, 'For want of money, I am a victim of wrong judgement'. An innocent 
person should never be punished. Both from the social and human point of view, however, 
society has the right to take 'corrective measures' for the greater welfare.  
 While defining the fundamental difference between the executive and reformatory 
systems, he explained that the executive often takes severe actions to strengthen the social and 
State structures. But severity is not needed at all in a judicial system. Rather, it should be 
characterized by a sweet, delicate human touch. That is why the executive and judicial systems 
often do not see eye to eye. A judge with integrity will nullify executive rigidity with his/her 
human reasoning. If the judges are reluctant to impart a form of justice endowed with human 
values, then it may be taken for granted that an individual or party is controlling the judicial 
machinery, as can be found in all totalitarian countries.  
 The selection of judges should not be a routine affair, because they have to shoulder a 
very heavy and sacred responsibility. No doubt, the study and knowledge of law is necessary, 
but the idea that only brilliant students make good judges is not based on practical experience. 
Strength of character, morality, humanism, kindness and compassion coupled with firmness, 
efficiency and quick judgement are virtues which cannot be acquired in a classroom, nor have 
they ever been.  
 Without an assessment of these virtues, the selection of judges on the basis of 
competition or the routine elevation from lawyers, as is often done today, cannot be supported. 
Most judicial ills, as far as even the letter of the law is concerned, are due to improper 
selections at these positions. Judges devoid of the qualities mentioned above cannot have 
sufficient courage to impart justice based on truth. They can fall victim to pressure from the 
ruling class or dogmatic social customs, throttling justice itself.  
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The foundations of law  
When in society, people generally interact in a human way, cooperating and communicating 
with each other, a strong social structure can be maintained if there are generally accepted rules 
of conduct. Many believe that these rules need not be defined and enforced by any centralized 
agency. But this opinion has caused degeneration in many societies and has weakened social 
relations. For example, as a result of weak social rules in Western society, family relations are 
gradually crumbling away. Selfish individualism based on a false concept of identity is 
influencing the social psychology. In rigid religious societies, a strong centralized agency goes 
to the opposite extreme, enforcing dogmatic laws that cause people's perennial suffering. The 
defect lies not with a centralized agency per se, but with the relation of this agency to 
prevailing social values. In so-called democratic society, neither the State nor the law follows 
the dictums of social institutions. In orthodox religious societies, religious law guides State 
law.  
 There are contradicting ideas regarding the importance of natural law and positive law or 
legislation. According to Locke, obedience to the State is the condition for the State's 
protection of rights possessed by individuals under natural law. Some philosophies have gone 
further and said that if a rule enacted by the State is in conflict with natural law, it cannot be a 
positive law at all.  
 One origin of the doctrine of natural law is the idea that God stands in relation to 
humankind as a monarch does to his or her subjects. From this, developed the concept of the 
divine rights of kings.  
 In the modern era, with its plurality of conflicting moral beliefs, the doctrine of natural 
law has lost much of its appeal. Political philosophers generally confuse moral concepts with 
religious doctrines. Natural law does not require a religious sanction, however. Because there 
are innumerable contradictory religions which define their own ethical standards, natural law 
should have an integrity separate from laws enacted by the priestly class.  
 More importance is given today to positive law, that is, laws enacted by the State. 
However, within positive law the concepts of 'legal' and 'illegal' are understood relative mainly 
to the penal code; so far there is no reason to believe that State law has protected freedom and 
human values in the true sense of the term.  
 Religious institutions enact law according to their age-old concepts of sin and virtue. The 
concepts of sin and virtue, according to Sarkar, are both mental distortions, and change 
according to changes in time, place and person. Consequently, the penal code should not be 
framed on the basis of concepts of sin and virtue.  
 This, then, leaves the question of what can form the basis for State laws apart from 
religion. The word rationality is frequently used to deny or make relative any moral concept. 
Positive laws are supposed to be based on rationality. But what is meant by rationality? Is it not 
embedded in human nature? Those who criticize the concept of natural law as the basis of State 
law should realize that it is human nature that forms the basis of the natural rights of human 
beings, which the State is supposed to safeguard through its legal agencies.  
 A prevalent idea about human nature is that it is empirical and not at all conducive to a 
concept of human nature. But this is not only ignorant, it is self-contradictory. It is true that a 
few persons representing the ruling class typically frame the laws and constitution. So far there 
has been no reason to believe that laws are framed in the best interests of all a society's 
members. The reason for this, however, is that lawmakers, aside from being subservient to the 
ruling class, are not aware of the full range of the physical, psychic and spiritual characteristics 
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of the human being. As a consequence, the lawmaking process only serves the prevalent 
interests, the interests of the ruling class. Cardinal, or more permanent human values, are 
constantly neglected.  
 Social values, in contrast to cardinal human values, are based on one's status in society. In 
the modern era, wealth plays a major role in asserting social value. Because of social values, 
churches, temples, mosques, scriptures and constitutions have always been placed above 
human beings. For thousands of years these institutions have taught people to ignore human 
values; laws and constitutions have always varied to suit the interests of the ruling class.  

Morality  
Because so many laws are framed according to the interests of the ruling class and not the 
interests of society at large, a deeper basis for law must be sought in cardinal, or perennial, 
moral values. To repeat, morality should not be confused with religious ethics. Moral concepts 
have a universal dimension and are evolved from the psycho-spiritual stratum. According to 
Sarkar, morality is not just a set of do's and don't's imposed on people by some centralized 
agency, but is part of a spiritual urge to discover oneself.  
 Political philosophy should be considered to be an application of a moral philosophy 
based on cardinal values whose genesis is beyond the bounds of time, place and person. 
However, morality is not the goal, but the base of human expression. It is a dynamic force, and 
adherence to that force enables human beings to reach the status of the Supreme Self, the 
Supreme Knowledge. Morality is not the dreamy fantasy of the idealist, nor is it the means to 
an end of the materialist. It is a physico-psycho-spiritual approach to reveal wisdom and realize 
the spirit of unity in the diversity of creation. It is a force for the progressive march from 
imperfection to perfection.  
 Sarkar recommends the following values for all societies as moral values:  
 

• Non-violence. One should not hurt anybody with a vengeance directly or indirectly – 
physically or mentally. Both overt and covert violence should be prohibited.  

• Truthfulness in words and actions. In the true sense of the term, one's words and actions 
should not be detrimental to the collective interest. One should not be hypocritical. 

• Non-stealing. In the broader perspective, this means not to deprive others of their 
legitimate rights. 

• No misuse of wealth either natural or man-made. 
• A universal attitude. All living beings are manifestations of the Supreme Consciousness. 

Our welfare is entwined together.  
 

 Based on the above cardinal principles, one universal law, one universal penal code for 
the universal human being is the demand of the day. While framing laws, all considerations of 
narrow sentiments based on religion, race, nation, caste or community should be discarded. 
When there are conflicts between criminal law and moral law, the latter should be respected.  
 The right of framing the constitution, says Sarkar, should be vested in a world body and 
approved by general consensus. If the world body is not empowered to interfere in the internal 
affairs of any country, its people, not belonging to the power circle, will live under a kind of 
slavery, in spite of any declared individual freedom.  
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In search of a new soul 
The world is in search of a new soul. The awakening of social and spiritual consciousness is 
the paramount need of today. To quote Dr. Radhakrishnan, former president of India, ‘ If we 
do not alter the framework of the social system and the international order, which are based on 
force and exploitation of weaker sections of society and backward nations, world peace will be 
a wild dream. While resolved to renounce nothing, this generation wishes to enjoy the fruits of 
renunciation.’ 12

 We are not prepared to pay the price for peace, the renunciation of empires, the 
abandonment of the policy of economic nationalism, the rearrangement of the world on the 
basis of racial equality and devotion to world community. It is obvious common sense, but for 
it to dawn on the general mind, a mental and moral revolution is needed. 
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Tantra and Technology 
Sarkar's Reconceptualization of the Discourses of Technology  

Ramana Williams 

 

Progress and technology 
Commentators in the West widely posit that the evolution of human civilization moves 
through several distinct phases, beginning with the hunter-gatherer era, moving to the 
agrarian era and then the industrial era. Implicit in this analytic model is the notion that this 
movement equates with 'progress'. This approach typically gives rise to various attempts at 
quantifying these 'progressive phases': the first phase endures for hundreds – even 
thousands – of millennia, the second for centuries and the third phase for decades. Social 
evolution up to the present moment typically takes place over one or two million years 
(depending on the version of the story). This is often graphically depicted as an exponential 
curve reflecting accelerated transitions through the respective eras.  
 Synthetic cultures, in contrast, which do not privilege linear evolutionary accounts – 
which are far less temporally orientated – do not attempt such quantifications. What is 
emphasized is space. The human evolutionary story, in this account, is not at all about time – 
how many years have passed – rather it is about spatial designations – what places have been 
moved through, what events occurred in those places, and who and what did they involve. In 
this account the so-called 'hunter-gatherer' era denotes cyclic cultures where many spaces 
(often sacred) are moved through, where the cycles, energies and life-forms of each of those 
spaces are intimately known, and a living connection to the Whole is experienced. The agrarian 
era becomes much more spatially fixed, in which temporality assumes greater prominence. 
Physical ownership emerges, existing within spatial and temporal boundaries. There is less 
appreciation of the cycles of the broader environment which is now no longer intimately 
moved with, and the metaphor of the physical world as being a reflection of the metaphysical 
world loses much of its potency. The industrial era furthers this process, life now becomes 
circumscribed within a very narrow spatial location – typically a city – and completes the 
process started in the agrarian era in which the broader environment now becomes the Other, to 
be subjugated, colonized, and then commodified to sustain the sprawling metropole.1 By now, 
the living evidence that our physical world is the reflection of a cosmic cyclic world is well 
nigh lost, providing scope for the simultaneous degradation of self and environment and the 
harsh, but poignant, lessons that resonate therein. This becomes an alternative conception of 
the 'progress story'. 
 And yet the fact remains, such colonization, such degradation of the world environment 
has taken place, and so, has transformed the world in which we live. While it is surely 
questionable whether this movement represents 'progress', it becomes in one sense, a moot 
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point, since this version of the progress story has been acted out so completely and with such 
devastating and systematic violence that it becomes, arguably, impossible to sustain other 
forms of existence, either nomadic or purely agrarian. The world, through the colonizing and 
subjugating influence of the centre, has become, itself, industrialized. So much so, that we are 
now, according to some accounts, witnessing a 'second industrial revolution' – a revolution 
within a revolution – that is working to shift the material basis of human society from 
mechanical industries to information industries. Thus the Industrial Age – which commodified 
space – is succeeded by the Information Age – which commodifies time – becoming the next 
phase in the 'progress story', and promises to be as colonizing and hegemonic as its 
predecessor.  
 To this extent the issue of technology assumes particular sociological importance, for it is 
the high incidence of technology2 that comes to characterize both industrial and information 
societies. In this manner, we find that the technology discourse has been placed high on the 
socio-cultural agendas of both the developed and developing worlds.  
 This essay seeks to explore something of the nature of the challenge posed by technology 
through consideration of the work of Indian philosopher, Prabhat Rainjan Sarkar. How, it is 
asked, does Sarkar’s socio-spiritual system of Tantra contribute to the technology discourse; 
how does he speak to the above conceptions of technological progress, and what type of 
technology futures open up within his model? This attempt at locating the technology discourse 
within an alternative cultural-philosophical framework, arises out of the need to transcend 
dominant Western models which, firstly, manifest numerous theoretical tensions amongst 
themselves, and secondly, fail to provide conceptual frameworks that are meaningful to the 
non-West. 
 However, rather than launch into an uncontextualized account of Sarkar’s approach to 
technology, we consider first the broad range of dominant epistemological approaches to 
technology that have arisen within the West, notably, liberal, critical-Marxian, and cultural-
poststructural perspectives. We then briefly review several alternative conceptions that have 
arisen from within the non-West, specifically, Third World accounts. This will provide the 
backdrop for a contextualized review of Sarkar’s Tantra and the manner in which he addresses 
the various tensions that emerge within dominant models.  

Technology: a review of the field 
A variety of positions have emerged within the West which have sought to deal with the issue 
of the role of technology in society. Within liberal accounts – epitomized in the approach of 
technological determinists – technologies are conceived of as tools, their effect on society 
being determined by the nature of the technologies themselves. This position arises out of the 
underlying epistemological assertion that social research ought to be approached with value-
free detachment, wherein the researcher becomes 'blind', with 'passive disinterest.'3 Within this 
liberal account, technology is apolitical. This view privileges the functional and instrumental 
aspects of technology and their unproblematic utilization for the forward (linear) advancement 
of society. As well as this, a narrow conception of what constitutes 'technology' arises, as well 
as the belief that the absence within a culture of developed physical technologies equates with 
backwardness. Hence, both modernity and postmodernity are entered into through the agency 
of technology. 
 Marxists shifted the debate to address the issue of class structure, conceiving of 
technology as a vehicle of power. For Marxists, it is a question of who controls technology and 
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for what purposes: the party or state disposed toward the 'socialization' of society or the 
merchant class for purposes of private capital accumulation. Hence, there is a clear rejection of 
the liberal assertion that technology lay, somehow, beyond the realm of the political. Habermas 
within his neo-Marxist approach sought to define technology and science in terms of ideology.4 
Whether one accepts or rejects the basic tenets of this approach and the worldview it privileges 
(socialism as the end of history, the primacy of materiality) the fact remains that this 
perspective and its post-classical Marxist successor, critical theory, succeeded in placing the 
issue of power and the political firmly on the technology agenda. This perspective, likewise, 
tends to equate progress with technology, however, within a qualitative framework wherein 
power is made problematic. 
 Cultural and poststructural theorists broadened the focus further conceiving of technology 
as the expression of culture. In this account 'technology is culture' becomes the catch cry. 
Focusing on modern society, technologies are, within this model, seen to be created by people 
– people possessed of certain values: usually men, often Western, typically engineers, who will 
tend to privilege the empirical. Within this account what is focused on is how technology is 
derived from worldview and how technology comes to sustain and support a particular 
worldview – how it is that certain values associated with technology are privileged over other 
values, indeed, how it is that they become values in the first place. 
 The effort within both the critical and poststructural accounts has been to place all 
cultural artefacts within the context of history and culture. Indeed, poststructuralists have 
sought to take this a step further to include language. For Derrida, ‘all analysis is 
simultaneously criticism – all interpretations are interventions in the sense that they engage in 
selectivity and embody perspective.’5

 What is contended here is that the categories used to investigate social reality are 
themselves the expression of a particular worldview, which at their most elusive level exist as 
linguistic constructs in which relations of domination are embedded. What becomes the 
objective within these accounts is to create 'culturally appropriate technologies' that reflect a 
culture's own narratives, however, in some instances this approach has proved problematic, a 
la Gandhi’s attempt at replacing British textile manufacturing machinery with the spinning 
wheel, or Ivan Illich’s advocating of 'expanded traffic islands' to counter the hegemony of 
'overefficient transport systems', and the 'degrading, exhausting and enslaving' culture of 
acceleration of which they are a part.6  

Technology and hegemony: Third World perspectives 
A significant critique of the dominant science and technology discourse has come from Third 
World scholars. Extending the poststructuralist critique which sought to reveal the 
epistemological tyranny of grand narratives, this alternative view asserted: 

 Metanarratives claiming to discover such [universal] 'truths’ necessarily 
marginalize or eliminate the argument of 'the other’ by imposing a fixed standard and 
standpoint of interpretation that seeks to arrest ambiguity and control the proliferation of 
meaning.7

 In addition to this Edward Said8 and Claude Alvares9 both focused their powerful 
critiques on how the dominant Western discourse 'primitivized' the Other, as being backward, 
pre-modern and traditionalist. The Western discourse, it was contended, had become so 
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powerful that the Other had come to conceive of themselves in the terms laid down by the 
West: 

 ... entire generations, in Asia, African, and Latin America, have been taught to 
believe that they had no technical past or history to speak of... A piece of propaganda, 
which if taken to its rigorous conclusion, would imply that for the hundreds of years that 
these societies have survived (before Western contact) they have existed purely on 
sunshine or some form of manna that fell religiously from the heavens.10

 What emerges from much of the work of Third World scholars is the attempt to restore 
balance, a process of casting off the cultural inferiority complexes which arose out of this 
period. Herein lies the great contribution of writers like Claude Alvares, Ziauddin Sardar11 and 
Majid Tehranian12 who in their defence of the Other, undertake a sort of cultural psycho-
emotional therapy, an attempt to relocate the Other beyond the totalizing, colonizing constructs 
of the West, a rewriting of history itself. Thus does Alvares assert the need to break out of the 
conception that cultures have primitive, advanced, or intermediate technologies. Rather, he 
asserts, technology needs to be viewed as a system: ‘We live within one or another 
technological system.’13

Indigenous approaches to technology 
'Indigenous technologies' can be taken to mean those technologies that are local to the 
environment, as well as being intrinsic to human physical and psychic structures themselves. 
For pre-colonial Maori society, for example, existing within a tribal warrior epoch, technology 
found, at one level, exemplary expression within the domain of warfare. Here technology 
began with the mind itself – epitomized in the shamanic seership of tohunga – the intuiting of 
the rhythms of nature and of cosmos – and so, the divining of military strategy, or the powerful 
and psychically hypnotic chant of the war-party coupled with the physical and agile posture 
dance of the haka – the former calculated to invoke deity and ancestors,14 and the latter, to 
supercharge body and mind – hormonally – with the power and vigour of fight. After the 
physical body, with its acquired strength and agility, came external physical technologies, 
fashioned from the local environment – from wood – the gift of the living tree, to be felled 
amidst much ceremony, or from stone – to be carved and fashioned to its deeper purpose, in 
such a way as to retain the spirit that lay within. Here again, physical technologies became 
imbued with potent psychic resonance – name-bearing personalities – to be handed down 
through generations – to become, in the end, more psychic, almost, than physical. It is this 
connectedness with the life-world – the living universe from which all these technologies come 
– that give indigenous cultures the nobility and grandeur that remain utterly unknown to most 
of us raised within the clinical, sterile and conceited confines of modernity.  
 While traditional Maori society showed a clear predilection for taking up new 
technologies wherever the opportunities arose – exemplified in the early acquisition of muskets 
and sailing ships from the whalers prior to colonial settlement – other indigenous cultures, it 
appears, so revered the deeper cycles of life that technologies not intrinsic to the human mind 
and body themselves were preferably avoided. Robert Lawlor,15 in his wonderful recounting of 
the mystery and charm of Aboriginal culture, suggests that such was the case with the 
Tasmanian Aborigines, who, despite the harsh climate, did not use clothing, nor used fire for 
warmth, it being reserved for mostly ceremonial purposes. The intention here becomes one of 
preserving the primal archetype – the world of the Dreaming, wherein everything in the 
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universe is perfect in itself. Undue reliance on exogenous artefacts breaks the mystic spell of 
this 'time before time began', with its living but fragile link to the present. Can our liberal and 
Marxist, or even our sophisticated poststructural theories speak to these realities? One thinks 
not, since what is being raised here are not issues of epistemology – something to be solved by 
a more powerful logic – rather they are questions of ontology – the nature of the universe itself. 
In many respects, it is here – amongst our oldest cultures that the deeper critique of the 
dominant discourse is to be found, for it is a critique that goes – literally – to the very nature of 
things.  
 This, then, gives a broad and rather fleeting overview of the dominant approaches to 
technology that have arisen within and amongst a range of Western, Third World and 
Indigenous traditions. In so far as the critical and Marxist argument problematized the liberal 
approach, which was itself problematized by the cultural and poststructural argument, we are 
left doubting each one of these broad frameworks, given poststructuralism's apparent lack of 
relevance to the lived experience of indigenous cultures. There is, therefore, a range of 
discernible tensions amongst these divergent approaches – each contributing a certain insight, a 
certain reality – but none providing the means to reconcile each perspective into a meaningful 
whole. This becomes, at one level, the challenge to be put to Sarkar’s Tantra – how, if at all, is 
he able to speak to these divergent approaches.  

Tantra and technology 
Sarkar advances a perspective of technology that is ultimately and intimately contextualized 
within a vast, interconnected cosmology – a multi-layered ontology which passes from the 
transcendental through to the material, the mental, the psycho-emotional, and back again to the 
transcendental. In doing this, a very different conception emerges in respect to both science and 
technology. Writes social theorist Inayatullah: 

 For Sarkar science is defined not by the site of the material, but by causality, by 
systematicity, and by the rational. That is, important in science is not authority or 
devotion (two ways of knowing the real) but reason and sense-inference. Superstition is 
when the self is located in the ego, one's geography, ideology or in speciesism; the goal 
is to move toward a placement that is outside of conventional boundaries – a type of 
spiritual universalism. In this definition, the spiritual can become the scientific. It 
becomes intuitional science, synthetic in nature, while material science is analytic and 
inference based. Both are necessary. This is different from the Western placement where 
epistemology was divided into authority (religion), inference (science), logic 
(philosophy). Sarkar's goal is to begin a rational intuitional science.16

 Hence, it becomes necessary in order to understand Sarkar’s conception of the social – 
including the role played by technology – to comprehend the very different ontological 
framework he invokes. For Sarkar, we span many different levels, exist at many different 
layers. This idea of multiple levels of being is not unknown within Western accounts. 
Habermas, for example, delineates three levels at which human beings exist, and which are 
amenable to three different types of inquiry: the cognitive-instrumental, moral-practical, and 
the aesthetic-expressive dimensions.17 Tehranian advances four very similar layers of human 
consciousness: practical consciousness, instrumental consciousness, critical consciousness, and 
communicative consciousness.18  
 Sarkar’s alternative model, however, looks rather different. On the one hand he clearly 
accommodates the above delineations, but also makes several quantum leaps beyond them. He 
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uses Sanskrit terminologies drawn from Tantric discourse to denote five distinct levels of 
consciousness at which human beings exist. Each of these strata are amenable to a particular 
type of knowing. The first of these levels is the material or conscious layer of being, which is 
made knowable through reason and sense-inference. The second level is the subtle layer of 
being which correlates with rationality, logic and the intellect. The third, fourth and fifth levels 
are collectively termed the causal – relating to the supramental, the subtle-subliminal and the 
subtle cosmic minds respectively. These three higher layers of consciousness are not amenable 
to sense-based or intellectual investigation requiring, instead, the use of intuitional capacities. 
In this manner, for Sarkar, the self is understood to exist vertically and simultaneously across 
many different epistemological spaces, thus concurring, somewhat, with Nietzsche’s 
hypothesis that ‘The subject is a multiplicity.’19

 In respect to technology, Sarkar’s conception supports that of Claude Alvares in his 
conceiving of technologies as constituting systems:20 every culture, he asserts, exists within a 
technological system. However, in the light of his multi-layered approach to constituting the 
real, these technologies and the systems which they comprise, traverse, for Sarkar, many strata. 
Just as we exist – at one level – within physical human bodies and within a physical world, so 
too do we find corresponding physical technologies. Beyond that, we exist as mental – 
intellectual – beings – his subtle layer of consciousness. So too, we find technologies disposed 
towards effecting progress within this layer. On these two counts, Sarkar clearly 
accommodates the dominant approaches to technology which almost exclusively focus on 
these two levels only. It is in the succeeding layers of consciousness – the causal layers – in 
which Sarkar clearly breaks with dominant models. There are, in his schema, technologies 
which relate explicitly to the development of each of these higher layers of being. 
Technologies, therefore, become physical, psychic and spiritual, and exist at both the 
individual and collective levels simultaneously. 

Technology as the tool of material progress 
At one level Sarkar clearly supports the optimism evidenced within liberal accounts, which see 
technologies as positive tools for the advancement of human society. Thus does he 
enthusiastically declare: ‘Move on with your knowledge of modern, no, ultra modern science, 
technology and thought.’21 Indeed, in this respect, Sarkar very emphatically breaks with his 
contemporary, Mahatma Gandhi. In propounding his alternative socio-economic theory, Sarkar 
asserts that to achieve human progress, it is necessary to encourage ‘the maximum utilization 
and rational distribution of the mundane, supramundane and spiritual potentialities of the 
world.’22 However, this utilization he qualifies thus: 

 The method of utilization should vary in accordance with the changes in time, 
space and person, and the utilization should be of a progressive nature. . . . The proper 
use of any object changes in accordance with the changes in time, place and person.23

 Clearly then, the concept of 'progressive' is not invoked as a universalizing construct (thus 
avoiding the tyranny of the grand narrative): what is progressive is conceived of in accordance 
with the temporal, spatial and personal factors prevalent at the local level. There is, therefore, 
ground within this broad statement to accommodate the 'culturally appropriate technology' 
thesis; however, in respect to Gandhi’s expression of it in relation to the Indian textile industry 
(reverting to the spinning wheel), Sarkar elsewhere asserts his rejection of this approach, where 
this approach privileges backward technologies when modern technologies are available: 
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 . . . scientific research, guided by progressive ideas, should extract greater and 
greater service from the same human potential. It is not a sign of progress to use outdated 
scientific technology in an age of developed science.24

 Clearly, then, there is, in Sarkar’s model, a measured support for the 'technology and 
optimism' approach evident within liberal accounts. However, there are two clear points at 
which they part company. Firstly, Sarkar does not locate the ultimate source of progress at 
either the physical or psychic level, both falling, within his elaborate ontology, within the realm 
of relativity, such that any progress here will, in the end, be offset by countervailing forces.25 
Secondly, Sarkar clearly breaks with liberal and technological determinist accounts, in his 
contention that technologies – indeed, all 'mundane potentialities' – exist clearly within the 
realm of the socio-political. Hence, while accommodating the instrumental-value thesis of the 
liberal tradition, he does not accept the acritical position they also assume. 

Technology and power: transcending Marxism 
Within Sarkar’s Tantric cosmology, there is a clear and emphatic intention to contextualize all 
cultural artefacts within a discourse of power. In this respect Sarkar clearly breaks with 
generations of other Indian spiritual philosophers who sought to remain aloof from the 
political, indeed, the entire realm of the social. 
 For Sarkar, science and technology do exist within the realm of the socio-political. 
Indeed, within his vast cosmological schema he advances an alternative political theory, which, 
characteristically, strands many levels: 

 . . . Sarkar attempts to develop a political theory that has both structure 
(historical patterns that frame the real) and agency (the role of individuals and 
leadership) and superagency (the role of divine intervention).26

 At the level of structure, Sarkar builds upon the classic notion of varna, or social 
grouping. Within this framework there are held to exist four distinct social groupings which 
assume power within society in a more or less ordered succession. He writes:  

 In the Vedic age the economic system of India was based on the concept of varna 
or the system of four social classes – vipras, the intellectuals; ks'attriyas, the warriors; 
vaeshyas, the capitalists; and shu'dras, the toiling masses.27

 Hence, movement through these social formations carry, for Sarkar, a deeper significance 
than conceiving of the human socio-cultural journey in terms of hunter-gatherer, agrarian, 
industrial and information ages. These designations, for Sarkar, miss the point as to what social 
interests – what social elites – lie behind these expressions. Indeed, Sarkar asserts that each 
historical era will inevitably be dominated by one of these particular social classes and that this 
is not, of itself, a bad thing, since Sarkar considers each of these forms of power as constituting 
a different way of knowing the world. However, he asserts, the point at which any one of the 
power classes degenerate into serving class-interests in neglect of collective-interests – 
establishing exploitative regimes that mitigate against the all-round development of the society 
– then it becomes necessary (in the interests of human welfare) to shift the social cycle – 
through evolutionary or revolutionary means – into the next era. Indeed, Sarkar advocates the 
emergence of a fifth social class – that of the sadvipra – a sort of 'spiritual revolutionary' – to 
vigilantly counter the emergence of exploitation where it arises and precipitate, along with the 
progressive forces of society, if necessary, the rotation of the social cycle.28
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 To this extent, Sarkar breaks with, for example, the Confucian conception of power, in 
which an enlightened humanity is exhorted ‘to establish an orderly, peaceful world where 
nobody needs to govern or be governed.’29 Indeed, Sarkar’s conception of power is closer to 
Marxist accounts, though by no means limited to this, wherein an essentially dialectical 
struggle propels human social evolution. However, Sarkar clearly repudiates the materialism of 
Marxism (the roots of the dialectic do not ultimately reside in material nature) as well as its 
notion of 'the end of history' – its consummation in the idealized socialist state. For Sarkar, 
social evolution – the movement of the social cycle – is as natural and immutable a phenomena 
as the broader cosmic cycles of which it is a part. 
 This, then, becomes the overall socio-political context within which Sarkar locates 
material artefacts, and, hence, technologies themselves. We would expect, within this account 
that technology within the Capitalist era would tend to be most significantly deployed for 
purposes associated with capital accumulation. In this regard the notion of a mode of 
information30 or the concept of the information age31 may, prima facie indicate, perhaps, an 
Intellectual era – the ascendancy of knowledge. Of course this is manifestly not the case. The 
apparent anomaly is resolved when one considers that what is really happening in the so-called 
information age is the commodification of information, the latest and most pervasive 
expression of capital accumulation.  

Addressing cultural-poststructural contentions 
We have already seen the qualified manner in which Sarkar accommodated the liberal position 
with its emphasis on the instrumental utility value of technology, as well as his extension (and 
qualification) of the Marxist notion of power vis a vis cultural artefacts. In respect to the issues 
raised by poststructuralists, namely, 'technology as culture' (that is technology is not only 
mediated by language and culture but constitutive of them), Sarkar addresses this question in 
terms of the need to establish a social formation free from exploitation and oppression – at each 
and every level. For Sarkar the psychic strata (the site of cultural ideology and social values) – 
the level at which much of the poststructural argument is situated – is, Sarkar asserts, pre-
eminently the site of exploitation in the form of intellectual and socio-cultural dogmas. Sarkar’s 
answer to this is the establishment of a social formation free from dogma at the physical, 
psychic and spiritual levels. This position clearly repudiates the pervasive materialist ontology 
which continues to shape Western culture, and which, in Sarkar’s account, becomes the 
starting point from which arise numerous intellectual and, thereafter, social pathologies. It 
becomes necessary, in this regard, to expand the notion of exploitation beyond merely the 
physical stratum, to embrace as well, the psychic and spiritual strata.  
 Sarkar’s overall contention that where a society has entered its exploitative phase a 
fundamental reorganization of the entire system itself is required, leaves somewhat 
unaddressed the issue raised by (among others) some feminist writers that technology is 
immutably imbued with relations of power, such that the emanicipated society needs to be 
selective of the type of technologies utilized – the 'culturally appropriate technology' thesis. In 
this regard, the question arises as to whether these types of issues would assume the same 
degree of prominence in a post-capitalist society where the socio-economic dynamic did not 
promote unbridled capital accumulation, excessive consumerism and hyper-competition.  
 At another level, Sarkar’s response to this issue becomes one of acknowledging that 
power inevitably exists in society – it is not an idealized utopia that is aimed at – an ontological 
impossibility within his cosmology – but rather a eutopia32 a good and benevolent society. 
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There will never be, in Sarkar’s expressed universe – existing as it does, within the bounds of 
relativity – a social formation completely free from relations of power (and the corruptions that 
arise therefrom). What becomes his reply to this type of feminist-poststructuralist contention, is 
that 'peace' – that elusive state of harmonious equilibrium free from the multifarious 
expressions of domination – is, indeed, the most worthy guiding principle in the social realm, 
but that it is only ever realized – and then only relatively – through incessant struggle. If 
Tehranian is right in his depiction of poststructuralism as manifesting a ‘tendency towards 
idealism and political passivity,’33 this aspect of Sarkar’s model poses, to this position, a clear 
challenge. 
 The implicit yearning in much critical and visionary approaches for that state of 
consummate perfection is still very much a part of the Sarkarian worldview. This, however, 
becomes an inward state of being, a state free from relativity, liberated from the fetters of 
duality, which, while being entered into from the corporeal world, ultimately, transcends it. 
This does not, then, cast the world into the nihilism of Vedantic illusion – it becomes a relative 
perfection which is sought after in this 'world as relative truth', and this, Sarkar asserts, must 
ever be vigilantly fought for. As unfashionable a statement as this surely is, in the present 
cultural and ideological climate of the Western world – where we buy, pre-packaged and 
shrink wrapped any reality we so wish – including 'instant perfection' – we do, upon deeper 
reflection, see, perhaps, the plausibility of Sarkar’s contention. Can we, in truth, point to any 
moment in the social history of humanity which lends credibility to the idea of a 'perfect world', 
a world free – for all time – from every form of domination and inequity? It seems that those 
orthodoxies that have advocated this possibility most loudly are the ones who have left behind 
the darkest legacies which have discredited this vision most powerfully. Sarkar advances what 
he considers to be a realistic conception of the utopian society, but within a framework that 
acknowledges the cyclic and ever transitory nature of all social formations.  

Transforming the discourse: technologies become intuitional 
In situating the technology discourse within the domain of the political, Sarkar does not, 
however, do so in the one-dimensional terms of critical and Marxist traditions. It is not a 
contextualization that is only political. As was mentioned earlier, within Sarkar’s 'five layers of 
consciousness' model, technologies are held to exist at each of these levels, comprising, 
therefore, a multidimensional technological system. Hence, it becomes possible within Sarkar’s 
model to speak about subtle or intuitional technologies.34

 Sarkar, drawing again from Tantric culture, articulated quite clearly what subtle 
technologies35 were to be utilized by virtue of which each of the five layers of consciousness 
could be opened up and experienced. Starting with the physical body as the base of the five 
existential layers of being, this is to be perfected, he asserts, through proper diet and asanas 
(physical yoga postures). The first or conscious layer of mind is to be perfected through yama 
and niyama (cardinal principles of morality).  Each of the remaining layers of mind are 
perfected through various meditational practices. The second or subtle layer of mind is 
perfected through pranayama (a yogic method of breath control). The third or supramental 
layer of mind is perfected through pratyahara (withdrawal of mind). The fourth or subtle-
subliminal layer of mind is perfected through dharana (a mediation system of concentration) 
and the fifth or subtle-cosmic layer of mind, is perfected through dhyana (literally the 
'suspension of mind'). Each of these meditational technologies rely on mantra which, Sarkar 
asserts, possesses both an ideational quality – the actual and expansive meaning of the words 
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themselves – as well as a particular and unique sound vibration.36 What is more, the opening up 
of the subtle layers of mind through these type of intuitional technologies will enable, Sarkar 
asserts, the discovery of additional physical technologies. This is particularly emphasized in his 
elaboration of microvita theory (see Chapter 14 of this book) – which hold the key, he asserts, 
to breakthroughs in pharmo-chemistry, bio-technology and pyro-technology.37 Additionally, it 
becomes possible within this model to transform the internal structure of physical objects 
themselves (in a manner already thought possible within the nanotechnology discourse38), 
including the nuclear mass of protoplasmic structures (thus transforming them), through the 
application of microvita. It is through the nanotechnology discourse that such realities – long 
known to be possible within mystical and shamanic (synthetic) cultures 39 – are now entering 
into the realms of possibility within analytic and empirical cultures – the difference being that 
the basis of molecular transformation in the former lies with 'mind intervention' while in the 
latter, it lies with physical intervention. Sarkar supports both approaches.  

Addressing indigenous approaches to technology 
It was earlier suggested that dominant accounts, with all their epistemological grandeur, but set 
against a backdrop of ontological poverty, failed to speak to the experience of indigenous 
cultures vis a vis approaches to technology. Sarkar, however, appears to fare better. In 
advancing a conception of life which traverses many layers, in which technologies are not 
merely physical and social, but transcendental, in which the world is not just for human beings 
but for 'living beings', and that 'living' itself, does not mean 'incarnate', Sarkar brings forth a 
reality in which the indigenous world can be present. At the same time, it is not a vision that 
restricts itself only to the sacred and the cyclic, the local and the indigenous. The reality Sarkar 
sees is not a reality that begins now, nor even here, on this small, inhabited planet, being for 
him, one amongst many. For Sarkar, it is a vast universe that is the home of human beings, a 
universe that has moved, and will continue to move through countless aeons of time and space, 
evolving and growing, transpiring and transmuting itself, into ever higher and lighter and more 
knowing forms. For Sarkar, the ultimate purpose of such a colossal and epic journey is nothing 
more than for the ego-self to realize that the many – these variegated and endless expressions – 
arise out of the One.  
 What most characterizes Sarkar’s account is an acute awareness of the dynamic of 
change – change wrought within this grand context of the universe itself. And yet, what 
changes is not substance, but form. It is not that the old world of ancestors, of totemism has 
passed, for the universe to Sarkar (ontologically) supports these realities – what has changed 
are the metaphors we might use to experience them. Indeed, all things become, in this account, 
simply metaphors, for within this endless dance of macrocosmic expression, there is equally 
endless change and transformation. It becomes a process of rediscovering ' 'eternal substance' 
within the kaleidoscope of 'ever changing forms'. And yet, on the other hand, each form that 
reality assumes within human experience becomes, (after poststructuralism), cloaked with the 
linguistic and cultural trappings of that historical milieu, thus becoming, to a later temporal-
spatial moment atavistic. Hence, Sarkar remains ever sensitive to the need to adapt to changes 
in temporal, spatial and personal factors. Thus does Sarkar seek to break out of the cultural 
relativism of his homeland – the contemporary categories of Vedantism – by taking, on the one 
hand, a selective recourse to a more ancient expression – Tantra – and on the other hand, by 
validating numerous other contemporary traditions – Western, Islamic, Chinese and 
indigenous. And from this process, new conceptual categories emerge.  
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 To indigenous cultures, Sarkar, can offer no respite to this rapidly transforming world, 
other than the promise that a subterranean flow of unchanging eternality – from which sprang 
those original, pristine thoughts of the old world – is still there, and is still knowable. Thus does 
he understand the yearning for the mystical and the divine, the longing for community, for 
Oneness, with the animal and plant worlds, for the sacred rhythms of nature and of cosmos. 
The universe is still alive – it has never been so alive – and its mystery and charm shall endure 
yet. Sarkar speaks to a world that has already changed. And yet he provides a means – through 
intuitional technologies – whereby this very different world still retains its enchantment. 
However, it becomes, not merely – nor even principally – a mysticism that is lived externally 
through the physical environment, but one that is experienced inwardly through mind.  
 Sarkar understands the simplicity cherished within indigenous and tribal cultures, and 
seeks in the context of this ever changing world, to find again that simplicity. Such, indeed, he 
suggests, is the deeper message of Tantric tradition.  
 Thus does Sarkar refuse to equate technological sophistication with progress: ‘A 
progressive country is one in which human beings are developing,’40 and, as we have seen, this 
development, for Sarkar, is trifarious: physical, mental and spiritual. Indeed, it is the belief that 
dynamic balance41 – what Sarkar calls prama – within and between each of these three strata of 
existence, constitutes the deeper purpose of the human emancipatory project. Indeed, it is this 
belief in the realizability of such a goal that has motivated his contemporary elaboration of the 
socio-spiritual system of Tantra. Finally, in agreement with indigenous prophesies, Sarkar 
believes that the current hyperexploitation cannot continue forever, the wheel of history will 
change, and the Other will have its time as a more balanced planetary civilization emerges. 

Creating the Divine 
Thus ends our overview of the technology debate as it might be said to stand at present, and the 
manner in which Sarkar speaks to these perspectives. We saw that Sarkar substantially 
accommodated each of these positions – accepting the 'technology as tools' approach of liberal 
tradition but insisting on its contextualization within the discourse of power. To this extent, 
Sarkar accommodated critical and Marxian contentions which clearly place technology within 
the domain of the political. However, Sarkar, as we saw, rejected the Marxian notion of the 
'end of history' and the establishment of the utopian socialist state, preferring instead the notion 
of the social cycle. Within this model, political struggle against oppressive power relations 
remains the ongoing project of humanity. The 'technology as culture' approach of 
poststructuralism was substantially accepted within Sarkar’s model, in the notion that relations 
of domination can exist not only at the physical level, but also within the psychic and spiritual 
strata. Hence, the epistemological re-ordering of reality, implied within Sarkar’s framework, is 
likewise to be carried out at the socio-cultural level – the ongoing struggle against physical, 
psychic and spiritual exploitation in all its myriad forms. Thus did Sarkar’s approach speak 
eloquently to Third World contentions, where liberation from the colonizing and hegemonic 
imperatives of the West – psychic exploitation – and the roles technology play in this, become 
paramount. Further to this, we saw Sarkar’s attempt to situate technology within a multi-
layered framework wherein technologies become physical, mental, intuitional and spiritual in 
nature. Thus, Sarkar invoked a universe that was essentially mystical, which vibrated with the 
same charm and mystery of the unified cosmologies of indigenous cultures, while, at the same 
time, locating itself within an ever transforming world in which modern physical technologies 
can play their part. However, as we saw, progress, for Sarkar, was not, principally, about 
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material development, thus, his refusal to privilege Western civilization over the Other: it is the 
all-round, holistic development of human life at all levels – life that seeks to listen and actively 
create the divine – that constitutes true progress. 
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Imagining a Universal Future 
Myth, Spirituality, Science and Ecology in Sarkar's Cosmology 

Roar Bjonnes 

 
 
This essay explores the importance of myth as part of our emerging worldview, and, more 
specifically, the mythic importance of Sarkar’s universalism. But first, a short introduction to 
the importance of mythology in both individual and social life. The world’s foremost 
contemporary authority on myth was probably Joseph Campbell.1 He lived most of his life in 
Manhattan’s Greenwich Village. From his small apartment, among skyscrapers and busy neon-
lit streets, Campbell viewed and explored the vast panoramic history of humanity’s soul. With 
the patience and creativity of an archeologist, he sought to uncover the vital link between 
people and their myths and the way in which these stories and symbols can expand and explain 
our human potential.  
 Campbell observed that the recognition of our own mortality and the requirement to 
transcend it is the first great impulse to mythology. The second source of humanity’s vast 
mythological reservoir is the realization that the individual’s social group – to which he or she 
belongs, must serve, and is protected by – will remain long after he or she is gone. However, of 
these two fundamental realizations – the inevitability of individual death and the endurance of 
the social order – there are, in various cultures, numerous variations. For example, both Tibetan 
Buddhists and Hopis mourn their dead and believe that the soul lives on after the body has 
decomposed, but the death rites and their colorful mythologies are vastly different in these two 
cultures. Consequently, myths are both expressions of our unity and of our differentiation. 
Finally, there is a third factor which has exerted a pervasive influence on the moulding of 
mythologies: the individual’s relation to nature and, more specifically, to the vastness of the 
universe and its enigmatic creator. 
 Psychologist, Carl G. Jung, asserted that religious imagery and myths, for the most part, 
serve positive, life-furthering ends.2 Our outward-oriented consciousness, busy with the 
demands of the day, may lose touch with these inward – psychological and spiritual –forces; 
and the myths, states Jung, when correctly read, are the means to bring us back in touch. They 
are informing us, in pictures and ideas, of powers of the psyche to be recognized and integrated 
into our lives. These powers have forever been common to the human psyche and represent the 
perennial wisdom of the species.  
 However, warns Campbell, there is danger here as well. Namely of being drawn by one’s 
dreams and inherited myths away from the world of modern, rational consciousness, fixed in 
patterns of archaic feeling and thought inappropriate to contemporary life. What is required, 
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therefore, is a continous dialogue between the inner and outer world, between the unconscious 
and the conscious mind. For the mystic, this dialogue ultimately ends in the final, non-dual 
union with the Absolute. 
 On a collective level, the world-dream or myth, must also reflect the movement of our 
times. According to Campbell:  

 The concept of the state, moreover, is yielding rapidly at this hour to the concpet 
of the ecumene, i.e., the whole inhabited earth; and if nothing else unites us, the 
ecological crisis will. Our mythology now, therefore, is to be of infinite space and its 
light, which is without as well as within. We can no longer hold our loves at home and 
project our aggressions elsewhere; for on this spaceship Earth there is no 'elsewhere' 
anymore. And no mythology that continues to speak or to teach of 'elsewhere' and 
'outsiders' meets the requirement of this hour.3  

 Mystic and philosopher, Prabhat Rainjan Sarkar, lived and worked in Calcutta. From the 
hub of this chaotic, polluted, and overcrowded Indian city, he inspired the world with a body of 
thought that covers a vast array of disciplines. Unlike most contemporary thinkers, Sarkar did 
not come from the tradition of academic scholasticism. Like Buddha and Krishna, he was a 
sage whose philosophical narrative was presented in inspired oral discourses. But, unlike past 
sages, writes Ron Logan in Human Story, ‘who spoke almost exclusively of the perennial 
philosophy, of spiritual and moral concerns, Sarkar has stepped into the intellectual territory of 
scholars and propounded original socio-economic and scientific theories.’4  
 In his discourses on history, science, or economics, Sarkar expressed his ideas in broad, 
intuitive strokes. His language was clear, powerful and mythic. He was a modern sage, and, 
like Campbell, he believed that the need of the hour is universalism. However, he knew that a 
crisis, even a global ecological collapse, would not be enough to truly unite humanity. ‘[Only 
the] spiritual sentiment will keep humanity united for all time to come. It will form the entire 
planetary world and even the universe into a nation. Then there will be only one nation – a 
World Nation. No other theory can save the human race.’5 And regarding the need for a 
spiritual humanism, he commented:  

 The outdated ideals of nationalism are crumbling to pieces today. The newly 
awakened humanity is anxious to herald the advent of one Universal Society under the 
vast blue sky. The noble and righteous people of all countries, bound by fraternal ties, 
are eager to assert in one voice, with one mind, in the same tune, that human society is 
one and indivisible. In this voice of total unity and magnanimity lies the value and 
message of eternal humanism.6

 The mythology of the future, then, can be found in the old, everlasting, perennial 
mythology. It is the myhology of spirit. The mythology expressed by the language and symbols 
that awaken and mirror the mind’s own, true reflection of itself. In this blissful state, the 
unfettered, enlightened mind, is without horizon, at one and in love with all.  

God and science: where myth and laboratory intersect 
To understand Sarkar’s claim that only spirituality can truly enlighten and unite us, it is 
important to take a closer look at the fundamental role of spirituality in Sarkar’s worldview. 
However, Sarkar is not the only contemporary thinker who affirms the monumental influence 
of spirituality in the objective world. Recent book titles such as Rupert Sheldrake’s The Rebirth 
of Nature: The Greening of Science and God7, Paul Davies’ God and the New Physics8, and 
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William Irwin Thompson’s Gaia: A Way of Knowing9 suggests an emerging trend which 
combines the best kind of lucid science writing with ideas from mythology, psychology, and 
spirituality. Such breakthrough books attempt to show our intimate relationship with the 
universe – that we are part of a breathing, living, thinking, feeling cosmos and that intelligence 
is a pervasive reality which is inseparably one with nature. Christians call this intelligence God, 
eco-feminists term it Goddess, transpersonal psychologist Ken Wilber often refers to it as 
Spirit, and Sarkar explains that in Sanskrit terminology it is Brahma or Supreme Entity. And 
Brahma, he elucidates, has two aspects: Shiva (or Cosmic Consciousness), and Shakti (or 
Cosmic Operative Principle). 
 That the Supreme Entity is One but has two aspects – Shiva and Shakti – is the basic 
concept of Sarkar's spiritual philosophy. In other words, Brahma is both male and female, God 
and Goddess, Consciousness and Energy, and both are inseparable as fire and its heat, as milk 
and its whiteness. Sarkar’s creation theory is explained in the Brahmacakra, or Cycle of 
Consciousness Theory. According to this theory, the fundamental stuff of existence is said to 
be consciousness. All things in existence are just different manifestations or modifications of 
consciousness, and the force which modifies consciousness to become the physical universe is 
Shakti. In the Rg Veda, Brahma is therefore thought of as a Cosmic Magician because of Its 
limitless creative capacity.  
 Sarkar's Brahmacakra, in which he explains how consciousness condenses to matter and 
how life (cells, animals, humans) emerges from matter through evolution, is different from 
many cosmological views as it includes more than just the physical universe. It is more akin to 
what the Pythagoreans term Kosmos, which includes the cosmos (physiosphere), the bios (or 
biosphere), psyche or nous (the noosphere), and theos (the theosphere or divine domain). 
Sarkar’s view of the universe is, therefore, not linear but cyclical: life emerges from one and 
becomes many, and spirit returns from many and becomes one. His view is also devoid of any 
materialistic bias and prejudice, i.e., that the physical cosmos is the totality of reality and 
reductionist science has the only map that can explain it. So, in order to glimpse the inner 
secrets of the universe, we must, in the spirit of Sarkar’s cosmology, become both mystics and 
intellectuals, both poets and scientists. 
 According to cultural historian, William Irwin Thompson, ‘[Our] capacity to think in 
images, and then transform them into other dimensions of reference is vital to art, poetry and 
science.’10 Hence Sarkar suspends a vast cosmic disk in our imagination. This disk, this 
Brahmacakra, he asserts, holds the basic secrets of creation, it tells the story of our unfolding 
universe. Former NASA scientist, James Lovelock, who proposed the scientific theory that the 
earth is a self-regulating, whole organism capable of regulating its own climate and chemical 
composostion gave it the poetic Greek name, Gaia.11 High on a peak in the Andes, Darwin’s 
imagination soared as he visualized how we are all joined together in the vast web of creation. 
Raging high on a tropical fever, Alfred Russell Wallace saw the lineaments of the theory of 
natural selection. A myth or a poetic image is not an illusion; it is a petroglyph, a map, a 
condensed story. Rather than myths being simpleminded and facts being the real stuff of 
science; they are both references, reproductions of reality; one closer to the heart and the other 
closer to the mind.  
 In Genesis, it is proclaimed that God created the heaven and earth. This biblical assertion 
does not explain if creation occurred in the form of a Big Bang, as modern scientists claim, but 
neither is the statement in direct conflict with the Big Bang theory. However, clash between 
myth and science arises when, for example, Christian creationists, based on biblical 'evidence', 
proclaim that the earth is 6000 years old and was created in seven days. Conclusive radioactive 
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studies, however, have shown that the earth is 4 ½ billion years old, and that it took about 
700,000 years just for complete atoms to form. Faced with such overwhelming evidence, we 
must discard such outdated mythical maps and instead invent illustrations and stories which are 
supported by scientific facts. 
 Sarkar’s spiritual view of the universe, as explained in the Brahmacakra philosophy, both 
supports and evolves beyond the scope of today’s scientific models. Scientists believe that they 
can accurately describe the evolution of our universe back to within a few micro-seconds of the 
Big Bang. However, according to Sarkar, the Big Bang is not the point where the universe 
starts. The physical universe began with the initial creation of the five fundamental factors – 
ether, air, luminous, liquid and solid – with the help of Shakti. How do these concepts relate to 
modern physics? According to noted student of Sarkar, Michael Towsey, the ethereal factor, 
for example, ‘. . . is nothing other than the space-time field of [Einstein’s theory] of General 
Relativity. Its largest dimension is the universe itself.’12 And the aerial factor, believes Towsey, 
is what scientists recently discovered as 'dark matter.' This is the mysterious halo – which can 
be felt but not seen – that visible galaxies are embedded in. The luminous factor, he proposes, 
is the powerful electromagnetic field which surrounds a star. The liquid factor – the most 
dominant substance in everyday human existence – is the electron standing wave which forms 
around the atomic nucleus and binds atoms together. Finally, the solid factor (or matter) 
appears to be made up of what scientists have termed the family of six quarks, the smallest 
building blocks yet to be discovered. However, can physics explain and accept consciousness 
as the cause of all creation? A small number of quantum physicists accept the idea of a possible 
consciousness/matter connection. ‘[But] the problem with posing a direct link between God 
and quantum events is that if physicists do discover what is going on behind the scenes in 
scientific terms, then physicists will once again have been cast in the role of disproving the 
existence of God!’ writes Towsey.13 But pure consciousness – whose many subtle properties 
are explained in detail in Sarkar’s Brahmacakra – is far too subtle and elusive to be approached 
in a laboratory experiment. Therefore, as Sarkar points out, consciousness can only be 
experienced and understood by mystics. Hence, the Brahmacakra, although apparently not in 
conflict with modern science, is fundamentally a mythic or mystical concept.  
 This vast universe, according to Sarkar, has no physical nucleus in physical space. Its 
nucleus is Brahma or God which exists beyond space and time, beyond the limited conceptions 
of the intellectual human mind. Although Brahma can be conceptualized by the intellect, it can 
only be experienced through the intuitional or mystical. And to explain the mystical union with 
God or Brahma, neither mythical nor scientific maps are sufficient. Brahma can only be 
experienced by the mystic, the map-maker him or herself, in his or her own internal laboratory. 
So although science, both reductionist and holistic, will evolve to greater and greater 
understanding of the mind and the universe, and explain many mysterious or until now 
inexplicable phenomena, the ultimate mystery – who and what is God? – will always remain an 
enigma. Unless, claims Sarkar, through intense spiritual practice one is fixated on the ideation 
of God and ultimately becomes one with The Supreme. In that enlightened state, Sarkar asserts, 
‘The glory of the One and Only benign Entity will shine forth to you from one and all 
objects.’14

 Sarkar’s Brahmacakra expresses a holistic or spiritual view of the universe. However, 
unlike some new age thinkers, Sarkar does not denounce reductionist science altogether. What 
is important, claims Sarkar, is that science is grounded in a spiritual base. Because, according 
to him, ‘if science remains in the hands of materialists the consequence will be hopelessness 
and despair.’15 In other words, we need to develop a balance between reductionism and holism. 
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In Douglas Hofstadter’s Godel, Escher, Bach16 – a monumental work on the tension between 
reductionism and holism – he argues that these two views of reality are not necessarily 
antagonistic, it all depends on what you desire to know. Reductionist science is useful in 
studying a single ant, but to understand how intricately and harmoniously an ant colony works, 
holism is more appropriate. Likewise, science and spirituality are also not antagonistic. 
Through the balanced cultivation of science by spiritually motivated people, Sarkar claims, ‘the 
majority of individual and social problems can be solved.’17  
 The whole universe is intricately woven together. Life is not an isolated miracle, 
controlled by a distant God, in an otherwise clockwork universe. Life is an integrated part of 
the cosmic miracle. God is not 'out there,' God is everywhere. ‘[The] very Lord moves in the 
womb as the embryo . . . and when it is born, the event, in fact, should be called the birth of 
God because all creations are but the manifestations of God,’ affirms Sarkar.18  

Spiritual rites: personal enactments of the mysterious 
‘Myths are the mental supports of rites, and rites the physical enactments of myth,’ according 
to Campbell.19 By absorbing the myths of his or her social group and participating in its rites, a 
young person’s mind is structured to accord with his or her social as well as natural 
environment. He or she is initiated into some specific, efficiently functioning social order.  
 Storyteller and poet, Robert Bly, among others, remind us that for tens of thousands of 
years tribal people have greeted the onset of puberty, especially in males, with elaborate 
initiations.20 The reason is simple: They did it to guide and transform the inherent 'wild' and 
unruly energy of youth. Through the effectiveness and intensity of physical, psychic and 
spiritual rites that lasted from a few weeks to at most a year, they turned their teens into fully 
responsible adults. The purpose of these rituals was twofold: they liberated the individual by 
making him or her an independent person, and they united the individual with the larger society 
of adults. Bly believes that the lack of such initiations in our present culture is partly the cause 
behind the youth’s destructive and nihilistic tendencies as expressed through increased 
alienation, suicide, juvenile crime, gang violence, and sexual promiscuity. 
 However, instead of sublimating extreme human sentiments, ritual enactments can also 
highlight and embody them. In the Aztec civilization, for example, humans were sacrificed on 
numerous altars. If not, it was believed, the sun would cease to move, time stop, and the 
universe collapse. Although the embodiment of peace, many fakirs or sadhus in India are 
equally extreme. They inflict bodily pain by sitting on beds of nails, stand for years on one leg, 
or keep their hands closed so that the finger nails eventually grow through their fists. It is 
believed that such penance is necessary to purify the mind from the sinful desires of the flesh. 
However, the stability of our universe is not dependent on a certain amount of sacrificial blood, 
and true spirituality can be attained without self-mutilation. So, both Campbell and Sarkar 
warn that in each cultural mythology lies the potential for dogma. But what are dogmas? A 
dogma, according to Sarkar, is an idea with a rigid boundary line, which will not allow you to 
go beyond the periphery of that boundary line. However, the natural tendency of the human 
mind is to be free, to seek the limitless. Thus dogmas are against the fundamental spirit of the 
human mind. 
 The function of a non-dogmatic ritual, according to Campbell, is to give form to human 
life, not as a mere surface arrangement, but in depth, in inner fulfilment. According to Sarkar, 
‘Spirituality is not a utopian ideal but a practical philosophy which can be practiced and 
realized in everyday life. Spirituality stands for evolution and elevation, not for superstition or 
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pessimism.’ 21 And spiritual rites are those that liberate the human mind from bondage. Sarkar 
terms this inner science Tantra, a sanskrit concept which literally means 'to liberate.' For 
Sarkar, ‘The spiritual practice which liberates the aspirant from dullness or animality and 
expands oneself is Tantric practice [meditation]. . . . So, there cannot be any spiritual practice 
without Tantra . . . Tantra in itself is neither a religion nor an 'ism.’ It is the fundamental 
spiritual science.’22

 Creation is a process of evolution from pure Cosmic Consciousness through the Big 
Bang, the formation of the earth, the evolution of the species, and finally to the emergence of 
humans. In the self-reflecting mirror of the human mind, Brahma or God is able to see a 
microscopic version of itself. The more spiritually evolved the human mind is, the better the 
reflection. According to Sarkar, introspection through spiritual rituals such as meditation and 
devotional dance, either alone or in a group, is the way in which humans can mirror and 
experience the mystery of God. The value of such practices is that they, through the use of 
mantric chants or symbolic gestures, move the practitioner beyond the symbolic, beyond the 
mythic, and merges the individual directly in the ecstatic presence of God. As Sarkar affirms: 

 The Supreme Consciousness is there within you as the oil in the oilseed. Crush 
the seed through sadhana [meditation] and you attain Him; separate the mind from 
consciousness and you will see that the resplendence of the Supreme Consciousness 
illuminates your whole inner being . . . Churn your mind through sadhana and God will 
appear like butter from curd. [God] is like a subterranean river in you. Remove the sands 
of mind and you will find the clear, cool waters within. 23  

Ecology: finding balance in the new mythological Eden 
For Sarkar: 

Human beings are an integrated part of that vast common society. No one can survive to 
the exclusion of others, not even human beings. If they continue to destroy the forests, 
kill wild animals and exterminate fish and birds foolishly, it won’t serve any of their 
purposes.24  

Most environmental scientists and activists agree that the world is experiencing a level of 
ecological destruction as never before witnessed in recorded human history. A recent 
WorldWatch report declared that the holy river Ganges of India, one of the world’s longest 
watersheds and home to about half a billion people, has become the world’s largest open 
sewer.25 In Scandinavia – a region of forests, mountains, lakes and rivers – thousands of 
lakes are no longer teaming with fish; they have disappeared as a result of acid rain. Many 
animal, bird and fish species have been hunted to extinction, and many are on the verge of 
extinction. There are, for example, more Siberian tigers alive in the world’s zoos than in the 
wild.  
 The overwhelming magnitude and urgency of the environmental problem has forced 
many environmentalists and social thinkers to look into the past for clues as to how it came 
about. However, the experts do not easily agree about the underlying cause of this destruction. 
Physicist Fritjof Capra believes it was caused by the linear, rational thinking of the 
Enlightenment and the consequent development of Western technological civilization.26 Social 
philosopher, Lewis Mumford, suggests that the most suitable metaphor for our industrialized 
society is 'The Machine,' and claims that nothing less than an overhaul of the entire system can 
save the planet.27 Popular new age writer Chellis Glendinning alleges that the cause is much 
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older, ‘it all started with domestication, the control and mangement of plants and taming wild 
animals.’28 Other scientists are even more specific, they declare agriculture to be the worst 
ecological mistake in the history of the human race. 
 Consequently, it has become popular among many environmentalists to attempt to return 
to an unspoiled Eden when people lived in harmony with nature. Some deep-ecologists believe 
that hunter-gatherer societies are the perfect ecological model. Others, especially eco-feminists, 
believe that the horticultural societies during the matriarchal era were the most ecologically 
balanced. However, as Theodore Roszak points out, a 'sacred' or indigenous outlook does not 
in any way guarantee an ecologically sound culture: 

 [Many] tribal societies have abused and even ruined their habitat. In prehistoric 
times, the tribal and nomadic people of the Mediterranean basin overcut and overgrazed 
the land so severely that the scars of the resulting erosion can still be seen. Their 
sacramental sense of nature did not offset their ignorance of the long-range damage they 
were doing to their habitat. 29

 Men and women, everywhere, and at all times, have despoiled the environment. Even the 
highly advanced Mayan culture disappeared largely through depleting the surrounding rain 
forests. And, according to biologist Edward O. Wilson, many species on New Zealand were 
'driven to the edge of extinction' by the Maoris long before the English arrived in the early 
1800s.30 So, to eulogize the days of the past, and pray for its return, will not solve our 
ecological problems.  
 Wilber believes instead that the main cause of our ecological problems is plain ignorance. 
According to him, ‘The correct conclusion, in other words, is that the primal/tribal structure in 
itself did not neccessarily possess ecological wisdom, it simply lacked the means to inflict its 
ignorance on larger portions of the global commons.’31 And, according to writer Riane Eisler, 
‘If we carefully examine both our past and present, we see that many peoples past and present 
living close to nature have all too often been blindly destructive of their environment.’32 Sarkar, 
even more pointedly, establishes that the cause of this ignorance or dogma lies in a 
psychological trait he terms atmasukha tattva, the principle of selfish pleasure. This selfishness 
causes people, ancient or modern, to think ‘more about themselves and less about others, nor 
[do] they think about the animals and plants.’33 The recent development of eco-psychology by 
writers such as Theodore Roszak, James Hillman,34 Joanna Macy35 and others, supports 
Sarkar’s idea that all our ecological and social problems have a psychological origin. And, 
furthermore, that the self is interwoven with the lives of trees, animals, and the soil, and that 
caring for the needs of people as well as our planet are not in conflict. So, in order to avoid the 
mistakes of the past, Sarkar asserts that we need to develop the sentiment of social equality – 
sama-samaj tattva. This noble ethic asserts that consciousness permeates the lives of all beings, 
and that movement toward the realization of this consciousness is the ultimate goal of 
everyone. In other words, how can we destroy nature if that means we are destroying a part of 
ourselves?  
 Life on this planet exists in a state of dynamic balance. Nothing is static or unchanging. 
From the single cell bacteria to the most complex animals, each inhabits its niche and plays its 
unique role, all as interdependent parts of the planet's ecosystem. To describe this relationship 
of evolving, vibrant forces, Sarkar introduced the concept of prama – dynamic equilibrium. 
Therefore, the key to solving our ecological crisis is not to negate progress and to return to 
some past Garden of Eden but rather to face our current predicament and solve it in a balanced 
and rational way. In other words, we must utilize the ecological sciences and system sciences, 
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for example, to clearly show us how and why our actions are corroding the biosphere. But 
more importantly, we must create a social outlook which can bring all peoples of the world 
together as one global tribe.  
 Evolution, according to Sarkar, is about moving forward, it is about transcending the 
limitations of the past. Socially, we have moved from an agrarian society to an information 
society. Psychologically, according to cultural philosopher Jean Gebser, we have evolved from 
the magical to the mythological to the mental and are on the verge of another shift, the move 
towards the arational.36 The arational cognition is characterized by its integrative, holistic, and 
non-linear nature. As a society, we have moved from the tribal to the national to the 
international. Finally, with the advent of space travel, we are now able to view Gaia from 
space. We have realized that our planet is one large, breathing organism. From now on, the 
noble sentiment of universalism, which in ecological terms means that cells, plants, animals, 
humans, planets and comets are all interconnected as one great cosmic family, must be the real 
impetus behind everything we do, either ecological or social. As Sarkar points out, ‘. . . none is 
alien, none is distant. Gradually everyone has begun to realize the vibration emanating from the 
One Mind.’37  
 Ironically, it was the same science that so many return-to-the-past – envirionmentalists 
decry that brought them the awe-inspiring picture of the Blue Planet from outer space which 
they proudly display on bumperstickers or on computer screens. This glowing picture, this 
suspended metaphor for our planetary existence has, even more so than the prospect of a 
looming global crisis, become a symbol of the emerging universalism which Sarkar promotes. 
The new mythological Eden, therefore, is not a place, a time, or an ancient system to return to. 
It can also not be found in today’s popular sustainable growth models. Because, as Wilber 
maintains, sustainable material growth does not neccesarily promote sustainable spirituality. 
And to establish prama, we desperately need both. So, Sarkar’s universal ecological worldview 
is a state of mind, an inclusive vision we struggle to manifest. It is an attitude, and a 
consciousness which, if infused into our science, economy, ecology, and culture, will help us to 
restore dynamic equipoise here on our imbalanced planet, here in our fractured paradise.  

Universalism: the emergence of a new story 
On this Blue Planet, floating in infinite space, we have, for some time, been without a 
comprehensive story of the universe. The old, mythical universe of the Paleolithic and 
Neolithic village communities, as well as the classical civilizations of both East and West, has 
collapsed. We live in a fractured world. Historians, after gazing into the past, emerge with a 
story of a world which is inhabited by humans living in an empty world without animals, plants 
and stars. Scientists have developed detailed accounts of the cosmos, but have focused 
exclusively on the physical aspects and have ignored the human dimensions. Consequently, our 
educational institutions have been divided into its scientific and humanistic departments, as if 
the areas they are trying to understand are entirely independent of each other.  
 The collapse of the holistic and integrated universe started with the development of 
modern science in the eighteenth century. The empirical science of Newtonian physics, which 
initially was seen as an integral part of the religious/mythological worldview, soon developed 
into what Wilber calls 'scientism'. Science no longer attempted to just pursue its own truths, it 
also aggressively denied that there were any other truths. Spirit and God – which Newton 
thought was the force behind an otherwise mechanical universe – disappeared altogether. What 
Wilber terms 'The Great Holarchy of science, myth, and religion', utterly collapsed like a house 
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of cards in an afternoon gust.38 In its place scientism developed and, consequently, nature was 
seen as separate from, or even devoid of, mind and spirit. According to Gebser, the rational 
worldview, which at one time followed as a natural and positive extension to the magical and 
mythical, has unfortunately become dominated by scientific dogmas. In Sarkar’s language, 
science has become unable to cross its own rigid boundary line. Or, in the words of popular 
medical science writer, Deepak Chopra, ‘science has become superstitious.’ 39 As a result, all 
moral decisions of our culture have been handed over to science. Our world has become one-
dimensional, linear and fractured.  
 Our only hope is to develop a more arational consciousness. Characterized by its 
integrative, holistic, nonlinear nature, this will enable us to integrate all the other cognitive 
capabilities – magical, mythical and rational – into our world. Instead of having what Wilber 
calls 'flatland' consciouness, we will develop an expanded, universal consciousness. This, says 
Sarkar, is the sentiment of deep identification with all animate and inanimate beings. Under the 
umbrella of this outlook, the artificial divisions between people and nations, between plants 
and animals, between science and spirituality will disappear. We will no longer inhabit a 
divisive world in a mechanical universe. Instead we will, as Sarkar says, ‘[Strive] ahead with 
the entire Universe along the path of divinity . . .’40 
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The Healing Eye 
Artistic Vision in the Thought of Prabhat Rainjan Sarkar 

Marcus Bussey 

 

The human search for the great 
The insights that shape the future are usually to be found on the periphery of the accepted. 
This is the space currently occupied by the thought of Prabhat Rainjan Sarkar, an Indian 
philosopher who has generated a meta story for both the past and the future. Standing as he 
does beyond the confines of mainstream Western intellectual tradition, he has been able to 
recast the story of civilization and culture in a far less structured and deterministic way to 
many of his contemporaries. 
 For Sarkar, history is not the story of the emergence of the human (Western) genius 
from the darkness of superstition and irrationality. It is not about linear progress that places 
certain human expressions above others. Rather it is a story of the human search for the 
Great; of both an individual and collective striving for a metaphysical certainty beyond 
limited, ever elusive, physicalities. It is Sarkar's civilizational project to make explicit, and 
thus empower and activate, those aspects of consciousness that are a part of this human 
search. 
 This quest, in most of us, takes the form of a restlessness or ‘itch’ which, even though 
it may be cloaked in some other guise, we know as a niggling dissatisfaction. The ancient 
Greeks ascribed this maddening 'itch' to Zeus' gadfly. The bites of this pest drove Io, as a 
heifer, halfway round the known world to the secrets of a temple in Egypt. It was this same 
dissatisfaction that lead a young Indian prince to turn his back on a kingdom, a manifest 
political destiny, and take to the forests, only later to become the Buddha. 
 This dissatisfaction is at the root of all greatness. It is a compulsion that takes any 
possessed by it beyond the definitions, habits and constraints of their age to explore new 
visions and then, like Odysseus at the end of his twenty years of wandering, to return to 
humanity with new ways of seeing and meaning making. As compulsion it lead Columbus 
across the sea; Dali to wax his moustache; Luther to the doors of Wittenberg Cathedral; 
Beethoven to keep composing in his deafness; Michelangelo to the Sistine Chapel; and 
even me to write this article. 
 This 'itch' of course has a dark side. It is the compulsive drive to expand that has 
driven countries to war, lead multi-millionaires to want yet more money, and dictators more 
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power. It was also the same crazy 'itch' that caused Imelda Marcos to buy thousands of 
pairs of shoes. 
 Compulsions are as many and varied as there are human beings on this planet. To 
Sarkar, they are shaped by each individual's temporal and cultural space. But some patterns 
can be discerned. Cycles of power, ascendencies of different psychologies (varnas),1 all 
have their effect on how we as societies and individuals express this 'itch'. As Inayatullah,2 
who analyses the historical thinking of Sarkar at length, points out, this cyclic approach to 
history is not new. Ibn Khaldun did it six hundred years ago. What is new in Sarkar's 
approach is that these cycles are clearly driven by psycho-social forces. The rise and fall of 
these varnas is one characteristic of Sarkar's historical discourse. As these forces intersect 
with the various civilizational themes that make up the current as well as the historical map 
of our global community we find a very rich patterning of meaning within which to situate 
the study of personal and social expressions of this 'itch'. 
 To Sarkar, civilization is about the level of consciousness within society. He does not 
look at the physical expression of a people as a gauge of civilizational development. To him 
some of the most physically developed peoples, in terms of technological and social 
complexity, have still been relatively uncivilized.3 For Sarkar, progress never really occurs 
on the physical plane. The only real progress is spiritual progress and is reflected in 
expanded and integrative consciousness.4 In these terms, his civilizational project is to 
promote those forms of human expression that facilitate this expansion and universalization 
of vision. 
 This essay is concerned with a certain kind of 'itch': the artistic compulsion. I want to 
look at how creative artists and artistic vision, which I characterize using the metaphor of 
the healing eye, fit into the broader civilizational discourse Sarkar has developed, in order 
to reinterpret the nature and meaning of what it is to be an artist. This change in meaning 
presupposes an ethical relocation which both shifts the sense of what artistic activity is all 
about and broadens the artistic mandate to encompass the mythic and divine. 

"The Slaves" 
Michelangelo Buonarroti was prodigiously creative. Amongst many of his works are the 
enigmatic Slaves, four stone figures which twist and turn as if engaged in a ceaseless 
struggle to escape from the material that binds them. They are prisoners of the stone which 
still holds their forms half hidden within unchiselled space. Michelangelo never finished 
them. 
 These Slaves are a fitting metaphor for the predicament of the modern arts. Artists 
today are struggling to shed a narrow definition of themselves. They are, like 
Michelangelo's Slaves, trying to free themselves from the weight of their own historical 
legacy. 
 A brief examination of Western art history will illustrate this point. From the early 
Renaissance, when Giovanni Pisano carved his signature onto the pulpit at Sienna, the 
image of the artist had become increasingly one of an individual with a personal gift, a 
genius. As this concept of genius developed, it became associated with being beyond, or 
above, the mundane.  
 This was a powerful vision but it had a high price, separating those possessed of 
artistic vision from a certain groundedness in society. Artistic production, itself being 
dislodged from its social context, became the possession of its creator and thus a 'thing' to 
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be bought and sold in the market place. Furthermore, many sensitive artists became 
unhealthy as a result of an over identification of their ego with their giftedness. Artaud, 
Baudellaire, Mussorgsky and Elvis Presley, for example, were drawn towards a kind of 
reckless lawlessness, a lack of responsibility for society, a strong sense of ego and destiny, 
a tendency towards nihilism and a self absorption that was often destructive and self 
indulgent.5 The Romantic's slogan – 'Art for art's sake' – caught the mood of this 
development. 
 Of course, within the political and social context of the day this slogan had real 
relevance. Artists were struggling to free themselves from the constraints of a system of 
patronage that often limited their authentic expression. It was felt to be wrong for someone 
with money and power to have control of an artist's free expression. Mozart's constant 
struggle for the minimum necessities was largely the result of his defiance of the 
conventional patronage system. Beethoven, the champion of artistic independence, is said 
to have been on a walk in a Viennese park with his friend Goethe when they came upon the 
royal family. Goethe stepped aside and bowed deeply while Beethoven ignored them and 
continued walking. On another occasion Beethoven had been peremptorily asked by his 
patron, Prince Lobkowitz to ‘make some music’ for his guests. Beethoven had flown into a 
rage and roared at the Prince: ‘There are plenty of princes, but there is only one 
Beethoven!’6

 These examples illustrate how artists have, since the nineteenth century, increasingly 
sought greater and greater independence for their work. At first they found a strong ally in 
the emerging capitalist system, and a more tolerant middle class. However this tolerance 
was pushed to its limits with the emergence of Impressionism and the radical movements of 
the early twentieth century. Artists in all the creative arts became more bold and more 
adventurous. 
 With the explosion of the mass media and the development of a comfortable and safe 
Western society, creative artists have grown in number exponentially. More painters, 
composers, novelists, musicians, film directors and actors find expression and reward than 
ever before. But success brings with it new found constraints. The open market has proven 
to be just as authoritarian and prescriptive as the patrons that so annoyed Beethoven. Thus 
one form of censorship is replaced by another. 
 Artists may be free from the interference of patrons but other forces now determine 
and thus limit artistic expression. Capitalism, which commodifies everything, has very 
democratically allowed the market to be the arbiter of taste.7 This market has been eager to 
look to the large publishing houses, the most prestigious galleries, government grants of 
assistance and the most notorious or celebrated of critics to anoint the day's successes. 
Talent has been measured by one's ability to win in the commercial and bureaucratic 
arenas. The soul of the artist has been laid bare to the calculating stare of commerce. 
 This of course is Western art history. But at present the success, determined as market 
value, of all art is gauged on its ability to compete in the capitalist market place. For 
instance, indigenous Australians are now having sell-out successes at Christies in London 
and entrepreneurs are flying from all over the world to dusty Australian outback settings to 
acquire more. Similarly indigenous people all around the world are being encouraged to 
harness their artistic visions to the capitalist machine. 
 Another hallmark of the modernist period and our postmodernist period, defined as it 
is by the questioning of all things modernist, is a fascination with innovation and perpetual 
change. That 'itch' has emerged as an insatiable desire for the new. Artists, with their 
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creative ability, are well placed to cater to this demand. Originality is the new obsession. Its 
hold on us is draconian, linked as it is to a culture that commodifies everything and draws 
everything into its legitimating processes. We have thus arrived at that strange point in our 
evolution when to question the product, be it a can of Coke or a painting by van Gogh, is to 
somehow question ourselves. 
 Coke is a commercial icon; van Gogh a cultural one. Coke re-invents itself regularly 
thanks to its multi-million dollar marketing team of well paid commercial 'artists'; van 
Gogh, alas, has no control over his 'self', being dispossessed long ago he took his own life 
only to be reborn as a product of the twentieth century obsession with the tragic martyr. 
 Van Gogh is like one of Michelangelo's Slaves, trapped in the rock of culturally 
prescribed history. But you don't have to be dead to be thus honoured. Though being dead 
makes the process easier. Many popular musicians have found themselves commodified, 
lost somehow behind their well managed persona. Sports stars, actors, and TV personalities 
are all taken over to a greater or lesser extent in this way. Perhaps they too are 'artists' of a 
kind, inventing themselves within the public arena. 
 Painters, composers, writers and poets are also captured by this commodifying 
dynamic. In fact, to ensure success they must make themselves accessible to the process. 
And here we find the emergent dilemma. As creative, sensitive beings how can they allow 
themselves to be thus consumed? 
 Here the same spirit that lead Beethoven into conflict with his patrons is to be found 
still resisting consumption. In fact there are many examples of artists not giving in to the 
commodifying process. Michelangelo argued with his patrons; Goya too defied his to paint 
the ordeals of the Spanish people under Napoleonic dictatorship. Cezanne locked himself 
away from everyone so he could work without the constraints imposed by contemporary 
opinion. 
 The French painter Camille Pissaro, writing to his son in 1883, commented then on 
the personal tensions of the artist in the market place: 

 Monet's show, which was marvellous, has not made a penny. A poor idea to have 
one-man shows. The newspapers, knowing that a dealer is behind it, do not breathe a 
word . . . It is very discouraging. The fact is that Delacroix, Millet, Corot, Tassaert, were 
only accepted after struggles and combats. People love only the mediocre.’8

 A century later and the commodification of artists and their work has increased a 
hundred fold. In spite of the increased pressure, not all artists today are comfortable with 
this commodifying consciousness that has a price for everything. Artists are looking for a 
way out. In the visual arts for example, some choose self parody like Barbara Kruger while 
others seek to break down the comfortable boundaries of the armchair connoisseur like 
Murray Schaffer and Lynne Hull.9
 It is worth noting here that women have an increasingly bolder role to play in this 
development and questioning. Their emergence as a voice in Western art is still in its early 
stages, but as artistic vision becomes increasingly distanced from the market place and 
moves towards more intergrative forms of expression, the feminine gift of inclusive vision 
will take quite striking forms in this shift of artistic consciousness. 
 So what we are witnessing is the emergence of a fascinating tension between current 
practice and the artist's sense of integrity and mission. Zeus' gadfly is still with us and will 
not allow ingrained cultural habits to steal the visionary cup from the hands of creative 
souls. 
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 In asserting this I do not mean to deny the immense creative outpouring of the past 
600 years in Western artistic development. Artists simply have always had to work between 
a number of realities. But they have never been so tightly bound as in the present when 
psychic space is colonized by a materialistic ethic which allows no room for dreaming and 
healing. 

An artist’s responsibility 
Artists are struggling towards a new identity, captured as they have been, by and large, by 
the thrust of Western capitalist history. In Sarkar's terms, they are struggling for 
emancipation from the hegemonic force of a particular varna. Sarkar called this the 
vaeshyan varna. This is the worldview of money makers who treat all things as capital thus 
allowing for the colonization of internal space as just another territory to be dominated and 
opened up for commercial enterprise.10  
 It is this invasion of internal space which has made the vaeshyan hegemony so strong, 
so compelling. This occupation of two coterminous territories, the physical and the psychic, 
means that to be overthrown, shifts must occur in both. But it is becoming increasingly 
recognized that psychic space is the key. Foucault and others have argued strongly that 
language and conception are central to the way we are controlled and manipulated.11 
Thinkers from the third world like Trinh T. Min-Ha12 and Inayatullah13 are also making a 
very strong case for this as they speak for countries who are trying to simultaneously resist 
and assimilate Western capitalism. 
 Sarkar, also assuming a third world perspective, has consistently argued that: ‘As you 
think, so you become.’14 He maintains that we need a revolution in consciousness which 
will accompany a throwing off of capitalism.15 The workers' revolts of the twentieth 
century have failed simply because they threw off one oppressive form of capitalism and, 
having no coherent alternative, no alternative consciousness, simply replaced it with 
another. The underlying psychic structures: beliefs in enlightenment, rationalism, 
materialism, managerialism, bureaucratization, the right of humanity to exploit the 
environment, the sovereignty of the State, etc., were not challenged and therefore the same 
evils were perpetrated, or even exacerbated in the new situation. 
 Capitalism, the vaeshyan hegemony, is best seen as a form of imperialism which has 
invaded psychic space. The artist, being intimately involved in the exploration of psychic 
space has of course been deeply wounded by this invasion. They have not known how to 
respond. This confusion is centuries old and lies in the increased vulnerability of artists that 
occurred when they shed the protective mantel of the artisan class. Their desire to 'go it 
alone' has made them more open to exploitation due to an increased economic insecurity. 
 Sarkar argues strongly that it is precisely because of the artist's intimate involvement 
in the interior, human condition, that they are critically important in the reclaiming of this 
territory for us all.  
 An artist's work is the external expression of the internal recesses of the mind. And art 
is a communicative activity. It must touch others, move them in some way. Obviously this 
act of moving can either raise up or lower its recipients. And here Sarkar points to the great 
moral responsibility that rests upon each and every artist in every field of creative 
endeavour.16 An artist must seek to repulse the psychic invasion that is capitalism. Through 
their gifts for interior exposition they must find attractive alternatives that draw their 
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audiences towards a new ethic based on the rejection of capitalism as the panacea for all 
ills. 
 The corollary is also true. Artists who abuse their creativity by presenting people with 
images that degrade the human spirit are not deserving of the name. Sarkar is adamant 
about this.17 Such people may be creative, but they are not artists because they are not in 
tune with what it is to be an artist. For him, artists are motivated by a sense of public 
welfare which takes form through artistic joy.18 Truly great artists know this. Cezanne said 
it all when he wrote, ‘I don't believe that a scoundrel can be a man of genius.’19

 By way of example here, when the book, The Diceman,20 was released in the early 
1970s, people got caught up in the fascination of running one's life by rolling the dice. It 
was a kind of nihilistic abnegation of personal responsibility. Crimes were committed as a 
result. The author, wittingly or unwittingly, caused much harm. It would have been more 
responsible of him if he had reflected on the potential for people to seize upon what was 
creatively a very good idea and use it to destructive ends. 
 Arguments are made in cases such as these that it is not the artist's responsibility. 
Sarkar rejects these arguments and insists that works of creative and aesthetic power are 
very strong and, speaking directly to the hearts of people, easily override the psychic 
resistance of a creation's audience.21 Even strong minds are left with images, fantasies, and 
dark imaginings after being exposed to negative messages conveyed through the arts.22

 Sarkar, therefore, places the responsibility for an artist's creation squarely at the feet of 
its creator. A work that uplifts its audience is truly a work of art; a work that depraves its 
audience is a parody of art, and its creators are not really artists because their motivation is 
not one of welfare.23

 Given the current conception of an artist as a being one who stands beyond the 
confines of society, this position may be repugnant to some readers. An artist, you might 
say, is not answerable to his or her critics, and is certainly not to be blamed for the follies of 
a confused few who act out fantasies derived from their work. But this individualism is not 
to be trusted. Artistic freedom has been interpreted as licence. It is, as Gablik24 points out, a 
fundamental principle of capitalist hegemony. It allows us to dominate and exploit without 
taking responsibility for our actions. 
 She describes the ‘inflationary style’ which is seen as the self's virtue and places it 
within the dominator model of social organization. She argues that, ‘freedom has been 
unconsciously linked with the conquest mentality and with 'hard' rather than 'soft' 
individualism – that is, with the notion of power that is implied by having one's way, 
pushing things around, being invulnerable.’25

 Here freedom is not denied to artists, but has been captured by a specific discourse 
which has stripped it of responsibility to anything, or anyone, beyond the strict boundaries 
of the individual. Both Sarkar and Gablik argue for a different kind of freedom. A freedom 
which is couched in a sense of community. Sarkar refers to this form of consciousness as 
‘universal mentality’ or ‘synthetic outlook’,26 while Gablik calls it ‘ecological atunement.’27

 What this consciousness takes as a central tenet is that artists have a direct and 
reciprocal responsibility to the society in which they live and work. To do this properly is, 
according to Sarkar, part of the artists' special gift. They can ‘identify their minds with the 
minds of all.’28 They give shape and form to that terrible 'itch' which is forever driving 
humanity forward. Art in this sense is ‘the psychic dynamism of humanity.’29
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The artist 
The artist, in Sarkar's philosophy, uses his or her gift not to raise him or herself above 
society and its struggles, nor to exploit society in its struggle to better itself, but to serve 
society by giving shape and form to its aspirations, hopes and dreams. 
 This is a complex and demanding task. And it is central to Sarkar's broader 
civilizational project, in which humanity moves from narrow and prescriptive sentiments to 
ever broader more synthetic approaches to living. Ending ultimately in what Inayatullah30 
has aptly termed an ‘ecology of reverence’ that embraces all things lovingly within its 
purview. 
 Artists by virtue of their vision and insight and their command over a particular 
medium of expression are in the vanguard of their societies. They are well placed to give 
expression and form to current concerns, and they are also well placed to hint at future 
developments, future possibilities. Few artists are, however, well placed to do equal justice 
to both at the same time. 
 Sarkar recognized this and accordingly described two kinds of artist and artistic 
orientation.31 One is involved in establishing adjustment between the past, present and the 
future; between time, place and person. They write great songs that capture the hearts of 
their contemporaries, they make great movies, produce rivetting novels, and paint paintings 
that reflect the spirit of their age. They describe and interpret their world and give new 
insights into what it means to be alive now and striving for a better tomorrow. 
 The other type of artist is more concerned with visions and these tend to be more 
ecstatic, more transcendental and sublime. Their work and lives will fascinate later 
generations but they are rarely fully understood by their contemporaries.  
 Artists of this visionary kind may risk ridicule and ostracization, or even physical 
assault and persecution. Mozart suffered because his music and his manner broke accepted 
boundaries. Vincent van Gogh was ignored or scorned by his contemporaries. Antonin 
Artaud, whom Susan Sontag describes as ‘artist as seer’, was institutionalized because his 
gift was so painful to him and so misunderstood by his contemporaries.32 Camille Claudel 
was overwhelmed by her gift and the inability of her age to accept her. She too was 
institutionalized by her own family and spent the last thirty years of her life in asylums for 
the insane.33

 Another, more positive example of artist as seer is to be found in Honore Balzac who 
wrote the short story, The Unknown Masterpiece. Dore Ashton34 has shown how this little 
known work, which anticipated abstract expressionism, had a direct affect on the thought, 
yearnings and self definition of Cezanne, Picasso, Rilke, and Schoenberg. This insight of 
Balzac may be said to be uncanny but it is common to the visionary nature of the world 
explored by greatly intuitive artists. 
 Sarkar called the artist oriented to working in the present 'epochal artists'.35 Those who 
work with an eye to the future, with one foot already in the future, he called 'coastal 
artists'.36 An epochal artist's work often dates and is forgotten; coastal artists are 
remembered for a long time. It is not hard to find examples of coastal artists: J. S. Bach, 
Michelangelo, van Gogh and Rilke will do for starters, but epochal artists are hard to recall. 
 Both kinds of artistic orientation are, however, valuable when it comes to the 
development of expanded consciousness. There is also an interesting relationship between 
these two forms of artistic focus. All coastal artists are forced, to some extent, by the need 
to exist and communicate with society. In short, they must be to some extent epochal 
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artists. Van Gogh was a significant failure in this regard, but his case proves the point. 
Picasso and Stravinsky survived in a world that still has only just begun absorbing their 
lessons. Epochal artists, however, are not necessarily going to be coastal artists, though they 
may share some of their visionary gifts.  
 This is not in anyway to lessen their importance for society today. If anything, they 
are more important because they are in touch with people's needs and are able to expand 
their dreams, heal their wounds and draw their hearts toward that sense of reverence and 
awe which is central to Sarkar's civilizational project. 
 So, Sarkar's distinction is not an either/or one, that would fall into the dualist trap. 
Rather, it is a synthetic acknowledgement that in every human being there lies past, present 
and future. Our work, our orientation, simply predisposes us to give different emphases to 
these according to our gifts. 
 What is important here is that artists are seen in Sarkar's work as key players in the 
unfolding of the human drama. They heal old wounds by giving hope and vision back to 
their communities. They map out future developments and hint at the sacred that lies 
beyond the tangible. They do this with compelling insight and move humanity forward by 
sharing this insight through artistic expression. In this sense, Sarkar's placement of them is 
in keeping with other thinkers such as Gablik37 and Tucker38 who also promote the concept 
of the artist as synthesizer and healer.39  
 Tucker, for instance, drawing on indigenous American and Asian concepts of the 
shaman, develops the argument that artists have always played a major role in mapping out 
the territories of mythic and transcendent reality. Sarkar also maintains this, asserting that 
spiritual thirst has always been linked to creative genius, whether we know it or not.40 Thus 
he states, ‘the greater the realization of this transcendental Entity, the greater the 
understanding of one's oneness with Supreme Consciousness, the greater the success in the 
creation of art.’41 Oneness here is the synthetic ideal. It is the root of an ecology of 
reverence. Such an outlook can only be compassionate and service oriented. 
 Few artists have had such a keen sense of this truth as the great German poet Rainer 
Maria Rilke who wrote to his wife in 1907: ‘artistic perception had to overcome itself to the 
point of realizing that even something horrible, something that seems no more than 
disgusting, is, and shares the truth of its being with everything else that exists.’42

 He goes on to say, and this is really worth quoting at length because it underscores the 
point Sarkar is making about the artist's allegiance to truth and service as a spiritual task:  

 Just as the creative artist is not allowed to choose, neither is he permitted to turn 
his back on anything: a single refusal, and he is cast out of the state of grace and 
becomes sinful all the way through . . . This lying-down-with-the-leper and sharing all 
one's warmth with him, including the heart warmth of night's love: this must at some 
time have been part of an artist's existence, as a self overcoming on the way to his new 
bliss.43

He concludes thus: 

 Sainthood begins, in small ways at first, behind this devotion: lies the beginning 
of saintliness: the simple life of a love that endured; that, without ever boasting of it, 
approaches everything, unaccompanied, inconspicuous, wordless.44

 In a concrete way this ethic of service and sense of a loving mission is reflected in 
Michelangelo's position as architect to the papacy from 1546 till his death in 1564. He had 
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not wanted the job. In fact the Pope had to order him to take it. Yet once in the position, not 
only did he do an exemplary job of it, he also refused payment stating that he was doing the 
work ‘for the love of God.’45

Artist as servant 
Sarkar places the artist in the role of servant to their society.46 This placement is not one of 
subservience, rather the artist assumes the stance of servant in order to better understand 
and utilize his or her creative potential. Furthermore, Sarkar also insists that all artists 
should be kept free from financial pressure so that they may better fulfil their artistic 
potential.47 Society, in other words, has a reciprocal responsibility to its artists. In short, 
artists serve society and society serves the arts. 
 In placing the artist in the role of servant, Sarkar has turned the current conception of 
artist on its head. Particularly with modernism, artists found their raison d'etre in their 
success in the market place and in public adulation of them and their works. 
 Picasso is a fine example of how an artist captured and controlled their destiny 
through the market place. He is the modernist titan par excellence. But in his greatness as 
an artist he also transcended that particular self and stood outside it, at times parodying 
himself and that gullible market that revered everything, regardless of quality, that issued 
from his studio. 
 In this sense he was also postmodern. Furthermore, he had a clear and intense 
conception of both an artist's social duty and his role in shaping the myths of his age. 
Picasso embraced his own myth: he was Promethean. Myth also featured centrally in many 
of his works. Thus he brought to his art a raw magic which saw well beyond a mere rational 
aesthetic to an underlying synthetic world. In his own language the function of art was to 
‘give spirits form.’48 He saw the sacred at work in great art, stating: ‘Something holy, that's 
what it is. That's the kind of word you ought to be able to use, only people would get it 
wrong, give it a meaning it doesn't possess.’49

 But Picasso also felt there was a strong social duty for the artist arising from the 
embeddedness of the artist in the community. ‘How would it be possible to feel no interest 
in other people,’ he said, ‘and with a cool indifference to detach yourself from the very life 
which they bring you so abundantly? No, painting is not done to decorate apartments. It is 
an instrument of war for attack and defence against the enemy.’50

 Thus Picasso produced the painting Guernica in 1937 as a protest against the fascist 
bombing of a Spanish city during the civil war. It draws upon mythology to recreate the 
struggle between good and evil. In this way, by universalizing the local, he is able to 
transcend the parochial nature of the subject and thus give it relevance beyond the 
immediate nature of his protest. In other words, because this painting is in fact a protest 
against all violence it is able to draw power unto itself and project its universal message to 
the audience. 
 Herein lies the power of the artist. Transcendence and universality mixed with 
compassion and an awareness that the artist is not just a witness. He or she is a participant 
in the unfolding drama of their time. 
 According to Sarkar, it would be Picasso's ability to transcend his world and yet touch 
it deeply that makes him a great artist. Casting aside narrow definitions of spirituality which 
often equate it with religiosity, Sarkar asserted that to be established in transcendality the 
artist needed to be a spiritual aspirant.51 To be this the artist must have ‘the power to delve 
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deeply into any matter’ and ‘identify the mind with the minds of all, to penetrate into the 
essence of truth.’52

The Healing Eye: a new artistic ethic 
Because of their power, artists have had to be won over to the capitalist vision, to the 
modernist enterprise. They pose a potential threat to the vaeshyan elite, but because of their 
humility and their origins in the artisinal trades there is no history in the West that showed 
anything other than artists as servant to wealthy elites. Thus there has been no precedent in 
the capitalist tradition for the artist to be anything other than a supplier of commodities. 
 ‘Wonderful are the ways of hunger!’ exclaims Sarkar53 when he describes the 
submission of the whole intellectual (vipran) varna to the capitalist world view. Artists, 
being part of this varna, are fed more than food under this system of anonymous patronage. 
They are fed myths about themselves. Thus the picture of the artist as suffering genius, 
misunderstood loner, Promethean creator of super human stature, profligate scoundrel who 
could still produce such exquisite works, emerged. All these images place the strengths of 
the artist within limits. The broader visions of the artist as healer or shaman, revolutionary 
or guide have never received the same currency. 
 But recently it is this vision which has been receiving more attention.54 Sarkar gives 
voice and cohesion to it in his description of a world forever rotating through various 
historical cycles. In his vision, artists remains Promethean because, if anything, their task is 
amplified by his ontology, which castes the artist as the nursemaid of consciousness. It is 
the artist who takes responsibility for making the new paradigm or ethic of ecological 
reverence and synthetic outlook accessible to humanity. 
 Thus the creative individual holds a special place of honour within Sarkar's 
civilizational project. The task of the artist throughout history has been ‘to see One among 
many, and lead the people to the path of One,’55 by guiding ‘society forward to fulfilment 
and welfare by providing inspiration for service.’56 As such they have to challenge the 
narrow and perverse sentiments of their age and offer solutions to the dilemmas that 
confront humanity. 
 The artist, in Sarkar's grand vision, is endowed with a healing eye. This is a suitable 
metaphor for the new ethic that promotes and gives meaning to artistic creation. Drawing 
the world in all its vast, tumultuous diversity within them, artists are able to renew the 
connective tissue and present it healed to their societies. In this sense they are the wearers 
of the woollen strips the ancient Greeks used to decorate themselves and their possessions 
with whenever festive intensity would overtake them. These strips are, as Calasso points 
out, like the ‘nerves of the nexus rerum, the connection of everything with everything 
else.’57 It is this connection which gives meaning to life. The average person cannot 
necessarily see them, indeed Calasso feels they should not, but the artist's healing eye is 
there to plait them into our lives.58

 This inward vision is the key to future developments in all the creative arts. It is 
mystical in that all things are that seek to bridge the chasm between what is perceived by 
the raw senses and what is conceived by a heightened intuition. The creative mind thus 
follows the path described by Meister Eckhart when he wrote about the inner gaze and its 
healing power. ‘The eye with which I see God is the same eye with which God sees me.’59

 Sarkar described this state of leaping from the habitual to a new more integrated 
stance as ‘the reflection of conception within the periphery of perception.’60 In this sense 
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the artist extends the meaning of what it is to perceive, to allow for the invisible thread 
which unites everything. Reason, the rational, as it has been defined by a patriarchal power 
oriented discourse, has for too long denied the validity of this perception. Now the artist's 
healing eye can return perception/conception to its central place within human activity. 
 Artists draw the world in, as it were, through their eyes, hold it in their secret self, 
wash it, heal it and give it back to humanity in an ecstatic and sweaty act of creation. This is 
the artist's balm for our age and all ages. 
 Their balm is not like the panaceas that issue from pulpits, nor is it to be long moral 
lectures like those that flowed from the pen of Ruskin.61 Rather it is to be a portrayal of 
humanity in all its grandeur. Art, in order to be honest and truthful, is not to overlook any 
aspect of human expression, be it sexual or violent, but when it deals with the darkness that 
threatens to engulf us, it is at its best when it does so compassionately and in a way that 
allows hope and instils the strength to bare suffering.62 In all these things it is the intention 
of the artist that will make his or her work uplifting or not. The truth of this is born out by 
the fact that great works of art have never left the audience feeling defeated and hopeless. 
 In Sarkar's discourse the role of the artist is enlarged because art is now no longer just 
a commodity, it is no longer just an individual's private scribbling made public, it is no 
longer grand standing individualism or solicitous promotion of perversity. No, it is 
reoriented towards service and expansion. This new definition empowers art by broadening 
its potential to move all societies towards more just and reflective orders. 
 This is why the artist is central to Sarkar's broader civilizational project. By his or her 
ability to draw the world in through their healing eye and express the truth about humanity 
in powerful mediums that penetrate to the heart without having to negotiate the complicated 
mind, the artist is able to move people forward much more quickly than other intellectuals 
who may critique to their hearts content but not reach the people whom they are so 
concerned about. 
 The new healing ethic that Sarkar proclaims so boldly is: ‘Art for service and 
blessedness.’63 Within these few words lie the seeds for a whole new artistic approach to 
creativity. One that is no longer isolated and angst ridden. This ethic places the artist at the 
heart of an ever evolving civilization that is universal in nature. It throws out the 
materialistic worldview that has dominated our consciousness for more than half a millenia 
and thus directly challenges the current alignment of State and capital in the manufacture of 
a psuedo-cultural world view that elevates Coke to the status of icon, and legitimizes the 
exploitation of the world's physical and psychic resources.64

The great dance 
Sarkar's cosmological vision is complex and the artist is just one player in the overall drama 
which he describes. Yet the drama would not work without artistic endeavour. It is, to 
return to that much used metaphor, the human response to the constant irritations of Zeus' 
gadfly. True art leads the human heart out of its dark pathways. It gives form to dreams and 
passions, it grabs our flagging spirit and dances us out of habitual ways of meaning making, 
breaking through to our hearts when our consciousnesses have become numb. Sometimes it 
seems crazy, sometimes it seems threatening, yet it is always truthful in intent, benevolent 
and somehow seductive of the spirit. If it were not so it could not lure us out of our drab, 
safe places. 
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 Great artists have always known this. They sit on a secret power to transform 
consciousness and give it wings. Leonard Cohen65 has given voice to this vision of the 
dancing wonder that can so abruptly break into our limited consciousnesses, healing and 
enchanting as it does so, when he described love in one of his songs. There is little 
difference between love and artistic rapture in this context, both are moved by deep forces 
and take expression as a desire to follow, serve and drink deeply of the ecstatic state: 

 

Dance me to your beauty 
with a burning violin 
Dance me through the panic 
till I'm gathered safely in 
Lift me like an olive branch 
and be my homeward dove 
Dance me to the end of love 

 

 Sarkar knows this dance and its power over us. This is why he has created a new 
vision for artists, so that freed from the pressure of an exploitative economic order, they 
may take out their burning violins and dance us all to a place where the sacred is woven 
into everything and Oneness is experienced as a humble serving of an ever more loving 
humanity.
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Expanding the Child’s Mind 
 Sarkar's Theories on Early Childhood Education 

Ananda Nivedita Avadhutika and Ketana Bardwell 

 
To introduce Sarkar's contribution to the theoretical field of early childhood education, one 
first needs a brief understanding of a characteristically different approach in classical 
Eastern thought and Western concepts. Traditionally, the East concentrated on the 
subjective approach – holding intuition and self knowledge in high esteem. Under this 
influence, an individual developed a conscience, ethics and possibly reached the height of 
spirituality. The West favoured an analytical approach. Consequently, most progress 
occurred primarily in the fields of economics, technology, and science. Today Western 
attitudes and thoughts predominate throughout most of the world. Under its influence, 
education is preoccupied with cognitive and physical development. 
 Sarkar recognized the value of both the classical Eastern subjective approach and the 
current analytical Western thought in the field of education. He envisioned a blending of 
the two approaches to give a more balanced theory. Educators inspired by Sarkar's ideas 
find there is well-rounded development in the physical, mental and spiritual spheres. No 
one area develops in isolation as each area is dependent on the other. Sarkar summarized 
this thought by stating that morality, spirituality and humanity, and a blending of 
Occidental (Western) extroversial science and Oriental (Eastern) introversive philosophy is 
the very foundation of his system of education. 

Other educational theorists 
In the West, there is an enormous amount of information on the subject of child 
development. During the past century, Western research has fundamentally changed the 
understanding of how children learn and grow. Most educators recognize conditions such as 
a variety of experiences, nutrition, nurturing relationships, stimulating environments and 
hereditary factors as important to children's growth. Extensive experiments on the brain 
revealed there were functional differences in the two hemispheres of the brain. The brain's 
left hemisphere controls abstract thinking, verbal and logic functions. Largely, the right 
hemisphere involves perceptual, spatial, creative and intuitive abilities. Other recent 
research on the brain by Leslie Hart suggests that a sense of physical and psychological 
safety in school is necessary for children to use the higher level functions of the neo-
cortex.1
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 Within the myriad of research and educational ideas, most educators widely accept 
and use four major theoretical approaches. No single approach encompasses all aspects of 
development and they differ widely in their views from each other. Following is a brief 
description of each of the four approaches. 

Psychodynamic theory 
Psychodynamic theory formulated by Sigmund Freud focused on the inner process and on 
emotional development. His work was the basis for other contributors like Erik Erikson 
whose work described a series of stages of social and emotional development.2 He saw in 
each stage of development a continuum, with healthy development at one end and self-
defeating attitudes at the other. Psychodynamic theories influence educators to be aware of 
a child's emotional development and encourage a child's creative expression as an outlet for 
feelings. These theorists were aware of the impact of adult-child relationships, and the 
importance of the psychological state of the adults who work with young children. 

Cognitive development theory 
In contrast to the psychodynamic theorists, cognitive theorists focused on the intellectual 
aspects of development. The most accredited pioneer was Jean Piaget.3 He stressed that 
cognitive development occurred as a result of the child's interaction with the social and 
physical environment. As a result of this interaction, the child goes through predictable 
stages. He insisted that children are striving to construct their understanding of the world 
through direct experience and interactions, and should have ample opportunities to explore 
and manipulate materials. Piaget created a focal point and methodology for the study of 
children's cognitive development.  
 Other cognitive theorists centred on more specific areas, such as language acquisition. 
The ideas of L. S. Vygotsky have contributed to the emphasis on the social origins of 
language and thought.4 He believed early communicative interactions with adults, when 
internalized, became the foundations of speech and thinking in young children. He said that 
it is not only important to see what children can do by themselves, as was Piaget's focus, 
but also to look at what they can do with an adult's assistance. Vygotsky's zone of proximal 
development believed what the child can do in cooperation today, is what they can do alone 
tomorrow. He believed that educators aim at the 'ripening function'. 

Behaviourist theory 

Skinner was the most important behaviourist.5 Behaviourists do not see stages of 
development like the other theorists. Rather, they apostatized a continuous process 
governed by the same principles at all ages, primarily a stimulus-response drive. 
Reinforcement techniques are important to the educators who adhere to this theory.  

Human potential theory 

On the other hand, human potential theorists such as Carl Rogers,6 Abraham Maslow7 and 
Arthur Combs8 saw that the other theories did not address human potential for 
consciousness, love, creativity and the desire to know the unknown. Their studies aim at 
developing an understanding of how to support the young child's healthy and positive 
development. This school of thought has caused programs to focus on the whole child and 
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to support programs that maintain positive relationships between teachers and students 
based on mutual respect. 

Neo-Humanist theory 

Prabhat Rainjan Sarkar made a significant impact on education. He redefined the 
boundaries of education itself by measuring a larger framework based on the philosophy of 
Neo-Humanism. Neo-Humanism is the love and respect for all people, extended to include 
all living beings, animate and inanimate. Neo-Humanist education is the concerned effort to 
develop the highest human potential of every child. This translates into an emphasis on the 
whole child – physical, mental and spiritual – and infusing children with love so that they 
grow into people who care to improve the world in which they live.  
 In analyzing the efficacy of theories and philosophies, Sarkar warns, in his philosophy 
of Neo-Humanism, against dogmatism.9 Neo-Humanism supports the idea of being eclectic 
while at the same time providing a measuring stick to discern the quality and bearing of an 
idea. When judging a new idea, Sarkar advises weighing the pros and cons and then 
applying the result against its welfare to all beings.10 The base of Neo-Humanism is 
universal benevolence. 

Goal of education 
Sarkar sees a clear purpose and goal in education. He envisions its goal not as success and 
prestige, but the full development of human potentialities and the development of a 
compassionate outlook. This is not dissimilar to the human potential theorists, but Sarkar 
sees human beings as much more subtle and expanded. He emphasizes the development of 
the whole child. The real meaning of education is trilateral development – simultaneous 
development in the physical, mental and spiritual realms of human existence. This 
development should enhance the integration of the human personality. By this, dormant 
human potential will be awakened and properly utilized. 
 Today, education is often seen as merely a means to secure employment. It may be a 
means for success in the economic and material spheres; however, too much emphasis on 
this outlook leaves personal gain as the end product of education. Although this approach 
can give many accomplishments, alone this motive holds the seeds of many forms of 
corruption. Greed and the desire for self gain are often at the root of social decay. 
Education for only individual success may omit ethics and benevolence. 
 Others may believe the goal of education to be for the accumulation of knowledge for 
its own sake. This can lead to selfishness and intellectualism. Without a clear goal that 
embraces a benign attitude, education may not necessarily benefit society or individuals. 
The goal of Neo-Humanism recognizes that society will only truly prosper if its members 
have a spirit of care and concern for all. 

Spirituality 
In Neo-Humanist education, spirituality does not refer to religious teachings or doctrines. It 
is helping a person realize that there is something beyond this mundane and supra-mundane 
existence. According to Sarkar:  

 Proper education enables one to stand against the influence of the physical 
environment and awaken the psychic urge to attain a higher life, that is, the ideological 
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goal.11

 Sarkar defined ideology as the description of 'Idea', and 'Idea' stands for the beginning 
of all vibrations.12 This is a theoretical stance at the limits of the mind where Sarkar says 
the realm of pure Consciousness exists. Although 'Idea' is beyond comprehension, it is 
usually expressed through an 'ideology'. 
 The effort to identify with an Idea beyond the mind changes the significance of the 
world. In this regard, Nobel laureate of literature, Rabindranath Tagore, said:  

 I felt clearly what was needed was not any particular material object, not wealth, or 
comfort or power, but our awakening to full consciousness in soul freedom, the freedom 
of the life in God, where we have no enmity with those who must fight, no competition 
with those who must make money, where we are beyond all attacks and above all insults.13

 True spiritual development needs the regular practice of a proper meditative method. 
Self-reflection, a belief in the existence of a greater good, and the desire to make an inner 
connection with that greatness are important ingredients of meditation. Teaching spirituality 
in schools begins with encouraging the children to develop the power of internal reflection 
and self control during a regular quiet time. While young children do not have the maturity 
to practice real meditation, they can learn to begin to keep a quiet time and turn their 
thoughts inward. They may do some simple visualization and centring games that 
eventually aid meditation. There is no assurance that a child will think on love or similar 
ideas that lead to true meditation. By keeping a regular quiet time, they will develop an 
internal awareness leading towards spiritual development. 

Universal love 
Neo-Humanist education encompasses some ideas shared by other theorists. For example, 
the human potential theorists discussed the importance of love and mutual respect. 
However, Sarkar expands this idea to include all forms of life. The significance of each 
individual as well as the interconnectedness of each child with all of creation is important. 
He mentioned that education is not only for human beings but all beings. 
 The attitude children develop towards people, animals and other beings, influences 
their whole life. It will determine how they interrelate with society and the choices they 
make. For example, Keller and Felthous of Yale University found that children who abuse 
animals have a much higher likelihood of becoming violent criminals.14 Evidence suggests 
that people who learned to care for others and animals as children, are more responsible and 
empathetic as they mature. Young children need encouragement and guidance towards 
caring for and loving the world around them. An understanding of the spirit of Neo-
Humanism gives children a foundation to become responsible, caring and beneficial 
members of society. 

View of the child 
All theorists, except the behaviourists, recognize the importance of early childhood. It is the 
most formative period of human life. Sarkar believes that:  

 One is moulded in one's childhood. If one received the fundamentals of education in 
the formative period of life, one will keep oneself all right in the teeth of the heaviest 
odds in life. A bamboo, when green, can be shaped or bent in any way you like. Once it 
ripens, any attempt to reshape it will break it. That's why, more stress is to be laid on 
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kindergarten schools. That is the first phase of human-making.15

 Sarkar saw young children's minds as naturally integrated. They feel their physical, 
mental and spiritual self as part of a unified whole. Most researchers agree that at birth 
infants do not know what is not part of them and what is. For example, infants discover 
gradually that the mother and they are not one body. Throughout early childhood, children 
are more likely to see similarities between things than differences. Children are more eager 
to point out objects of the same colour than of a different colour. Some theorists, like 
Piaget, describe young children as being egocentric.16 Neo-Humanists tend to believe 
young children feel everything is a part of themselves. They are the centre of the universe 
because they feel connected and dependent on other living beings. This explains children's 
natural tendency to show mutual affection. Children appreciate simplicity and an open-
heart, without any hesitation. 
 How one views the young child is crucial to the whole education system. Is the child a 
blank screen for a teacher to fill or a cocoon awaiting birth into a butterfly? Sarkar theorizes 
that young children are in an extremely subtle period. They have access to extra-cerebral 
memory:  

 In the case of a child, since the crude experiences are relatively few, the subtle mind 
remains tranquil. Thus the waves of the causal mind can easily surface in the child's 
subtle mind. As a result, the accumulated experiences of the child's previous life can 
easily be recollected. 

 This extra-cerebral memory begins to fade after five years. The more one advances in 
age, the more the new environment leaves it impressions in the child's mind. The more a 
child sees new things before its eyes, the more restless it becomes to know each and every 
object of this world. Hence, the child asks a multitude of questions – it seems there is no 
end to its inquisitiveness. The more it receives the answers to its questions, the more its 
mind gets acquainted with the mundane world. The experiences of the crude mind then 
begin and become reflected in the dream state. As a result, the vibrations of the causal 
mind cannot come to the surface any more. Hence, the more the child advances in age, the 
more it forgets its past life.17

 This is a natural progression. Neo-Humanist educators support the young child's effort 
to gain his or her identity and place in the world. The acknowledgement of the child's 
subtleties helps greatly to mould the methods of educators.  

Fantasy 
In recognizing the young child's subtleties, the importance of the use of imaginative fantasy 
arises in early childhood education. Psychodynamic theorists appreciated the use of fantasy, 
but used it particularly as an indicator of a child's unconscious mind. Neo-Humanist 
educators see fantasy as an important part of a young child as it fills the mind of a child 
regularly. There is not a definite difference between the unconscious and conscious mind of a 
young child.  
 Neo-Humanist educators nurture the child's creative potentials to teach what is real 
and what is not. By continuing to foster the child's imagination throughout their childhood, 
Neo-Humanist educators help the child to develop a greater array of expressive abilities and 
higher thoughts. As Sarkar emphasized: 

  The child's mind is filled with fanciful imagery, and so the literature will also have to 
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soar in the sky of imagination with outstretched wings. What is more important is to carry 
the child's mind along in the current of joy and in the process to acquaint the child with 
the world in an easy and simple manner.18

Play 
For centuries, writers have said play holds an important role in child development. In the 
last fifteen years, hundreds of articles discussed the significance of children's play. Almost 
all modern theorists agree on the importance of play. It is increasingly becoming a common 
point of agreement for most educators. According to Sarkar:  

 Children are inclined towards play, so the thirst for knowledge in children can be 
awakened through the medium of play. And through this alone children may be taught. 
Children also naturally like fantasies and stories. Love of play and stories are liked 
equally by a child, and so should be utilized to the fullest advantage.19

Cognitive development 
Sarkar stresses four aspects of cognitive development. The first involves arousing each 
child's sense of curiousity and wonder. ‘The thirst for knowledge must be awakened.’20 
Developing the mind goes far beyond an understanding of math, science and language. 
Mere intelligence is not enough. An educator's aim is to motivate a child to desire to 
assimilate the entire universe.  
 Second, he emphasizes that instruction should be based on fact, free from narrow 
interpretations. For children to obtain their full cognitive potential, their learning needs to 
be broad-based and concise. Instruction must not be shadowed by racism, sexism or 
nationalism. Third, he encourages sensory-motor exploration to enhance cognitive 
development. Sarkar agreed with other theorists that active interaction and manipulation of 
their environment aids concrete cognitive development. 
 Finally, Sarkar stresses the importance of a balanced mind for both the teacher and 
students. He believes that ‘a fundamental of education is that teachers and students should 
have a balanced mind, unaffected, unassailed by unimportant entities.’21 Often unwanted 
outside distractions triumph over a child's ability to learn. With today's over-whelming 
amount of information, only an ordered and organized mind can fully appreciate and use 
this vast amount of knowledge. Developing a balanced mind helps the child make effective 
choices based on what is important and what is not.  

Morality 
More than the pyschodynamic theorists, Sarkar emphasized morality as an essential part of 
early childhood development. By the age of five years, Sarkar said children form their 
moral outlook. Ethical development includes values and pro-social development. It 
involves many of the same aspects as social development, and also includes a child learning 
to empathize with others, gain a feeling of service to other living beings, and be a better 
person internally.  
 Neo-Humanist educators encourage and model ten universal ethical concepts. These 
are: 
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Non-harming Clean and Clear 

Truthfulness Happy Hearted 

Non-stealing Helpful 

Universal Love Inspirational study 

Simple living Meditation and inner self-improvement 

  
 Sarkar believed adult's loving behaviour and good role modelling are the most 
effective ways of helping children develop their morality. Children are constantly watching 
adults for clues on what to do and how to act. Only if teachers truly live these concepts can 
they be real models for the children. Sarkar could not accentuate enough the importance of 
morality.  
 In our education system, emphasis should be given to moral education and the inculcation 
of idealism – not only philosophy and traditions. At all levels the practice of morality should be 
the most important subject in the syllabus.22  

Educators 
Sarkar's theories extend beyond the many aspects of child development. They also include 
the education and character of those who teach. In his view, an understanding of education 
theories is not enough: 

  Those who have acquired academic qualifications do not have an automatic right to 
become teachers. Teachers must possess such qualities as integrity, strength of character, 
righteousness, a sense of social service, unselfishness, and inspiring personality and 
leadership capacity.23

 Other theorists generally do not outline the qualifications of the teacher. Although the 
importance of relationships is acknowledged by other theorists such as Bygotsky and the 
human potential theorists, to Sarkar the teacher's character is paramount. If he or she merely 
speaks the words, yet does not embody the spirit, the child will only learn hypocrisy. 
 Further, Sarkar believes that teachers ‘must be given the right to formulate educational 
policies.’24 As teachers are those who have expertise in the field of education, they are the 
best candidates to formulate school policies. Unfortunately, political powers often control 
policies and funding. Too many times, schools fall prey to special interest groups and 
factionalism within these powers. Under such circumstances, it is difficult for teachers to 
work with a greater ideal in view. Freed from pressure from various interest groups, 
teachers can find new solutions and better methods to improve the education system. They 
can work without hindrance towards a higher ideal. 

Conclusion 
Sarkar actively developed his educational philosophy over the last twenty years of his life. 
Much of his work is still in the process of translating and publishing. Consequently, many 
people have not had access to a complete set of his educational writings. While Sarkar's 
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educational theories have common features with other theorists, they offer exciting new 
dimensions and a broadened meaning of education. Especially significant is his view of the 
child as more subtle and with tremendous potential. Under the framework of Neo-Humanist 
education, he encompassed all aspects of child development, placing an added emphasis on 
spirituality and morality. Sarkar believed human development was not only for individual 
gain but for the welfare of all. Within each child is a treasure of physical, mental and 
spiritual potential awaiting discovery.  
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Silence and the Communicative Community 
Sarkar's Contribution to Communication Theory 

Ramana Williams 

Homo narrans and wholeness 
Since the collapse of the unified worldviews following the Enlightenment, knowledge in the 
West became largely atomized – separated fields of specialist inquiry ruled over by a body of 
experts. Out of this emerged autonomous spheres of knowledge broadly separated into the 
respective fields of science, morality and aesthetics.1 Thus did reductionism – the practice of 
dividing 'the whole' into its component parts – become the favoured means for effecting human 
material and social progress. It was in this philosophical context that arose the present 
'intellectual culture' of the West, manifested most clearly in the advent of the Academy – the 
ubiquitous culture of the University – which despite its name, continued to atomize knowledge 
into a myriad of faculties, departments and schools.  
 Of the more recent admissions into the Western Academy of late, the discipline of 
communication succeeded quite spectacularly in making its presence felt. It arrived like a 
breath of fresh air – a discipline whose time had come! This was due, at least in part, to the fact 
that human communication was not able to be rigidly categorized into any one of the above 
mentioned discrete spheres of knowledge – it was, from its inception, interdisciplinary in 
nature. Communication is clearly relevant to each of these trichotomous domains of knowledge 
– as much to science as to morality and art. The fact is, communication is fundamental to the 
human condition, indeed, some have argued that homo narrans (narrating or communicating 
beings) runs a close second to homo sapiens (knowing beings) as being the correct designation 
of our species.2 It certainly appears more appropriate than the other widely touted contender, 
homo faber (fabricating/tool-using being).3
 And yet, there did emerge attempts at constraining communication within the reductionist 
model, reflected in the division of the field into three distinct levels of analysis: interpersonal 
communication, organizational communication and mass communication. But even then, the 
discipline came to span fields as diverse as psychology, information technology, business, 
sociology and political science. Yet these divisions, as broad as they may appear, cannot be 
said to embrace communication in its fullest sense. The fact is, in spite of its interdisciplinary 
nature, communication discourse within the West has been premised upon an essentially 
materialist metaphysic, the inevitable outcome of the reductionist worldview – ‘in dissecting 
the whole to discover the parts, we killeth the spirit that animates it’, might be the objection we 
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put to Democritus and then Descartes who stand as the main Western progenitors of this 'little 
monster'.  
 There is, however, intrinsic to the communication field itself, a profound scope for 
breaking out of the straitjacket of reductionism. This potential has emerged most clearly from 
the admission of the Other into the communication discourse – the many groups and interests 
marginalized by the dominant discourse: women, the non-West, indigenous cultures and other 
ways of knowing. These non-Western accounts situate communication within very different 
ontological frameworks in which arise alternative epistemological approaches by which 
communication can be known, and which give rise to very different communication futures. 
This emergent awareness has placed again on the agenda the notion of an integrated whole. 
Tehranian identifies the challenge in these terms: 

 A more holistic approach to the problem of understanding comparative social 
and communication systems would have to go deeply into the material as well as into the 
symbolic universes of discourse, into the socio-economic as well as the cosmological 
contexts. Orthodox liberal and Marxist theories have paid particular attention to the 
former while largely neglecting the latter.4

 This essay concerns itself with precisely this level of the discourse – the attempt at 
reclaiming the Whole – placing communication within Tehranian’s little explored 
'cosmological' context. This shall be done by way of a consideration of the holistic framework 
of Tantra, as articulated by Indian philosopher, Prabhat Rainjan Sarkar. Indeed, what emerges 
from the many fields in which Sarkar worked, was his attempt to contextualize each one of 
them within a vast wholeness, an expansive and interconnected cosmological order which 
moves from the mundane and the material, through to the transcendental and the spiritual. In 
doing this, Sarkar substantially works to redefine communication, by situating it within an 
integrated framework that radically challenges conventional categories.  
 Rather than locate Sarkar within the domain of the dominant communications discourse – 
for, at one level he clearly addresses this stratum – this essay attempts to place him within the 
alternative discourse of the Other, alongside Eastern, traditional and indigenous approaches. To 
this extent, the approach taken here is comparative. However, in eschewing a rigorous critique 
of Sarkar’s ontological and epistemological assumptions, we also take an interpretive-
phenomenological approach. That is to say, if we were to accept Sarkar’s philosophical 
assumptions, how then, does the alternative worldview which it gives rise to, conceive of 
human communication? Clearly many limitations emerge from an approach of this type – 
however, it is beyond the scope of a piece like this – seeking as it does, to provide merely an 
overview of how Sarkar speaks to the field – to enter into rigorous critique. It remains for 
subsequent research to place these categories under this type of rigourous critical scrutiny. 

Tantra, communication and silence 
Coming from the periphery of the Indian episteme, Sarkar’s cosmology of Tantra when applied 
to the field of human communication can be seen to share a number of similarities with the 
general approach evidenced within the East. Eastern cultures evoke a number of alternative 
communicative categories that are conspicuously absent within Western accounts. These 
include silence as a form of communication, the role of the psychic or parapsychological, and a 
vastly extended conception of what constitutes the communicative community – with whom it 
is valid to communicate and who can communicate.  
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 The significance accorded to silence within Eastern, traditional and indigenous cultures 
contrasts significantly with dominant Western models, wherein silence is often negatively 
defined, considered to be the absence of sound or speech, the absence of meaning.5 
Alternatively, where meaning is held to exist within the domain of silence it typically gains its 
significance from what is held to lie beyond it, that is, in the domain of the non-silent. Hence, 
while there are grounds for acknowledging within Western accounts the idea that 'one cannot 
not communicate', the meaning attached to silence is subordinated to that attached to the non-
silent. Hence, silence becomes: ‘silence as consent, silence as repression, silence as apathy.’6

 This clearly contrasts with the depth and richness accorded to silence within non-Western 
cultural frameworks. Taoist thought posits that the highest knowledge – the Tao ‘. . . can 
neither be seen nor heard’7 – silence taking up where sense-based communication leaves off.  
 Within Indian culture the communication of meaning is considered to be only weakly 
linked to language, its fuller expression lying beyond language. Interpersonal communication 
stands as secondary to intrapersonal communication which is itself consummated only in 
transpersonal communication – ‘in which oneness of the world is unambiguously perceived.’8 
As such 'truth' is not considered to relate closely with either language or rational logic, being 
more fully realized in the intuitive realm – something experienced inwardly. Ralph Waldo 
Emerson was sensitive to this point: 

 Good as is discourse, silence is better and shames it. The length of the discourse 
indicates the distance of thought betwixt the speaker and the hearer. If they were at a 
perfect understanding in any part, no words would be necessary thereon. If at one in all, 
no words would be suffered.9

 Two points emerge from the Buddhist tradition that are of particular relevance to 
communication discourse. Firstly, the third principle of the Eight-Fold Path (asta shiila), 'right 
speech',10 where strict morality becomes the basis for all communicative forms. This contrasts 
dramatically with the 'morally-neutral' stance widely evident within the West, where, 'right 
speech', becomes, the 'Right to Free Speech', epitomized in the First Amendment of the US 
Constitution, and which, it might be said, is now assuming hegemonic and global proportions 
via the Internet. The second aspect of Buddhist tradition relevant to communication discourse 
is the belief that the highest form of knowledge – absolute knowledge – is intuitional in nature, 
and the means by which it is communicated is through the medium of silence: ‘true 
communication is believed to occur only when one speaks without the mouth and when one 
hears without the ears.’11 This same point is well attested in the silence evinced by the Buddha 
when asked, ‘Does God exist?’, to which he gave no reply. When asked, ‘Then God does not 
exist?’, he chose again not to enter into the limited spaces of verbal communication, thus 
privileging silence over sense-based communicative forms.12 Sarkar concurs with this point: 

 The human intellect cannot say anything final about the Supreme Entity because 
human beings cannot perceive [that Entity] through the vibrations of body, mind and 
speech. . . The Guru tries to say something about the Supreme Entity but cannot because 
the moment he or she tries to explain the Supreme he or she comes within the scope of 
verbal expression. The disciple has the capacity to hear a discourse about the Supreme 
Entity, yet cannot because the discourse comes within the temporal factor. That's why I 
say that the absolute cannot come within the scope of relativity. Under this circumstance 
the preceptor becomes dumb and the disciple becomes deaf.13

157

 Indeed, it is interesting to note the Buddhist and Tantric use of the ‘deaf and dumb’ 
metaphor. This can be seen to erode, somewhat, the hegemonic imperatives of sense-based 
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communicative forms – to curtail the sovereignty of the speaking and hearing world. There is, 
in this sense, implications for issues of social justice. Within Western society, those with 
hearing, seeing or speaking disabilities are marginalized within the dominant communicative 
culture. This is not simply at the practical level, but also, at the epistemological level – 'what 
can they know', becomes the dominant cultural assumption. Hence, those disabled in respect to 
dominant communicative forms become the Other. Even within alternative Western 
approaches such as the feminist discourse, 'reclaiming our voice'14 and 'the roar on the other 
side of silence', become guiding metaphors which privilege, again, formal communicative 
genres. As noble and valid as are these attempts to counter communicative suppression within 
patriarchal social formations, it is done so, no less, without awareness of the ‘roar within the 
sound of silence’. It fails, along with the male-dominated discourse, to discover the power and 
potency residing in silence itself.  
 Apart from inscribing silence with the status of being a powerful communicative media 
for the transmission of 'higher knowledge', what is pointed to in Sarkar’s alternative account 
are two epistemological limitations of sense-based communication. Firstly, the limitation of the 
sensory organs to capture communicative expression – the disciple becomes deaf; and, 
secondly, the limitation of symbolic expression to convey subtle meaning – the spiritual master 
becomes dumb. Hence, in this approach, what ultimately is called for is the transcendence of 
sense-based communication itself. This contrasts with attempts like those of Habermas to 
merely shift the focus from one sense-based genre to another, in his advocating that 
‘instrumental rational action’ should now be superseded with ‘symbolic rational interactional’15 
as the basis for the emancipatory project. This idea is still clearly circumscribed within the 
Western framework, which still fails to move beyond a physico-intellectual ontology.  
 For Sarkar, symbolic expression is ultimately limited expression, since human beings 
possess only a very limited capacity to express or articulate that which is being experienced 
inwardly – ‘[p]oets and literatteurs give expression to only a very microscopic portion of what 
they think.’16 Again reiterating the incapacity of symbolic expression to capture subtle meaning 
Sarkar writes:  

  The world of spirituality is far subtler than the world of intellectual ideation. The 
cruder aspect of the mental world comes within the power of expression of the indriyas 
[sensory and motor organs], but the spiritual world is totally beyond the scope of 
externalization. The subtler the feeling, the greater the difficulty in expressing it. . . . 
Hence, the scriptures say that Brahma [the Supreme Entity], will never be polluted by 
words. If someone asks how the concept of Brahma can be conveyed, my reply will be 
that Brahma can be communicated about as well as a deaf person and a dumb person can 
communicate with each other. Thus the spiritual world is beyond the scope of verbal 
externalization.17

 Hence, within Sarkar’s Tantric cosmology the domain of human communication extends 
hierarchically from the strata of sensory perception, which is relatively amenable to 
communication by the motor organs, through to the realm of psychic ideation, a vast arena of 
ideas and thoughts, the more subtle of which are less amenable to expression, and culminating 
in the world of spirituality, a realm in which human communication ceases.  
 A further factor which underlines the significance which the non-West attach to silence 
vis-a-vis 'normal communication' is contained in Sarkar’s postulation that what enters the sense 
organs – as inferential waves – is minute in comparison to the totality of the waves themselves. 
That is to say, only a small portion of the wavelengths associated with any object or event 
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actually are assimilated by the various sensory organs. Any waves cruder or subtler than those 
to which the sensory organs are sensitive remain unknown. To this extent, Sarkar clearly 
rejects the position assumed by the seventeenth century empiricists, (and their modern day 
emissaries) notably, Locke, Berkeley and Hume,18 which privileged sensory experience over 
reason as the viable basis for knowing the world. Within Sarkar’s model, sensory based 
experiences are one way of knowing the world, but ultimately exist within the bounds of 
relativity.  
 Hence, Sarkar would accept, somewhat, the approach of the seventeenth century 
rationalists, notably, Descartes, Leibnitz and Spinoza19 in respect to their privileging of 
reasoning and 'rational intuition' over sense perception. And yet it would be wrong to interpret 
Sarkar as denying sensory experience in the manner of the rationalists, for, he asserts, 
considered at its appropriate level sensory experience serves an indispensable function in 
human affairs, being the primary and appropriate epistemological tool of the empirical sciences 
– one of many types of sciences Sarkar ultimately invokes. Sarkar would, in this sense, 
accommodate the characteristic of classical Chinese (Taoist) philosophy wherein ‘there is no 
discrimination against experience and sensation at the expense of reason nor disparagement 
against reason and logic at the expense of experience.’20 This, however, should not be 
surprising since Taoism is derivative of Tantra. As will emerge more fully as we continue, 
Sarkar’s deeper interest is to accommodate all ways of knowing but within a framework that 
locates them at their appropriate levels. 
 While not denying sensory-based communication, Sarkar does, however, acknowledge its 
limitations:  

 What we see or experience is within the scope of human perception. But before 
an event happens or before the coming of these waves, subtler waves come which human 
beings cannot grasp but which some cruder living beings of the animal world can, and 
thus they know in advance that something is going to happen. It is also possible for some 
human beings to have such knowledge. Actually what is this? It is nothing but the power 
of perceiving the subtler waves and we call it the science of premonition.21

 Hence, in this connection, Sarkar advances a new communicative category – that of 
premonition – a further feature of the communicative potency of silence. Indeed, Sarkar 
contends that it is not until the human mind has attained to the state of 'absolute absorption' – 
nirvikalpa samadhi22 (which, when permanent, the Buddhist’s call nirvana), that the state of 
silence ontologically exists. Before this stage is reached, Sarkar asserts, sound is always 
present, which in its subtlest form he calls 'spiritual acoustic expression' or 'the sound of 
silence', the mystic Omn syllable.23 This, Sarkar tells us, can be apprehended intuitionally: ‘. . . 
when the inner senses develop by dint of sadhana [intuitional practice] one will hear that 
divine sound, that inner sound.’24 Within the West, Sarkar, along with other writers, asserts that 
this same realization is evident within biblical tradition in the statement that, ‘In the beginning 
was the word and the word was with God and the word was God.’25 The 'word' becomes in this 
interpretation ‘the primal sound vibration.’26 Hence, silence within Sarkar’s model, becomes, in 
respect to subtle knowledge, the favoured communicative medium given the inherent limitation 
both of symbolic expression and the sensory organs themselves.  
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Expanding the communicative community 
Arguably the centre piece of Sarkar’s alternative conception of communication concerns how 
he constitutes the communicative community  – with 'whom' it is possible to communicate and 
who can communicate. For Sarkar, the movement from individual and family-centred 
existence, to clan or tribal existence, to nation-state, and ultimately to a single world polity, is 
driven by the sentiment we know as 'humanism'. Within this conception, the communicative 
community embraces all other human beings and gives communicative rights to the polities 
from which they come. Sarkar, in his elaboration of the ethical system he calls 'Neo-
Humanism'27 seeks to substantially expand these boundaries: 

 Neo-Humanism includes within its scope not only human beings and animate 
creatures, such as plants and animals, but also all inanimate entities as well, for the scope 
of Neo-Humanism extends down to the smallest particles of sub-atomic matter . . . Why 
should the love and affection of developed human minds be restricted to human beings 
only?28

 Within this portrayal of Neo-Humanism one gains a hint of the proportions to which 
Sarkar intends to expand the communicative community. To the extent that the expression of 
'love and affection’ can be considered a communicative activity (what higher form of 
communication is there?), ultimately, then, Sarkar expands the communicative community to 
all beings, all life-forms, animate and inanimate. The basis of this profound leap from 'other 
rational actors and the nation-states' (humanism) to All-That-Is (Neo-Humanism), as 
constituting the communicative community, lies in Sarkar’s profoundly non-materialist 
ontology. Indeed, one gains a glimpse from this episode of the almost incomprehensible speed 
with which Sarkar sought to disturb conventional categories. As profoundly difficult a 
conceptual leap it is for most of us to move from considering only other human beings as valid 
communicative participants to 'admitting into the conversation' the animal and then the plant 
worlds, Sarkar, seeks not merely to stop there! In response to the anticipated objection to his 
postulation that the finer sentiments of the human mind should be extended to the inanimate 
world as well, he replies: 

 Fundamentally there is hardly any difference between the world of animation 
and the world of inanimation . . . Even within inanimate objects as minute as the atom 
and smaller particles, there are still smaller particles that maintain their structural unity 
and struggle against their internal and external fissiparous tendencies. . . . And that 
golden day is sure to come when that perfect stage of structure, that is, unit existence in 
the intra-atomic world, is sure to be reached, when human intuition will realize that the 
essence in the sub-atomic world is pure Consciousness.29

 Indeed, within indigenous cultures such as the Maori and Waitaha of New Zealand we 
find a glimpse of this feeling for other life forms. The Waitaha elders relate this scenario which 
unfolds before the felling of the great kauri tree: 

 It was a long karakia [invocation]. There was much to say to a tree that has 
known ages far beyond the mists that shroud our minds. We give thanks and move 
reluctantly to end its days for we are kin.30

 This same feeling extended to the inanimate world as told in the histories of their sea 
voyages in quest of Pounamu, the sacred 'greenstone': 
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 Stone! Hold it, touch it, listen to it. Does it sing the same song to everyone? 
Some merely see hard unyielding strength, while others feel what moves deep within. 
Only women and men born to the colours of stone, and with the spirit to reach into it, 
were chosen to sail on this voyage to the Islands of the Double Sea.31

 Within Sarkar’s ontology each and every particle of the universe is imbued with 
consciousness, and this consciousness is the same in essence as that which animates human 
beings. This same ontological contention is made throughout Eastern and indigenous cultures, 
such as the Chinese notion that: ‘all things are ultimately one, for all come from the same 
ch’i.’32 The songs of the Aboriginal Dreamtime, tell of this same oneness: tjukurrtjana, that 
fundamental stream of being from which all differentiated expression arose.33

 There is, as well, an enduring literature within the West which has long contended the 
viability of human communication with the animal world, J. Allen Boone’s Kinship with All 
Life,34 being one of the best known. Again, in terms of the earlier considered thesis which 
posited verbal or mental expression as being vibratory in nature, giving rise to wave 
emanations, it becomes possible for the intuitively sensitive human mind to apprehend the 
'mental thought forms' of other species. As well as this Sarkar further contends that some 
species such as apes possess languages with vocabularies as extensive as eight hundred 
words.35 Hence, within this conception, to admit of the validity of linguistic communication 
with other language communities, then we ought also to admit of the possibility at least of 
linguistic communication with other species. Indeed, anyone who has enjoyed the close 
companionship of domesticated animals such as cats and dogs will know that a great deal of 
linguistic and non-linguistic 'inter-species' communication takes place. The absence of this 
acknowledgement within Western communication discourse is far less a practical issue (of how 
to undertake such research) than a philosophical one, of how to admit into the communicative 
community, non-human creatures, given the dominant humanist ideology with its strictly 
circumscribed granting of existential rights to human beings only .  
 As well as these additional participants to the communicative community, Sarkar also 
asserts the possibility of communicative interaction with a range of other life-forms not 
inhabiting corporeal (physical) structures, such as different types of microvita, which he 
typically refers to as 'luminous bodies'. Indeed, Sarkar goes into some detail elaborating the 
journey of what he terms the 'mind'36 after it quits the physical body. Sarkar asserts that many 
of the non-physical structures these 'detached minds' occupy are able to be communicated with. 
To this extent, he falls in with numerous other traditions which posit the existence of non-
physical entities, such as the angels, jinns and atua of Christian, Islamic and Maori traditions 
respectively.  

A breath of fresh air 
We began this essay with the acknowledgement that knowledge in the West had become 
highly reductionist – the collapse of the whole into its myriad parts. It was suggested that the 
communication discourse was well suited to bridging the disciplines that had arisen through 
this atomizing process, since communication was, by its very nature, relevant to all human 
activities. However, it was further suggested that within the Academy, communication, while 
spanning many disciplines, still, at the end of the day, privileged a materialist metaphysic. 
 In contrast to this, as we have seen, Sarkar attempts to locate communication within a 
holistic framework which spans many levels, and yet does not seem to lose itself in the whole. 
Within the terms in which he constructs his universe, he manages to maintain those 'higher 
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level' connections even while focusing on the mundane. In his privileging of silence as being – 
ultimately – the most potent communicative media, Sarkar falls in with numerous other 
traditions – mystical, Eastern and indigenous alike. And yet he speaks on these perennial issues 
with a new clarity, placing them within a discourse that is not only holistic but one which 
values the rational. We further saw the manner in which Sarkar expands the communicative 
community to include 'communicative participants' substantially denied within the preceding 
centuries of philosophical orthodoxy. And yet Sarkar’s approach is not simply heterodox – 
though at one level it clearly is – he can speak to the dominant meaning systems that underpin 
the field. However, in expanding the ontological and epistemological context within which 
communication exists, Sarkar clearly challenges the grand hegemony of those underlying 
meaning systems themselves. And yet, it is not a denial of that meaning base. Rather it is an 
attempt at expanding it; allowing it to move through many other existential layers of being.  
 As was acknowledged at the outset, this perusal of Sarkar’s Tantra has substantially 
eschewed critical analysis – no attempt was made to problematize the categories he invokes by 
which his conception of communication is made real. The rigour of critique awaits subsequent 
research. It can be said, however, at a far more general level, that Sarkar’s claims – as novel 
and contentious as they are to the Western ear – are far less so to the great majority of other 
cultures with which we share this earth. Perhaps, like the discourse of communication itself, 
Sarkar’s Tantra may prove to be a breath of fresh air, a discipline whose time has come. 
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and what he terms the 'reactive momenta’, or samskara in Sanskrit – the reactions to 
previous actions that the disembodied mind carries into the next incarnation for expression 
– the reaping of what has been sown in previous lives. 
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The Cosmic Cycle of Creation and Microvita 
Mind, Matter and Consciousness 

Richard Gauthier 

Introduction 
The development of modern science and the modern world out of its Greek and Medieval 
origins represented a triumph of rationality and the empirical approach to understanding the 
nature of the universe.1 But in the 20th century, two major world wars and countless minor 
ones, atomic bombs, the commercialization of life, environmental degradation, and the sea 
of impoverished humanity amidst islands of extreme wealth and privilege have led to 
doubts aboout the real benefit of modern science for general human welfare. 
   Despite the triumphs of fundamental physics, such as the establishment of the quark 
theory and the Standard Model of matter and energy interactions, and the success of the Big 
Bang cosmological models of the origin and development of the universe, the very 
materialistic approach of science that contributed to its success, has alienated much of 
humanity from deeper values of life and deprived the modern world of a secure foundation 
of meaning of existence and of life. 
  But the success of modern science has also lead to the increasing realization among 
scientists that several fundamental questions remain unanswered from a scientific point of 
view, such as the origin and nature of the mind, and the existence of consciousness in 
developed living beings. It has therefore now become scientifically respectable to talk about 
consciousness and its relationship to the material and living worlds. Some of the 
relationships of brain activities to behaviour and conscious experiences can be investigated 
in scientific laboratories and are yielding interesting results. But the 'hard questions' such as 
the origin of subjective experience such as the 'redness' of red, and the experience of the 
unity of the individual self despite the material body's composition from various atoms and 
molecules, cells, glands and organs, still defy materialistic explanations. 
  One of Prabhat Rainjan Sarkar's intellectual achievements and contributions to 
humanity is his situating of modern science and modern life in a much broader and 
comprehensive philosophical and scientific framework. His approach explains the meaning 
and purpose of life without sacrificing rationality or empiricism, two approaches which 
along with mathematics, are the foundation stones of modern scientific thought and 
method. This alternative approach he calls the 'cosmic cycle of creation'.  
 A second and related achievement is the concept of microvita, the fundamental 
entities of life. Sarkar's approach also provides a fresh view of the relationships among 
matter, mind and consciousness. 
 Here only brief summaries of these two approaches to scientific knowledge can be 
presented. The interested reader may then refer to Sarkar's original writings for more 
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details.2 This essay then explores the need for a new and deeper approach to deal with 
currently unsolved fundamental problems of modern physics. 

The Cycle of Creation 
According to Sarkar, an infinite Supreme Consciousness is the fundamental and absolute 
reality. That Supreme Consciousness has an infinite creative power which gives qualities to 
a portion of that Supreme Consciousness. This gives rise to the expressed cosmic mental 
world, or Cosmic Mind, as well as all individual physical and mental existences.  
 Within Sarkar's cosmology, the infinite creative power of consciousness is composed 
of three creative principles or forces (gunas, in Sanskrit): the sentient, mutative and static 
forces. The sentient force first qualifies a portion of the Supreme Consciousness and gives 
rise to the cosmic feeling of existence ('I exist'). The mutative force then qualifies a portion 
of this feeling of existence to create the feeling of do-ership ('I do'). The static force then 
further qualifies this feeling of do-ership to create a feeling of the results of action ('done 
I'). The entity that expresses these three feelings is collectively called the Cosmic Mind.  
 All of these feelings within the Cosmic Mind are vibrational in nature and are 
associated with mental waves of various wavelengths. The longer waves express more 
subtle thought vibrations and the shorter waves express cruder thought vibrations, including 
the physical vibrations. The unqualified Supreme Consciousness can be described as having 
an infinite wavelength, and is beyond all mental expression. 
 Sarkar asserts that further qualification of the cosmic 'Done I' feeling, or the objective 
Cosmic Mind, creates various levels of the objective Cosmic Mind, the last and crudest 
level being that of the physical universe. Here, the static principle successively evolves five 
physical vibrational factors called ethereal, aerial, luminous, liquid and solid factors. The 
etherial factor can only transmit sound vibrations. The aerial factor transmits touch as well 
as sound. The luminous factor transmits form vibrations as well as those of touch and 
sound. The liquid factor transmits taste as well as form, touch and sound. Finally, the solid 
factor transmits smell as well as taste, form, touch and sound vibrations. 
 It is from these five fundamental physical factors, Sarkar asserts, that all physical 
matter and energies are composed. Hence quarks, electrons, photons, neutrinos, etc., in this 
mode would be composed of one or more of these five physical factors, in various 
proportions.  
 Sarkar goes on to assert that when, due to the pressure of the static principle, solid 
matter reaches its most highly condensed state, one of two things may result. Either the 
condensed matter explodes into its component physical factors, as happens in dead or dying 
stars. Or, when the proper combination of physical factors is present in a suitable 
environment, living protozoic cells evolve. In Sarkar's model, it is at this stage also that 
individual minds evolve out of the five physical factors. This happens due to a frictional 
process that transforms the physical factors into subtler mental wavelengths from their 
physical wavelengths.  
 Hence, the evolution of living beings and unit minds indicates the turning point in the 
cosmic cycle. Before this point, part of the Supreme Consciousness was becoming 
increasingly qualified and more crude by the action of the three creative forces of Supreme 
Consciousness, resulting finally in solid matter. At the turning point, solid matter is 
transformed into more subtle living structures with more and more developed minds. This 
leads to the evolution of complex metazoic structures such as plants, animals and finally 

 

 
 

  

168



The  C osmic  Cyc le  o f  Cre a t ion  a nd  Mi crov i ta  

human beings, with their corresponding physical and mental evolution. Finally with 
suitable practices of meditation  and mental concentration, human minds are expanded and 
transformed back into Cosmic Mind and finally to the unqualified Supreme Consciousness, 
thus completing a full round of the cosmic cycle of creation. 
  So cosmic evolution is a process of gradually applying and then withdrawing the three 
creative forces of the Supreme Consciousness. All qualified expressions of that Supreme 
Consciousness are relative, changing expressions and forms, whether psychic or physical. 
So the world of human perception and conception is also a changing reality, a passing 
show. The only way to know the absolute truth or reality is to become one with it by 
transcending relative reality. The perceivable and conceivable reality is relative to time, 
space and individual minds. 
  So in this view, the driving force behind cosmic evolution is Shakti, the infinite 
creative power of the Supreme Consciousness or Shiva. The style or manner of expression 
of this infinite creative power is known as Nature. Nature is not itself a force but only the 
style of action of the infinite cosmic force of the Supreme Consciousness. And all of the 
evolving and transforming objects and expressions of the physical and mental worlds are 
different qualified expressions of that same Supreme Consciousness. 
   Much of Sarkar's Sanskrit terminology used to describe the cosmic cycle of creation 
is not original to him, and can be found in the Indian philosophic system called Samkhya 
philosophy, which forms the philosophical basis of classical yoga. But Sarkar's cosmic 
cycle of creation as a whole is distinct from Samkhya philosophy and any other Eastern or 
Western cosmological philosophy.  
  While the cosmic cycle of creation (or Brahmacakra, in Sanskrit) is a philosophical 
description of cosmic evolution, science is the methodology of gaining more detailed 
knowledge of this cycle through the intuitive, rational and empirical analysis of cause and 
effect relations within the cosmic cycle. Scientific conceptions and relations are dependent 
on time, space and person and are always subject to further elaboration or replacement by 
other scientific conceptions. Physics is the study of those aspects of the cosmic cycle which 
are expressed through the five fundamental physical factors and are detected directly or 
indirectly through the sensory experiences of sound, touch, form, taste and smell. Through 
the application of physical knowledge, many natural processes may be brought under 
human control or influence. 

Microvita 
Sarkar has elaborated a new conception about the origin and development and activity of 
living beings called microvita. He describes microvita as the smallest and subtlest living 
entities, smaller and subtler than electrons. Microvita, as mediators of cosmic intelligence, 
are responsible for the creation and evolution of other living beings in the universe, and the 
formation of the chemical elements as well. Microvita move unbarred through the physical 
universe, and some can travel through the medium of mind as well. Microvita are living 
beings in the sense that they exist, reproduce and die. They are not purely objective entities 
but have subjective experience as well. 
  Microvita fall into three main categories according to their relative crudity or subtlety. 
The crudest category move through the media of the physical vibrations of sound, touch, 
form, taste and smell. Positive varieties are instrumental in the creation of protoplasmic 
living beings. Negative varieties can transmit different physical or psychic diseases. These 
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cruder microvita can come in the range of perception through powerful microscopes. The 
second category of microvita come in the range of conception but not perception. They can be 
known by their actions on bodies or minds. They can move through minds and carry ideas 
from one mind to another. Powerful or developed minds can spread ideas by controlling this 
type of microvita.  
 The third and subtlest category of microvita transmit higher conceptual knowledge. 
They can be known by a special type of perception which Sarkar asserts is a process of 
conception that is expressed or reflected into the field of perception.  
 The development of life, according to present science, consists of the evolution of 
physical structures based largely on the carbon atom but also on other chemical elements in 
various complex combinations. But microvita, in Sarkar's model, are more fundamental 
than the carbon atom and other chemical atoms, and give rise to the structure of the carbon 
atom and other atoms. Carbon atoms are collective structures of microvita. Billions of 
microvita form a single carbon atom. Microvita also activate carbon atoms and cause them 
to evolve complex living structures such as human beings. Microvita carry genetic 
information and are more fundamental than the genetic chemicals of DNA and RNA. 
 Sarkar asserts that chemicals from different sources, but having the same chemical 
formula, may have different effects, for example as fertilizers, becauses they carry different 
numbers and varieties of microvita. So in the future, in this model of the universe, chemical 
formulae will have to indicate the number and types of microvita contained in the chemical 
atoms and molecules. Physical and biochemical theories will have to be reformulated to 
take into account the existence and action of microvita. Positive microvita tend to transform 
physical and mental vibrations into more subtle vibrations with longer wavelengths and subtler 
qualities, while negative microvita transform physical and mental vibrations towards shorter 
wavelengths and more crude or physical vibrations. So positive microvita can evolve more 
complex and subtle living beings having developed minds and bodies, while negative 
microvita cause living beings to become more crudified or to express themselves in a more 
physical manner. 
  Sarkar describes microvita as ‘the mysterious emanation of Cosmic Factor.’3 They are 
mysterious because their existence is not yet scientifically demonstrated and their properties 
are not yet fully understood. But he is confident that through intensive scientific research in 
physical and mental laboratories by conceptually developed scientists, the properties of 
microvita will become fully understood and microvita will be used to solve many serious 
problems that are facing humanity today. 

Microvita and energy 
Sarkar explains the relationship of microvita to energy in a way that expands our 
understanding of both. The created world is conceptually divided into the world of 
propensities (the psychic world) and the world of inferences (the physical world). The 
world of propensities is composed of many planes of physico-psycho-spiritual propensities, 
while the world of inferences is composed of numerous inferential planes, broadly 
categorized into the inferences of sound, touch, form, taste and smell. The world of 
propensities contains ideas or entities that can be conceived of. It is the abstract world. The 
world of inferences is the world of physical matter, which can be perceived through the five 
sensory inferences. Microvita have an energetic nature, but there is a difference between 
microvita and energy. Energy expressed in the material and psychic planes is a blind force, 
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a type of movement which lacks conscience or discriminative power. But microvita have 
the support of conscience behind them.  
  The downward movement of both energy and microvita from subtler to cruder planes 
creates crudification – either physical crudification in the case of energy or psychic 
crudification in the case of microvita. Movement of energy or microvita from cruder to 
subtler planes creates psycho-spiritual movement and helps people attain their spiritual goal 
of life. 
  So, according to Sarkar, scientific research is necessary on the movements of energy 
and microvita and this research will be done both in physical laboratories and internal 
psycho-spiritual laboratories. 
  Within Sarkar's model both atoms and microvita have subtler and cruder portions. The 
subtler portions are closer to idea and the cruder portions are closer to matter. Physical 
laboratories are necessary for studying the cruder portions of atoms and microvita. But 
spiritual practices like meditation become the means for studying the subtler aspects of 
both.  

Limitations of current physical theories 
The spiritual worldview associated with Sarkar's cosmic cycle of creation and microvita is 
fundamentally different from the materialistic worldview associated with present day 
Western science. Western science is based on theories of matter and energy that seem to 
leave no room for the guiding cosmic intelligence associated with Sarkar's cosmic cycle. 
But the leading current scientific theories in physics have their own limitations and mutual 
contradictions. What seems to be required now is a newer and deeper conception of reality 
than the presently accepted materialist scientific worldview. 
   The quantum theory and its elaboration into the Standard Model of physics is 
fundamentally statistical in nature and, while very powerful, it is unable to predict the 
occurrence of individual physical events at the quantum or ultra-small level of existence. 
Nor can it predict the masses of particles and other fundamental constants of physics like 
the gravitational constant or the charge of an electron. Most physicists today have 
abandoned the idea that an individual quantum event has a specific cause. Einstein's 
General Theory of Relativity, which explains large-scale gravitational phenomena, is, 
however, fundamentally deterministic in nature, and therefore is presently incompatible 
with quantum theory. Despite their mutual incompatability, both quantum theory, along 
with the Standard Model, and general relativity theory are accepted as the most powerful 
and fundamental current theories of modern physics. Einstein, one of the pioneers of 
quantum theory and the founder of the relativity theory, was, along with several other 
quantum theory pioneers such as Schrodinger, de Broglie, Dirac and Bohm, dissatisfied 
with the fundamentally statistical nature of quantum theory (‘God does not play dice’, 
claimed Einstein.4) They felt that some more profound and as yet unexplained reality lay 
deeper than quantum theory, which would bring back the law of cause and effect to 
fundamental physics. 
  Physicist David Bohm reformulated quantum theory and emphasized at least three 
levels of reality: the explicate order observed in the phenomenal world, the implicate order 
of the unobservable quantum world, and a superimplicate order that would determine which 
quantum events out of many possibilities, are selected to occur.5 He emphasized the 
fundamental wholeness and interrelatedness of physical reality. Modern quantum 
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experiments6 have borne out the nonseparable and unitary nature of quantum events that are 
separated by large distances. While these experiments indicate that there is a fundamental 
unity underlying all physical reality, they do not indicate the nature of that unifying 
underlying reality. 
  There is also a continuing debate in quantum theory on the role of the conscious 
observer in the selection of which of several possible quantum events actually will occur. 
Quantum theory itself indicates only the probability of occurrence of a particular quantum 
event and not whether or not the individual quantum event will actually occur. The issue of 
what determines a specific event to occur is not resolved (except in the 'Copenhagen 
School' of quantum theory interpretation, the most widely accepted interpretation, which 
denies that there is any specific determining factor at all for an individual quantum event, 
and claims that quantum events are fundamentally probabilistic).  
  But the claim by some physicists that conscious experience may play a fundamental 
role in the selection of quantum events, opens the door to the possible explanation of 
quantum choice by the action of microvita, which are part of a deeper level of reality than 
quantum events themselves. Just how microvita may influence the choice of specific 
quantum events to occur is a subject for further research. But it may be that Bohm's 
superimplicate order, which according to him determines quantum choices, has a close 
relationship with the world of microvita. 
  How is Sarkar's idea of Supreme Consciousness related to the world of conscious 
experience of human beings and specifically physicists doing quantum experiments? 
According to Sarkar, there are five levels of the objective portion of the human mind. The 
lowest level is commonly called the conscious mind, or by Sarkar the crude mind, to 
distinguish it from the subtle (subconscious) mind and the tri-level causal (unconscious) 
mind. The conscious mind is the level of the mind that relates to the physical world of 
sensory vibrations of sound, touch, form, taste and smell, and to desires for sensory objects. 
Above the five-layered objective mind is the subjective mind of 'I do' and 'I exist'. Above 
these is the individual self, and beyond the individual self is the Supreme Self or Supreme 
Consciousness. But when thinking about physical objects, it must be remembered that what 
is the physical world for human beings is part of the internal thought vibrations of the 
lowest level of the Cosmic Mind, according to Sarkar's cosmic cycle. 
  Another fundamental unexplained question in physics is the precise balance among 
physical constants that permits life to evolve and exist in the universe.7 According to 
current cosmological theory, the universe was able to evolve to its present state, with the 
evolution of life on Earth, because a certain delicate balance exists among the values of 
various physical constants. For example, if the mass of the proton was slightly different, 
hydrogen would not be converted into helium in stars so that the nuclear reaction that 
powers stars would not take place, and neither stars nor life as we know it would have 
evolved. There is no known physical explanation for why the various physical constants 
and nuclear and other masses are what they are. It has been suggested that the constants are 
what they are because if they were not, we would not exist to know about it. If the physical 
constants were somehow determined randomly for a given universe, many other universes 
might exist with different physical constants, but there would be no conscious living beings, 
as we understand them, there to notice. 
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  Another possible explanation for the delicate balance among physical constants is that 
a cosmic intelligence sets the values of the constants with the foreknowledge that these will 
be the correct ones for life and conscious beings to evolve. Sarkar's cosmic cycle of 
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creation is consistent with this explanation. If one is not satisfied with the idea of many 
lifeless universes and only one or a few that can evolve life, the idea of a cosmic 
intelligence seems to be the only realistic alternative.  
  Whether human beings can grasp the workings of the Cosmic Mind enough to derive 
the fundamental physical constants of our universe to form a more fundamental theory is 
still an open question. But if the 'Mind of God' can be grasped by mathematical theories, as 
suggested by Stephen Hawking,8 those theories should encompass mental as well as 
physical phenomena, and the mathematics of microvita may have to be included as well. 
  According to Sarkar, the so called 'laws of nature' are actually the laws of the infinite 
creative power of the Supreme Consciousness, which evolved the universe within its 
Cosmic Mind. Those laws in detail are known only to the Cosmic Mind which formulated 
them. Human beings can develop physical or mental theories that describe their relative 
experience within a limited range. But it is ultimately futile to try to grasp and hold that 
infinite intellect within a limited human mind. The only way to gain complete knowledge of 
the Cosmic Mind is by becoming one with it. This is possible, according to Sarkar, by 
practicing a systematic process of mental concentration and other related intuitional 
practices. These practices focus the human mind and merge it into the Cosmic Mind, and 
then with the unqualified Supreme Consciousness, thus completing the cosmic cycle of 
creation for that human being. 
  The inability of Western science to account for the origin and nature of the mind and 
its relationships with the material world, also points to a need for both mind and matter to 
be explained and united into a deeper theory of conscious experience which includes both 
material and non-material levels of awareness. Sarkar's cycle of creation may provide such 
a theoretical framework for understanding the origin of both mind and matter and their 
interrelationships. 
  So the present scientific worldview may need fundamental revision due to several 
factors: the unified nature of the physical world seen in quantum theory and experiments, 
the possible need for a conscious observer to select quantum events, the present 
incompatability between statistical quantum theory and deterministic general relativity 
theory, the dissatisfaction of leading pioneer physicists such as Einstein with the current 
state of statistical explanation in quantum theory, the unexplained relationship of physical 
constants that permits life to evolve in the universe, and the unexplained origin and nature 
of the mind.  

Unifying physical and mental science 
One way Sarkar has brought unity to the relationship of mind and matter is by the use of 
wavelengths to describe the vibrations of both the physical world and the mental world. The 
physical world and mental world differ because they vibrate with different wavelengths in 
the Cosmic Mind. Material waves have relatively shorter wavelengths than subtler mental 
waves. Within the five fundamental physical factors, there are successively decreasing 
wavelengths from etherial through solid factor, with some wavelengths on the borderline 
between different factors, for example, between liquid and solid factor. So the continuous 
range of mental waves within the Cosmic Mind  is categorized into different strata or planes 
of the mental world and the physical world. Those waves, detectable by the five senses, or 
through their extension with physical instrumentation, are defined as physical waves, 
although they are also mental waves within the Cosmic Mind.  
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 In Sarkar's model, the world of living beings and individual minds, positive microvita 
play a role of evolving more subtle organisms with longer mental waves, and maintaining 
the physical and mental health of living beings. Negative microvita shift mental waves and 
propensities towards a cruder or more physical direction by reducing the mental 
wavelengths. Mental waves in this model can even be transformed into physical waves 
(mind converted into matter) when the effect of negative microvita on the mind is extreme. 
So microvita and the cosmic cycle advance the goal of scientific understanding by 
elaborating a unifying concept for our understanding of mind, matter and their 
interrelationships. 

Conclusion 
Physics, biology and psychology are seen in a new light as a result of Sarkar's cosmic cycle 
of creation and his theory of microvita. Physics is then understood as the study of one 
particular set of thought waves of the Cosmic Mind those waves detectable by the five 
physical senses and their instrumental extensions. These physical waves have relatively 
short wavelengths compared to those of subtler levels of the Cosmic Mind. The cosmic 
cycle of creation is a philosophical theory and not a scientific theory. The usefulness of the 
cosmic cycle will be determined by whether it can encompass the full range of evolutionary 
physical and mental phenomena known and discovered by science, and whether practically 
applying its concepts leads to the spiritual goal of life, as well as the intuitive verification of 
the cosmic cycle, by practitioners of intuitional science.  
  The microvita concept, now in an undeveloped form due to its newness, may soon 
find utility in areas of its practical application, such as in medicine and agriculture, and 
perhaps later in the genetic engineering of living beings. Like any scientific idea, it will 
require scientific verification when its concepts are formulated precisely enough to be put 
to scientific tests. 
  Even in advance of formal scientific verification, the microvita idea already explains a 
wide range of subtle mental and biological phenomena which defy conventional scientific 
explanations. The placebo effect in medicine, where people become cured of a disease if 
they think they are taking good medicine, can be the result of attracting positive microvita 
by thought. Psychic healing and healing through hand contact can be explained by the 
mental transfer of positive microvita from one person to another. Subtle luminous beings 
called devayonis in traditional Indian literature, having various effects on the human mind, 
are explained as collective structures of positive microvita.  
  The cosmic cycle of creation and the concept of microvita are also useful additions or 
elaborations of intuitional culture. The cosmic cycle provides rational explanations for 
progress or regress in evolutionary development and helps explain the concept of 
reincarnation. Understanding microvita leads to practical advice that aids meditation and 
intuitional progress (by thinking and acting in ways that attract positive microvita and avoid 
attracting negative microvita). Progress in meditation in its turn leads to a fuller 
understanding of microvita and the cosmic cycle of creation. Sarkar's concepts of the 
cosmic cycle of creation and microvita both reenchant the universe and develop a theory of 
the universe that, while based on indigenous Indian culture, Tantra, has universal 
applications. However, this reenchantment is not just through the creation of new stories 
but through the exposition of a new science, a science that can be verified through 
conventional experimental methods (and through an expansion of materialistic methods to 
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psychic methods, as well). Sarkar's new science promises to be amongst his grandest 
contributions to humanity. 
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Bio-psychology 
Cosmology, Health Sciences and Psycho-Spiritual Evolution 

Jitendra Singh 

 

In search of holism 
In recent decades there has been a growing trend towards a holistic approach to health and 
illness. However, it has been impossible to define the whole because the whole person is more 
than the sum of its parts. Whatever may be the origin of our body and mind, one thing is 
certain; they do not add up to make the whole person that we are. There appear to be other 
dimensions that current concepts of human biology and psychology cannot account for. For 
example, the definitions of life and death are two of the biggest controversies in these sciences 
today. The origin of mind is another. The claim that mind comes out of matter seems quite 
plausible because our brain appears to be emanating the waves that carry out our mental 
functions. But how did it get there in the first place? Can something come out of matter that 
was not already contained therein? Does the mind die with the death of the body? Is human life 
an isolated event of a few decades or only one loop in a long chain of events? 
 Answers to the above metaphysical questions are not forthcoming from current 
understandings and yet they are crucial to the understanding of biology and psychology. We 
need a new science with a much wider and subtler perspective to explore the world of the 
metaphysical. We need a science with holographic capabilities to illuminate the obscure 
dimensions of human existence. We need a science that breaks away from the narrow confines 
of objectivity and yet remains rational and verifiable by a direct experience. Only such a 
science will be truly holistic. In search of such a holistic approach the biological sciences have 
gone a full circle passing, in stages, through mechanistic theory, the organismic concept, 
vitalism and the hypothesis of formative causation, eventually ending up in current mechanistic 
theory of genetic coding. 
 According to the mechanistic concept, this universe is composed of matter and energy 
which have organized into a variety of inorganic and organic forms, all arising by chance. The 
laws governing them, although inexplicable, must have physico-chemical basis. All human 
emotions, experiences and creativity can be explained by the biochemistry and electro-
physiology of the brain, which must be ultimately ascribed to chance. In this, mental 
phenomena depend on physical laws. There is no room for body-mind interactions. According 
to mechanists, human life has no purpose beyond the satisfaction of biological and social 
needs. This universe and the biological evolution in it has no purpose and direction. It denies 
the existence of any non-material creative agency. 
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 Organismic philosophy is a revised mechanistic theory. It proposes that the universe is a 
huge big organism which cannot be explained by explaining the sum of its parts. The 
properties of this organism are more than the sum of the properties of its atoms, or that of the 
hypothetical smallest particles. Whitehead’s well known phrase: ‘biology is the study of the 
larger organism, whereas physics is the study of smaller organisms,’1 expresses the 
materialistic spirit of this theory. Radical biologist Rupert Sheldrake summarizes this theory in 
these words. ‘In effect this philosophy proposes a change from the paradigm of the machine to 
the paradigm of organism in the biological and in the physical sciences.’2

 Organismic theory recognizes the existence of hierarchically organized systems at 
various levels of complexity. These systems are composed of physical fields that create forms. 
This theory was rejected because it could not make testable predictions. 
 Vitalism asserts that living things contain something non-material that does not follow the 
physical laws of matter. This is the causal factor in the living things. Henry Bergson called it 
elan vital, or vital factor, and Driesch called it entelechy. This factor acts on the physico-
chemical processes by affecting their timing. It can suspend or release them at will. It is non-
energy in nature. It determines the organization of cells, tissues and organs and coordinates the 
development of the organism as a whole. It is inherited non-materially from the past members 
of the same species. It acts as a set of 'hidden variables'. According to this theory, DNA only 
supplies the protein needed for the physico-chemical processes. Therefore, it is a dualistic 
theory. 
 The hypothesis of formative causation can be best summarized in the words of its 
propounder, Rupert Sheldrake: 

 It proposes that specific morphogenetic fields are responsible for the 
characteristic forms and organization of systems at all levels of complexity, not only in 
the realm of biology, but also in the realm of chemistry and physics. These fields order 
the systems with which they are associated by affecting events which, from an energetic 
point of view, appear to be indeterminate or probabilistic, they impose patterned 
restrictions on the energetically possible outcomes of physical processes.3  

 According to this hypothesis, systems are organized in the way they are because similar 
systems were organized that way in the past. Thus Sheldrake suggests a continuity within the 
organism where systems are interconnected to produce the repitition of forms and patterns of 
organization. He described this interconnection as 'morphic resonance'. 
 Materialistic theories have returned with their mechanistic best in the form of genetic 
programming. They assert that DNA carries the blueprint of all physical and mental activities 
of an organism. It is analogous to a computer programme. Press the right button and get the 
right programme on the screen. Similarly activate the right gene by environmental factors and 
produce the corresponding response from the organism. DNA has become the bible of life. 
There is no need for a second causal or controlling agency, hence no need for continuity and 
inter-connection between body and mind. 
 Thus, the mechanists deny mind, and therefore any linking factor. Vitalists accept the 
linking factor but do not know its nature. Organicists define this link as morphogenetic field 
but do not know its origin and control. Perhaps all of them contain some truth but not the total 
truth.  
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The finite and the infinite 
Following the Tantric Yogic tradition, Prabhat Rainjan Sarkar asserts that the physical universe 
is finite and phenomenal. It is under constant change. All its phenomena are subject to physical 
laws – both spatial and temporal. DNA and atoms as well as stars and planets; all must follow 
these physical laws. However, this phenomenal universe with all its physical laws have a 
noumenal cause that is infinite and eternal. This causal entity maintains a close proximity with 
every particle of this physical universe to guide and goad them to a predetermined goal and 
purpose. Origin, evolution and extinction of species, thinking, learning and behaviour of 
humans, genetic programming and physico-chemical reactions, are all part of a process to 
achieve this goal. 
 The infinite entity, which Sarkar calls Supreme Consciousness, is all pervading. It is 
transcendental and complete. All systems, all organisms at all levels of complexity and all 
physical phenomena are derived from and depend on this absolute entity. The transition from 
the transcendental to the physical universe occurs in many stages.  
 According to Sarkar's Brahmcakra, theory of the Cosmic Cycle of Creation, the Supreme 
Consciousness is an unqualified, singular and intelligent entity that is a composite of 
primordial cognitive and creative factors. These factors subsequently differentiate according to 
the spiritual laws of creation. From the resulting spiritual factors emerges the physical universe 
by a process of crudification. Therefore, according to this concept, the physical universe is a 
continuation of the spiritual world in which the primordial cognitive factor metamorphoses into 
matter and the primordial creative principle into various forms of energy. Thus, cognition is 
inherent in matter. It does not have to enter into it from outside in contrast to the 'ghost in the 
machine' concept of vitalism. Spiritual laws metamorphose into physical laws. Matter and 
energy interact according to the physical laws and create atoms, DNA as well as galaxies. 
However, according to this theory, the ultimate control of both, spiritual and physical worlds, 
rests in the Supreme Consciousness. 
 Now arises the question of testability and verifiability. Physical laws can be tested 
indirectly by analysis and verified by appropriate empirical methods. Spiritual phenomena can 
also be tested by appropriate methodology that are, in contrast, direct and synthetic. They can 
be directly experienced but cannot be indirectly demonstrated by empirical methods. However, 
Sarkar suggests that one aspect of the transition from the spiritual to physical factors can be 
demonstrated by empirical methods. He says that the first objective evidence of the existence 
of a supreme cognitive faculty is the emergence from it of the smallest particles called 
microvita. He predicts that in the future some supersensitive microscope will be able to show 
evidence of these basic building blocks of the physical universe, at least of the crudest physical 
microvita. This opens a new line of inquiry for future scientists. 
 Since spiritual laws and factors metamorphose into physical laws and physical factors, a 
true knowledge of the physical universe is possible only by an inquiry with spiritual 
perspective. Then only can it be realized that mind is inherent in matter and its unfolding is the 
real cause of life in the universe. Dormant consciousness in the inorganic matter had to be 
awakened to form the DNA and thus began the journey of life. Sarkar agrees that the physical 
universe is like a great big organism. However, unlike the organism of the organicists, it is 
alive and ever-changing. While physical phenomena in it are consciously predetermined, they 
have changed in the past and they will change in future. 
  Sarkar also agrees that there is a vital factor in all organic forms but, unlike the vitalists, 
he suggests that this factor did not enter from outside. It was already built therein; lying 
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dormant and coming alive in organic forms. Life exists not in DNA but in the basic stuff that 
the latter shares with the rest of the universe, although it manifests first in the nucleic acid. This 
concept is more likely to explain the systematic order that we see in the physical universe, than 
the chance and probability concepts of the mechanists. He also stresses that energy fields could 
not be the creative agency because such an organized system can only be a product of a 
supreme intelligence. Energy does not possess intelligence. Therefore, he refutes that 
morphogenetic fields create forms. At best they are a tool in the hands of a conscious and 
intelligent creative agency. 
  Sarkar’s contribution to the biological sciences has been a truly holistic one. He stressed 
that one must explore the metaphysical to understand the secrets of the physical world. He also 
insisted that one must venture into the spiritual world to understand the secrets of the 
metaphysical world of mind. He has detailed these physical, metaphysical and spiritual aspects 
of health in three different pieces of work. In his book, Yogic Treatments and Natural 
Remedies,4 he has described the physical aspect of a number of diseases and their remedies. In 
his new science of 'Bio-psychology'5 he explores the metaphysical world of human thoughts 
and behaviour and links it with the physical responses of the human body. Finally, in his 
microvita theory he ties the physical and metaphysical worlds with the spiritual world wherein 
lies the ultimate control of everything in this universe.6
 I will now discuss in some detail his three major contributions to the field of health 
science: microvita, bio-psychology and yoga. 

Microvita theory 
Scientists tell us that the interstellar space is not empty. It is full of gas and dust. Dust grains are 
about the same size as the wavelength of visible light. Where they are concentrated, they 
appear as nebulae and where they are sparse the space appears empty. Gas is largely made up 
of the molecules of carbon, hydrogen, nitrogen and oxygen in inorganic form. 'The Dusty 
Universe' symposium of astronomers in Cambridge, Massachusetts in 1973 reported that their 
spectroscopic analysis had indicated a loss of these inorganic molecules from the interstellar 
space. It was suggested that the missing molecules were bound up on the surface of interstellar 
dust grains. Mayo Greenberg called it 'dirty ice'. 
 Radio-astronomers using microwaves have since produced the electronic spectra of the 
interstellar dust. These spectra indicate that the simple inorganic atoms are developing 
connections with each other to form simple organic molecules. The progression continues 
towards ever increasing bonds between these molecules to form more and more complex 
organic compounds. The physico-chemical reactions between these molecules progressively 
form stars, protoplanetary mass, planetismals and eventually proper planets. 
 The origin of the planet Earth is still controversial. ‘Wherever the planet came from, it is 
still being showered with the products of interstellar condensation,’7 says the anthropologist 
Lyall Watson. He adds, ‘every day the earth collides with more than a hundred million meteors 
and something like a hundred tons of extraterrestrial material comes pouring into our 
atmosphere.’8 He goes on to infer that the goods we get in this way may be more than mere 
fertilizer; they may be gift-wrapped packages, sort of cosmic cocoons, containing the seeds of 
life itself. 
 Poetic as Watson’s inference may appear, it cannot be brushed aside. It means that the 
life is inherent in matter. It will evolve only when the time is ripe and when adequate 
environmental stimulation occurs. Interstellar clouds develop into planets, which are further 
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showered with interstellar condensations. The dust grains from within and from without 
interact to evolve life. Life produces many forms of growing complexity until humans develop 
whose mental potentialities know no limitations.  
 What is ahead? Where do the interstellar clouds come from? Where does space come 
from? What is the origin of the cosmos? Sarkar’s answers to these questions is – the cosmic 
idea. It was an idea in the cosmic mind that created this universe. The first stage of the 
conversion of idea into the physical universe is the emanation of microvita from the cosmic 
mind. 
  Sarkar gave the name of microvita to a group of conscious entities which are at times 
idea and at other times matter. When they are matter, they are living and conscious. They 
multiply and die. For understanding, they can be compared to the viruses. As matter, they are 
the smallest particles. As idea, they are the thought waves of the cosmic mind – the supreme 
cognitive faculty. As particles, they are so tiny that millions of them bond together to form a 
carbon atom. The numbers and the patterns of their bonding into an atom will determine the 
qualities that an atom will exhibit. 
 Qualitatively, microvita are of two types: positive and negative. The positive ones drive 
the atoms towards a subtlification or conversion into an idea whereas the negative ones crudify 
it into a denser and denser matter. It is the balance between the two that forms the stable atom. 
Their relative proportion is specific for a particular type of atom. By changing the proportion of 
positive and negative microvita, the qualities of matter can be changed. Microvita are smaller 
than any sub-atomic particles known thus-far. They jump in and out of the atom quite freely 
and regularly. They can be considered as the basic building 'blocks' of this universe.  
 As matter, microvita live in the physical world of inferences and as idea they exist in the 
cosmic arena, in the cosmic mind. In the physical world they can travel at a speed faster than 
that of light. However, some microvita, use light and sound waves as their vehicles. Space is 
full of inferential waves being reflected and refracted from millions of celestial bodies in the 
universe. Hence microvita can travel from planet to planet in no time. They know no barriers of 
time and space. This property is essential to maintain the balance and stability of this universe. 
 Besides sustaining the universe, microvita accelerate the evolution of species. They 
merge with the genetic material of the germ cells and change the genetic constitution of the 
offspring. This notion is akin to the viral theory of evolution that is gaining momentum in the 
last few decades. Microvita enact the cosmic will to propel the evolution on a predetermined 
path. 

Microvita and health 
The relevance of microvita to health, however, is a slightly different issue. It is based on the 
theory that we live in an ocean of consciousness from within and from without. In real, rather 
absolute, terms we are consciousness which involutes into our body and mind. Internal 
consciousness crystalizes into billions of microvita that solidify to form atoms of carbon, 
hydrogen and oxygen and the rest. These elements organize to form protoplasmic cells. Thus 
starts the unicellular life and the march of evolution of which humans are the final term. 
Microvita within can be properly controlled and modified to induce changes in the physical 
structure as well as in the mind. Personalities can be changed for the better or worse. The 
excess of negative microvita cause disease and illness and indulge the mind in the physical 
world. On the other hand, an adequate supply of positive microvita cure diseases and make the 
mind subtle. 
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 Consciousness from without crystalizes into billions of microvita as well. These could be 
positive or negative depending on the inferences they use to enter the human body. Sound, 
touch, form, taste and smell can all be used by these extremely subtle entities. The subtler the 
inference, the more likely it is to carry positive microvita. For example, sound, touch and light 
waves can easily carry positive microvita and taste and smells are more likely to carry negative 
microvita.  
 According to Sarkar, microvita fill the space around us and can enter our body through 
two main ports: the sidereal plexus in the neck region and the solar plexus in the middle of the 
chest. Sound and light waves can travel great distances and can be reflected and refracted by 
innumerable stars, planets and celestial bodies. From there they can pick up positive and 
negative microvita and carry them to our planet. When these little freaks enter our body they 
induce positive or negative changes in our nerve cells, hormones and even in our minds. This 
can have positive or negative effects on our health. Now, the type of microvita that will gain 
access to the human body will depend on one’s mental waves. A mind constantly engaged in 
the mundane and cruder thoughts will facilitate the entry of negative microvita whereas the 
subtle and noble propensities will encourage the uptake of positive microvita. Thus it can be to 
some degree argued that we attract to ourselves good or bad health. 
 Conventional medicine deals with the effects of negative microvita and, in the process, 
introduces many more of them into the body. Consequently, two or three new diseases are 
introduced every year to this planet. Some new diseases are brought onto the earth from other 
planets in the galaxy, by negative microvita. 
  Sarkar’s account of microvita theory is largely speculative. Although many aspects of it 
may have logical and deductive justifications, its empirical verification is lacking. It is a great 
challenge for future scientists to venture into this area of research. However, it will require a 
highly developed mind and a daring personality to do so. 

Bio-psychology 
We are in no position today, even at the peak of psychic development, to make a statement on 
the nature of psyche that can be regarded as correct, let alone on its origin and interaction with 
the body. We are still looking for the answers to basic questions such as what is the human 
body, what is the human mind? To quote Carl Gustav Jung: ‘the psychology we at present 
possess is the testimony of a few individuals here and there regarding what they have found 
within themselves.’9

 However, the Freudian paradigm colours almost everything that exists in psychology 
today. Freud believed that there is a limited amount of psychic energy in human beings which 
is fundamentally sexual in nature. He asserted that it is this energy that humans have drawn 
upon to create their civilization and their culture. Thus, he eroticized all human relationships. 
He suggested that id, ego and superego compete for this fundamental energy. Id is the 
impulsive, pleasure seeking principle that is largly sexual. Ego is the realistic and rational 
component and superego is the moralistic and judgemental part. Freud and his pupils 
overemphasized the pathological aspect of mind and interpreted man exclusively in the light of 
his defects. Hence, Jung commented, ‘Freud’s is not a psychology of the healthy mind.’10

 Freud turned his back on philosophy and that is so obvious in psychology today. For this 
reason, apparently, Carl Jung broke away from him. Jung tried to find a place for the spirit in 
the whole scheme of things: 
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 In my picture of the world there is a vast outer realm and an equally vast inner 
realm; between these two stands man, facing now one and now the other, and according 
to his mood or disposition, taking the one for the absolute truth by denying or sacrificing 
the other.11  

 Like Freud, he also believed in natural instincts or drives but his belief extended to 
include a continuous collision between the natural instinct and something else, which he was 
prepared to accept as the spirit. He confessed no knowledge of the spirit.  
 Jung held the view that psychic energy involves the play of opposites in much the same 
way as physical energy invloves a difference of potential. Both Freud and Jung, however, 
believed that this interplay of the opposites occurs in the unconscious which they regarded as 
the source of all pathological states. In contrast, Sarkar propounded that this 'ghost in machine’ 
is nothing to be afraid of. It is the most powerful creative energy that exists in us. It is the 
fundamental energy that is also a reservoir of the unexpressed reactions of our past actions, 
called samskaras in Sarkar's cosmology. Sexual energy is only one of the many manifestations 
of this creative energy. These reactions create propensities in the human mind that ultimately 
manifest as our thoughts, emotions and behaviour. The physico-chemical body machine is 
under the control of this interplay. This Sarkar has elaborated in his new science of Bio-
psychology. 
 Sarkar first introduced the concept of Bio-psychology in 1987. Like many of his theories, 
Bio-psychology is also based on the notion that the finite universe, that we can perceive and 
conceive, is the outcome of an infinite consciousness, that we cannot perceive and conceive. 
However, it can be experienced. It is the subtlest and all-knowing entity. Its intelligence, when 
projected, manifests as the universe that we know of and that undergoes constant change. 
Origin of life and evolution of species is a part of this ever-changing universe.  
 Four thousand million years of biological evolution has transformed the first living cell of 
the ancient past into a most complex biological machinery – today's humans. Nature has 
worked out the human being in its living laboratory step by step in a most systematic fashion. 
The human nervous system is the most complex and extensive network of circuits and fuses 
ever known to humanity. The human brain alone contains more than seven billion nerve cells 
ready to receive messages through a cluster of the most sensitive antennae known to scientists. 
This allows the human brain a clear perception of the world around it. 
 Human biology has evolved a battery of hormones that carry out an enormous amount of 
physiological functions in the body. It has also evolved a most sophisticated lymphoid system 
that not only forms and circulates the lymph in the body, but produces antibodies and natural 
killer cells that protect us from the external intruders like bacteria and viruses. Life cannot be 
sustained without these hormones and lymph. 
 What operates such a complex machinery of about sixty billion cells that have organized 
themselves into specialized tissues to perform specific functions? Its operator, the mind, was 
present even in the first living single cell that was able to perform only the most basic of 
functions like ingestion, digestion, excretion and reproduction. The difference is that the 
primitive mind of the single cell does not have the discriminating faculty. It cannot differentiate 
between right and wrong, proper and improper, and therefore it has to follow the dictates of the 
environment. Also, it cannot be accountable for its actions. This is the situation with most 
animals. 
 In contrast, however, the human mind has a discriminating faculty. Human beings 
evolved on this earth more than one million years ago. Since then, they have used this faculty 
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almost exclusively for their physical survival. They had to endure a physically hostile 
environment to which they refused to surrender. Through their discriminating faculty they 
tapped their inherent potentials and tamed the world around them. However, this did not satisfy 
the inner core of their hearts. They came to realize that physical perfection cannot be the final 
term of their evolution. For the last fifteen thousand years their attention has turned to the inner 
world and the meaning of life. This quest for inner meaning has been advanced by a few great 
personalities. 
 Today, in spite of the biological advancement and aesthetic refinement which has taken 
place, there remains a sense of inadequacy in the human race. Psychological perfection remains 
distant from human beings of today. Infiniteness is the true nature of human beings because 
they are the progeny of infinite consciousness. However, because of its evolutionary journey 
through this finite universe, the human mind has developed a complex of smallness, an illusion 
of finiteness. Our thinking and lifestyles feed this illusion. The potentials of nerve cells and 
hormones are wasted in nurturing these complexes and lymph is being diverted to feed the 
pursuits and propensities that humans have carried through their animal evolution. 
 According to Sarkar's theory of Bio-psychology, psychological perfection must be a 
continuation of the movement towards biological perfection. Our nerve cells and hormones 
should provide us with such an internal environment that our mind gradually converges on the 
infinite consciousness. Our biological machine should be manoeuvred in such a way that our 
mind is goaded towards the all-knowing entity. Besides this, I believe, there is no other purpose 
of the biological success that humanity has achieved. 
 Human biology and psychology are so inextricably interrelated that they cannot function 
beyond the limitations they put upon each other. The body plays to the tune of mind and vice 
versa. However, their interplay can be changed step by step, in such a way that the body slowly 
releases its grip on the mind and allows it to expand. In return, the mind, instead of being all-
consumed by the body awareness, shifts into higher and higher gear, notch by notch. As it 
ascends to the higher levels, it spares the body of the effects of its anxieties and stresses.  
 Gradually a stage is reached where body is so primed and sanctified that the mind 
becomes pin-pointed. As in Tantric Yoga, Sarkar calls such a mind an 'apexed' or 'pinnacled' 
mind. Such a mind is all-knowing and such a state is a state of psychological perfection. The 
world of the unknown is revealed in this state. Individuals who achieve this state do not have to 
rely on their senses. They know everything in this universe by direct experience. An apexed 
mind is also an all-pervading mind. 

Samskaras 
The journey to the pinnacled mind is very long and tedious. Because of the advantage the 
human mind has over other animals, by possessing the faculty of discrimination, it is required 
to pay a price for it. As humans, we have the freedom to decide our course of action, however, 
we have to be accountable for that course. Rights do not come without responsibilities. Since 
all actions, physical and mental, must have reactions in this phenomenal world, the reaction to 
our action is the mode of payment, to keep the two sides of the equation in balance. However, 
it is not always possible, or practical for that matter, for the reactions to follow the actions. 
These reactions remain stored in the mind, the seat of all actions, as potential reactions, just as 
energy is stored in the fuel. Sooner or later, they have to be accounted for. These reactions in 
potential form are called samskaras in Sanskrit.  
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 Samskaras provide momentum to the mind to move in one or the other direction. When 
an appropriate setting comes along, they begin to find expression. The first stage of this 
expression is the creation of propensities in the mind. According to Sarkar, there are fifty basic 
propensities in the human mind (vrttis, in Sanskrit). Depending on the samskaras of a particular 
mind, few, more or all of the propensities become energized. Their vibrations reverberate 
throughout the entire mind. In fact, these vibrations constitute the mind. In their absence, the 
mind ceases to exist.  
 In the next stage, the propensities are transformed into longings, depending on the 
environmental factors. This transformation occurs in the sub-stations of the mind called cakras. 
Cakras are energy centres located along the spinal cord. Each cakra expresses specific mental 
propensities. 
 Mental longings cause secretion of hormones from the regional glands thus affecting the 
internal environment of the body. Nerve cells are affected by these hormones as well as 
directly by the mental propensities. The changes in the hormones and nerve cells modify 
thinking, memory and behaviour of the person. Therefore, samskaras indirectly determine the 
type of person we are. 
 Nerve cells and hormones are the executor of all the functions in our body. Every organ 
in the body follows their commands. They themselves depend on a vital fluid in the body 
called lymph. Lymph is an extract of everything we eat, drink and breath. It contains many 
nutrients as well as immune cells and proteins. According to Sarkar's theory of Bio-
psychology, it is the initial hormone, that is, all hormones are formed from the lymph. When it 
comes in contact with an activated gland, it is converted into the hormone of that particular 
gland. For example, at puberty sex glands become activated which convert the lymph into sex 
hormones. If the sexual propensities of young people are escalated due to sexual 
permissiveness, there is an excessive conversion of lymph into sex hormones which further 
feed their sexual longings. Nerve cells also depend on the lymph for their proper function. 
Excessive conversion of lymph into sex hormones will deprive the brain of an adequate 
amount of lymph resulting in a lack of proper development of intellect, morality and spiritual 
wisdom. 
 Samskaras create mental propensities that are converted by cakras into neural impulses 
and eventually into hormones. Thus the mind is converted into chemicals that regulate our 
physiological functions. There is a battery of hormones that help to maintain a state of 
equilibrium in the internal environment, a phenomenon called homoeostasis. Hormones have 
an enormous effect on our physical and mental functions. There are three critical stages in 
human life that are largely dependent on hormonal changes. When the foetus is six weeks old 
in the womb, its primitive brain must be exposed to sex hormones so that the blueprint of the 
gender-specific behaviour is laid down at that early stage. The second crisis occurs around 
puberty when numerous hormonal and behavioural changes occur. The final crisis at 
menopause is also characterized by hormonal and behavioural changes. Besides the critical 
periods, these changes continue to occur throughout our lives, although to a lesser degree. 
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 As humans we are similar, but as people we are different because of the differences in our 
samskaras. This is reflected in our hormonal secretions and our behaviours. Nerve cells, 
however, are a different matter. The differences in nerve cells are much subtler, involving the 
number of neuro-transmitters they can secrete, the interconnections between them, and the 
neuro-circuits they can form. The more complex the functions they have to perform, the more 
neuro-transmitters they secrete, the more interconnection they form with other nerve cells and 
the more neural circuits they have available for activation. Samskaras and propensities play an 
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important role in these functions. They can form new neuro-transmitters, interconnections and 
neural circuits. They can activate previously unused circuits. Thus they can modify behaviour 
by affecting hormonal secretion as well as the nerve cells.  
 The relationship between the brain and the lymphoid system has been the subject of 
intense interest for scientists in recent years. Researchers now believe that they 'talk' to each 
other. This communication occurs through hormones and nerves. Bio-psychology stresses that 
this communication can be refined by a proper lifestyle and thought process. A vegetarian diet, 
spiritual readings, spiritual practices and spiritual company all enhance lymph production and 
conservation, whereas meat-eating, sensual and commercial preoccupations do the opposite.  
 The nervous system is full of contrasts. For example, it mediates rationality as well as 
emotions, hunger as well as satiation, cooling as well as heating, etc. It is perhaps due to the 
two opposite mental forces that operate it. Two opposite sets of propensities exist in the mind; 
degenerating as well as elevating ones. The environment and the type of lifestyle chosen will 
determine which one is nurtured and which part of our biology is cultivated. The way in which 
we act and react tells the story of our samskaras, propensities, nerve cells and hormones. If our 
chemistry is the cause of our behaviour, our mind is the cause of the unique chemical 
laboratory that we carry around. However, our mental propensities, nerve cells and hormones 
allow an innumerable number of permutations and combinations of our body chemistry and 
consequently, of our behaviours. Hence, as persons we are different. 
 The root of all that is good or bad in us appears to be our samskaras. We acquire a body 
and mind that endures and enjoys the pains and pleasures caused by samskaras and in the 
process, creates more samskaras. The cycle self-perpetuates forever to compel us to accept 
imperfection as our destiny. What then is the purpose of our biological nature? Needless to say, 
it must continue and merge into psychological perfection. We seem to be tangled in the mesh 
of samskaras, propensities and our body chemistry. However, none of these are immutable. 
They can be modified in such a way that our mental expansion continues until the apexed 
psychology is attained. The modification process, however, requires a constant endeavour to 
follow a strict physical, mental and social discipline. 
 Physical disciplines consist of the A-Z of living, including diet, exercise, bathing, 
cleaning, reading, etc., whereas social discipline involves our conduct and behaviour with our 
fellow beings and with our environment. Mental discipline involves strict adherence to the 
regular practice of the spiritual meditation. This process allows us to gradually free ourselves 
from the influence of samskaras. They are expressed and diffused when the body 
consciousness is transcended by spiritual meditation. Once their annihilation begins, the 
propensities change and the body’s chemistry undergoes changes as well due to the hormonal 
and neuro-physiological changes that follow. The sincere practice of spiritual meditation leads 
to a series of biological and psychological changes that are well documented in a number of 
scientific studies. However, the altered state of consciousness that signifies the apexed or 
pinnacled psychology demands further investigation. In this state, all biological and 
psychological processes are goaded towards one and only one thing, their merger with the 
Infinite Consciousness. Besides this, there is no purpose of biological evolution, argues Sarkar. 

Prana and parallelism 
If this universe is the manifestation of the Infinite Consciousness, the primordial operative 
principle, or Prakrti in Tantric cosmology, is responsible for this manifestation. This principle 
also transforms along with the consciousness and its primordial energy form is called prana. 

186 

 
 

  



Bio -p sycho lo gy  

The interaction of consciousness and prana gradually results in this physical world. In this 
process, consciousness is transformed into five fundamental elements: etherial, aerial, 
luminous, liquid and solid. Prana is transformed into various forms of energy: electromagnetic, 
thermal, chemical, mechanical, radiational, etc. When the mind develops in such a physical 
structure, we say it is alive. Therefore an animated object is three dimensional – physical, 
mental and pranic.  
 Any object, mental or physical, emanates waves under the influence of prana. If this 
object is in an animated phase, its existence can only be maintained if there is a proper 
adjustment amongst its mental and physical waves and prana. A parallelism between them is 
essential for life to continue. As this parallelism is lost, disease and death result. Physicians can 
readjust the waves of the physical body, however, modifying mental waves is a more difficult 
proposition. Adjustment of prana is even more difficult. 
 The 'vital factor' of the vitalists is not the same thing as prana. Vital factor is an ill-defined 
but an intelligent factor. Prana is devoid of, but driven by, intelligence. In the context of the 
human body, prana is the collective name of the ten vayus or energy currents; five internal and 
five external. The five internal vayus are relevant to our discussion. They are called prana, 
apana, samana, udana and vyana in samskrit. They have no English equivalent. Prana controls 
the physiological functions of the organs between the naval point and vocal cords, including 
respiration. The functions from the naval point to the anus are controlled by apana, particularly 
the excretory functions. Samana maintains the balance between the two at the naval point. In 
other words, it coordinates the functions of the two halves of the body. Udana controls the 
functions of the vocal cords and voice. Blood circulation and nerve impulses are all-pervading 
and are not confined. They are regulated by vyana. 
 The loss in the parallelism between physical and mental waves causes a weakening of 
one or more of these vayus. Depending on which vayu is involved, disease appears in that 
particular part of our anatomy and physiology. This loss of parallelism occurs due to a change 
in the wavelengths of physical or mental waves. The emanations of the physical body have 
smaller wavelengths and therefore, are cruder and degenerate easily whereas those of mind 
have longer wavelengths and, therefore, are subtler and less degenerative. However, within 
certain limitations, they can be associated by the vayus and life can continue. On the other 
hand, if the two wavelengths have exceeded the limits, the vayus cannot hold them together 
and dissociation occurs. Disease and death are then inevitable. A gradual change in the 
wavelength of one, can be accommodated by a corresponding change in the other to maintain 
the parallelism. 
 In summary, Sarkar’s concept of health is a state of balance between the physical and 
mental waves and their adjustment with prana. This is in sharp contrast with the modern 
concept of an absence of disease. Health may be impaired before the development of a 
definable disease and the concept of physical and mental well being is too vague to be defined. 
Therefore, Sarkar’s concept of loss of parallelism between physical and mental waves and their 
dis-association due to defects in vayus appears to be a more plausible and well-defined 
explanation of ill-health and death. 
 What causes this loss of parallelism and dissociation? Medical theories have frequently 
changed since the prescientific age. Societies still exist where a sick person is regarded to have 
transgressed some social and moral norms. Ghosts and evil spirits are being driven away by 
witchcraft, sorcery and voodoo even in this part of twentieth century even though the 
Hippocratic corpus declares ‘disease is not caused by demons or capricious deities but rather 
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by natural forces that obey natural laws. The well-being of man [sic] is under the influence of 
the environment including in particular air, water, places and various regimens.’12

 The Hippocratic doctrine has enjoyed a universal acceptance for the last two thousand 
and five hundred years. Since the advent of modern science in the sixteenth century, the 
environment and not the regimens has been the focus of scientific investigations and has 
yielded various noxious agents such as germs, poisons and chemicals. Their effects on the 
human body and its parts have been studied in great detail by clinicians, biochemists and 
molecular biologists in order to define the diseases as separate entities. Therefore, the patient 
has a disease that the clinician treats. This is the concept that is dominant today where the 
physician looks for a specific cause of the disease that she or he can attack and destroy. 
 In recent times the multifactorial cause of diseases has been gaining favour. Medicine is 
becoming increasingly aware that the specific aetiology does not explain everything that 
happens in a diseased state. It is now widely believed that several determinant factors such as 
body constitution, personality and lifestyles are more important than the causality and 
specificity of a disease. Rene Dubos reflected this notion in his book, Man Adapting: ‘the 
characters of a disease are determined more by the response of the organism as a whole than by 
the characteristics of the causative agent.’13 However, the response of the organism is mediated 
through a complex neuro-humoral mechanism involving adrenal and pituitary glands which in 
turn are affected by psychological factors. 
 The mind appraises, interprets or anticipates the cause under the influence of past 
experiences. These experiences must be coded in the mind that could call upon them in the 
time of need. Genetic coding explains only the physico-chemical response of the organism and 
not the appraisal of the invaders. Modern medicine has demonstrated a profound knowledge of 
the effects of noxious invaders on the physico-chemical machinery but possesses little 
understanding of the appraisal process. Therefore, the effects of personality and behaviour on 
the development of a disease is largely unknown. 
  Sarkar’s concept is also multifactorial. However, unlike modern medicine, it is not an 
extended version of the doctrine of specific etiology. According to him, the basic mechanism 
of all diseases is loss of adjustment between mind, body and vayus that is caused either by 
mental constitution (samskaras), physical constitution (genetic) or environmental factors 
(microvita, microbes, poisons, chemicals and lifestyles). This is also reflected by Dubos who 
sees that human life, particularly in health and disease, is the resultant of countless independent 
forces impinging simultaneously on the total organism and setting in motion a multitude of 
interrelated responses. 

Yogic treatment and natural remedies 
In Yogic Treatment and Natural Remedies, Sarkar emphasizes the lifestyle that maintains and 
restores this physico-psychic parallelism. Hence it is of preventive and curative value. By 
maintaining the balance, it prevents the development of disease and by restoring it, it cures the 
diseases. Nevertheless, the body and mind are not static objects. They are in constant motion in 
one or the other direction. Their wavelengths continue to increase or decrease all the time and 
therefore, it takes a life-long endeavour to maintain this parallelism. Moreover, when psychic 
waves are refined with an increase in their wavelengths, physical waves should also follow 
with refinement in the body. Psychic waves are refined by spiritual meditation and an 
appropriate adjustment in physical waves can be effected by a very disciplined lifestyle. 
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  Sarkar has prescribed a lifestyle of regularity, proper use of water, vegetarianism and 
regular practice of yogic postures (asanas and mudras) to maintain and rectify the physico-
psychic parallelism. This prescription has multiple effects on our biology and psychology. 
They control our degenerative mental propensities by rectifying the glandular secretion of 
hormones and thus slowly increase the wavelength of mental waves. They balance the flow of 
vayus so that integrated body functions can be established. They modify the physical waves to 
maintain parallelism with the mental waves. 
 The use of water can be external or internal. External use consists of cleaning, washing 
and bathing. Washing the excretory organs after urination and defecation, daily bathing and 
multiple half-baths according to the prescribed system, constitute the external use. Drinking 
water in adequate quantities and at certain times has profound internal effects. Regularity of 
bowel and bladder evacuation, fresh air walks and meals are essential parts of yogic treatments.  
 Asanas and mudras, although having curative value, are usually prescribed for preventive 
purposes, however, they can be used to cure diseases which are preventing one from 
performing meditation. Apart from their beneficial effects on the blood and lymph circulation, 
respiration and hormonal secretions, they have profound effects on the propensities of the 
mind. They are used as one of the most effective means of controlling stress. This worldwide 
surge in the application of yoga for stress relief and promotion of health is supported by 
scientific research which has proven their profound effects on the human biology and 
psychology beyond any doubts. However, the effect of asanas on hormonal secretion and 
mental propensities is a novel idea of Sarkar. This opens a tremendous scope for future 
scientific research.  
 For healing purposes, Sarkar prescribes the use of some fundamental elements such as 
water, air, sunlight, mud packs, fasting, sexual restraint and mental purity. In addition, in 
certain illnesses, he has given specific herbal or mineral treatments along with dietary 
instructions and regular practice of asansas and mudras. These are all designed to restore 
physico-psychic parallelism and strengthen the vayus. 

Unification of cosmology, biology and psychology 
In his work on health science, Sarkar unifies three sciences in one – cosmology, biology and 
psychology. Cosmology here means spiritual cosmology that includes creation, evolution and 
termination of the physical universe. Without the spiritual cosmology, the health sciences are 
like the tripod with only two legs. They are sure to fall. In fact they are already falling and 
failing. They lack a sense of direction and purpose. They are bankrupt of morality, values and 
propriety. At every step they are facing numerous ethical dilemmas of their own doing to 
which they have no answers. They are creating more problems than they are solving. 
 On the one hand, medicine is curing diseases and on the other, it is causing illness by its 
side effects and by introducing negative microvita into the human body. Life-saving measures 
are being used to save lives as well as for keeping half-dead people alive so that their organs 
can be harvested for transplantation. Poorer people of this world are selling their body parts so 
that they can sustain their families. The trade in body parts from poor nations to the rich 
societies is flourishing. Contraceptive methods are helping couples to plan the size of their 
families on one hand and encouraging promiscuity, sexually transmitted diseases and teenage 
sexuality on the other. Every aspect of medical science, from experimentation to its delivery, 
appears to be loaded with ethical dilemmas. Abortion, assisted fertilization, surrogacy, genetic 
engineering and embryo research are just a few from a long list. 
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 Death cannot be cured, but sufferings and miseries are curable. We all have to endure 
pain and enjoy pleasure according to our samskaras. According to Sarkar, the only purpose of 
freeing ourselves from the clutches of samskaras is to attain the pinnacled psychology, a state 
of psychological perfection. This psychology should be the driving force behind all health 
sciences. Instead, they are mesmerized by the dazzles of the molecules. To them, all diseases 
begin, dwell and end in molecules. Research is confined to the study of chemicals. It is 
convenient as well, to study the molecules because they are measurable and therefore scientific. 
However, all truth is not measurable and all measurables are not truths. 
 The current state of health sciences is due to the lack of the third dimension: the human 
being as a cosmic being first; body and mind later. Non-recognition of this immortal fact has 
made these sciences goalless and consequently directionless. When there is no goal and no 
direction, the questions of proper and improper do not arise and judgement and discrimination 
become untouchable qualities.  
 The cosmology of Prabhat Rainjan Sarkar relates to the person beyond the molecules. 
The extraordinarily subtle mind of the individual carries the seeds of all the pains and 
pleasures, joys and sorrows and health and disease that is reflected in his or her molecules. 
Understanding the mind alone will give a proper knowledge of health as well as that of the 
cause and cure of diseases. In this process, scientists must take due responsibility for the 
psycho-spiritual evolution of the human race. They cannot shy away from morality any more. 
They cannot ignore the fact that what is politically and socially palatable, could be disastrously 
bitter for health. They will have to be responsible for the moral and ethical ramifications of 
every therapeutic and diagnostic measure they discover.  
 A proper understanding of cosmology is essential for the health of the health sciences. 
This third dimension is mandatory for future scientists so that they can see their goal clearly 
and goad their research towards the achievement of the same. The psycho-spiritual evolution of 
humanity that should follow our scientific advancements should be the only purpose of our 
endeavours. The incorporation of this third dimension is sure to make the health sciences truly 
holistic. 
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 Food for the Body, Mind and Spirit of all Beings 
 A Neo-Humanist Perspective 

 Andrew Nicholson 

 
Food has been pondered for all of recorded history. While diet is determined primarily by 
availability during scarcity and by the palate in times of abundance, additional guidelines 
have often been proposed for reasons ranging from health to ethics, ecology, and 
spirituality. Vegetarian diets have long been among those followed, and proponents cite 
some or all of these reasons. Prabhat Rainjan Sarkar's recommendation of a vegetarian diet, 
then, is not unusual of itself. However, he situates it in a comprehensive worldview 
emerging from the three strata of human existence, the physical, mental, and spiritual, as 
well as from a consideration of the dual importance of the individual and the collective.  
 This essay first examines the medical research supporting Sarkar's physical rationale for 
vegetarian diets, and then contextualizes that evidence in his discussion of the ethical, social, 
and spiritual ramifications of food choices. Sarkar's perspective is considered in light of other 
thinkers in each area. 

Food for the body 
Sarkar characterizes the link between food and health primarily by the acid-base properties of 
foods, as detailed in his book, Yogic Treatments and Natural Remedies.1 Fruits and vegetables, 
prototypic alkaline foods, preserve the vitality of the blood, while animal products are acid-
forming, and the body strains to detoxify itself from their effects. Non-vegetarian diets, he says, 
lead to heart disease, cancer, obesity, and diabetes, amongst other conditions. Vegetarian diets, 
particularly whole-food diets with ample fruits and vegetables, and without excessive oil or 
ghee, are used in treating these conditions. In the case of obesity, Sarkar states that ghee and oil 
are to be excluded entirely.  
 Allopathic research corroborates the power of vegetarian diets in preventing and treating 
human disease. Nutrition for children and pregnancy will be mentioned here, followed by a 
survey of the chronic diseases which are linked to diet. Heart disease is addressed as a model, 
other conditions being more briefly dealt with to lend a sense of the diet's broad influence on 
health. The discussion focuses on the benefit of certain nutrients, and the risks from excess of 
others. Deficiency of any nutrient is rare in locations where food is sufficient and will not be 
discussed. 
 Food consists of three main components, or macronutrients – carbohydrate, protein, and 
fat – and a plethora of micronutrients. Health-supporting elements include unrefined complex 
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carbohydrates, fibre, antioxidants, and detoxifying factors. It is notable that these are found 
exclusively in plant foods. Protein, fat, and iron, while necessary in requisite amounts, threaten 
health due to ingestion in inappropriate form and excessive quantity in industrialized, and 
increasingly, in non-industrialized nations. These nutrients are found in their harmful states 
exclusively in animal products and refined foods such as vegetable oil. 
 Sarkar states that the most appropriate foods for children are fruits, roots, and milk. An 
abundant medical literature indicates that fruits, grains, vegetables, and legumes are indeed the 
optimal foods for children. Plentiful in complex carbohydrates, protein, fibre, vitamins, and 
minerals, low in fat, and devoid of cholesterol, they encourage dietary habits which will 
support a lifetime of health. Studies of vegetarian children have shown iron and B-12 status to 
be normal, and cholesterol levels to be lower than average.2  
 Human mother's milk is ideal for the first year of life, and may be continued for as long 
as the first four or five years depending on local culture. For those preferring to discontinue 
nursing after one year but wishing to continue milk for culinary reasons, rice and soy milk are 
commonly available in many parts of the world, are cholesterol-free, and come in low-fat 
varieties. 
 Vegetarian children grow and develop appropriately.3 Some studies indicate a more 
gradual growth pattern, slower than meat-eaters initially, but growing to similar standards 
eventually.4 Plant-based diets also encourage later puberty, which has been shown to be 
associated with reduced risk of breast cancer in epidemiologic studies.5 Later onset of puberty 
is consistent with the general distribution of physiologic events over a longer life span. 
Pediatric developmental tests in vegetarian children indicate mental age advanced over a year 
beyond chronologic age, and average IQ in one study was well above average, providing 
reassurance that brain development is normal.6 Vegetarian children are slimmer than their 
omnivorous counterparts, which is significant in view of the one-fourth of children in the 
United States who are obese. 
 Fruits, grains, vegetables, and legumes provide nutrients for a healthy pregnancy.7 In fact, 
vegetarians have a much lower incidence of preeclampsia and Caesarean section, and reduced 
levels of contaminants in breast milk.8 Some may choose to avoid dairy products during 
pregnancy and lactation to avoid exposing the foetus and infant to dairy proteins, which are 
currently under investigation for their role in the aetiology of insulin-dependent diabetes 
mellitus.9
 Chronic conditions are more common in omnivores than vegetarians. Heart disease is the 
most common cause of premature death in societies with meat-based diets. It occurs at 
epidemic levels in the United States, where 4000 heart attacks occur per day. Yet, such 
alarming rates of heart disease are not inevitable. In fact, heart disease is rare in populations 
where blood cholesterol levels average less than 150 mg/dl. Examples include rural China,10 
the Tarahumara Indians of Mexico,11 and Japan until the 1950's.12  
 Dietary cholesterol and saturated fat intake are linked with blood cholesterol levels. 
Japanese society followed a 10% fat diet until the 1960's, and blood cholesterol levels averaged 
below 150. Yet, when Japanese move to Hawaii and California, they follow higher fat diets, 
and their blood cholesterol and heart disease death rates increase to approximate that of other 
races living around them. This suggests that diet, and not genetic make-up, is the primary 
determinant of heart disease.  
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 Cholesterol is made by the liver of all animals, for the production of cell membranes, and 
hormones, and is therefore found in all foods of animal origin. Saturated fat is found in greatest 
concentration in the same foods. No foods of plant origin contain any cholesterol, and most 
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contain minute amounts of saturated fat. Because cholesterol is manufactured in the body, there 
is no need for dietary cholesterol. A recent international conference of leading heart researchers 
concluded that ‘the optimal intake of cholesterol in the adult is probably zero.’13  
 Every 1% increase in blood cholesterol yields a 2-3% increase in risk of death from heart 
attack.14 This relation holds for blood cholesterol levels greater than 150. Dr. William Castelli, 
chief investigator of the well-known Framingham Heart Study in Massachusetts, states that no 
one with a cholesterol of less than 150 has ever had a heart attack in the 30 years of his study.15

 Vegetarians have lower cholesterol levels than omnivores.16 Similarly, studies reveal 
vegetarian diets to be effective at lowering the cholesterol of omnivores.17 Dean Ornish, M.D., 
was able to reverse heart disease in his patients using a vegetarian diet along with regular 
exercise and stress reduction measures.18 Thorogood found heart disease death to be 30 percent 
more common amongst 5000 meat eaters than 6000 non-meat eaters over 12 years of follow-
up of British adults.19

 Heart disease is the number one killer of women of developed nations. Although 
protected until menopause, women die of heart disease as frequently as men by ten years after 
menopause. Iron may be the hidden killer, as it functions as a pro-oxidant, and thereby 
promotes the incorporation of low-density lipoprotein (LDL) cholesterol into arterial plaque. 
Previously thought to be a common cause of anaemia, some researchers now consider a 
menstruating woman's monthly loss of iron to be a blessing, as it can protect against heart 
disease.20  
 Laboratory criteria for `normal' blood iron levels have been determined by averaging the 
blood levels of large numbers of people, principally meat-eaters. Meat contains a particular 
form of iron, know as heme-iron, absorption of which humans cannot control. Humans are 
unable to excrete iron, and can accumulate dangerously high amounts of it in their tissues. The 
intestine controls absorption of iron from plant foods, and phytic acid in plant foods decreases 
iron absorption, so vegetarians are not at risk of accumulating excess iron.21 Based on evidence 
such as this, it would be more accurate to describe the `normal' iron levels of meat-eaters as 
high, and the `low' levels of vegetarians as normal. 
 Vegetarians are protected against heart disease not only by the meat that they do not eat, 
but also by the plant-origin foods that they do eat. As noted above, oxidation is an important 
ingredient in atherosclerosis. Fruits and vegetables contain abundant anti-oxidants, such as 
vitamins C and E, which protect LDL cholesterol from free-radical damage and thereby 
prevent its being taken up into the blood vessel wall.22

 Although heart disease is more common, cancer is perhaps the most frightening disease. 
The most frequent cancers, those of the breast, bowel, prostate, and surprisingly, lung, are all 
linked to diet.23 Other cancers with substantial dietary links include those of the bladder, uterus, 
and ovary.24 Studies of each of these cancers reveal them to be more common in countries with 
higher intakes of animal products and associated higher dietary fat intakes, even after 
controlling for other factors. The highest prevalence areas include Northern Europe, Australia, 
the United States, and Canada. 
 Diet is linked to breast and prostate cancer via its effect on the body's hormones. Dietary 
and body fat stimulates higher levels of estrogen in women and testosterone in men, which lead 
to chronic hyperstimulation of cell growth in the respective glands, elevating the risk of 
unregulated cell growth, or cancer. Colon cancer is associated with low fibre intake, fibre being 
available only through plant foods.  
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 Obesity is increasing in the United States, and now affects one in every three Americans. 
Rates of obesity are increasing similarly in regions of the world which until recently did not 
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manifest weight problems, such as Japan, urban China, and urban India. Vegetarians weigh on 
average ten percent less than omnivores,25 and obesity is much less common in vegetarians 
than in the general population.26 Change to a vegetarian diet generally yields substantial weight 
loss.27 Carbohydrates contain only four calories per gram, while fat contains nine, and the 
former's natural association with fibre in unrefined plant foods leads to satiation with far fewer 
calories than with animal products. Further, twenty-three percent of the calories in 
carbohydrate are needed to convert it to body fat, in contrast to the meagre four percent of 
calories needed to change dietary fat into body fat, thereby discouraging fat formation from the 
former in favour of the latter. While carbohydrate is found only in plant foods, fat is found 
mainly in animal products – whether beef, fish, chicken, eggs, or dairy. 
 Diabetes affects one in twenty-five Americans, ninety-five percent of whom have the 
non-insulin dependent variety. Although sugar is the word most commonly associated with this 
condition, dietary and body fat is the underlying cause. Excess body fat leads to insulin 
insensitivity, and consequent inability to handle sugar which enters the blood from food. 
Obesity is clearly the major contributor to diabetes, but probably is not the whole cause, as 
food itself appears to affect blood sugar control. Recent research revealed that diabetic subjects' 
need for medication dropped substantially within two to three weeks of change to a total 
vegetarian diet – well before significant weight loss had occurred.28 The mechanism is not yet 
clear, but diet apparently causes and cures diabetes via a combined effect of body weight and 
the meat or vegetables themselves.  
 Although the Japanese have historically low rates of diabetes, when they move to Hawaii 
and California, their animal product intake increases, and so do their rates of diabetes. Diabetes 
was rare on the small island of Nauru in Micronesia, whose inhabitants ate a plant-based diet. 
After World War II however, when centuries of phosphate accumulation from bird dung 
became a major export, the island became wealthy, the intake of canned and frozen imported 
meat rose dramatically, and diabetes grew to afflict one-third of the adult population. 
 Protein intake in vegetarians the world over ranges from 20 to 70 grams per day, while 
animal products are a much more concentrated source of protein than plant foods, and result in 
protein consumption often in excess of 100 grams per day in meat-based diets. The kidneys 
work hard to excrete excess protein and water into the urine, and with time kidney damage 
occurs, manifesting as elevated blood levels of urea, a breakdown product of protein.29 Excess 
protein tends to pull calcium with it as it is excreted in the urine. High levels of oxalate also 
end up in the urine as a break-down product of protein metabolism. Calcium and oxalate can 
accumulate in the ureters carrying urine from the kidney, and sediment out as painful kidney 
stones.30 These calcium oxalate stones are the most common type in the United States, and 
meat-eaters develop them twice as frequently as vegetarians. 
 As excess protein removes calcium from the blood into the urine, the blood maintains its 
calcium balance by leaching calcium from the bones, which on a chronic basis leads to 
osteoporosis. Yale University researchers recently examined hip fracture rates in 16 different 
countries and found, to their surprise, that those countries with the highest calcium intakes, had 
the highest rates of fractures.31 Rather than an indictment of calcium, this was a marker of high 
protein intakes typical of meat and dairy diets, which also contain lots of calcium. Protein-
induced calcium loss easily overwhelms any beneficial effect of higher calcium intake. 
Research subjects who eliminate meats, cheese, and eggs from their diets cut urinary calcium 
losses in half.32
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 Protein from animal products is immunogenic in some individuals, which means that 
their bodies identify the protein as a foreign substance like a disease-causing bacteria or a 
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transplanted organ, and mount an immune response to combat it. The result, depending upon 
the person and their age, ranges from infantile colic, to nonspecific allergies, asthma, and 
rheumatoid arthritis.33

Food for the conscience 
Whereas medical researchers limit their investigations to the physical body, Sarkar's vegetarian 
recommendation derives additionally from the ethical challenge of his philosophy of Neo-
Humanism.34 Sarkar describes windows of compassion which determine the set of beings 
identified as sufficiently similar to self to deserve equal consideration, and relegate the 
remainder to the category of `Other'. Geo-sentiment is the smallest window, and refers to those 
whose boundary of compassion is set by physical territory. Socio-sentiment, one step more 
accommodating, looks beyond locale to identities. People with this ethical system view others 
with the same nationality, religion, language, or other social construct, as having rights equal to 
theirs. Others may be encroached upon in order to further one's own group's interests.  
 Humanism, also referred to by Sarkar as ordinary humanism or `socio-sentiment 
maximitis',35 is the most expanded of the subsets of ethical consideration. The humanist 
believes in the well-being of all people, regardless of gender, race, colour, nationality, or creed. 
However, Sarkar points out two ways in which this outlook too is a subset. First, there remain 
conflicts between humans which arise secondary to the lack of a deeper common denominator 
to unite them. Second, all the non-human beings in the world fall outside the human group.36  
 Both these points require resolution in order for humanism to be de-limited and 
superseded by Neo-Humanism with its ethical mandate for vegetarianism. The group interests 
which persist in ordinary humanism result in ‘pseudo-reformist strategy,’37 in which people 
work for the benefit of economic development of all nations, in name, but intend to rest 
economic power with themselves. The vanity and feeling of superiority which underlies this 
manner of third world development presents similar obstacles when considering the non-
human world of plants and animals. 
 Sarkar expresses the Neo-Humanist ethic here at a level of collective ecology: 

 What do people do to meet their growing needs for agricultural lands, for 
industries, etc? They bring about large-scale deforestation, but no one bothers to think 
about the creatures that live in those forests. So the tigers and elephants haunt the 
villages, kill the people and demolish their houses. Why? Out of their instinct for self-
preservation. We have destroyed their natural habitat, the forests, but we never bothered 
to consider any alternative arrangements for their shelter. We have recklessly destroyed 
large areas of forests without caring to think that thereby we are destroying the 
ecological balance between the human, plant and animal worlds.38  

 The threat of disrupting the ecological balance referred to is well documented by think 
tanks such as the Worldwatch Institute and activist organizations like EarthFirst!.39 These 
writers tend to be mono-thematic in their approach, and posit solutions within the nomenclature 
of their field, ranging from conservation to industry control and protest actions, rather than 
broadening the discussion to include personal lifestyle issues such as dietary change in 
remedial planning. A limited frame of reference may be one reason for this.  
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preservation of endangered species out of a perceived duty to generations of humans who 
would enjoy seeing them or studying them, or even out of a sense of duty to maintain the 
earth's ecosystem for the preservation of the planet. Collective level theories based on such 
indirect duty views do not protect the individual because they do not accord rights to 
individuals. Thus, many members of the National Wildlife Federation are hunters whose very 
interests in wildlife preservation stem from their desire to shoot and kill wild animals. 
 The question of animal rights has been intensely contested by adherents such as Peter 
Singer,40 Jim Mason,41 and Tom Regan,42 and dissenters such as the group, Putting People 
First. In his carefully developed text, The Case For Animal Rights, Regan reasons that, ‘no 
case can be made for the recognition of the rights of animals that fails to make the case for the 
rights of human beings . . . .’43 Although human adults are `moral agents' (in that they can carry 
out right and wrong actions, and can be similarly acted upon), whereas animals are `moral 
patients' (in that, like young children and senile adults, they cannot carry out right and wrong 
actions but can be the objects of such actions), Regan argues that the bottom line in developing 
the case for the rights of both humans and animals is identical: their life has inherent value.44  
 As opposed to a perfectionist theory, such as Aristotle's, which attributes life value to a 
degree commensurate with the presence of certain qualities like intelligence and valour, or a 
utilitarian theory like Bentham's, predicated on outcomes such as pleasure of the collective 
population, Regan argues for the inherent value of all beings. Rather than being mere 
receptacles for the thing of value (beauty, talent, pleasure), the receptacle itself is the value.  
 However, while Regan recognizes the importance of the receptacle or the being itself, his 
justification of its inherent value is reducible to the postulate that individuals have ‘value in 
themselves’. The power of his theory lies in its ability to appropriately classify intuitively 
moral actions as moral, and discredit immoral actions, in cases in which the perfectionist and 
utilitarian theories run counterintuitively – rather than in the power of his postulate. 
 While Sarkar would likely agree with Regan on the concept of individual inherent value, 
he takes the derivation of this idea one step further. ‘. . .[E]ach and every living entity, whether 
plant or animal, has two types of value: one, its `utility value' and the other, its `existential 
value'.’45 While value in the service of humans posits humans as the arbiters of worth, 
existential value for Sarkar marks all as progeny of a Cosmic Spirit in which individual beings 
are valued irrespective of perceived utility to humans: 

 . . . [H]orses have lost their utility value, thus horses are rarely found in large 
numbers in the streets these days . . . After some time people will have to go to the zoo to 
catch a glimpse of a horse – they will not be found anywhere else. Since horses no 
longer serve human needs and their utility value is nil, human beings are not eager to 
preserve them. . . Who says that those creatures who have lost their immediate utility 
value have no right to exist? No one has the moral right to say this. No one can dare to 
say that only human beings have the right to live, and not non-humans. All are the 
children of Mother Earth; all are the offspring of the Supreme Consciousness.46  

 Sarkar provides an ontologic derivation of cosmic existential value which justifies 
Regan's `inherent value' concept, lending it a new internal completeness to replace its prior 
dependence on external consistency. The love of the Supreme Consciousness for all its 
children is unconditional. 
 Still, Sarkar recognizes a utility value subsumed within divine existential value. Unlike 
the Jain philosophy, microbes are expected to perish when larger animals breath and walk, and 
humans are expected to eat meat if no other food is available for their survival. However, 

198 

 
 

  



Food  fo r  t he  Body ,  Mind  and  Sp i r i t  o f  A l l  Th ing s  

Sarkar warns, ‘[B]efore killing birds and animals for food, you must think a hundred times 
whether you can stay alive without killing them.’47 This concept may be further understood by 
pointing out that those beings with higher utility value express higher levels of consciousness. 
Sarkar encourages us to eat beings with the lowest level of consciousness. Although plants are 
Cosmic progeny and have existence value equal to any other being, they express the most basic 
level of consciousness among the potential human foods and are therefore proper food for 
humans.  

Food for social justice 
Sarkar lends a further dimension to the consideration of food, that of the social, by positing five 
basic necessities to which all humans have a right: food, clothing, shelter, medical care, and 
education. Having discussed the power of a diet of fruits, vegetables, grains, and legumes, in 
maintaining personal health, supporting the well-being of other animals, and preserving the 
sanctity of the environment, Sarkar addresses the need to ensure the availability of vegetarian 
food to all humans.  
 Sarkar argues in his Prout in a Nutshell series that, in the absence of any of the five basic 
necessities, individuals are forced to invest their efforts wholly in securing those elements they 
lack.48 This precludes attention to higher pursuits such as intellectual study, art, and spirituality; 
the very activities that distinguish humans as conscious beings. Sarkar suggests that what 
makes humans human is their ability to consciously hasten, retard, or reverse their own 
evolution by their thoughts and actions. In contrast, animals lack this awareness of their own 
condition and therefore evolve at a slow and unchanging rate. 
 The practical result of Sarkar's social theory is that humans share a collective obligation 
to ensure that all individuals have the five basic necessities. Thus, guaranteed these minimum 
requirements, both individuals and society as a whole may dedicate themselves to the 
expression of their highest evolutionary potential: divinity. 
 To increase the availability of food, Sarkar suggests sustainable organic agricultural 
techniques and emphasizes local food production in his book, Ideal Farming.49 It is notable 
that such plant-based food production is the most efficient and sustainable for fulfilling Sarkar's 
basic necessities for a large and growing world population. Data from the University of 
California indicates the number of gallons of water needed to produce one edible pound of the 
following in California: tomatoes (23), carrots (33), oranges (65), milk (130), egg (544), 
chicken (815), pork (1630), beef (5214). The data are similar for land and fossil fuel 
requirements.50

 Sarkar emphasizes that the same social compassion expressed globally through 
guaranteeing basic necessities to all, may also find vital expression at a local level. As unlikely 
and unrelated as it may initially appear, Sarkar suggests that table manners achieve just this. As 
the many races and ethnicities do all constitute one human totality, varieties in local custom 
may be unified by a deeper thread expressing loving concern for those in one's household or 
immediate community:  

 Before sitting down for a meal, invite whatever persons are present around you 
and share your food with them. If they do not want to share, inquire whether they have 
enough food with them or not. . . There is no harm . . . in eating together from the same 
plate if there is no contagious disease among the participants. Rather, this is a nice thing 
to see.51
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 No detail of life is too minor for the expression of social concern and interest. Rather, that 
very duty which one bears for the wellbeing and progress of society as a whole may be most 
deeply understood and effectively performed if it is applied at every level and at every moment 
no matter how seemingly casual. 

Food for the spirit 
John Robbins awakened North America to a multi-faceted rationale for vegetarianism which 
could be likened to that of Sarkar.52 He based his work on a tripod of human health, animal 
rights, and global ecology, seated on a divine foundation. Robbins explains the relationships 
between food and health. He goes on to reveal the suffering of animals on factory farms. 
Viewed as commodities in a purely utilitarian fashion, farm animals languish under intolerable 
conditions. The meat and dairy industry, in turn, wreaks havoc on the environment through 
excessive land and water use, deforestation, topsoil erosion, and pollution due to fertilizers, 
pesticides, and nitrogenous waste.  
 Robbins shows that the suffering of one category of beings inevitably results in the 
suffering of all due to the interdependence of all life, and boldly proclaims our familial 
relations with animals and plants as children of the divine: 

 I see us learning to treat with respect those who are, in the greater scheme of 
things, but our younger brothers and sisters. I see us realizing they, too, are expressions, 
in their individual ways, of the universal life-force. I see us acting from the knowledge 
that it is the same God-Force that gives us all breath. I see us realizing that all God's 
critters have a place in the choir.53

 Robbins accurately prioritizes God as central to the vegetarian ethic. The existence of one 
Universal Consciousness provides the missing justification in Regan's plea for inherent value 
of 'moral patients' as well as 'agents'. Robbins' characterization of the vegetarian rationale 
appears complete. However, Sarkar adds a further incentive for vegetarianism, which is 
essential to the Yogic cosmology. 
 Spiritual development is indeed the most basic and explicit of Sarkar's rationales for 
vegetarianism. Spiritual benefit refers to the expansion of mind toward a state of universal and 
unconditional love, which derives from ancient Tantric scriptures categorizing all forces, or 
gunas in Sanskrit, as either sentient (sattvik, in Sanskrit), which has an expansive effect; 
mutative (rajasik), which has an agitative effect; or static (tamasik), which has a constrictive 
effect.54 These three gunas are the basis for a science of spiritual progress, and an 
acknowledgement of the effect of food acquired through suffering, as opposed to love, on the 
spirit. 
 The three gunas exist as natural forces in all expressions in the world – within thoughts, 
within living beings, within physical objects and within foods as well. Each entity is an 
expression of one or more of the gunas, and the predominant quality conveyed by the particular 
combination of gunas in an entity is termed the entity's vibration. The vibration of ingested 
food impacts on the mind. Sarkar places each food into one of the three guna-categories by its 
vibration.  
 Sattvik food has an expansive effect on the mind, and includes all fruits, grains, 
vegetables, and beans, with the exceptions of onion, garlic, and mushroom, and strong spices. 
It also includes dairy products. All types of meat, fish, chicken, and eggs, are excluded. Sattvik 
foods are beneficial to both body and mind. Rajasik food agitates the mind, and includes 
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caffeinated foods such as coffee, tea, and many carbonated beverages. ‘Any food that is 
beneficial to the body but is neutral to the mind, or vice versa, is called rajasik.’55 Tamasik 
foods have a constrictive effect on the mind, and include all meats, fish, chicken, eggs, onions, 
garlic and mushrooms. This last type of food is ‘harmful for the mind and may or may not be 
good for the body.’56

 In his main text on food, Caryacarya: Part 3, Sarkar states that onions, garlic, and 
mushroom are not sentient but does not indicate to which category these items belong.57 
However, in a 1969 essay originally published in Tattva Kaomudii: Part 2 and reprinted in 
Ananda Marga Philosophy in a Nutshell: Parts 1 - 4, Sarkar states that onion and garlic are 
static.58 For spiritual aspirants engaged in the subtle process of meditation, the agitating effects 
of onion and garlic appear to be pronounced, rendering avoidance of these foods particularly 
desirable. 
 Among both scientific and lay circles, onion and garlic are widely regarded to have 
positive effects. In fact, medical studies suggest a variety of benefits. Although medical 
research has not delved into the psychological and spiritual effects suggested by Sarkar, it may 
be helpful to point out some careful studies which indicate that the effects of onion and garlic 
may not be positive for healthy people.  
 Onion and garlic are both part of the Allium group of plants. Many studies reveal this 
family to be a potent killer of bacteria, fungi, parasites, and viruses.59 Onion and garlic are 
considered to have medicinal value in a wide variety of healing traditions. However, there are 
many bacteria in the human digestive tract, which are essential to its normal function. Killing 
these bacteria may not be beneficial. While the benefits of onion and garlic may outweigh the 
costs for individuals with particular diseases, this may not be the case for otherwise healthy 
people. The fact that onion and garlic can kill micro-organisms indicates that they are toxic on 
some level, and may have toxic effects on humans as well. Studies support this concept. The 
Allium group in general, and garlic specifically, has been shown to cause pemphigus, a serious 
skin condition.60 In one study, onions were found to cause asthma, conjunctivitis, and contact 
dermatitis.61

 Mushrooms and other fungi appear to thrive in conditions which imbue them with a 
unique role in the plant world – that of breaking down `dead' organic material. Plants 
containing chlorophyll require sunlight for photosynthesis, a process which may be said to 
symbolize the generative aspect of the life cycle. In contrast, mushrooms and fungi may be 
symbolic of the degenerative aspect of the life cycle. Within moments of an animal's death, its 
cells begin to lyse and its tissues to degenerate – before the flesh can possibly be refrigerated. 
This very characteristic of decomposition may be central to the tamasik vibration of meat, and 
may similarly determine the vibrational nature of mushrooms and fungi. 
 Perhaps equal in importance to food's influence as a sattvik force, is its role as an energy 
source for the divine pursuit. Sarkar would have us develop dispassion for food, thus freeing 
our passion for God. To that end, he recommends eating fewer items at one meal, eating only 
when hungry, and fasting two to four times per month.62 Indeed, Sarkar foresees the day when 
humans will give up food altogether, in preference for a simple pill, in their increasing desire to 
focus their joy exclusively on God.63
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food is to allow them their right to spiritual progress. The plants of the world similarly deserve 
an unpolluted world in which to develop their consciousness. All people of the world deserve 
sufficient food, so that they may concentrate on spiritual practice rather than on seeking their 
basic necessities. 
 The sentient diet has been in existence for millennia in India, and has recently been 
advocated by others such as Swami Prabhupada, the founder of the International Society for 
Krishna Consciousness. However, it does not appear that any of these recommendations have 
been situated in a context of breadth. 

Food for the future 
Aside from the principle of mind expansion, perhaps the most important aspect of Sarkar's 
philosophy is the actual process of advancement toward the goal of awakened consciousness 
(viveka). Sarkar describes three steps toward eliminating the defects of restrictive sentiments 
(geo-, socio-, and human-sentiments).64 When evaluating any idea, one should first study it 
while withholding opinion, then rationally analyze its merits and provisionally decide on its 
overall value, and finally, intuitively confirm that this decision is ‘for the benefit and happiness 
of all beings, for the spiritual well-being of all.’65 The first two steps are akin to a process well 
known in anthropology (Feyerabend),66 epistemology (Plato), and the philosophy of science 
(Bernstein)67 and language (Wittgenstein), wherein one suspends one's own frame of reference 
in order to jump into a new one without prejudgement. Having learned the language of the new 
framework, one then analyses it using accepted rules of common logic. Sarkar's final step, 
however, requires the faculty of one's own consciousness, intuition. One reflects deeply in 
order to sense the impact of this idea on all beings, and only after use of this inner, subjective 
arbiter, makes a final decision. 
 The necessity to spiritual growth of this ongoing process of evaluation indicates that 
Sarkar's philosophy is dynamic rather than static. Sarkar not only allows for change, he expects 
change. Non-transcendental knowledge and action are relative to time, place, and person, as are 
the very characterizations of entities as sattvik, rajasik, and tamasik. Built into Sarkar's own 
philosophy, is the idea that food, along with other recommendations, may vary from his 
guidelines depending on the situation. 
 Food, as part of the relative world, is subject to changes which may impact its vibrational 
quality. Means of production and preparation not conducive to the physical, mental, and 
spiritual development of any being might be contrary to the spirit of Neo-Humanism and 
thereby jeopardize a food's sattvik nature. The bottom line is that, beyond any guideline, Sarkar 
wants us to think before we eat.  
 A common example is that of the anxious, angry restauranteur who transfers his emotions 
into his cooking, thereby converting organic steamed vegetables and brown rice from a sentient 
dish into a static one. 
  Dairy products are a more controversial issue. The classic reading of Sarkar states that 
milk is sattvik, and there are good reasons for this. Sarkar himself placed these foods in the 
sentient category. He often makes reference to the enjoyment of Indian milk sweets, he uses 
the extraction of butter from milk as an allegory for the purification of mind, and he prescribes 
dairy products for various disease states. 
  A minority interpret Sarkar on cows' milk in a different way, and for two reasons. The 
first relates to how humans treat cows, and the second is based on Sarkar's projection of future 
dietary changes as we apply viveka in our daily lives. 
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  Can a food be sentient if beings from which the food physically derives are subject to 
treatment which approximates a holocaust? Today most dairy cows in `first' world, and 
increasingly in `second' world nations, never see the light of day. By the age of 18 months, still 
an adolescent by bovine standards, they are artificially inseminated in order to stimulate milk 
production. Newborn calves are removed from their mother soon after birth – immediately, in 
the case of males, who are kept in narrow stalls and intentionally malnourished to keep their 
muscles tender for veal production. Instead of breast feeding smaller amounts 20 times per day 
with her calf, the mother is mechanically milked until the breasts are dry three times daily. This 
stimulates over-production of milk and over-sized udders. The bovine growth hormone now 
used in the United States to further increase production, results in frequent mastitis. In order to 
maximize milk production, the cows are artificially inseminated every ten months. This 
continues until they are unable to maintain production levels, when they are slaughtered for 
meat. Cows which would normally live 20 years survive an average of four in these conditions. 
The previous discussion of Neo-Humanism makes it apparent that the plight of dairy cows in 
the modern dairy is unacceptable, and may affect the vibration of milk far more profoundly 
than the angry restauranteur.  
  Ethical arguments can also be made against the use of cows in less developed areas, 
wherever cows are prevented from living with their young and the bulls in a natural herd 
community. In many situations, they are kept alone on short ropes, or allowed to roam freely 
and eat garbage off city streets. 
  The keeping of domestic cows is particularly questionable in light of the fact that cows' 
milk is not required for human health. Most human populations lose the enzyme for digesting 
milk sugar after infancy, and although many remain asymptomatic, others develop symptoms 
ranging from dyspepsia to diarrhoea if milk is taken. Lactose maldigestion occurs in 65-100 
percent of those of African descent, and 45-94 percent of Latin Americans. Even higher rates 
are estimated among Asians.68 Over 100 studies have linked cows' milk with juvenile 
diabetes,69 and substantial research indicates connections with other paediatric conditions such 
as anaemia and infantile colic. Given this and other evidence, some question whether humans 
beyond age five are designed to continue ingestion of mammary secretions. Due to fat and 
cholesterol content similar to beef, along with a similarly conspicuous absence of fibre and 
antioxidants, milk ingestion is associated with the same chronic degenerative diseases as 
mentioned earlier in connection with meat.  
  Sarkar's suggestion that, in the future, humans will fulfill their nutritional needs through a 
synthetic tablet, illustrates his forecast of dietary change as humans evolve.70 He further 
suggests that humans will stop breeding cattle when they are able to synthetically produce 
milk.71 In recent years, soy and rice milk technologies have been developed and large-scale 
marketing begun, perhaps indicating that the time to stop tolerating bovine abuse is quickly 
arriving. Cessation of cow's milk intake is the only dietary change which Sarkar explicitly 
refers to during his projected shift of the human diet away from food, and toward a simple 
tablet. Given Sarker's view of the future as a beacon of progress, it seems likely that he views 
this dietary change as a sign of human advancement. If we first study the situation while truly 
withholding opinion, then rationally analyze it, and finally, intuitively confirm that our decision 
is ‘for the benefit and happiness of all beings, for the spiritual well-being of all,’72 we may 
come to feel that such dietary adaptation is indeed a mark of viveka.  
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Conclusion 
In some ways, of course, Sarkar's recommendation of a vegetarian diet is not different from 
others. After all, fruits are fruits and vegetables, vegetables. Sarkar does address a spectrum of 
issues, although each stratum of Sarkar's argument for vegetarian diets – health, expanded 
ethics, ecology, socio-economy, and spirituality – has been discussed by other thinkers. In most 
cases, others write in greater detail, with more supportive research, than does Sarkar. Indeed, 
compared with specialists in each area, Sarkar's presentation is skeletal, offering principal ideas 
and one or two brief examples. Sarkar rarely even cites others' work as supportive evidence. 
 Nonetheless, a careful reading of Sarkar on food does yield a clear picture of each issue, 
and leaves one with an impression of impeccable, objective authority. Nestled among his 
writings on world government, cooperatives, and educational theory, vegetarianism takes on 
implications equally beyond those accorded it by medical researchers, ethicists, and 
spiritualists. Sarkar's writings on physical health, while brief, form a clear guideline and find 
sympathy in his overall encouragement of scientific research furthering understanding of the 
benefits of plant-based diets. In ethics, the Neo-Humanistic overcoming of narrow sentiments 
is certainly shared by the proponents of animal rights. Yet, Sarkar expands the paradigm for 
ethical behaviour, at once broadening the field of thought limitation from the crudest geo-
sentiment to the subtlest human sentiment, and inviting a divine basis for individual existential 
value. Sarkar supplies a language to accommodate this broadening and deepening of the ethical 
discussion. The ecological and social aspects of Sarkar's writings show the importance of 
collective wellbeing to the individual. 
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 Most important is Sarkar's emphasis on the priority of spiritual life for humans and all 
beings as a path to realize our universal relatedness as common manifestations of one 
Consciousness. In this area, Sarkar is not skeletal, but rather painstakingly detailed. Food as a 
conveyor of vibration is integral to the spiritual path. Sarkar revitalizes an ancient Tantric 
vocabulary for food to a degree reflected in the disciplined eating habits of his students. 
Essential to this spiritual mission is the enlightened process of considering food in relation to 
time, place, and person, as food and our needs for it change. The force of all these elements in 
collection, together with the underlying concept of oneness which unites them as a single 
thematic guideline, yields a directive for vegetarianism more cogent than any considered in 
isolation. 
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Farming the Future 
 Sarkar's Unique Contributions to Agriculture  

Steve Diver 

 
Prabhat Rainjan Sarkar's work in economics, intuitional science, music, health, social 
philosophy and a host of other human endeavours is perhaps better known than his 
contributions to agriculture. Yet, in Sarkar's view, agriculture holds a prominent seat in 
human society. And while it was in his later years that he focused on agricultural systems to 
help revitalize rural India, Sarkar throughout his lifetime took an active interest in plants 
and their unique medicinal properties. When all of Sarkar's ideas on botany and agriculture 
are taken together, a comprehensive picture emerges.  

Botanical gardens and herbal medicines   
Sarkar demonstrated a vast knowledge of plants and their many uses. In 1958 he published 
Yogic Treatments and Natural Remedies,1 a manual on the treatment of forty diseases through 
the use of yogic postures (asanas) and herbal, ayurvedic, and naturopathic remedies. At least 
70 plants were described for dietary and medicinal purposes. A nephew, Amal Kumar Basu, 
wrote about his uncle's annual visits to his family in Chinsura in the 1950s: ‘He always gave 
preference to ayurvedic remedies over allopathic ones. He gave the details about the medicinal 
value of different plants and he advised us to plant trees in open places.’2 The significance of 
plants in Sarkar's life was not only attested to by Himangshuranjan Sarkar, who said that his 
brother, Prabhat, would insist on planting trees in the empty spaces between the bungalows 
whenever he came to visit Himangshuranjan at his railway quarters,3 but by Sarkar himself, 
who once commented while touring a botanical garden in Caracas, Venezuela, ‘When I was a 
little boy, a boy of 19 or 20, I took much interest in botany and biology, particularly of animals 
and plants.’4

 Though Sarkar maintained an extremely busy workload (by many accounts he slept only 
two hours a night), he regularly scheduled daily field walks. Accompanied by acaryas (yoga 
teachers) or margiis (lay members) associated with the Ananda Marga social-spiritual 
organization he founded in 1955, Sarkar's conversations would frequently turn to the botany or 
geology of local surroundings. Even on trips abroad – to places as far away as Europe, the 
Middle East, Central America, South America, and the Far East – Sarkar demonstrated keen 
knowledge of the local flora.   
 In 1980, Sarkar initiated a Garden Program, and soon the space around his residence in 
Lake Gardens, Calcutta, was transformed into a botanical garden called Madhumalainca. In the 
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Garden Program, each of the nine geographical sectors5 of Ananda Marga was invited to bring 
400 different native and rare plants to Madhumalainca each month. Asiimananda Avadhuta, an 
acarya and agricultural secretary of Ananda Marga, oversaw the cataloguing of plants on 
arrival, and regularly spent two hours a day with Sarkar, taking notes pertaining to the culture 
of new plant accessions. Notebooks were filled with data such as the botanical, Sanskrit, and 
common English names of plants, their country of origin, and special properties or uses of 
individual plants. Several examples are provided in the table below.  

Table 1: Names of selected plants catalogued at Madhumalainca6

Latin    English Sanskrit Bengali 
Diospyrus virginiana  Persimmon Prasunphalum  
Trachyspermum ammi  Ajwain  Ajmoda  Jowan 
Luffa aegyptiaca   Luffa gourd Rajakoshataki Dhundul 
Glycyrrhiza glabra  Liquorice Madhu yashthi   
Artemisia vulgaris   Mugwort Nagadamani Nagadona 
Ipomea alba   Moonflower Chandra-kanti Dudhiakalmi 
Vigna mungo   Black gram Mudga  Mung 
 
 The Garden Program turned into a major project, with a wide variety of trees, vines, 
herbs, and flowering plants arriving from all parts of the world. To prevent the spread of 
foreign diseases or pests, plants had to be inspected and shipped bare root, and this required 
careful wrapping in moist packing material instead of native soils or potting mixes. Sarkar paid 
special attention to plants from distant climates, relaying instructions to gardeners on pest 
control and plant culture. Ananda Karuna Avadhutika, a senior acarya who supervised garden 
maintenance, observed, ‘While working in his different gardens, I noticed that Baba7 would 
pay meticulous attention to all the plants, orchids, fruits, and flowers. Because of his thorough 
supervision and care, many delicate plants were saved.’8  
 Madhumalainca soon turned into a jungle. To accommodate the expanding Garden 
Program, attention turned to the establishment of gardens at Ananda Marga centres around 
India. Most notable among these were the gardens at the central headquarters of Ananda Marga 
in Tiljala, Calcutta, Madhukoraka, at the Ananda Nagar Master Unit in Purulia District of West 
Bengal, Madhumalaya and Madhukarnika, and at the Ananda Shiila Master Unit in the state of 
Bihar. Sarkar also visited Ananda Marga botanical gardens located in New Delhi, Visnapur, 
and Digha. Yet, the Garden Program was clearly more than a grass-roots botanical garden 
movement based purely on aesthetics or environmental enhancement of the landscape. The 
collection and dissemination of plant germ plasm between the nine sectors and agricultural 
projects of Ananda Marga was foremost on the agenda. Sarkar encouraged the maximum 
utilization of plant resources and said that research centres should be established to investigate 
a wide variety of topics including the acclimation of foreign crops, crop breeding, seed 
production, intercropping, and biofertilizers, among others.  

Neo-Humanism, ecology and agriculture 
In 1982, Sarkar published The Liberation of Intellect: Neo-Humanism9 wherein he described a 
new philosophy called Neo-Humanism - the expansion of humanism to universalism. In Neo-
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Humanism, devotional sentiment is cultivated to the point where love is extended to all of 
humanity regardless of race, religion, political boundaries, or social stature. Sarkar describes 
the essence of this expanded sentiment of love in this way: 

 The Supreme Consciousness (Parama Purusa) is my father and the Supreme 
Principle (Parama Prakrti) is my mother, the Universe is my native land and all of us are 
citizens of this cosmos.10

 Further, in Neo-Humanism this love is extended to all of creation, including plants and 
animals, and even to inanimate matter down to the sub-atomic level. According to Sarkar, 
unless society adopts such a cosmic sentiment and develops a caring attitude for all of 
humanity as well as for the collective welfare of the flora and fauna of this earth, ecological 
problems will worsen, and balance (prama, in Sanskrit) in the physical, mental, and spiritual 
spheres will not be realized.  
 One aspect of Neo-Humanism that figures in a discussion of Sarkar's ideas on agriculture 
is the concept of inter-creature relations. According to Sarkar, ‘each and every living entity, 
whether plant or animal, has two types of value: one, its 'utility value', and the other, its 
'existential [existence] value'.’11 According to Sarkar: 

 The biological disparity between animal and plant – that disparity must not be 
there. Just as a human being wants to survive, a pigeon also wants to survive – similarly 
a cow or a tree also wants to survive. Just as my life is dear to me, so the lives of other 
created beings are also equally dear to them. It is the birthright of human beings to live 
in this world, and it is the birthright of the animal world and plant world also to remain 
on this earth.12

 Sarkar's view that everything in Nature has an innate reason for being, coupled with the 
Neo-Humanist paradigm that ecological responsibility is basic to human survival, is grounded 
in the Prevention of Cruelty to Animals and Plants program (PCAP) he established in 1978. 
The aims and objectives of PCAP are to prevent cruelty to animals and plants; to protect 
species of animals and plants from extinction; to create a sentiment of love for animals and 
plants; popularizing vegetarian food selection; supplying feed and fodder to cooperatives for 
the care of animals and birds; and creating a love for forests and sponsoring afforestation 
projects and social tree planting ceremonies. The establishment of botanical gardens and 
wildlife preserves are complementary activities of PCAP.  
 The adoption of Neo-Humanism in modern agriculture will require a shift in sentiment 
and an alternative agriculture scenario wherein animals continue to play an essential role in 
both economical and ecological terms, but are not simply raised for slaughter. Positive 
examples of a Neo-Humanist animal agriculture are: pastures used solely to raise livestock for 
slaughter are planted into woody and herbaceous biomass crops; animal manures supply 
biofertilizers and composts; weeds and brush are controlled by grazing instead of herbicides; 
animal products (dairy, wool, and eggs) are obtained without harming the animal; other animal 
products (leather products and organic fertilizers like feather, fish, bone, and blood meal) are 
obtained when animals die from old age.  

Prout economics and rural development 
In 1959, Sarkar outlined the socio-economic theory known as Prout, or the Progressive 
Utilization Theory. In Prout, the economy is divided into three major sectors: public or key 
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industries; cooperatives; and private enterprises. Ravi Batra, an economics professor at 
Southern Methodist University (Dallas, Texas), treats education and health care as separate 
sectors and illustrates Prout in the form of a pyramid in his book Progressive Utilization 
Theory: Prout.13 (See diagram 1 below.) 
 It can easily be seen from this diagram that agriculture occupies a key position in Prout 
economics. Agriculture is not only on the same footing as industry, but is closely tied to agro- 
and agrico-industries. Agro-industries are those involved in the processing of raw agricultural 
products, and include flour, oil, textile and paper mills, fruit and vegetable processing, dairy 
plants, and medicinal herb laboratories. Agrico-industries produce tools and supplies such as 
shovels, hoes, rakes, animal- and tractor-drawn implements, seeds, fertilizers, greenhouses, and 
pest control products needed for farm production.  

Diagram 1: Prout's Economic Structure  
 

FREE HEALTH CARE 
 

FREE EDUCATION 
 

SMALL-SCALE SECTOR 
 

1. Proprietorships 
2. Partnerships 
3. Small Cooperatives 
4. Small Farms and Cottage Industries 

 

COOPERATIVE SECTOR 
 

1. Large-scale Consumption Goods 
2. Light Engineering Goods 
3. Large-scale Agriculture 

 

PUBLIC SECTOR 
 

1. Raw Materials and Energy 
2. Heavy Capital Goods 
3. Public Transport 
4. Defense 

 
 Cooperatives receive special attention in Prout economics. These include farmers' 
cooperatives, as well as producers' cooperatives such as agro-industries and agrico-industries 
closely related to farming activities. The benefits of agricultural cooperatives are readily 
apparent – they enable farmers to pool their resources, purchase inputs, and market crops while 
eliminating the middle man. Equally important, however, is the role that cooperatives play in 
the actualization of a decentralized economy, which is one of the principle goals of Prout.  
 Prout advocates the gradual implementation of the cooperative system on all agricultural 
land in a phased approach. In the first phase uneconomic land holdings (e.g., those where the 
market price of the produce is less than the cost of production after including the costs of all 
inputs) will come under cooperative management, with benefits accruing to the previous land 
owners and agricultural labourers who work in the new cooperative. In the second phase, 
landowners with economically productive units of land (e.g., those where the market price of 
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the produce exceeds the cost of production after including all the production costs) will be 
encouraged to join the cooperative system. In succeeding stages, when cooperatives are well-
developed and the benefits to all involved are readily apparent, land ownership will transfer 
from individuals to cooperatives. 
 In addition, agriculture is given the same status as industry in Prout, and this has 
significant implications in the agricultural economy. In industry, raw materials and labour 
costs, interest on loans, depreciation, maintenance costs, profit, the rate of output, etc. are fixed 
and included in costing. In contrast, farmers are often forced to sell their produce at low prices 
and thus they exist on marginal returns and quite often accumulate substantial debt. When 
agriculture is treated as an industry, farmers will be able to cost the price of seeds, labour, 
equipment and supplies, storage and inventory, depreciation, pension funds, etc. Farmers will 
also have the right to include a 10% to 15% profit on their produce as a regular part of their 
business. Thus, when the value of agricultural produce is properly calculated, farm families and 
rural communities will benefit greatly.  
 In 1966, Sarkar founded the Universal Proutist Farmers' Federation (UPFF). Its purpose 
is to provide a political platform for farmers, to protect farmers from exploitation, and to assist 
farmers in the establishment of agricultural cooperatives. Other roles may include: provision of 
technical advice to farmers, organisation of educational and scientific conferences, and 
publication of popular farm magazines and technical bulletins.  
 In many parts of the developing world, including India, China, and Southeast Asia, the 
proportion of people working in agriculture and rural industry is too high. For example, in 
India, 80% of the population lives in villages and 75% of the population works directly in 
agriculture. According to Sarkar, 30% of the population should be engaged in agricultural 
production, 10% to 20% in post-harvest processing or agro-industries, 10% to 20% in pre-
harvest production of agricultural supplies or agrico-industries, 20% to 30% in non-industrial 
industries (steel plants, brass and metal industries, oil refineries, and non-herbal 
pharmaceuticals), 10% in general trade and commerce, and about 10% in white collar or 
intellectual jobs. 
 In the United States, where only 2% of the population work directly in agricultural 
production, different circumstances prevail. Though a 15-fold increase in the farm sector is not 
appropriate in a developed economy, clearly more people would take up farming were it 
economically feasible. In addition, when so many people are removed from the land and the 
experience of living and working around Nature, a cumulative collective psychological effect 
of dislocation and disconnectedness from self and one's environment is likely. Indeed, eco-
psychologists suggest that many of the social ills present in industrialized countries are the 
result of such an imbalance.  
 Decentralized planning and self-reliance are basic features of Prout economics. Planning 
districts are based on blocks (roughly comparable to a village or town), with several blocks 
making up a district (roughly equivalent to a county). In turn, several districts make up a socio-
economic unit called a samaj. Samajs are ‘formed on the basis of factors such as common 
economic problems; uniform economic potentialities; ethnic similarities; common 
geographical features; and people's sentimental legacy, which arises out of common socio-
cultural ties like language and cultural expression.’14  
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 After a careful analysis of India's geography, soil conditions, natural resources, language, 
and cultural factors, Sarkar identified 44 individual samajs. The goal of the samaj movement is 
for each socio-economic unit to achieve self-sufficiency through the implementation of 
economic planning and policies.  
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 In India, the Green Revolution – characterized as the specialization of agricultural 
enterprises coupled with capital-intensive technologies such as high-yielding rice and wheat 
varieties, chemical fertilizers, and pesticides – has seen mixed results. Though crop yields have 
increased in a few regions, most notably in the states of Punjab and Haryana, in many areas the 
masses of farmers and villagers remain poor. In addition, the economics of the Green 
Revolution mirrors that of Western agriculture – a few agribusiness dealers, large landowners, 
and multi-national corporations derive economic gains, while the vast majority of small 
farmers live on marginal returns. As a result, millions of rural South Asians have flooded the 
big cities looking for jobs. However, industrialization has not kept up with urbanization, and 
now these former villagers live in an urban hell where clean drinking water, food, jobs, and 
shelter are scarce. Urban planners have little hope for cities like Calcutta, Bombay, Delhi, and 
Madras.  
 Thus, one aim of Prout is to create a rural counter-magnet to attract people to farms and 
villages. To solve unemployment problems in rural areas, Sarkar emphasized the development 
of samaj movements, increased utilization of plants, afforestation projects to reclaim arid and 
semi-arid regions, and creation of new goods and services in agro- and agrico-industries. A 
final component in Prout's rural development scheme is the creation of Master Units.  

Master Units and Ananda Nagar 
Master Units are multi-purpose development centres designed to assist rural regions. The aim 
of a Master Unit is to expand all possible services to the community at large, particularly in the 
fields of education, culture, economics, and spiritual upliftment. In reality, they also serve as 
model Prout villages wherein the inhabitants not only find employment or provide services, but 
where they can also find community and enrich their spiritual lives.  
 At a minimum, a Master Unit should be five acres in size. The primary requisites of an 
ideal Master Unit correspond to the five minimum requirements of Prout: food, clothing, 
housing, education, and medical care. As such, farming (or at least kitchen gardening) will play 
a central role in Master Units in order to supply as much locally produced food, fibre, and 
medicinal plants as possible.  
 The common features of a Master Unit are: crop production; dairy farming and animal 
husbandry; cottage industries; schools; hostels; children's homes, and medical clinics. Though 
the hub of a Master Unit is spirituality, its programmatic goals are service to the community 
and invigouration of the local economy.  
 In addition, Sarkar said that special features15 of Master Units should include: wheat 
grinding; a bakery; a seed bank; a cheap seed distribution centre; a nursery and free plant 
distribution centre; a sericulture and silk weaving centre; alternative energy production; dairy 
processing; apiculture or beekeeping; a training centre for alternative agriculture, and a 
sanctuary for plants and animals. 
 Food and economic self-sufficiency are the prime directives of a Master Unit. Thus, the 
integration of farm production with cottage industries is a necessary step in that direction. 
Sarkar outlined 10 kinds of cottage industries for agrarian-based Master Units: 
 

(1) The first stage of processing farm products of animal and insect origin like milk, 
wool, silk thread, lac, honey, and wax. 
(2)  All farm products derived from plants, for example, pappadams from pulses, 
beaten rice from rice, cereal flakes from cereal crops, jams and jellies from fruits, etc.  
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(3)  Industrial products and herbal medicines from plants such as essences, ayurvedic 
medicine, and naturopathic remedies. 
(4)  Medicines of non-plant origin such as allopathic and biochemic medicines, as 
well as medical equipment like pressure gauges. 
(5)  Fibre products of plant origin: jute, cotton, linen, hemp, banana fibres, pineapple 
fibre, sisal, lady's finger, basil.  
(6)  Fibre products of non-plant origin: plastic, nylon, rayon, artificial silk. 
(7)  Articles of mineral but non-metallic origin: calcium carbonate, calcium sulphate, 
calcium phosphate, conch shell, ivory, rubber, oyster shells. 
(8)  Non-metallic products such as soaps, shampoo, liquid soap, toothpaste, and 
brushes, detergent, nectar. 
(9)  Metallic articles excluding ferrous material: gold, aluminum, bronze, brass, zinc, 
as well as tin articles, thermometer, crockery. 
(10)  Iron materials and articles: steel, stainless steel, grinding machines, cement, 

fertilizers, microscopes.16  
 
 The first Master Unit, Ananda Nagar ('The City of Bliss'), was established in 1963 when 
500 acres of land was donated by a local Raja to Ananda Marga in the Purulia District of West 
Bengal. Through various stages of development in the 1960s and 1970s, Ananda Marga 
established primary schools, a technical college, and a medical clinic to serve the surrounding 
villagers. Beginning in 1987, three years before his death, Sarkar invigourated the Master Unit 
program with the aforementioned guidelines and placed special emphasis on Ananda Nagar as 
a model Master Unit. Today 'The City of Bliss' is 1,200 acres in size and the focus of a multi-
purpose development scheme, Ananda Nagar Rural Development project, aimed at 
transforming Purulia District.   
 Ananda Nagar lies at the heart of one of the most backward, poverty stricken and 
neglected areas of the world. The service area of the Ananda Nagar Development program 
covers 125 square kilometers and encompasses 55 rural villages.17 The inhabitants surrounding 
Ananda Nagar are tribal villagers who experience most of the problems that rural people face 
in the Third World. Ninety percent of the total population of 50,000 live below the absolute 
poverty line. Only 40% of the men and 2% of the women can read, and fewer than 15% of 
school-age children attend schools. The absence of industry in this rural region assures 
dependence on subsistence farming and grazing. Farming is done on arid lands that once 
supported a lush broadleaf forest, but are now barren due to deforestation and overgrazing. 
Lack of food and medical facilities and malnutrition are the primary causes of abnormally high 
rates of chronic and acute diseases such as tuberculosis, malaria, cholera, dysentery, leprosy, 
elephantiasis, and polio.  
 The long-term aim of the Ananda Nagar Rural Development project is the establishment 
of a self-sufficient, decentralized, local economy which will serve as the foundation for 
autonomous local development. In the short term, it is providing education, health care, 
women's development, and agricultural services which have the greatest immediate impact on 
improving the living standards and quality of life for local inhabitants. Though a list of all the 
projects under each category would go on for several pages, the agricultural projects under way 
at Ananda Nagar include:  
 

• cash crop cultivation – tea, coffee, and sandalwood – on 200 acres  
• vegetable and grain cultivation for local consumption 
• sericulture and silk production 
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• dairy farm  
• eighteen fruit orchards for local consumption 
• roadside tree plantings 
• irrigation dams and wells 
• afforestation projects 
• biofertilizer research centre 
• organic insecticide research centre 
• floriculture centre 
• agricultural training centre 
  

 One special feature at Ananda Nagar is the Pasaka Conservation and Research Centre, a 
‘garden for the development of all beings.’ 'Pasaka' is a sanctuary two square kilometres in size 
for rare plants and endangered animals, especially those misplaced due to the destruction of 
forests.  

Ideal farming and agriculture in India 
In 1987, Sarkar initiated a series of seminars on farming and Master Units at his residence in 
Lake Gardens, Calcutta. Notes from these lectures, later published in 1990 as Ideal Farming, 
ran over 250 pages and covered topics such as: important crops of Bengal, integrated farming, 
blending of crops, plant combinations, biofertilizers and microvita, cultural practices, pest 
control, growing seasons in relation to the Bengali calendar, roadside and lakeside plantings, 
and water conservation.  
 From 1979 onwards, Sarkar developed case studies of regional development in India and 
Bangladesh. These notes, found in the Prout in a Nutshell 18 series, are a commentary on cash 
crops, soil types, farming systems, and agro-industries of Jammu and Kashmir, Bengal, South 
Bengal and Contai Basin, Bihar, Tripura, Assam, Manipur, Bangladesh, and the Ra'r'h. 
 Focusing on agricultural crops adapted to Bengal, Sarkar spoke at length on types and 
varieties of oil seeds, pulses, fibre crops, cereals, vegetables, sugar crops, fruits, nuts, grains, 
spices, medicinal plants, and trees. Notes on individual crops in Ideal Farming frequently go 
into great detail regarding cultural advice, medicinal value, industrial products, and so on. For 
example, the following excerpts are from an entry on grapes:19

 Medicinal uses: 
 ‘A wine called asoke risaja used in the treatment of female diseases can be prepared from 
overripe grapes and sold to medicine factories.’ 
 Horticultural notes: 
 ‘Seedless grapes are generally grafted, but seeded grapes may or may not be grafted. . . 
Grapes should be grown on a slanting trellis or platform.’ 
 Research needs: 
 ‘Research will improve the preparation of grape products and discover more uses for 
grapes.’  
 Grape varieties suitable for research: 
 ‘(1) round, big; (2) round, small; (3) long, big; (4) long, small; (5) Chinese, small; (6) 
German; (7) Iberian; (8) French; (9) Italian.’ 
 Soil Fertility: 

 

 
 

 

216



Farming  the  Fu ture  

 ‘Sandy, reddish soil is good for growing grapes. Grapes can successfully be grown in 
Ra'r'h, but bone dust should be added to the soil to make the fruit sweet.’  
 Mixed cropping: 
 ‘On the border of the vineyard the following crops should be grown — large cardamon, 
ipecac (a medicinal plant), cinchona (the source of quinine and other anti-malarial 
preparations) and hing (asafoetida).’ 

Cropping systems 
Throughout Ideal Farming Sarkar suggests crops and farming practices for Ananda Marga 
farming projects in general, paying special attention to those adapted to Ananda Nagar. 
Likewise, both Ideal Farming and Prout in a Nutshell contain many references to the 
agriculture of the Ra'r'h, or the Land of Red Soil, which is the region of West Bengal and Bihar 
where Ananda Nagar is located.  
 One aspect of Ideal Farming that deserves special recognition for its remarkable detail 
and insight into complementary interactions between plants is the section on the blending of 
crops. According to Sarkar, ‘Our system of integrated farming is designed to utilize every inch 
of land. Not only should the surface land be fully utilized, but the space under the surface, and 
even the space above the surface, should be used to the maximum.’20 The aim of crop blending 
is increased productivity of the land and the associated ecological benefits that arise from 
biological diversity and vegetative cover.   
 To achieve maximum utilization of land, Sarkar stressed the adoption of three cropping 
systems: mixed cropping, supplementary cropping, and crop rotation. Under each category, he 
listed new and unique crop combinations and months in which they should be sown or 
transplanted. In mixed cropping, two or more crops are grown in a field at the same time (for 
example, potatoes, spices, eggplant, pumpkin, and cauliflower). In supplementary cropping, 
there is one main crop and a minor crop to support it (for example, orange trees interplanted 
with coffee trees, tea bushes, and ginger plants). When two or more crops are raised in 
sequence on the same land each year, it is known as crop rotation.  
 Sarkar emphasized two main principles of crop rotation: First, maximum crops should be 
planted in the minimum period of time, and second, maximum crops should be planted in the 
minimum of space. An example of the first principle is reaping four crops of rice in a year 
where previously only one or two crops had been grown annually. The second principle deals 
with intensive use of land through mixed and supplementary cropping. An example is provided 
in the following excerpt for potato:  

 Grow potato in mounds in rows with a cauliflower between each potato as a 
surface crop. The potatoes are root crops, so no competing root crop, such as peanut, 
should be grown at the same time. On the slopes of the mounds small spices like cumin 
can be planted. After one month when the potatoes have partly grown, canals for 
irrigation should be dug between the rows of potatoes. In the canals brinjal (eggplant), 
cucumber and chili can be planted. Cauliflower matures before potato. When it matures 
it can be cut, but the roots should be left in the soil so as not to disturb the potato crop.21

 Sarkar also emphasized a system of planting trees and associated herbaceous plants (i.e., 
'filler' plants or intercrops) in the boundary areas of all schools, farms, orchards, homes, and 
roadsides. Ideal Farming contains two lists of tree crops and associated filler plants suitable for 
roadside plantings and boundary plantings at Ananda Nagar.  
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Afforestation and water 
Afforestation, orchard establishment, tree plantations, and roadside and boundary tree plantings 
are a focal point of Sarkar's integrated farming system, not only for increased productivity of 
the land and utilization of plant resources, but also because trees play an important ecological 
role in regulation of groundwater and rainfall. Forests attract clouds and thus influence rainfall. 
The root systems of trees not only bind soil and associated soil moisture, but also retain water, 
which they slowly release back into the soil when the water table drops, regulating the flow of 
underground water. The destruction of forests and its associated consequences on the water 
cycle has led to the spread of arid lands and deserts.  
 Sarkar was emphatic about an impending global water crisis. He spoke about the 
destruction of forests, the loss of trees along riverbanks, water pollution, and groundwater 
depletion. He identified the causes of drought and explained why the use of surface water 
through ponds, canals, lakes, and reservoirs are preferable to the digging of wells for irrigation 
and drinking water. Two of the more noteworthy programs he offered as solutions to 
conservation of water were afforestation and lakeside plantations.  
 Sarkar said that a massive, scientific afforestation program must be launched and carried 
out both intensively and extensively. This can be done in a two-phase approach:  
 

(1) ‘In the first phase, fast-growing trees which grow to their full height in six 
months to two years and provide valuable green cover are planted.’22 Sarkar listed ten 
types of trees adapted to the Ra'r'h (among them Sesbania grandiflora, Dalbergia sisoo, 
Albizzia lebbeck). 
(2) ‘In the second phase, slow-growing trees like teak, which also provide green 
cover and can be harvested after 30 years or so, are to be planted.’23

Sarkar's lakeside plantation system consists of five types of plants whose locations are 
specified in relation to the pond or lake:  
 

(1) Slope plants: pineapple, asparagus, aloe vera, eggplant, and chilli pepper. These 
plants not only conserve water and check soil erosion, but can also provide an income for 
local people. They should be planted horizontally across the slope to serve as a hedgerow 
against erosion. Terraces are recommended on larger tracts of land.  

 (2) Boundary plants: palm trees, creepers, vegetables, fruits,  palm trees (and other 
locally-adapted trees), creepers, and food-producing plants should be planted around the lake 
according to the storage capacity of the reservoir.24

Lakes bigger than:   Plants   Creeper 
 31,000 gallons   Coconut   Black pepper 
 25,000 gallons   Palmyra   Jasmine 
 20,000 gallons   Betel nut   Lavender 
 10,000 gallons   Date palm  Medicinal creepers 
 <10,000 gallons   Banana 

 

 (3) Wire plants: creeping vegetables, flowers, and fruits. A wall should be built 
around each lake and topped with wire to keep out large animals and prevent accidents. 
The wall serves as a trellis for creepers planted at the base and atop the wall. 
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 (4) Aquatic plants: thorny types: lotus (Nelumbo nucifera); makhana or prickly 
water lily (Euryale ferox); and Victoria water lily (Victoria regina) non-thorny types: 
water lily (Nymphaea sp.) and water chestnut (Eleocharis dulcis). Aquatic plants are 
known for their beauty and also produce organic matter and food. 

 (5) Surface plants: any plant adapted to local soil types. Surface plants are grown on 
flat land surrounding the lake. A mixture of aesthetic and crop-producing plants can turn a 
lakeside plantation into a productive beauty spot.  

 
 Sarkar's integrated program of afforestation, lakeside and riverside plantations, and 
roadside and boundary plantings falls within the framework of the agro-forestry and 
permaculture international land-use movements. All three systems are based on a mixture of 
perennial and annual crops arranged spatially and sequentially to gain multiple ecological and 
economic benefits. 
 Though the notes and ideas recorded in Ideal Farming are brief in comparison to the 
voluminous literature of the aforementioned perennial-based systems, when all of Sarkar's 
ideas and programs (The Garden Program, Neo-Humanism, PCAP, Prout, UPFF, Master 
Units, ideal farming systems, etc.) are viewed as a whole, a broader framework emerges.  

Microvita theory and agriculture 
One final item in Sarkar's legacy to agriculture that merits attention is the utilization of 
microvita in agriculture. For the purpose of this essay, microvita may be summarized as subtle, 
sub-atomic living entities that organize energy to create physical and mental forms in the 
universe. (For a more indepth discussion of microvita in this book, see Chapter 14, The Cosmic 
Cycle of Creation and Microvita.)  
 One helpful analogy is to think of microvita as the software (living expressions of cosmic 
consciousness)25 behind the hardware (atomic structure). Of particular importance in this 
discussion is the existence of positive, neutral, and negative forms of microvita.  
 Two broad areas in which microvita research has immediate promise in agriculture are: 
the interaction between microvita and biofertilizers, and formulations of chemical fertilizers for 
specific purposes.  
 Biofertilizers such as animal manure, compost, and biogas sludge are a basic component 
of eco-agriculture systems like organic and biodynamic farming. Biofertilizers provide humus 
and increase biological activity in the soil, thus resulting in better soil tilth, improved water 
infiltration and water-holding capacity, and enhanced resistance to crop pests. However, in 
addition to these scientifically-documented benefits, farmers that use biofertilizers commonly 
ascribe a subtle 'vital' quality to their soils and produce.  
 Until the theory of microvita emerged, the concept of vitality in agriculture has largely 
been one of subjective interpretation. Sarkar's theory lends credence to the decades-old 
observation of ecological farmers, especially those employing Rudolf Steiner's biodynamic 
approach, that biologically-raised crops possess enhanced life force. According to Sarkar: 

 [t]here are two types of fertilizer – organic and inorganic. When fertilizers are 
used, bacteria is also being used indirectly. This bacteria functions in two ways – one is 
positive and the other is negative. When you utilize biofertilizer bacteria, that is organic 
fertilizers, the function of the bacteria will only be positive. You should start practical 
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research into positive microvita from the study of biofertilizers and their positive 
functions.26  

 In Sarkar's new theory, microvita play a pivotal role in the creation of unicelluar 
organisms such as bacteria and micro-organisms. They occupy the silver lining between the 
subtle and crude, between ideas (emanating from the cosmic mind) and matter (atoms and 
unicellular organisms). Since biofertilizers are regulated and inhabited by a diversity of soil 
microbes (fungi, bacteria, actinomycetes, yeasts), it follows that feed and food crops raised on 
biofertilized soils (as well as the people and livestock that consume them) may be energetically 
and nutritionally enhanced by the presence of these positive microvita.   
 The second area in which microvita research in agriculture has potential is in the 
formulation of commercial fertilizers for special uses. Synthetic commercial fertilizers are 
composed of inorganic nutrients such as nitrogen, phosphorus, and potassium, as well as 
calcium, magnesium, sulphur and trace elements like boron, copper, zinc, and iron. In the view 
of modern agriculture, fertilizers are unchanging in their action on soil fertility and crop 
production. A common expression is 'nitrogen is nitrogen is nitrogen', implying that plants 
cannot distinguish between different carriers of nitrogen fertilizer or whether an element is 
derived from an organic or inorganic source. 
 However, in microvita theory, atoms are composed of numerous microvita; several 
billion microvita may compose a single carbon atom. Chemically, two brands of fertilizer 
derived from different mineral deposits may contain the same exact elements, yet the number 
of microvita present may be different. For example, the chemical formula for copper sulphate 
in Brand X may be CuSO4•5H20 (Group A MV 20 million), while Brand Y may be CuSO4•5H20 
(Group B MV 10 million). When used as a micronutrient fertilizer in greenhouse hydroponics, 
or when it is foliar-applied to tomatoes as a copper fungicide to control bacterial spot, the 
results between the two brands of copper sulphate may not be the same. The difference is due 
to the variation in quantity or quality of microvita.  
 Sarkar provided two examples whereby differences in microvita makeup can bring about 
qualitative changes in crops. The first is jute in Bengal. Although the seed source may be the 
same, when jute is raised in Bengal there is a clear difference in the quality of jute fibres 
between the districts of Maymansingha, Jalpaiguri, and Murshidabad. The reason for this 
difference is variation in the number of microvita. The second is potato. Even when the same 
type of fertilizer is used, the rate of production and taste of potatoes between plots may not be 
uniform in all cases. The cause lies in the number and denomination of microvita. In this 
instance the difference in the number of microvita in oxygen accounts for the contrast.  
 Other research topics in agriculture where the subtle manipulation of microvita may 
produce interesting results include: microbial inoculants for composts and soils, biodynamic 
preparations, herbal medicines and botanical extracts, specialized foliar fertilizers, homeopathic 
remedies for farm animals, and seed treatments. 
 The mysterious microvita already exist, according to Sarkar. It is just a matter of time 
before some farmer or scientist fits the pieces of the puzzle together and reveals their secret.  
 Usually known as a philosopher and spiritual teacher, Prabhat Rainjan Sarkar also made a 
significant contribution to the theory and practice of agriculture. This essay has provided a 
brief introduction to Sarkar's multi-faceted ideas on the broad topic of agriculture. It is now the 
task of current and future generations of farmers and researchers to create a whole new 
agriculture based on his visionary ideas. 
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levels of consciousness, 112; Taoist logic 
and Sorokin, 33; Western, 31 

Lovelock, James: and Gaia, 12; Gaian theory, 
123 

Luther, Martin, 131 

M 
macrohistorians: 25 - 36; and philosophers, 

25; cyclical, 27; linear, cyclical, 26; need 
for coordinated cooperation, 35; state 
relations in a world system, 34 

macrohistory: Gaian - cyclical elements in, 
35; reconceptualization, 19 

Macy, Joanna: eco-psychology, 127 
male chauvinism: part of an aberrant 

collective psyche, 56 
male power: abuse of, 56 
Maori: culture, 160; existence of non-physical 

entities, 161 
martial psychology: and status of women, 54 
Marx, Karl, 25, 26, 37; and early industrial 

capitalism, 36; and social change, 37; and 
social relations, 38; Stufengang Theory, 31 

Marxism, 11; and social evolution, 114; 
compared with Sarkarian thought, 39; 

compared with Toynbee's system, 41; 
debate between linear and cyclical 
worldviews, 31; technology as a vehicle of 
power, 108 

Maslow, Abraham, 13; human potential 
theorist, 146 

Mason, Jim: animal rights and vegetarianism, 
198 

Master Units, 214; economic transformation, 
4; employment in, 214 

material science, 111 
materialism: and the Western communication 

discourse, 155; dialectical, 38; increase in 
individualist materialism, 30; repudiation 
by Sarkar, 114; seed of social malaise of 
imperialism, 66; Wilber on materialism 
and spirituality, 128 

mathematics, 12 
matriarchy: and Eisler, 35; and eras of gender 

dialectic, 54 
matter, 14; and ideas, 181 
Mayan Civilization, 41 
Mayer, Ann: human rights laws and culture, 

68 
medicine: a primary right, 98; causing illness, 

189; conventional medicine and microvita, 
182; herbal, 189; herbal, and botanical 
gardens, 209; herbal, ayurvedic, 
naturopathic, 215; microvita, 174; 
microvita and the placebo effect, 8, 174; 
multifactorial view of disease, 188; 
Sarkar's concept of health, 188 

meditation: and the cosmic mind, 169; 
children, 148; food and meditation, 201; 
for health, 189; freeing ourselves from 
samskaras, 186; meditational technologies, 
115; method and spiritual development, 
148; microvita, 174; strategies for 
transformation, 4; Tantric - cakras, 50 

Mendlovitz, Saul: World Order Models 
Project, 83 

metaphysics: and communication, 161; and 
the Western communication discourse, 
155; and understanding biology and 
psychology, 177; and understanding the 
physical world, 180; Comte's three stages 
of history, 20; Indian, 21; philosophy lost 
in, 62 

Mexican Civilization, 41 
Michelangelo: The Slaves, 132 
microvita: 1; 167 - 176; agriculture, 174; and 

biodynamic farming, 219; and 
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conventional medicine, 182; and energy, 
170; and evolution, 170; and healing, 174; 
and health, 174, 181; communication and, 
161; conscious entities, 181; described, 
167; emanation of cosmic factor, 170; 
evidence of supreme cognitive faculty, 
179; herbal medicines, 220; in agriculture, 
216, 219; in evolution, 181; mediators of 
cosmic intelligence, 169; medicine, 174; 
meditation, 174; negative and positive, 
181, 189; physics, 172; role in evolving 
more subtle organisms, 174; shaping ideas 
and the material world, 7; theory, 180; 
three main categories, 169; transmitting 
higher conceptual knowledge, 170 

military power, 44 
Mill, John Stuart: on personal freedom, 98 
mind, 14; and brain, 177; and meditation, 

115; and Samskaras, 185; art an external 
expression of, 135; conscious and 
unconscious, 122; cosmic mind - five 
strata, 112; cosmic mind - physical 
vibrational factors, 168; cosmic mind - 
strata of mental waves, 173; cosmic mind 
and meditation, 169; creative, 140; 
development of the child's mind, 150; 
effects of glands on, 100; Hawking, and 
the Mind of God, 173; levels/layers of the 
mind, kosas 5, 11, 115, 172; mass media 
and the collective mind, 95; natural 
opposition to dogmas, 125; propensities of 
- vrttis, 50; repression and the conscious 
mind, 52; Tantra and self-realization, 50; 
the 'apexed' mind, 184; the 'One Mind', 
128; understanding of, in health, 190; vrttis 
- basic propensities in the human mind, 
185; warrior, 43 

mind, apexed: attaining, 186 
Min-Ha, Trinh T.: resisting and assimilating 

Western capitalism, 135 
minimum necessities, 85 
Minoan Civilization, 41 
misogyny: and witch hunts, 56 
modernism: and 'heaven on earth', 20; desire 

for the new, 133 
modes of thought: scientific, religious, 92 
moksa: an exit from the cycles, 36 
monarchy: and new warrior era, 45 
moral philosophy: and political philosophy, 

103 

morality, 13; and imperialism, 66; as absence 
of freedom, 93; development ineducation, 
151; rules-based, 62 

movements: art, 133; ecological, 32; for self-
reliance - Soviet Union, 92; 
interconnected, 40; labour, 32; land use, 
219; samaj, 214; women in protest 
movements, 57; women's liberation, 53; 
world government, 82 

Mozart, Wolfgang Amadeus: visionary artist, 
137 

mudras: health, 189 
multi-culturalism, 29 
Mumford, Lewis: on industrialized society, 

126 
music, 1; Artaud, 137; censorship and the 

open market, 133; commodification, 134 
myth: 121 - 130; and consciousness, 121; and 

Picasso, 139; as map, 123; Campbell on 
myth, 121; decline of the mythic, 71; in 
art, 138; in science, 123; in Wilber's 'Great 
Holarchy', 128; Jung, 121 

mythology, 11; and Campbell, 121; cultural 
mythology and dogma, 125; of the future, 
122; Wilber on materialism and 
spirituality, 128 

N 
national sovereignty: ways of limiting, 83 
nationalism: abandonment for peace, 104; 

and Toynbee, 41; and world government, 
79; as opposed to universalism, 122 

nature, 21; and the cyclical view, 20 
Nehru, Jawaharlal, 19 
Neo-Ethics, 56 
Neo-Humanism, 1, 79; and agriculture, 211; 

and eclecticism, 147; and education, 147; 
and rights, 21; and the communicative 
community, 160; and vegetarianism, 197; 
as basis for extended ethical responsibility, 
69; as collective ecology, 197; education, 
12; plants and animals, 211; spirituality in 
Neo-Humanist education, 147 

Neo-Magna Carta: cardinal human principles, 
87; world government - bill of rights, 84 

nervous system, 53 
Nietzsche, Friedrich: and the self, 112 
nirvana: an exit from the cycles, 36; and 

silence, 159; compared with Omega, 34 
niyama, 65; and consciousness, 115 
nomadic societies, 42, 108, 127 
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obesity: and diet, 196 
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obscurantism: and illusory safety, 92 
O'Manique, John: human rights, 68 
Omega: Christ as, 35; the end point of 

evolution, 34 
oppression: and freedom, 98; of women, 54; 

through absolutism, 72 
oral tradition, iv, v 
organicism, 178 
Orient/Occident, 34 
Ornish, Dean: reduced heart disease and 

vegetarianism, 195 
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Other, the, 13, 68; alternative discourse of, 

156; Alvares, Sardar, Tehranian's defence 
of, 110; and communication, 156; and 
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technology, 109; in political theories, 68 

P 
paradigm shifts, 12, 178 
parallelism: and prana, 186; physico-psychic, 

188 
Parekh, Bhikhu: concept of personal freedom, 

98 
Pareto, Vilfredo, 34 
Pasaka Sanctuary, 216 
passive resistance, 64 
patriarchy: and Eisler, 35; and eras of gender 

dialectic, 54; expansion and the 
environment, 57; freeing women from, 96 

PCAP: see also Prevention of Cruelty to 
Animals and Plants, 15 

peace: and radical hedonism, 91; ecological, 
cf. political, 64; maintained through a 
world militia, 81; 'peace through struggle', 
115; Radhakrishnan on, 104; Sohn's World 
Peace through World Law, 82; World 
Peace through Law Center, 84 

peasants: rights, 21 
pedagogy, 13 
penal codes: need for common, 80 
Permaculture, 219 
pharmacology, 1 
Philadelphia II: initiated by Gavel, 84 
philosophy, 12; Indian Schools, 63; 

philosophers and macrohistorians, 25; 
political, 92, 103; utilitarian, 73 

physics, 13; and consciousness, 172; cosmic 
cycle of creation compared with Western 
science, 171; microvita, 172; quantum 
theory, 171 

Piaget, Jean, 13; cognitive development 
theory, 146; compared with Neo-
Humanists, 149 

Picasso, Pablo: and artistic responsibility, 
139; myth and the artist, 139 

Pisano, Giovanni, 132 
Pissaro, Camille: on the artist in the market-

place, 134 
planning: decentralized, and Prout 

(Progressive Utilization Theory) 
economics, 213; human settlement, 1 

plants: ethical responsibility to, 69; existential 
value, 85; in the communicative 
community, 5; Neo-Humanism, 211; 
Pasaka Sanctuary, 216; Prevention of 
Cruelty to Animals and Plants program 
(PCAP), 211; protection of, in Neo-
Humanism, 85; rights, 21 

Plato, 202 
political philosophy: and moral philosophy, 

103 
political theories: and power, 92; and the 

'Other', 68; Hegel, 34; Sarkar's alternative, 
113;  91 - 104 

Polynesian societies, 42 
Pope, The: and Michelangelo, 139 
positivism, 27, 28; and Comte, 30; ethical 

discourse and, 62 
Postmodernism: desire for the new, 133 
Poststructuralism, 11; technology as culture, 

114 
power, 11; common postulate of political 

theories, 92; Confucian conception, 114; 
creative power of Shiva, 169; cycles of, 
132; discourse of, 72; economic and 
political power, and women, 7; economic 
power and economic democracy, 96; 
humanism in the gender debate, 97; 
imperialism, 56; leading to justice, 20; 
male, 52; male abuse of, 56; Marxian and 
Sarkarian views compared, 32; military, 
44; of the artist, 139; through technology, 
108 

Prabhupada, Swami: the sentient diet, 202 
prama: and ecological solutions, 127 
prana: (vital energy), 14; and consciousness, 

187; and parallelism, 186; compared with 
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prana, 187; compared with vitalism, 187; 
the ten vayus, 187 

pranayama: and consciousness, 115 
pratyahara: and consciousness, 115 
premonition: communicative category, 159 
Prevention of Cruelty to Animals and Plants 

program (PCAP): and ecological 
responsibility, 211; and vegetarianism, 
211; part of broader framework, 219 

Principle of Limits: Sorokin, 32 
principles: cardinal human, see also Cardinal 

Human Values, 66 
progress: and ecology, 108, 127; and 

reductionism, 155; and technology, 107; 
and the new cosmology, 21; considered, 
117; defined, 93; economic, 21; material 
progress and corruption of civilization, 91; 
not equated with technological 
sophistication, 117; source of, 113; 
spiritual - three gunas, 200; spiritual not 
physical, 132; technological, scientific, 12 

Progress, Theory of, 34 
property: and Marx, 38; and social classes, 

38; relations among human beings, 38 
Protestantism, 27 
Prout (Progressive Utilization Theory), 1, 79, 

85; 91 - 104; and agriculture, 211; cf 
capitalism, communism, 91; in education, 
212 

pseudo-culture, 66; destruction of indigenous 
cultures, 86; perversion of culture, 86 

Psychodynamic Theory: Sigmund Freud, 146 
psychological classes: see also varna, 54 
psychology: capitalist, 55; consumption 

psychology and economic man, 92; 
difference between male and female, 51; 
health and psychological perfection, 190; 
in health science, 189; intellectual, 54; 
Jung, Freud and modern psychology, 182; 
martial, 54; of gender, 49; physiological, 1; 
social, and global ecology, 51; social, role 
of feminine values in, 51; women and 
psychology of dependence, 54 

psychology, collective: gender dialectic, 53; 
of society, 49 

psycho-social forces: driving cycles of 
history, 132 

public welfare: and art, 136 

R 
Radhakrishnan, S., 104 

radical hedonism, 91 
rationalistic mentality, 72 
rationality: and consciousness, 112; and 

gender, 51; and the validity of perception, 
141; as basis for laws, 102; limits to, 33; 
rise of modern science, 167; role in ethical 
discourse, 71; Weber's concept of, 31 

reality: and religion, 92; in art - mapping the 
transcendent, 138; quantum theory and 
levels of reality, 171; reductionism cf 
holism, 125; Sarkar's epistemological re-
ordering of, 117 

reason: and empiricism, 159; and Taoism, 
159; loss of faith in the spread of reason, 
91; Sarkar on, 72, 111 

recessions, 39 
reductionism: and knowledge in the West, 

161; and progress, 155 
reflection: role in ethics, 62 
Regan, Tom: animal rights and vegetarianism, 

198 
relativism: cultural, 68, 116; ethical, 63, 67, 

72 
religion, 20; and law-making, 102; and Marx, 

37, 38; and Toynbee, 41; cyclical theories, 
36; in Wilber's 'Great Holarchy', 128; 
morality a goal, 65; religious studies, 1; vs. 
science, 92 

repression: through imposition of social 
'inferiority complexes', 52 

responsibility: of the artist, 136 
rights. See also Neo-Magna Carta; and 

accountability, 184; and Neo-Humanism, 
204; animal rights and vegetarianism, 198; 
animals and plants, 21; circumscribed in 
humanist ideology, 161; communicative, 
160; cultural legacy, 86; education, 86; 
existential, 13; females, peasants, children, 
21; human, 68; human - and world 
government, 82; human - UN Universal 
Declaration, 80; Locke on obedience to the 
state, 102; Neo-Humanism, 21; of plants 
and animals, 85; political, 98; protection of 
indigenous linguistic expression, 4, 87; 
spiritual freedom, 86; women's, 52, 55, 96 

Rilke, Rainer Maria: on artistic perception, 
138 

Robbins, John: on vegetarianism, 200 
Rogers, Carl: human potential theorist, 146 
Roman Empire, The: warrior era of Western 

civilization, 44 
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rta (literal truth), 62 
rules-based morality: and recent ethical 

history, 62 
Ruskin, John: truth in art, 141 
Russian Civilization, 41 

S 
sadvipra: and creation of social unity, 94; as 

'spiritual revolutionary', 113 
sadvipra samaj: the 'moral society', 94 
Said, Edward: primitivization of the 'Other', 

109 
samaj (society): 58; in Prout economics, 213, 

214 
sama-samaj tattva (principle of social equality): 

69;  
 and consciousness, 127 
samskaras, 14; an exit from the cycles, 36; 

cyclic nature of, 186; momentum to the 
mind, 185 

santosa, 66 
Sardar, Ziauddin: defence of the 'Other', 110 
satya, 62, 66 
Schaffer, Murray, 134 
Schumacher, E. F.: on economic development, 

95 
science: 121 - 130; 11; a broader 

philosophical and scientific framework, 
167; and consciousness, 167; and myth, 
123; and the cycle of creation, 169; and the 
disappearance of spirit and God, 128; cf 
cosmic cycle of creation, 171; dogmas, 
129; empirical science, 128, 159; ethical 
issues in medical science, 189; Habermas 
defining science, 109; holistic, 177; in 
education, 145; in Sarkar’s cosmology, 
111, 121; in the hands of the materialists, 
124; in Wilber's 'Great Holarchy', 128; 
intuitional, material, 111; philosophy of, 
202; Sarkar's new science, 175; Sheldrake, 
on holistic science, 178; socio-political, 
113; solutions to individual and social 
problems, 125; triumph of rationality, 167; 
wider and subtler perspective, 177 

selfish pleasure: principle of, 127 
self-knowledge: in Eastern education, 145 
self-realization: aim of human life, 50 
sentient diet, 202 

shakti: Cosmic Operative Principle, 123; 
force behind cosmic evolution, 169 

shamanism, 12; and the transcendental, 20 
Shankaracarya, 19 
shaoca, 66 
Sheldrake, Rupert: and spirituality, 122; 

morphic resonance, 178; on holistic 
science, 178 

Shiva: beginning society, 19; Cosmic 
Consciousness, 123; creative power of, 
169 

Siddhanta: logical decisions in the search for 
ethical clarity, 72 

silence: and nirvana, 159; Buddhism and 
silence in communication, 157; Emerson 
on silence in communication, 157; in 
communication, 157; in indigenous and 
Eastern communication, 157; ways of 
knowing, v; 155 - 164 

simple morality: and spiritual morality, 62 
Singer, Peter: and the 'morally insignificant', 

70; animal rights and vegetarianism, 198 
Sinic Civilization, 41 
Skinner, B. F.: and behaviourists, 146 
Smith, Adam, 25, 26; and early industrial 

capitalism, 36; Smithism - cf. capitalism, 
30 

social change: and Marx, 37; theories of, 19 
social classes: and property, 38 
social codes, 63 
social cycle, 37, 41; changing the, 113; Marx, 

28; Universal State/Universal Church, 44 
social Darwinism: and Spencer, 31 
Social Democrats, 32 
social dynamics: and the gender dialectic, 49 
social equality: spirituality and women, 56 
social justice, 14; and agriculture, 199; and 

food, 199; cardinal human values, 66; 
equality of communication, 158; world 
order values, 83 

social theory, iv 
Socialism: and global problems, 11; and 

psychological health, 66; Habermas, 109 
society: agriculture in, 209; and 

individualism, 102; artist as servant, 139; 
children and society; Felthous, 148; Keller, 
148; civilized - Toynbee's definition of, 
43; Inuit, 42; Maori, 110; nomadic, 42, 
108; patriarchal, 52; Polynesian, 42; 
primitive - Toynbee's definition of, 43; 
relationship between society and state, 94; 
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Collective, The, 20 
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Sohn, Louis: and United Nations, 82 
Sontag, Susan: on visionary artists, 137 
Sorokin, Pitirim, 26; principle of limits, 32 
Spencer, Herbert, 26 
Spender, Dale: and the exploitative dynamic, 

53 
Spengler, Oswald, 26, 37 
Spinoza, Benedict: reasoning and perception, 

159 
spirituality, 79; and ceasing of human 

communication, 158; and ethical 
discourse, 73; and food, 14; and 
vegetarianism, 200; in Eastern education, 
145; in Neo-Humanist education, 147; in 
the objective world, 122; role in achieving 
social equality for women, 56; spiritual 
development and meditation for children, 
148; spiritual freedom as a right, 86; 
spiritual morality and simple morality, 62 

state: relationship between state and society, 
94 

Steiner, Rudolf, 34; microvita and 
biodynamic farming, 219 

study: biology, 178; evaluating ideas, 202; 
inspirational, 151; intellectual, 199; of 
children's cognitive development, 146; 
physics, 174; qualifications of judges, 101; 
role in ethical discourse, 71 

Sumerian Civilization, 41 
svadhyaya, 66 
synthesis: and analysis, 72; and 

interconnectedness, 72; cf analysis, v; 
dialectical materialism, 38; in art, 138; in 
social evolution, 54; see also analysis, iv 

Syriac Civilization, 41 

T 
Tagore, Rabindranath: on consciousness, 148 
Tantra: 107 - 120; 5; and communication, 

156; and technology, 5; fundamental 
spiritual science, 126; in Sarkar's 
alternative paradigm, 5; 'intuitional 
science', 1; 107 - 120; Tantra Yoga, 50; 
Tantric culture, 115; ways of knowing, 
159 

Taoism: on silence in communication, 157 
tapah, 66 

Taraka Brahma: self and Consciousness, 22 
technology: 107 - 120; 11; and culture, 112; 

and Marxism, 108; and progress, 107; and 
Tantra, 5; and 'the Other', 109; and 
wisdom, 61; as culture, 114, 117; as 
expression of culture, 109; 
communication, 155; culturally 
appropriate, 109, 112; in education, 145; in 
the domain of the political, 115; 
indigenous, 110; indigenous approaches, 
116; reproductive, 55; socio-political, 113; 
subtle, 11; subtle or intuitional, 115; Third 
World perspective, 109; within the 
cosmology, 111 

Tehranian, Majid: and human consciousness, 
111; 'cosmological' context of 
communication, 156; defence of the 
'Other', 110 

Teilhard de Chardin, Pierre, 34 
theology: Comte's three stages of history, 20; 

Descartes, Leibnitz, Kant, 93 
thesis: and Antithesis, 38; in social evolution, 

54 
Third World: and technology discourse, 109; 

economic insecurity, 95; Neo-Humanism, 
197; political emergence, 19; rural 
populations, 215; social integration, 94; 
social movements, 4; thinkers, on Western 
capitalism, 135 

Thompson, William Irwin: and spirituality, 
122 

Thorogood, M.: reduced heart disease and 
vegetarianism, 195 

time: and non-transcendental knowledge, 
202; biological, 27; biological, physical, 
36; commodified by the Information Age, 
108; efficient, cyclical, spiritual, 22; 
Kairos - the right time, 22; Khronos, 
Kairos, 36; modern view of, 20; physical 
time and linear macrohistorians, 27; quiet - 
children's meditation, 148; Sarkar's 
theories of, 9; shape of, 8, 19; social 
evolution, 40 

Tocqueville, Alexis de: on personal freedom, 
98 

Toennies, Ferdinand, 28 
Towsey, Michael, 124; and coordinated 

cooperation, 57; decline of the patriarchal 
society, 57 
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41; and universalism, 41; definition of 
primitive society, 43; definition of 
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civilized society, 43; 'twenty-one 
civilizations', 41; Universal State, 
Universal Church, 44 

truth: absolute - total liberation, 95; and art, 
140, 141; apodictic, 31; benevolent - satya, 
62; empirical, 20; end of, 61; intuitive, 
157; literal - rta, 62; Marx, Spengler and 
Toynbee, 32; Sarkar's, 2, 5; truthfulness - 
education, 151; universal truths and 'the 
Other', 109; universal truths as basis for 
code of conduct, 80 

Tucker, Michael: artist as synthesiser and 
healer, 138 

tyranny: and new warrior era, 45 

U 
United Nations, 81, 82; as world governing 

body, 83; Universal Declaration of Human 
Rights, 80 

Universal Church, 44 
universal ethical concepts: in Neo-Humanist 

education, 150 
Universal Proutist Farmers' Federation (UPFF), 

213 
universal state, 44 
universalism: and Toynbee, 41; and world 

government, 79; from humanism, 69; 
impetus for future actions, 128; mythic 
importance of, 121; need for, 122 

urbanization, 15 
utilitarian value: cf. existential value, 85 
utilitarianism: utilitarian philosophies, 73 
utopia: Marx's utopia and society's 

dissolution, 41 

V 
vaeshyan varna, 135 
value: existential cf. utilitarian, 85; Jainism 

and value of life, 198; of life, 198 
values. See Cardinal Human 

Values/Principles; and constitution, 93; 
and technology, 109; break down of Judeo-
Christian tradition, 61; cardinal human; 
legal code based on, 67; ethical 
development in education, 150; feminine, 
51; humanistic, and women's liberation, 
97; in health sciences, 189; spiritual, 56; 
world order values, 83 

Van Gogh, Vincent: and culturally prescribed 
history, 134; visionary artist, 137 

varna, 19, 28, 113; artists and the vipran 
varna, 140; in historical cycles, 132 

vayus: in health, 14; the ten vayus, 187 
vegetarianism, 14, 193 - 208; and children, 

194; and ecology, 14; and God, 200; and 
Neo-Humanism, 197; and spiritual 
development, 200; animal rights and 
vegetarianism, 198; Prevention of Cruelty 
to Animals and Plants program (PCAP), 
211; Robbins on, 200 

Vico, Giambattista, 34 
vidya: /avidya dialectic, 32; essential conflict, 

64; the introversial force, 21 
vipras: exploitation of women, 9, 55; Vedic 

age, 113 
vitalism, 178; compared with prana, 187 
viveka, 63; in Sarkar's philosophy, 202 
vrttis: fifty basic propensities, 50, 185 
vyasa, 67 
Vygotsky, L. S.: and language acquisition, 
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W 
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Wallace, Alfred Russell: theory of natural 
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warrior mind, The, 43 
water: conservation, 216; global crisis, 15, 

126, 218; in food production, 199; water 
cycle, 218 

Watson, Lyall: origins of planet Earth, 180 
ways of knowing: analytic, iv, v; forms of 

power, 113; silence, v; social-
psychological, 21; Tantra, 159 
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welfare state, the, 32 
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Western Civilization, 41; and 'the Other', 118; 

decline of (Toynbee), 44; economic 
recessions, 39; eras, 44 

Wilber, Ken: materialism and spirituality, 
128; our relationship with the universe, 
123 
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wisdom: and the technological explosion, 61; 

consciousness, 93; ecological, 127; 
through morality, 103; traditions, 63; 
traditions, 61 - 73 
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women: 49 - 60; and collective inferiority 

complex, 54; and Endzustand, 35; and 
heart disease, 195; and psychology of 
dependence, 54; and reproductive 
technology, 55; and the modern view of 
space and time, 20; as a voice in Western 
art, 134; diet and health, 195; exploitation 
of, 9; exploitation of, 49; freedom from 
patriarchy, 35, 96; historical analysis of 
exploitation, 54; in agriculture, 215; in 
communication, 156; oppression of, 54, 
99; position in society, 7, 49, 52; revival of 
women's literature, 57; rights, 21, 52, 55, 
96; socialist feminism, 53; spirituality and 
social equality, 56; Third World, 215; 
women's liberation movement, 53 

World Constitution: proposals for, 82 
World Constitution and Parliamentary 

Association: founded by Isley, 84 
World Federalists: and world government, 82 
world government: 79 - 90;  6; and Bahai 

faith, 83; and cardinal human principles, 
80; and constitutional structure, 80; and 
nationalism, 79; and the Cold War, 82; and 
the World Federalists, 82; background to, 
82; Clark and Sohn, 82; legislative, 
executive and judicial functions, 81; 
legislature, 81; movements, 82; Neo-
Magna Carta - bill of rights, 84; 
Philadelphia II, World Constitution and 

Parliamentary Association, 84; Prout in, 
85; purpose, 84; through revolution, 82; 
United Nations, 81 

world militia: and peace maintenance, 81 
world nation, 122 
World Order Models Project, 83 
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