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Foreword
You have in your hand a book by a South Asian intellectual on another South Asian intellectual
– a giant of our times, the late Indian philosopher, P.R. Sarkar. Inayatullah will introduce you
to the fascinating world--in time, in space, and in social space – of Shrii Sarkar. My task is to
introduce you to Inayatullah.
We are fortunate to have him as our guide to the reading of Sarkar. Inayatullah brings to the
task not only his background as a Pakistani but also the cosmopolitanism of the child of an
international UN development expert.
Sarkar's philosophy was the topic of his brilliant PhD thesis at the University of Hawaii, based
on many years of in-depth study of the person, his writings and the PROUT movements.
Himself a participant, not only a celebrated and much sought-after commentator, Inayatullah
analyzes Sarkar's theories of macro-history, of the future, of culture, alternative economics and
alternative approaches to power. He also helps the reader by comparing Sarkar with others
among the great, such as Ibn Khaldun. I have had the pleasure of reading the essays and found
them provocative and deeply inspiring. The Sarkar-Inayatullah combination makes very good
reading indeed.
Two doctrines have failed miserably in this century: free market capitalism and state socialism.
The latter is counted out as dead; the former covers itself better by concealing the negative
effects better, but the victims are even more numerous. The search is on for something better
than these two 19th century europeanisms. That search will soon lead us, among others, to
Sarkar. Inayatullah makes the job easier for us all.

Johan Galtung
Professor of Peace Studies
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Introduction
The essays that follow have come about through more than a twenty years of research into P.R.
Sarkar's writings. My effort has been to place Shrii Sarkar in the larger context of academic
thinking. As this book is a collection of essays, there is some repetition especially when
explaining some of the basic concepts of Sarkar's cosmology – his stage theory of societal
development and microvita, in particular. While I have tried to reduce this as much as possible,
to keep the integrity of the essays, some repetition remains.

The essays
‘Sarkar's Theory of Social Change’ examines Sarkar's theory of history in the context of
macrosociology. It overviews Sarkar's theories of social transformation and leadership.
‘Locating Sarkar’ attempts to place Sarkar within a variety of comparative frameworks:
economic, social and epistemological. It was presented as a keynote address at the first Annual
Symposium on Sarkarian Thought, ‘The Emerging New World Order’ at March 13, 1992 New
Delhi, India and at Jawaharlal Nehru University, March 16, 1992, Delhi, India.
‘Sarkar's Vision of the Future’ examines Sarkar's social theory in the context of forecasts of the
future. It attempts to locate Shrii Sarkar's work in the nascent field of futures studies. Originally
published in the journal Futures, it was my first published article on Sarkar in a refereed journal. I
am told that Sarkar commented positively on that article.
‘Beyond Development and Towards Prama’ asserts that the development paradigm in itself is
part of the cause of global poverty. What is needed are dramatically new concepts which do not
resuscitate developmentalism, but transform it. Sarkar's notion of prama as a guiding social and
economic concept of the future is offered. The essay concludes by articulating further factors that
will take humanity out of the development discourse and into new spiritual and social arenas.
‘Ibn Khaldun and Sarkar’ is a comparative essay focusing on exemplary Islamic and Indian
theories of history and historiography. Using Hegel as a foil, it attempts to analyze the location of
the transcendental in social theory. A much rougher version was a response to one of the questions
in my doctoral comprehensive examinations.
‘Governance, Power and Structure’ attempts to come to terms with Sarkar's theory of politics
in the context of classical Western, Chinese, Islamic and Buddhist political theory and the emerging
quantum politics as well as recent postmodern critiques of representation. It was first presented at a
conference on ‘Advancing Democracy and Participation,’ in Barcelona, Spain, 1991.
‘Indian Political Philosophy’ is a short piece intended to locate Sarkar in the larger issue of
what constitutes Indian political philosophy, ancient and modern, as well as emerging post-colonial
treatises that contest the Orientalization of Indian political philosophy.
‘Cycles of Power’ takes a broader view of Sarkar's work using the periodicity of ancient,
classical and modern as the central point of departure. It focussed on new telecommunications
technologies and their restructuring of global information and cultural space.
‘Rethinking Science and Culture’ focuses on Sarkar's alternative theory of science, truth and
power and how he diverges from modern and postmodern constructions. In it I argue that Sarkar
develops a new science of society that is neither technocratic nor does it romanticize history.
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‘Beyond the Postmodern: Are Futures Possible?’ takes a critical look at the ethical claims of
postmodernity asserting that even as postmodern discourses allow the return of cultures long
considered primitive it removes their claims to an authentic history and self. A true postpostmodernity is needed. It is Sarkar that provides it.
‘Further and Closer than Ever Before: The Futures of Religions’ looks at scenarios for the
future of religion. It was written for a meeting in Barcelona, Spain on the contribution of Religion to
Peace. As one might expect, the contributions have been mixed. What is needed is both a return to
the original universal message of religions and their fundamental transformation.
‘Reading Sarkar's Social Movements: A Socio-Historical Account’ compares PROUT,
Ananda Marga and Renaissance Universal to other current movements. It asks: what is unique about
Sarkar's social movements? and why are they better equipped to create an alternative future for
humanity?
In the appendix, for the more epistemologically oriented reader, is ‘Understanding
Understandings.’ This essay develops a schemata of PROUTist thinking in the context of emergent
paradigms of language and reality.
I conclude with comments as to the future of Sarkar's social and spiritual movements.

Why Shrii Sarkar?
Why my interest in Sarkar? Sarkar, I believe, will stand out as one of the truly great of the modern
era, one who ushered in the postmodern. As these essays attempt to develop, Sarkar provides us with
novel answers to classic questions of the good society and the good life. He also brings a very
important non-Western perspective to a world that has been dominated by western intellectual
thought and Western economic, political and military power. Sarkar is outside of Western history,
and from his advantageous peripheral space, he creates a new discourse, a new way of constituting
the real. My attraction to his work also stems from the uniqueness of a social theorist also active as a
movement leader and a spiritual leader. We can thus examine Sarkar not only on the basis of his
theories but also on the nascent efforts of his numerous social movements.
My personal interaction with Sarkar occured in 1989 after some of these essays were written. I
was impressed by his simplicity. This was not a person of a grand ego but rather a man with a
profound warmth and affection for others. His lectures had both intellectual brilliance yet they were
very personal. They were assets that could be used for personal transformation. I stayed only a week
with Sarkar in Calcutta but left looking forward to many more meetings. This was not to be,
however, as Sarkar passed away on October 21, 1990. Looking back, what I remember most was a
man with eyes that had no fear, a mind that travelled throughout the galaxies of thought yet
remained committed to transforming the day to day struggle of the present, to creating a new future.
What perhaps was most unique about Sarkar as a leader was that he did not try and create a
political party or a bureaucracy. His effort was to create individuals who could participate in the
enormous tasks that face the planet in the next century. Issues of balanced development, of global
citizenship, of the transformation of 18th and 19th century social thought (Smith and Marx), of
equity and growth, of truth, power and science cannot be understood through the efforts of large
political parties, through statecraft or through the machinations of bureaucracies. Rather, it is
through individual effort in the context of social movements that a brighter future is possible. While
these essays are interpretive in their approach, Sarkar did not give us texts to forever argue their
interpretation, rather he created a new discourse – a new civilizational perspective – from which to
create new possibilities. As Sarkar stated many years ago:1
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Introduction
The flame of a lamp lights up countless other lamps. The touch of a great personality wakes
up innumerable sleeping hearts. In the same way, the eternal glow of the boundless elan vital of
Cosmic Consciousness has been illuminating the life lamp of universal humanism since time
immemorial, is illuminating and will do so in the future even more intensely. That is why I say,
the future of the human race is not dark, rather it is strikingly resplendent.

It is in this spirit that these essays are written.

Notes
1. P.R. Sarkar, The Thoughts of P.R. Sarkar. Avadhutika Ananda Mitra, ed. Calcutta,
Ananda Marga Publications, 1985, 213-14.
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I
Sarkar’s Theory of Social Change:
Structure and Transcendence

Personal history
Prabhat Rainjan Sarkar was born in May of 1921 in Bihar 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 1950's he had become a spiritualist with many followers. In 1955,
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 1960's and managed to attract
opposition from numerous Hindu groups, they believing Sarkar to be an iconoclast because
of his opposition to caste (jhat) and his criticism of orthodox schools of Indian philosophy.
By the late 1960's his followers were in key positions in the Indian civil service. The
government argued that it was a politically subversive revolutionary organization and
banned civil servants from joining it. Ananda Marga asserted that it was being harassed
because of its opposition to governmental corruption.
In 1971, Sarkar was accused of murdering his disciples and jailed. Before Sarkar's
eyes his movement was decimated and publically labelled as a terrorist organization. In
1975 with the onset of the Indian Emergency his organizations were banned and his trial
conducted in an atmosphere where defense 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.11 When the Indira Gandhi government was removed, his case was
appealed and reversed. During those difficult years, Sarkar fasted in protest of the trial and
the numerous tortures committed by the police and intelligence agencies on his workers and
himself. By the 1980's his movement grew again expanding to nearly 120 nations.
Until his death on October 21, 1990 Sarkar remained active in Calcutta composing
nearly 5000 songs called Prabhat Samgiit (songs of the new dawn), giving spiritual talks,
giving discourses on languages, managing his organizations, and teaching meditation to his
numerous disciples, especially his senior monks and nuns, avadhutas and avadhutikas. His
most recent project was Ananda Nagar or the City of Bliss and other alternative
communities throughout the world. These communities have been designed with PROUT
principles in mind: ecologically conscious, spiritually aware, socially progressive and
embedded in the culture of the area.

Situating Sarkar

The personal and social
Sarkar places the rise, fall and rise of his movement in the same language that he uses to
explain aspects of history. For him, whenever truth is stated in spiritual or material areas of
life, there is resistance. This resistance eventually is destroyed by the very forces it uses to
destroy truth. ‘Remember, by an unalterable decree of history, the evil forces are destined
to meet their doomsday.’2
For Sarkar movements follow a dialectical path: thesis, antithesis and synthesis. A
movement is born, it is suppressed and oppressed (if it truly challenges the distribution of
meanings of power), and if it survives these challenges it will be victorious. The strength of
the movement can be measured by its ability to withstand these challenges.
Sarkar's own life and the life of his organizations follow this pattern, although at this
point the success of the PROUT movement has yet to be determined. In our interpretation,
it is this mythic language that is also perhaps the best way to understand his theory of
history, for it is myth that gives meaning to reality, that makes understandable the moments
and monuments of our daily lives and that gives a call to sacrifice the moment so as to
create a better tomorrow.
Sarkar's universe is the habitat of grand struggles between vidya and avidya:
introversion and extroversion, contraction and expansion, compassion and passion. This
duality is an eternal part of the very metaphysic of the physical and social universe. Unlike
the Western model where social history can end with the perfect marketplace or the
conflict-free communist state, for the Indian, for Sarkar, social history will always continue.
Only for the individual through spiritual enlightenment can time cease and the ‘mind’ itself
(and thus duality) be transcended.

Sarkar’s larger civilizational project
Sarkar's intent was and is (his organizations continue his work) to create a global spiritual
socialist revolution, a renaissance in thought, language, music, art, and culture. His goal 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 the utopian idealists who merely wished for
perfect places that could not practically exist or spiritualists who only sought individual
transformation at the expense of structural change, Sarkar has a far more comprehensive
view of transformation of which his social cycle provides the key structure.
His theoretical offerings include a range of new approaches to understanding social
reality. His 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) from humanism (man as the center of the universe) to neo-humanism (love and
devotion for all, inanimate and animate, beings of the universe). 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.
Only from this basis can a new universalism emerge which can challenge the national,
religious, class sentiments of history. The first step, then, is liberating the intellect from its
6
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own boundaries and placing it in an alternative discourse. Sarkar then seeks to make
accessible an alternative way of knowing the world that includes yet steps beyond
traditional knowledge points; reason, sense-inference, authority, and intuition.
The central framework for his neo-humanistic perspective is his Progressive
Utilization Theory. PROUT encompasses Sarkar's theory of history and change, his theory
of leadership and the vanguard of the new world he envisions, as well as his alternative
political economy.

Theory of history
His theory of history constructs four classes: workers, warriors, intellectuals, and
accumulators of capital. Each class can be perceived not merely as a power configuration,
but as a way of knowing the world, as a paradigm, episteme or deep structure, if you will.
In Sarkar's language this is collective psychology or varna (here, dramatically
reinterpreting caste). At the individuals level there is varna mobility, one can change the
influence of history and social environment! At the macro level, each varna comes into
power bringing in positive necessary changes, but over time exploits and then dialectically
creates the conditions for the next varna. This cycle continues through history and for
Sarkar is indeed an iron law of history, true irrespective of space/time and observer
conditions. It is a law because it has developed historically through evolution and because
the cycle represents a universal social structure. For Sarkar, there have been four historical
ways humans have dealt with their physical and social environment: either by being
dominated by it, by dominating it through the body, dominating it through the mind, or
dominating it through the environment itself.
While the parallel to caste is there (shudra, ksattriya, brahmin and vaeshya), Sarkar
redefines them locating the four as broader social categories that have historically evolved
through interaction with the environment. Moreover, varna for individuals is fluid, one can
change one's varna through education, for example. Caste, on the other hand, developed
with the conquest of the local Indians by the Aryans and was later reinscribed by the Vedic
priestly classes.3
Sarkar believes that while the social cycle must always move through these four
classes, it is possible to accelerate the stages of history and remove the periods of
exploitation. Thus Sarkar would place the sadvipra, the compassionate servant leader, at the
center of the cycle, at the center of society (not necessarily at the center of government). In
his life, Sarkar's efforts were to create this type of leadership instead of building large
bureaucratic organizations. He sought to create a new type of leadership that was humble
and could serve, that was courageous and could protect, that was insightful and could learn
and teach, and that was innovative and could use wealth – in a word, the sadvipra.
These leaders would, in effect, attempt to create a permanent revolution of sorts,
creating a workers' revolution when the capitalists begin to move from innovation to
commodification, a warriors' revolution when the workers' era moves from societal
transformation to political anarchy, an intellectual revolution when the warrior era expands
too far – becomes overly centralized and stagnates culturally – and an economic revolution
when the intellectuals use their normative power to create a universe where knowledge is
only available to the select few, favoring non-material production at the expense of material
production. Through the intervention of the sadvipra, Sarkar's social cycle becomes a spiral:
7
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the cycles of the stages remains but one era is transformed into its antithesis when
exploitation increases. This leads to the new synthesis and the possibility of social progress
within the structural confines of the four basic classes. Sarkar's theory allows for a future
that while patterned can still dramatically change. For Sarkar, there are long periods of rest
and then periods of dramatic social and biological revolution. Future events such as the
coming polar shift, the possible ice age, increased spiritual developments in humans due to
various spiritual practices, and the social-economic revolution he envisions may create the
possibility for a jump in human consciousness.4
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 worker era to the warrior era), struggle with ideas (the move from the
warrior to the intellectual), struggle with the environment and ideas (the move from the
intellectual era to the capitalist eras) and the spiritual attraction of the Great, the call of the
infinite. Thus physical, mental and spiritual challenges create change.

Table:

Sarkar's Stages

Shudra

Worker

Dominated by Environment

Ksattriya

Warrior

Struggle with and dominates Environment

Vipra

Intellectual

Struggle with and dominates Ideas

Vaeshya

Capitalist

Struggle with and dominates Environment/Ideas

The key to Sarkar's theory of history, thus, is that there are four structures and four
epochs in history. Each epoch exhibits a certain mentality, a varna. This varna is similar to
the concept of episteme, to paradigm, to ideal type, to class, to stage, to era and a host of
other words that have been used to describe stage theory. Sarkar, himself, alternatively uses
varna and collective psychology to describe his basic concept. Collective psychology
reflects group desire, social desire. There are four basic desire systems. The four varnas are
historically developed. First the shudra, then the ksattriya, then the vipra, then the vaeshya.
The last era is followed either by a revolution by the shudras or an evolution into the shudra
era.
The order is cyclical, but there are reversals. A counter evolutionary movement or a
more dramatic counter revolution which may throw an era backwards, such as a military
ksattriyan leaders wresting power from a vipran-led government. Both are short-lived in
terms of the natural cycle since both move counter to the natural developmental flow. But
in the long run, the order must be followed.
Significantly – and this is important in terms of developing an exemplary theory of
macrohistory – Sarkar does not resort to external variables to explain the transition into the
next era. It is not new technologies that create a new wealthy elite that can control the
vipras, rather it is a fault within the viprans themselves. Moreover, it is not that they did not
8
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meet a new challenge, or respond appropriately, as Toynbee would argue. Rather, Sarkar's
reasoning is closer to Ibn Khaldun's and other classical philosophers. They create a
privileged ideological world or conquer a material world, use this expansion to take care of
their needs, but when changes come, they are unprepared for they themselves have
degenerated. While changes are often technological (new inventions and discoveries of new
resources) it is not the significant variable, rather it is the mindset of the vipran,
individually and as a class, that leads to their downfall.

Alternative political-economy
Embedded in his social theory is Sarkar's alternative political economy. In this project he
designs his ideal theory of value. For Sarkar there are physical, intellectual and spiritual
resources. Most economic theory privileges the material forgetting the intellectual and
especially the infinite spiritual resources available to us. Secondly, his theory uses as its
axial principle the notion of social justice, the notion of actions not for selfish pleasure but
for the social good.
Society is perceived not as an aggregate of self-contained individuals nor as a mass
collectivity designed for the commune, but rather as a family moving together on a journey
through social time and space. Within the family model there is hierarchy and there is unity.
Newly created wealth is used to give incentives to those who are actualizing their self,
either through physical, intellectual or spiritual labor, and is used to maintain and increase
basic needs – food, clothing, housing, education and medical care. Employment, while
guaranteed, still requires effort, since central to Sarkar's metaphysics is that struggle is the
essence of life. It is challenge that propels humans, collectively and individually, towards
new levels of physical wealth, intellectual understanding and spiritual realization. Sarkar
speaks of incentives not in terms of cash, but in terms of resources that can lead to more
wealth.
Finally, Sarkar would place limits on personal income and land holdings for the world
physical resources are limited and the universe cannot be owned by any individual since it
is nested in a higher consciousness, the Supreme Consciousness.

The Indian episteme and the Indian construction of history
Following the classic Indian episteme, reality has many levels; most ideologies only have
accentuated the spiritual (Vedanta) or the material (liberalism), or the individual
(capitalism) or the collective (communism), the community (Gandhism), or race (Hitlerism)
or the nation (fascism). Sarkar seeks an alternative balance of self, community, ecology,
and globe. Yet the spiritual is his base. In his view Consciousness from pure existence
transforms to awareness then to succeeding material factors (the Big Bang onwards) until it
becomes matter. From matter, there is dialectical evolution to humans. Humans, finally, can
devolve back to the inanimate or evolve as co-creators with consciousness. For humans,
there is structure and choice, nature and will. There is both creation and there is evolution.
With this epistemic background, we should then not be surprised at his dual interests in the
material and spiritual worlds and their dynamic balance.
Placing Sarkar in an alternative construction of the real is central to understanding his
social theory. Every macrohistorian and thinker who creates a new discourse evokes the
9
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universal and the transcendental, but their grand efforts also spring from the dust and the
mud of the mundane. They are born in particular places and they die in locatable sites as
well. Sarkar writes from India, writes from the poverty that is Calcutta. The centrality of the
cycle then can partially be understood by its physical location. The cycle promises a better
future ahead; it promises that the powerful will be made weak and the weak powerful, the
rich will be humbled and the poor enabled. The cycle also comes directly from the classic
Indian episteme. In this ordering of knowledge, the real has many levels and is thus
pluralistic; the inner mental world is isomorphic with the external material world, there are
numerous ways of knowing the real, and time is grand. According to Romila Thapar:
Hindu thinkers had evolved a cyclic theory of time. The cycle was called the kalpa
and was equivalent to 4320 million earthly years. The kalpa is divided into 14 periods and
at the end of each of these the universe is recreated and once again Manu (primeval man)
gives birth to the human race. 5

In this classical model (ascribed to the Gita) the universe is created, it degenerates,
and then is recreated. The pattern is eternal. This pattern has clear phases; the golden era of
Krta or Satya, the silver era of Treta, the copper era of Dvapara and the iron age of Kali. At
the end of Kali, however, the great redeemer whether Vishnu or Shiva or Krishna, is reborn,
the universe is realigned, dharma or truth is restored, and the cycle begins again.
Now is there a way out? An escape from the cycle? Classically it has been through an
alchemical ontological transformation of the self: the self realizing its real nature and thus
achieving timelessness – the archetype of the yogi. Concretely, in social reality this has
meant the transformation of a person engrossed in fear to a mental state where nothing is
feared, neither king nor priest; all are embraced, lust and greed are transcended and
individual inner peace is achieved. To this archetype, Sarkar has added a collective level
asserting that individual liberation must exist in parallel and in the context of social
liberation. Spirituality is impossible in the context of the social body suffering in pain. For
him the world has a: 6
defective social order. . . this state of affairs cannot be allowed to continue. This
structure of inequality and injustice must be destroyed and powdered down for the
collective interest of the human beings. Then and then alone, humans may be able to lead
the society on the past of virtue. Without that only a handful of persons can possibly
attain the Supreme Perfection.

But Sarkar too uses the redeemer concept to provide the way out of cyclical history.
This is his taraka brahma. The first was Shiva who transformed the chaos of primitive life
to the orderliness of humanity. Next was Krishna who restored the notion of national
community. And, for Sarkar, another redeemer is needed to transform the fragmented
nation-states into a world community. However, paradoxically the concept of the redeemer
for Sarkar is also metaphorical: it is meant to elicit devotion by making the impersonal
nature of Consciousness touchable in the form of a personal guru.
Sarkar thus develops ways out of the cycle: individual and social. In contrast
Orientalist interpreters like Mircea Eliade believe that the theory of eternal cycles is
‘invigorating and consoling for man under the terror of history,’7 as now man knows under
which eras he must suffer and he knows that the only escape is spiritual salvation. Sarkar
finds this view repugnant, for people suffer differently and differentially in each era, those
at the center of power do better than those at the outskirts, laborers always do poorly.
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Indeed throughout history different classes do better than other classes, but the elite manage
quite well.8
Oftentimes, some people have lagged behind, exhausted and collapsed on the ground,
their hands and knees bruised and their clothes stained with mud. Such people have been
thrown aside with hatred and have become the outcastes of society. They have been
forced to remain isolated from the mainstream of social life. This is the kind of treatment
they have received. Few have cared enough to lift up those who lagged behind, to help
them forward.

Hope lies not in resignation to but transformation of the cycle – it is here that Sarkar
moves away from the classic Hindu model of the real – of caste, fatalism, and mentalism –
most likely influenced by fraternal Islamic concepts, liberal notions of individual will, and
by Marxist notions of class struggle.
For Sarkar there are different types of time. There is cosmic time – the degeneration
and regeneration of dharma; there is individual liberation from time through entrance into
infinite time; and there is the social level of time wherein the times of exploitation are
reduced through social transformation, thus creating a time of dynamic balance – a balance
between the physical, social and spiritual.
This differs significantly from other views of Indian history. In the Idealistic view
history is but the play or sport of Consciousness.9 In this view the individual has no agency
and suffering is an illusion. In the Dynastic view history is but the succeeding rise and falls
of dynasties and kings and queens; it is only the grand that have agency. In contrast is
Aurobindo's10 interpretation, influenced by Hegel, in which instrumentality is assigned to
historical world leaders and to nations. For Sarkar, making nationalism into a spiritual
necessity is an unnecessary reading. God does not prefer any particular structure over
another.
Following Aurobindo, Buddha Prakash has taken the classic Hindu stages of gold,
silver, copper and iron and applied them concretely to modern history. India, for Prakash,
with nation-hood and industrialism has now wakened to a golden age that ‘reveals the jazz
and buzz of a new age of activity.’11 But for Sarkar, the present is not an age of awakening,
but an age ‘where on the basis of various arguments a handful of parasites have gorged
themselves on the blood of millions of people, while countless people have been reduced to
living skeletons.’12
Sarkar also rejects the modern linear view of history in which history is divided into
ancient (Hindu), medieval (Muslim), and modern (British-nationalistic). In this view,
England is modern and India is backward. If only India can adopt rational, secular and
capitalist or socialist perspectives and institutions, that is, modern policies, it too can join
the western world. India then has to move from prehistorical society – people lost in
spiritual fantasy and caste but without state – to modern society.13 Sarkar's views are closer
to Jawaharlal Nehru14 who thought that history is about how humanity overcame challenges
and struggled against the elements and inequity. Sarkar's views are also similar to the recent
‘Subaltern’15 project in which the aim is to write history from the view of the dominated
classes, not the elite or the colonial. However, unlike the Subaltern project which eschews
meta-narratives, Sarkar's social cycle provides a new grand theory.
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Sarkar’s histiography
Sarkar's stages can be used to contextualize Indian history.16 Just as there are four types of
mentalities, structures or types, we can construct four types of history. There is the shudra
history, the project of the Subaltern group. However, their history is not written by the
workers themselves but clearly by intellectuals. There is then ksattriyan history; the history
of kings and empires, of nations and conquests, of politics and economics. This is the
history of the State, of great men and women. Most history is vipran history, for most
history is written and told by intellectuals, whatever their claims for the groups they
represent. Vipran history is also the philosophy of history: the development of typologies,
of categories of thought, of the recital of genealogies, of the search for evidence, of the
development of the field of history itself. This is the attempt to undo the intellectual
constructions of others and create one's own, of asking is there one construction or can
there be many constructions? Finally, there is vaeshyan history. This is the history of
wealth, of economic cycles, of the development of the world capitalist system, of the rise of
Europe and the fall of India. Marxist history is unique in that it is written by intellectuals
for workers but used by warriors to gain power over merchants. Sarkar attempts to write a
history that includes all four types of power: people's, military, intellectual and economic.
For Sarkar, most history is written to validate a particular mentality. Each varna writes
a history to glorify its conquests, its philosophical realizations, or its technological
breakthroughs, but rarely is history written around the common woman or man. For Sarkar,
history should be written about how humans solved challenges. How prosperity was gained.
‘History... should maintain special records of the trials and tribulations which confronted
human beings, how those trials and tribulations were overcome, how human beings tackled
the numerous obstacles to effect great social development.’17 History then needs to aid in
mobilizing people, personally and collectively toward internal exploration and external
transformation. Thus history should be a ‘resplendent reflection of collective life whose
study will be of immense inspiration for future generations.’18 History then is a political
asset. Here Sarkar moves to a poststructural understanding of the true. Truth is interpretive,
not rta (the facts) but satya (that truth which leads to human welfare). History then should
not be placed solely within the empiricist view, but within an interpretive political
perspective.
Sarkar's own history is meant to show the challenges humans faced: the defeats and
the victories. His history shows how humans were dominated by particular eras, how they
struggled and developed new technologies, ideas, and how they realized the atman, the
eternal self. It is an attempt to write a history that is true to the victims but does not oppress
them again by providing no escape from history, no vision of the future. His history then is
clearly ideological, not in the sense of supporting a particular class, but rather a history that
gives weight to all classes yet attempts to move them outside of class, outside of ego and
toward neo-humanism.

Conclusion
History then is the natural evolutionary flow of this cycle. At every point there are a range
of choices; once made the choice becomes a habit, a structure of the collective or group
mind. Each mentality, with an associated leadership class comes into power, makes
changes, and administers government but eventually pursues its own class ends and exploits
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the other groups. This has continued throughout history. Sarkar's unit of analysis begins
with all of humanity, it is a history of humanity, but he often refers to countries and nations.
The relationship to the previous era is a dialectical one; an era emerges out of the old era.
History moves not because of external reasons, although the environment certainly is a
factor, but because of internal organic reasons. Each era gains power – military, normative,
economic or chaotic – and then accumulates power until the next group dislodges the
previous elite. The metaphysic behind this movement is, for Sarkar, the wave motion. There
is a rise and then a fall. In addition, this wave motion is pulsative, that is, the speed of
change fluctuates over time. The driving force for this change is first the dialectical
interaction with the environment, second the dialectical interaction in the mind and in
ideologies, and third the dialectical interaction between both, ideas and the environment.
But there is also another motivation: this is the attraction toward the Great. The individual
attraction toward the Supreme. This is the ultimate desire that frees humans of all desires.
While clash, conflict and cohesion with the natural and social environment drives the
cycle, it is the attraction to the Great, the infinite, that is the solution or the answer to the
problem of history. It results in progress. For Sarkar, the cycle must continue, for it is a
basic structure in mind, but exploitation is not a necessity. Through the sadvipra,
exploitation can be minimized.
To conclude, Sarkar's theory uses the metaphor of the human life cycle and the
ancient wheel, that is, technology. There is the natural and there is human intervention.
There is a structure and there is choice. It is Sarkar's theory that provides this intervention;
an intervention that for Sarkar will lead to humanity as a whole finally taking its first deep
breath of fresh air.
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II
Locating Sarkar:
Economy, Epistemology, and Social Theory

Finding Sarkar's works exemplary because of his ability to resolve classical economic,
epistemological and social contradictions, in this essay, we locate the works of P.R. Sarkar
within a range of discursive schemes, and, at the same time, I attempt to reveal the problems
that are inherent in these schemes themselves. We ask how do Sarkar's theory of economics,
epistemology and social change measure against other approaches. Of course, this is done in an
ideal theoretical setting since PROUT has yet to be fully implemented anywhere.
Dividing economic theory into two dimensions, growth and distribution, we argue that
Sarkar's PROUT is strong on both growth and distribution dimensions eclectically drawing on
market and regulatory mechanisms. Further dividing political-economy into four dimensions:
survival, well being, identity and freedom, we argue that market models are strong on freedom
(individual economic rights) but weak on survival (especially at the periphery); while Local
‘small is beautiful’ models are strong on survival (basic needs) and identity (purpose and
solidarity), medium at well-being (life enhancement) but weak on the freedom dimension
(capital and individual mobility is limited). Sarkar's PROUT, however, is strong on three
levels: survival, well being, identity and medium on freedom needs (since the accumulation of
wealth is limited). Communism, in contrast, is strong on survival (since basic needs are
guaranteed), medium at well-being (there is some surplus but mostly for party members) and
weak at freedom and identity.

Table: Political Economy
Growth

High

Low

Medium

High

Distribution

Low

High

Medium

High

Capitalism

Localism

Communism

PROUT

Sarkar also takes an eclectic model of epistemology allowing for a range of ways of
knowing the world instead of a univocal view of how the real can be known, only by logic for
example. He takes a layered ‘deep and shallow’ view of the nature of reality instead of a
merely true/false dichotomy. Finally, and this is the centerpiece of the argument, Sarkar's social
theory combines linear and cyclical views of change thus avoiding cultural exploitation and
fatalism and his theory has a role for the individual (free will), structure (history and class) as
well as the transcendental (that which inspires and unites). Most theories are either linear or
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cyclical either privileging individual agency over historical structure or vice versa. The
transcendental is either forgotten or considered as a prime variable associated with a particular
state or civilization instead of seen as universally available and accessible.

Table: Economy and Identity
Strong

Medium

Weak

Capitalism

Freedom

Well-Being
Survival

Identity

Localism

Identity
Survival

Well-Being

Freedom

PROUT

Identity
Survival
Well-Being

Freedom

Communism

Survival

Well-Being

Identity
Freedom

Growth and distribution
Further focusing on political-economy, we will analyze PROUT by using peace researcher
Johan Galtung's1 comparison of Occidental and Oriental cosmology across four categories:
growth (wealth accumulation), distribution (wealth distribution), personal violence (harm to
individuals) and structural violence (institutional violence or violence that occurs because of
economic and political structures). Our question here is where does PROUT fit into this
scheme, how does it rank in these categories (low or high, weak or strong)? In general, PROUT
is high on the growth dimension. PROUT is essentially a spiritual ideology but measures the
vitality of a society by its standard of living. It is also high on growth because Sarkar
emphasizes the maximum use of physical, mental and spiritual potentialities. PROUT is also
high on the distribution dimension as Sarkar posits that society is like a family moving together
toward a common goal and thus wealth should be ‘rationally’ distributed. In addition, PROUT
is strong on distribution because it posits ceilings to the accumulation of wealth, thus reducing
the concentration of wealth and allowing redistribution.
Along the dimension of personal violence, PROUT is medium since Sarkar
contextualizes violence asserting that the universe is violent in itself. And even though ahimsa
is a central tenet in his ethics, avoiding social and political struggle is not. Indeed, while he
does not support violent revolutions his theory does predict them. On the structural violence
dimension, however, PROUT is low since his theory attempts to remove the differences
between gender, class, nation and culture. Through self-reliance and spiritual socialism,
PROUT intends to eliminate the basis for structural violence. Moreover since Sarkar's unit of
analysis or transformation is the entire universe (including plants and animals), his
inclusiveness pre-empts structural violence.
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Eclectic economics
Using Galtung's theory of alterative economics, this argument can be developed further.2
Galtung examines five different economic structures: the blue economy focused on growth and
capital accumulation, the red economy focused on a national plan, the golden economy
focused on cooperation between market and plan, government and state, and labor and capital,
the rose economy based on softening the inequities of the market through government
intervention and the green economy concerned with economic sustainability. Again our
question is one of location, of comparative measurement. To do this we use three ratios:
culture/nature (c/n), quality/price (q/p) and real economy/finance economy (r/f).
Sarkar's PROUT has elements of each on these economies. Like the blue economy,
PROUT still has markets even though they are need based not profit based. Intellectual and
spiritual ideals are market oriented in terms of the freedom of to chose ideas and spiritual paths.
Like the blue dimension, PROUT is high technology and innovation led. Sarkar sees
technological advancement as inevitable, he only seeks to place it in a non-exploitive element
where new technologies do not take away the rights and wages of labor rather they enhance the
general welfare. Sarkar also does not make a sharp distinction between the technological and
the spiritual, indeed, he asserts that genetic engineering could even lead to a more spiritual
world.
PROUT is similar to the red economy in two ways: first, in the sense that both are critical
of capitalism and believe in a long term struggle against this system, and second in terms of
macro-, meso-, and micro-planning. However, while Sarkar believes that there needs to be an
economic plan it should be decentralized and not run by the Party or the State, rather plans
should empower local people in solving their own problems. They should provide general
policy not micro-management. The market is a dynamic and often humane system that
planners must guide not distort.
Sarkar's PROUT is generally similar to the rose economy in that it is a social democratic
movement but with spiritual overtones. A critical difference however is that he would prefer
revolution rather then the slow pace of democratic socialism. Moreover, instead of heavy
income taxation, Sarkar prefers a sales tax. The other similar notion with the rose economy is
the idea that one needs all types of wealth to grow: physical and intellectual labor as well as
capital.
PROUT is similar to the golden economy in that both emphasize collective unity among
members and believe that economic vitality is central to producing a good society. However,
whereas in East Asia, the self is identified with race, nation and corporation, Sarkar would
locate the self in the Cosmic self breaking the nation down into bioregional economic
associations. Other identifications would be temporary, even fleeting. But like the Japanese,
Sarkar encourages savings, discipline, and long range planning and like the larger East Asian
system, PROUT has both vertical dimensions (his pyramidical organizational structure) and
horizontal dimensions (respect for all types of labor and group unity through identification in
universal consciousness). In both cases the metaphor is of the group. For Sarkar, we are a
society, a family, travelling together on a journey. Each must take care of the other.
The deepest similarities are between PROUT and the Green economy. Both cultural
economic systems favor strong decentralization, strong economic democracy, and an
environmental ethic. Sarkar, however, would be more growth-oriented and high technologyoriented than the Green perspective, especially in its self-reliant form in India (which has only
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strengthened the State and the dominant Brahmin caste). But like the Greens and the
Gandhians he would decentralize industry and attempt to avoid what Mark Satin in New Age
Politics has called the ‘Big City Outlook.’ For Sarkar the key in creating a good society is
prama or balance between the individual and the collective, growth and distribution, and
between ideational and sensate.

Key ratios for growth
We can further locate PROUT by using some key ratios that measure economic development.
The first is culture/nature or to what extent one improves upon nature. Manufacturing is high
on c/n while trading raw materials would be low on c/n. The former leads to development and
the latter to underdevelopment. The second is quality/price, where the goal is to maximize
quality and minimize price so as to attract the most consumers. The third ratio is real
economy/finance economy. A healthy economy would keep these two in balance making sure
that the real economy (the development and trade of raw materials, goods and services)
dominates the finance economy (banking and speculation).
Like the Japanese economy, PROUT is medium on the culture/nature ratio because
Sarkar would assert that nature is invented and that humans should gradually take over, even
improve, the activities of Prakrti. However, at the same time, he would, as much as possible,
preserve nature in that nature is valued for its existence not for its particular utility value.
PROUT theory recommends that economic regions do not trade their valuable raw materials
instead they should be used as inputs for manufacturing. Finished goods can certainly be
traded, however.
Being high on the quality/price ratio is important in PROUT theory but less so given the
focus on needs and self-reliant economic units. However, as self-reliant units develop, they
would open up and q/p would become increasingly critical. Finally Sarkar is strong on the real
economy/finance economy ratio. Stock markets would be localized or greatly limited thus
eliminating speculation (and growth for the center) and, of course, there would be limits to
capital accumulation. In as much as economic growth is increasingly difficult when the real
economy becomes de-linked from either the finance speculative economy or the underground
(drug, black market or corrupt) economy, Sarkar would attempt to limit corruption (in the
bureaucracy and the financial markets) through moral measures and by creating a climate of
fairness, where corruption was not needed. For Sarkar, the State must have more watchdog
type associations with power decentralized.

Survival, basic needs, identity and freedom
We can now further map PROUT's economic system and then compare it to how other
economic systems meet our four earlier indicators: survival, well being, identity and freedom.
As argued above, PROUT does a better job of maximizing these four areas. For example,
market systems are high on freedom but medium on survival and basic needs and low on
identity. This medium ranking for survival and basic needs drops to low when we move our
analysis to the third world. The key to understanding capitalism is that the center-periphery
(between rich and poor, first and third worlds, urban-rural, men-women) relationship is
disavowed with lack of growth at the periphery justified by a range of variables. They are: (1)
They are not part of the predestined elect (Calvinism); (2) They are part of the evolutionary
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misfits and are hurting the genetic pool (Spencer); (3) They are lazy or have no entrepreneurial
spirit (Colonialism); (4) Their institutions are corrupt and inefficient institutions thereby
causing underdevelopment (Developmentalism); (5) They are feudal (Marxism); and, (6) They
have not adequately embraced free market capitalism or adopted proper fiscal and monetary
policies (Development economics a la IMF/World Bank).
Underdevelopment as a direct cause of development (the stealing of gold, the destruction
of manufacturing abilities, the selling of raw material) is rarely considered. The global system
is not seen as a structured world economic system with a global division of labor with few
places at the top and many at the bottom, rather the world economy is considered open to all
with those at the bottom only having themselves to blame.
In contrast, Gandhian-like localized systems are strong on survival and identity, medium
on well being but weak on freedom. These systems emphasize community, dignity and
relationships with the land, with tradition. Appropriate technology is preferred (unfortunately
the means to make this technology were often imported thus the many problems with
appropriate technology).
However, the links between small and large scale are not necessarily made – the question
of economies of scale and complexity still confound ‘small is beautiful’ type economic
systems. Sarkar attempts to provide these links through a three-tiered economic system:
cooperative to provide basic needs, small scale individual enterprises to provide entrepreneurial
dynamism and key industries run by local or regional government.
As important as an economic model is an accompanying political model. For Sarkar this
means rethinking sovereignty, locating it primarily in Consciousness and secondly in a world
polity not in the nation-state. Sarkar's ideal political system would not reduce mobility, indeed
he encourages individual mobility (travel) and the mobility of money, not letting it sit
inefficiently. While basic needs are the starting point of the PROUTist economy, as important
as physical needs are freedom and spiritual identity needs – with family and the Other – these
cannot be sacrificed. What is needed is not the elimination of one to gain the other but,
balance. The Communist systems eliminated freedom needs so as to gain basic needs. The new
man communism hoped to create was utterly divorced from history and tradition: family and
spirit were denied in the quest for the new individual living for the collective, for the Party, for
the State. The communist project was also made more difficult by the global capitalist system,
that is, the open world system and its expansionary tendencies. When it came down to it, many
were ready to sacrifice survival and well being for identity and cultural needs (which
communism also suppressed, subjugating them to State definitions of culture). Thus the many
attempted escapes even at the risk of imprisonment, torture and death, from every communist
nation to capitalist nations.
But in Sarkar's model, the present gap between center and periphery disappears in five
crucial areas: culture, economy, polity, environment and military. What results is a balanced
economy, polity and culture.

Growth
But with inequity reduced and exploitation eliminated, does PROUT have the capacity to
provide a growth-oriented economic system? If we analyze cosmologies or worldviews along
cultures of growth, we discover that there are five key variables that explain growth: hard
work, savings, greed, inconsiderateness to others, and strong ideology.3 PROUT is strong on
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the first, medium on the second, weak on the third and fourth, and strong on the fifth. Hard
work or struggle is essential in PROUT theory as it is effort that leads to individual growth.
Savings are accumulated since individual gratification is postponed. Moreover, PROUT is
long-term oriented in its economic policies, more concerned with saving the earth for our
grandchildren then spending for the present. However, savings are less important in a PROUT
based economy since PROUT is needs-based not profit- based. PROUT is obviously weak on
greed; since for Sarkar the motivation for work should be service to humanity, not the
enlargement of the individual ego. PROUT is weak on inconsiderateness to others (that is, in
the creation of a periphery) since PROUT is essentially a spiritual ideology committed to neohumanistic ethics. PROUT itself is a strong ideology providing an overall framework of
economic, social and spiritual meaning.
What of distribution? We posit that there are four variables that explain the culture of
distribution: equity, growth, view of others, view of nature. A system strong on distribution
would have to be strong on equity (everyone gets their share) strong on growth (so that there is
something to distribute) strong on ‘view of others’ (others should be seen as fellow travellers
not as inferior so that there is no exploitation) and strong on ‘view of nature’ (nature and
humans should be considered symbiotic so that development is sustainable, thus allowing for
long term balanced distribution). Sarkar theory is strong on the first, medium on the second,
strong on the third, and strong on the fourth (although less so than the deep ecologists, for
Sarkar still postulates a hierarchy of Being). We would then expect a PROUTist world to be
strong at distribution and medium at growth. It should be able to compete economically with
the West and East-Asia but in fact be far superior because of its ability to provide equitable
distribution and care for the planet itself. In the long run, Sarkar has argued PROUT would be
high on (accelerated) growth as well once the entire world system becomes PROUTist in its
orientation.
Sarkar's PROUT then is an eclectic theory of economics drawing from many traditions by
including various principles such as limits to the accumulation of wealth, incentive structures,
decentralized planning, economic democracy, individual, cooperative and state economic
structures, and a multifarious understanding – physical, mental and spiritual – of our potentials.
PROUT resolves the contradictions that have made communism nearly extinct, capitalism
horribly exploitive and Localism limited in scope.

Ontology and epistemology: the diversity issue
To further contextualize PROUT, along with the economic issues we need to analyze two
philosophical issues: ontological and epistemological diversity. How does PROUT deal with
the problem of philosophical diversity as compared to other systems? In general historically
there have been four accepted ways of knowing. The first two claimed by the West as its
exclusive property and the second two ascribed to the East by the West (following Edward
Said's Orientalism). These ways of knowing are: Sense-Inference (Science), Reason-Logic
(Philosophy), Authority (Religion), Intuition (Mysticism).
Sarkar surprisingly uses all four epistemological perspectives but adds a fifth that of
devotion/love which is not merely an emotion but a way of constituting the real. Love cannot
describe what is real but insofar as language is opaque (participating in what it refers to) it
creates an alternative reality inaccessible by other conventional ways of knowing. Moreover,
Sarkar redefines science expanding it beyond its present boundaries by including spiritual
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theories of the real. These, while not easily discernible to the materialistic scientist, are
realizable by the spiritual-oriented scientist. But Sarkar does not negate reason and senseinference, he merely places it in a larger context of intuition and layers of reality.
Following classical Indian thought, Sarkar approaches the problem of philosophical
diversity by arguing that truth (here moving from epistemology – how we know what we know
– to ontology, the nature of being) having many levels, as with Spengler, deep and shallow. But
this position, similar to Spengler's, is not dualistic or Vedantic; rather consciousness is unitary
and the material world is merely changing, not less real or imaginary. Indeed, one of the
criteria of a good society is well being and economic vitality, not solely a society where the
transcendental is worshipped. Thus, Sarkar is eclectic, appropriating many traditions. This is
also the strength of the Japanese appropriating, for example, Shinto, Buddhist, Confucian and
Western traditions.
In contrast to Sarkar's approach, the Western view has been that truth is singular and
exclusive, there is only one right way to do it. It has been expansionist, linear in logic, with
strong divisions between the center and periphery (human/nature, Occident/Orient,
male/female, young/old). There is democracy but only within sovereign nations not at the
planetary level. There is cultural diversity but only in the context of the universal attribution of
Western civilization, so much so, that civilization now means, ipso facto, Western civilization.
Historically the real has been seen either as ideational (the Medieval position) or material (the
modern position). The classical Indian has been equally uni-dimensional arguing that only God
is Real (thus denying the material dimensions). Less radical positions have merely stated that
the material world is not imaginary merely misperception. The worldview denies social reality
and is thus ultimately exploitive since it places the burden of transformation in the hands of
only the individual, forgetting how class, gender and history structure our world. Power is
made invisible in this view of the real.
While Spengler4 argued that knowledge is deep and shallow not true and false, Comte5
argued that knowledge has evolved from theological knowledge (primitive) to metaphysical
knowledge (philosophy and speculation) finally culminating in positive science (objective
material knowledge). While Comte's theory acknowledges that there is more than one
knowledge frame, prior states are distinctly inferior to the present.
Sorokin6 takes a more gracious view and examines five responses to the question of what
is real. They are: (1) Only matter is real; (2) Only mind is real; (3) Both are real; (4) It does not
matter; and, (5) Reality is unknowable. From the first answer we get sensate civilization, from
the second we get ideational civilization, from the third we get a balanced civilization. From
the fourth, no social structure is possible, since no culture can grow based on scepticism. No
dominant reality can be communicated. And the fifth again gives us no guidance since reality is
unknowable.
In this view the real is a component of material and spiritual dimensions, economic and
cultural factors. History follows a pendulum like pattern. The first civilization develops to its
peak, exaggerates and then, because it denies the reality of the other types, declines. The next
civilization then begins.
For Sarkar, reality at the philosophical level has many dimensions. The universe is real
but it is changing, consisting of many layers, from materialistic to spiritual. We see the world
that we are able to see. At the social level it consists of four collective psychologies or ways of
constituting the real – worker, warrior, intellectual and merchant. The worker view is
materialistic, the warrior is materialistic concerned with conquering the material world, the
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intellectual view is ideational and the merchant view is materialistic. Since the worker world is
never dominant, we can see how Sarkar is similar to Sorokin, for from the warrior-materialistic
view comes the intellectual-ideational view, followed again by the merchant-materialistic view.
The worker view challenges the inequities of the merchant worldview leading again to the
intellectual ideational world. The historical cycle continues until ethical leadership can create
conditions for both an ideational and material approach to reality.

Social theory
Continuing this discussion of models of social theory, we will now comment on general
models of social theory. We will specifically analyze linear, cyclical, and transcendental
theories of social history and time, asking: where do we locate Sarkar in the world of
macrotheories of change?
Sarkar has a multiple theory of time (linear, cyclical, and transcendental) that includes
superagency (the role of the divine, at least at symbolic levels), the role of structure (collective
psychology) and the role of the individual (human agency).
Linear theories generally privilege a certain class over others. For Spencer, it was the
fittest who would survive, for Comte it was the moderns who would vanquish the backward.
The present is seen as objective and the past as ideological. We submit our present to ourselves
as if it was outside a metaphysic. Those outside of the advanced modern world are treated as
the raw materials for the modern, either as labor or as the primitive, the exotic representing
what the modern has denied to itself. Linear theories are important in that they have an idea of
progress and a vision to move forward to. They often have a vision of a possible future,
realizable in this world. Linear theories are isomorphic to theories of efficiency and
quantitative time. Time is not relative but objective. There is no going back, only the future
exists.
Cyclical theories such as those of Spengler and Khaldun explain decline well. They place
history in a rise and fall model, in the life cycle model men and women, and help us better
understand change. They also remind us that the powerful will fall and the meek will rise, that
life is temporary and fleeting. Cyclical theories often use metaphors from biology and are often
thinly disguised critiques of the present. For Toynbee and others the present was the
degeneration of humankind--the empire had overextended, the money spirit (a la Spengler)
dominated humans. Cyclical theories are then more radical than linear theories. However, in
these theories there is no exit since humanity is forever doomed to repeat the past because of
reasons internal to the model – dialectics, hubris, or overexpansion, for example. Cyclical
theorists while speaking to traditional cultures do not offer a vision of expansion, of conquest
and of struggle. They lead to acceptance since nothing can be changed anyway. This is the
vision of Kali Yuga, there is nothing do to but meditate, so accept the world and wait.
Transcendental theories attempt to take us to a new discourse, to grander visions of the
cosmos, to what is really important; neither the nature of man (linear) nor the nature of Nature
(cyclical) but the nature of God (transcendental). Time in this view is often divorced from
efficiency and from nature, rather the self is placed in a timeless position. Theories, however,
that are solely transcendental do not explain exploitation and structure. Thus, the role of power
is missing. Moreover, the causes of change are rarely developed. Rather the will of the
transcendental is considered the first and last cause. Often they collapse into a simplistic
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cyclical theory wherein humans wait for God, a God that came to humanity long ago. Prayer
instead of social struggle are outcomes of this position.
Sarkar is unique in that his theory has linear, cyclical and transcendental dimensions. In
the linear dimension of Sarkar's theory, historical change results from humanity's struggle
against the environment, struggle between ideas, and because of the Attraction of the Great. He
also has a cyclical dimension, that is, his stage theory. What emerges from his stage theory is
an understanding of power (worker, military, normative, and remunerative power) and
exploitation (economic, cultural and spiritual). Thus, he is not passive, for while accepting that
history does have a structure he gives a way out of this history. Through spiritual, social and
economic struggle, through the creation of a new type of leadership, through human agency, a
new future is possible. Central to social transformation is individual transformation, that is,
entrance into timeless time through meditation and spiritual effort.
Finally Sarkar has superagency, in terms of the classical Indian theory of the Godhead,
entering the human sphere when humanity is in desperation. For Sarkar the metaphorical
dimensions of this theory are as important as its empirical basis, for this gives people hope
even as they attempt to change and transform the world around them. Sarkar then is unique in
that he gives us a spiral – past and future at the same time – theory of change. Marx tried to do
this but the spiral was only for the advanced capitalist nations not for the poor exploited
nations. Moreover, for Marx and liberal modernists the goal was the perfect society, a society
without contradictions. In this search for perfection, traditional society, the periphery, the third
world could be brutalized for this perfect State. Sarkar, in contrast, wishes for a eutopia, a good
place. For him, history does not end, the stages will continue, the cycle is eternal. His goal is to
reduce exploitation and create a society that is conducive for spiritual pursuits. Perfection is
possible for individuals (through individual enlightenment) but not for society as a whole, thus
there is no necessity for an ever enlarging State to create this perfect world.

The problem of language and location
Recent developments in social and economic theory have placed language as gateway to
understanding politics, that is our description of the real in itself constitutes the real. Earlier,
socialists developed a sociology of knowledge, showing that knowledge has a class basis. NonWestern cultures have shown that English privileges a particular view of the world, that is,
language has a national and cultural bias as well. More recently, Feminists have shown that
language and knowledge has a gender basis as well. Language then is no longer thought to
merely describe the world in a neutral manner rather it constitutes the world. Language is
opaque. Indeed the study of politics is about the study of language, of how the real is
constituted in discourse.
Sarkar, aware of how language constituted the real, would consciously switched what
language he spoke depending on the type of presentation he gave – spiritual, social,
inspirational, academic, or organizational. He has also argued that language gives us an idea of
the complexity and focus of a particular culture, that certain words could never be adequately
translated since they represented a different vision of reality – sanskrit words referring to the
complexity of spiritual reality, for example. Certain words thus could not be translated since
there are no appropriate frames of reference for them to be understood in. These linguistic
moves were not incidental but part of his effort to speak to many constructions of reality.
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But what of language and the spiritual itself? Is the real outside of language, of discourse,
or is the real merely discursive, situationally relative? For Sarkar, the mystical dimension is
beyond language: ‘It cannot be expressed in language,’ he has uttered. Sarkar's response to the
spiritual experience then is that the ‘guru becomes dumb and the disciple becomes deaf.’ That
is, both know that any utterances will place that which is beyond discourse – the experience of
ineffable – in discourse, thus placing it in the context of culture, history and politics.
And yet we must speak so as to communicate. While Habermas7 would have us search
for the ideal communicative situation – towards mutual understanding, since communication
between equals leads to freedom and dignity – the poststructural perspective argues that
knowledge claims are not true or false or even as deep and shallow but as political assets. A
theory is important if it gives us new relationships, if it changes how we see and constitute the
world, if it gives new technologies to previously disabled cultures and peoples. While
communism is dead, Marx was important because he linked politics with economics, attempted
to place the objective within a theory of politics and power. While Freud overly privileged the
body, he was important because he showed how civilization created the modern self as well as
illuminated the contradictions between our basic nature and our civilizational nature. He
expanded our models of the self. Wallerstein8 is also important in that he reminds us that even
though we cannot know what is true, since ideology has a subjective basis, it is ideology that
gives us the strength to march onwards. The present is difficult and the future is far away. It is a
vision of truth that gives us the strength to delay gratification in hope of a better world for all. It
is this vision that help us survive the periods of oppression, of disapproval from state
structures, and from the dominance of the present. So while many may hope for a world
without social movements, without ideology, of an objective modern world with only a linear
theory of development, it is the possibility that we can create another society, a good society,
that gives us impetus. This is where we would locate Sarkar. Attempts to merely find empirical
referents to his theory (to prove his theory by correspondence to the natural world), while
important, misunderstand the nature of his discourse. They remain oblivious to the politics of
knowledge. Sarkar's task is not theory building (as in conventional philosophy or social
science) or even economic development (even though he has developed a model of an
alternative political-economy) but a new discourse, a new way of constituting the social, the
political, the personal, and the spiritual. A new ground plan. A new frame. A new world.
This is why attempts to locate Sarkar – to situate Sarkar in a variety of economic,
epistemological and social schemes – fail, for even as we attempt to fix Sarkar, his own life
strategies were to slip outside of conventional (and unconventional) mapping strategies by
creating new maps of what can be!

Notes
1. See, for example, Johan Galtung, ‘Western Civilization: Anatomy and Pathology.’
Alternatives (Vol. 7, 1981). See also his ‘Cultural Conflict and Academic Growth.’ Paper
presented to the Swiss Academy of Development, Bern, Switzerland, September 26, 1991.
For a collection of Galtung's work, see Johan Galtung, Essays in Peace Research, Vol. 1-6.
Copenhagen, Christian Ejlers, 1978.
2. See Johan Galtung, ‘The Development Problematique.’ Paper presented to the
UNESCO/Presidents of South America Conference, November 30, 1990.
24

Locating Sarkar

3. Based on a conversation with Johan Galtung. February 8/9, 1992 at the Sheraton
Makaha, Hawaii.
4. Oswald Spengler, The Decline of the West. Trans. Charles Atkinson. New York,
Alfred Knopp, 1972.
5. Auguste Comte, ‘The Progress of Civilization Through Three States,’ Amitai Etzioni
and Eva Etzioni-Halevy, eds., Social Change. New York, Basic Books, 1973.
6. Pitirim Sorokin, Social and Cultural Dynamics. Boston, Porter Sargent, 1970.
7. See, for example, Jurgen Habermas, Knowledge and Human Interests. Boston, Beacon
Academy, 1971.
8. Immanuel Wallerstein, The Politics of the World Economy. London, Cambridge
University Press, 1984.

25

III
Sarkar’s Vision of the Future:
Forecasts and Alternative Futures

Prabhat Rainjan Sarkar is well known as a social philosopher, political revolutionary, poet, and
linguist. He has also been described as the complete renaissance man.1 ,2
While these accomplishments are in themselves important, in this essay we discuss his
contribution to futures studies and his vision of the future. We can divide his futures oriented
work into four areas: the first are forecasts based on theory of the social cycle (world
government, a spiritual-led polity, and the end of capitalism and communism), the second are
forecasts that predict new developments in the potential for spiritual development (the theory
of microvita, the shift of the earth's poles and the ice age), the third are specific technological
forecasts (longevity, mind and space travel); and the fourth are warnings (water shortage, a
global depression). The overall context to his interest in the future, however, is not prediction,
but inspiration – the creation of a new vision for humanity.
Like Sarkar, many futurists3 believe that we may be undergoing technological, political,
and economic revolutions far more significant than the industrial revolution and possibly more
dramatic than any other transitional period in human history. In addition, some futurists argue
that we are on the threshold of global governance, interplanetary travel, artificial intelligence,
and at the end of the world run by the nation-states of Atlantic-Western civilization. However,
although, this transition promises a bright future, the present is one of unprecedented suffering;
for we are on the brink of nuclear disaster and in the midst of widespread state terrorism: we
face regional famines, desertification, water crisis, and unprecedented environmental pollution.

The study of the future
Futurists not only place the present in a larger perspective, they also attempt to design novel
solutions, alternatives to the present. They ask: What are our possible, probable and preferred
short and long range futures? While most futurists use quantitative data to make their
predictions: others deduce probable events and trends from social change theories such as
dialectics, and a few intuit their forecasts. In addition, some futurists are concerned with utopia,
a perfect place; others about eutopia, a good place; while many about dystopia, a place of
horror.
Professional futurists are concerned with the prevalence of suffering in human society,
the failure of imagination of governments and businesses, and the inability of individuals to
think intelligently about the future. Futurists hope to extend our understanding, our willingness
to consider the legitimacy of what is possible, what can be real and what might occur. The field
thus hopes to broaden the scope of what constitutes reality.
Notwithstanding the above general goals and concerns of many futurists, by and large
futures studies, as developed in the West, has been concerned with forecasting the
preturbations of capitalism and its ideological underpinnings: materialism, individuality and
technology. It has also had a narrow empirical methodological orientation primarily concerned
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with refining forecasting techniques. However, the study of the future can never be
fundamentally quantitative, exact, as the future does not yet exist. It must largely be
interpretative. It must be visionary. It must, in the words of Elise Boulding paraphrasing Fred
Polak from his seminal work Image of the Future, include the ‘eschatological or transcendent,
... that element which enables the visionary to breach the bonds of the cultural present and
mentally encompass the possibility of a totally other type of society, not dependent on what
human beings are capable of realizing.’ 4
While Sarkar may not see himself as a futurist, an analysis of his works clearly show that
they are futuristic in orientation as he is concerned with critiquing the present, with developing
an alternative vision of the future, a eutopia, as well as with predicting new technologies and
ways of life. Of course, the purpose of Sarkar's analysis is not simply theory building. He is a
social revolutionary. His works are also intended to persuade, to envision the world anew – to
transform oppressive social and political structures.
However, he constitutes the future in a manner alien to most empiricist oriented futures
studies: substantively and methodologically. For Sarkar, history and future are dialectical;
progress is only possible in the spiritual realm; individual rights are only possible in the context
of collective responsibilities; and democracy can only exist when education and ethics are
universal. His vision of the future is fundamentally different from the predominant Western
epistemological (linear, secular, empirical, individualistic, and liberal-democratic) tradition.

Mythic transition
To understand Sarkar as a futurist, we must first understand his sense of mythos: of who we
are, where we are going. We must understand his sense of the ultimate meaning of the present.
We gain insight from his language:5
Human civilization now faces the final moment of a critical juncture. The dawn of a
glorious new era is one side and the worn-out skeleton of the past on the other. Humanity
has to adopt either one or the other.

Thus, for Sarkar, humankind is at a mythic transition; a transition that calls upon humanity to
awake, to act:6
Just as the advent of the crimson dawn is inevitable at the end of cimmerian
darkness of the interlunar night, exactly in the same way I know that a gloriously brilliant
chapter will also come after the endless reproach and humiliation of the neglected
humanity of today. Those who love humanity, those who desire the welfare of all living
being should be vigorously active from this very moment after shaking off all lethargy
and sloth so that the most auspicious hour arrives at the earliest.

However, although, Sarkar writes that humanity's future is inevitably bright, revolution of any
sort – spiritual, economic, cultural, political – is an arduous task. Revolutionaries who desire to
transform the numerous pathologies of the present must prepare their minds and bodies, they
must be ready to suffer hardships. They must also undergo spiritual transformation: they must
suffuse their minds with love, with selflessness. Thus when Sarkar writes that ‘the future of
humanity is not dark. . . human beings will seek and one day realize the inextinguishable flame
that remains ever-burning behind the veil of darkness,’7 he is at one time affirming his faith in
the power of men and women to radically transform the suffering on this planet, yet reminds us
that the ‘path is hard,’ that it is ‘strewn with obstacles.’
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In addition, his use of mythic language transforms events from the purely immediate and
rational – that is, from problems that can be analyzed and solved by short term technological
solutions – to the holistic, to the mystic; that is, to problems that can be solved through changes
in how we see ourselves and how we see the world.

The good society
The future then for Sarkar is part of the larger human story, part of humanity's evolutionary
development. Evolution for Sarkar is the constant effort of the mind to bridge the gap between
the finite and the infinite; it is in the deepest sense of the word, the eventual mystical union
between the soul and Supreme Consciousness. This is fundamentally different from many
futurists who see progress primarily as increased economic productivity, a better standard of
living; that is, more goods and services and the satisfaction of material needs for a large part of
the global population.
Certainly, economic growth is important from Sarkar's perspective. However his vision
of the good society is premised on individuals being guaranteed the basic requirements of life:
food, clothes, shelter, education, and health. The ultimate purpose of economic growth,
however, is to provide physical security such that women and men can pursue intellectual and
spiritual development.
The principles of Sarkar's good society are developed in his comprehensive theory: the
Progressive Utilization Theory or PROUT.8 It is a global vision of the future which intends to
challenge both corporate and state capitalism, as well as various forms of communism.
PROUT attempts to balance the need for societies to create wealth and grow as well the
requirements for distribution. To achieve this, an integral part of the PROUTist vision is to
create income floors and ceilings progressively indexed to aggregate economic growth. Thus
wealth will not be hoarded and thereby underutilized or misutilized as in the case of global
stock markets. However, unlike Marxism which argues for equality, PROUT accepts
individual differences and the desire of individuals to own limited property and goods as well
as the key role of incentives in spurring technological innovation and economic growth. For
Sarkar, individual good and collective good are symbiotic: neither one is more important; both
find their apex through their interrelationship. It is the unabated accumulation and misuse of
wealth that is the central problem. The primary economic entity within the ideal PROUT
society would be worker-owned and managed cooperatives. These would include producer,
banking, legal, health and other types of cooperatives. However, because of economies of scale
there would remain local small businesses as well as large regional socialized industries run by
quasi-governmental appointed boards. There would thus be three sectors: a government sector,
a private sector and a people's sector.
In Sarkar's eutopia, good society, he sees a more united globally-oriented human society.
He hopes that temporary unifying sentiments such as nationalism, provincialism, and religion
transplanted by universalism. In this global society, although he believes there will be a world
government with centralized powers, he does not believe one world culture will develop. In
fact the key long term trend will be the decentralization of culture and thus the flourishing of
local cultures – languages and economies – a possibility only once global capitalism and its
necessity to homogenize, commodify, and proleterianize everything has been eradicated. It is
noteworthy that unlike most futurists who argue for a decentralized economy and polity,
Sarkar believes that without a centralized polity, capitalistic exploitation will continue. For
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Sarkar, there must be a strong polity structurally constitutive of separate executive, judicial and
legislative powers within the larger context of a spiritual society.
The primary social strategy for ‘transforming’ the capitalist system is the development of
regional self-reliant cultural movements based on local languages, local economies and local
geography. For Sarkar, individual spiritual development must precede any systemic, societal
change. In addition, cultural revolution must precede economic change, for capitalism works
by creating a structure of cultural and economic dependency between centers and peripheries,
between empires and colonies. Communism, which is also based on the materialistic industrial
model characterized by centralization of wealth and homogenization of culture, creates similar
oppressive structures.
Among the movements that are presently active are Kasama 9 in the Philippines and
Amra Bengali in India.10 Both are active in organizing women, students, workers, farmers,
professionals as well as other groups and classes against the injustices and inequities of the
present system. Their demands, for example, include 100% employment for local people; laws
against the export of local raw materials; laws against the import of manufactured goods which
can be produced locally; primacy of local languages in offices and schools; land reforms; rights
for animals as well as concern for the long term care of the environment; and support for local
music, writing, art and dance. In addition, Kasama participated in the ouster of Marcos and in
the removal of foreign bases from the Philippines. Amra Bengali has contested various local
elections and has established cooperatives throughout the region.
Thus through the creation and legitimation of globally-oriented yet regionally-based
spiritual, cultural and economic movements and the ensuing dialectical conflict that these antisystemic movements will engender as they reconceptualize polities and economies, Sarkar sees
the eventual demise of capitalism and communism, with communism is already in its final
days (a perfectly accurate forecast as it has turned out). This demise, of course, as Sarkar's
methodology will illustrate, is also a part of the natural dialectical transformation of the present
world system.

Methodology
His vision of the future is partly based on intuition and partly based on his analysis of history.
Sarkar argues that most of us use very little of our mind, geniuses perhaps 10 per cent, while
others not even 1per cent.11 We remain bounded in the body and the conscious, analytic mind.
However Sarkar believes that through meditation, through the exploration of the deeper layers
of the mind, we can develop our creativity and realize perennial truths. For the seer, past,
present and future become known in these deeper layers. Reality is directly perceived. In
addition, in the higher states of consciousness, time and space are no longer constraining
dimensions, they reveal themselves to the knower of the Self.
Although Sarkar enters this discussion as a mystic – much in the tradition of Tagore or
Aurobindo, as a guru – many academics in the futures field are echoing his perspective. David
Loye's The Sphinx and the Rainbow, William Irwin Thompson's Evil and World Order and The
Pacific Shift as well as the perspective developed by Marilyn Ferguson in Brain-Mind Bulletin
all argue for the integration of the rational and the intuitive, as well as the use of the intuitive –
the deeper layers of the mind – in truly understanding the mythic nature of the present and the
coming of the sacred, the communal, and the transcendent.
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However, equally important in Sarkar's contribution to the futures field is his theory of
the social cycle. Whereas Marx argued that society moved through ages of precommunism, to
feudalism, to capitalism, to socialism and eventually to a classless communism, and whereas
many academic futurists argue that we have moved from an agricultural to an industrial era and
that we now stand on the threshold of a historical shift to a post-industrial Information society
centered around the Pacific Rim,12 Sarkar sees society as moving cyclically through four ages.
The motivity of this movement is not the forces of production impacting the relations of
production as in Marxism, or new technologies impacting society as in the writing of futurists
such as Toffler, but dialectics.13 Instead of social change caused by the actions of the Great
leader, for Sarkar it is physical struggle (the battle with the environment), mental struggle (the
battle between new and old ideologies) and the spiritual attraction of the Great (that force
which leads women and men towards the Infinite).
However, Sarkar believes that not only is societal movement dialectical, it is also
pulsative; like breathing it starts, rests, and starts. Similarly, societies have periods of rapid
progress, of movement. Following their peak, a phase of exploitation sets in and then societies
decline. In addition, there are periods where there is sudden and dramatic change, what Sarkar
calls ‘galloping time.’

The social cycle
What then are the different ages? Very briefly and certainly simplifying Sarkar's complex yet
elegant analysis, humans originally were in the Worker era (precommunism for Marx and the
age of chaos for Thompson). Here, humans were controlled by their environment. The next
phase was the Martial era. In this age, the age of heros as William Irwin Thompson has
written14 (feudalism for Marx) various clans fought for power. Empires were built by the
strongest and the most courageous. During the exploitive phase of this era, empires grew
through military colonization and through exploiting laborers and appropriating the wealth of
others. The next historical phase was the intellectual era. It was brought about by those who
controlled the environment not through physical strength but through strategy, through political
strength, through ideology. This was the age of priests, of patriarchy and of civil society. Power
was wrested away from kings by their ministers through the power of the written word.
Political writers, for example, during the Renaissance movement in Europe, redefined the
power of the King and developed arguments for individual rights and government by social
contract. The intellectual era, as evidenced by the relationship between the Protestant ethic in
Europe and the rise of capitalism, was also the base for the era of the capitalists. Most Western
nations are currently in the capitalist era, while the former communist countries have already
passed out of the second martial era and now have entered into a new intellectual era. Third
world countries, who still are in terms of their ‘internal cycle’ in the Martial era (due to
underdevelopment from colonialism), it is capitalism that is the dominant ideology.
In addition, each era flourishes in its thesis phase: human rights, political participation,
economic productivity and scientific development increase. During the decline phase, the
creative abilities and work opportunities of the classes not in power are stifled. Peripheries are
exploited and the ruling class controls the other classes either through military force, culturalintellectual force, economic force or a combination thereof, depending on the era. During the
era of the accumulators of capital, all these forces are used in a particularly brutal manner. 15
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Revolution and evolution
What then after a complete round of the cycle? According to Sarkar, the cycle continues
although in a dialectical spiral, wherein each phase evolves from the previous phase and is at a
qualitatively ‘higher’ level. However at transitional points, there are variations. A counterrevolution can emerge, as in the case of Iran where the clergy now run the polity, although it is
not clear what the collective psychology is. Collective psychology or the larger social paradign,
episteme, instead of control of polity or the relations of production, is considered the true
‘empirical’ indicator of a people's place-time in the social cycle, according to Sarkar.
Another alternative to counter-revolution is counter-evolution, a slower move to a
previous phase in the cycle. Both of these counter phases are short-lived, however, as they are
movements against the ‘natural flow of the cycle.’ The third and fourth alternatives are
evolution and revolution, that is, slow or rapid movement into the next phase. The Soviet and
Chinese revolutions are examples of workers' revolutions followed by new Martial eras
(socialism in Marx's language or totalitarianism in the language of liberals and conservatives).
Democratic socialism, then, is an effort to move to a Martial era through a gradual evolutionary
process.
Sarkar, thus, believes major revolutions will occur throughout the world shortly. This is
largely because in late capitalistic society exploitation, especially of women, is particularly
brutal. In order to accumulate more and more in their houses they torture others to starvation;
and to impress the glamour of their garments, they force others to put on rags. ...[t]hey suck the
very living plasm of others to enrich their living capabilities.’16 In addition, intellectuals and
martial-minded individuals cannot express their tendencies and potentials. Some become
servants of the ruling class – the ‘boot lickers of capitalists’17 – while others remain
unemployed.
It is these disgruntled intellectuals and martial-minded individuals who will bring on the
next cycle.18 The level of violence during transitions between eras is determined by the
aggregate ratio of intellectuals to the martial-minded and the timing of the revolution is a
correlate of the increasing population of these two classes. The question for Sarkar is can
humans fundamentally alter the cycle? His conclusion is that although the social cycle follows
a natural law and thus will continue, humans can reduce the exploitive phase of the cycle by
bringing on the next era. The next turn of the cycle then becomes a spiral, with each new phase
bringing on progressively higher levels of human development. Thus, the new Martial era,
although structurally similar to the historic one, will be qualitatively at a higher level. In
addition, the in-between anarchic workers' stage will be shortlived as power will quickly
centralize among the intellectual or martial-minded leaders of the workers' movement.
To reduce the exploitive phase of each era, he argues for the development of de-classed
individuals who in a ‘well thought, preplanned basis ‘19 predict the movements of the cycle and
then through their revolutionary efforts – if necessary – bring on the next era. However, unlike
present power elites such as corporate executives or state bureaucrats who are part of the
dominant class and ideology that ‘run the planet,’ these individuals must be de-classed and
have value structures based on love and neo-humanism.20
Thus, while Marxists see the next phase as that of world socialism and while spiritual
visionaries believe the next phase will be the Age of Aquarius, and futurists, in general, believe
we are entering the age of technology and science, Sarkar believes it will be a global martial
era, although some regions will have moved to a new intellectual era. Describing this era, this
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new future, is difficult; however, we can postulate that government will be centralized, while
the world-economy will be highly decentralized and cooperative/socialist in nature. Although,
the world government structure initially will be strengthened by law-framing international
agencies, eventually a world polity will develop with executive, legislative and judicial
functions. There will also exist constitutional rights for workers, guaranteed basic necessities
for all, as well as rights such as world citizenship. Sarkar's has also called for a neo-magna
carta in which rights for plants and animals are to be guaranteed, spiritual freedom upheld, and
linguistic choice honored.
Economic growth will come from ending the global exploitation of workers and others
peripheral to the world capitalist system. Through maximum-minimum wealth laws, the world
surplus will be redistributed. Through worker involvement in business and through the end of
stock markets, labor and capital will become more productive. Intellectual and spiritual
resources presently being wasted will become valuable inputs into economic development. In
addition, PROUT writer Michael Towsey believes that there exists a gender dialectic as well
such that the breakdown of the patriarchal nature of capitalist society will lead to the
incorporation of the mythic ‘feminine’ in the emerging Martial era. Neither gender will then be
commodified.21

Science and technology
This new era, however, for Sarkar is not one that pits spirituality against science. Sarkar
believes that technological development controlled by non-capitalists, by humanists, will lead
to increased economic growth, intellectual development and social equality. Sarkar, in fact,
sees the development of technology that will have ‘mind’ in it, that is, technology that will
have some level of self-awareness. Most likely this will result from developments in artificial
intelligence. Sarkar also forecasts that once full employment is reached, and once the untapped
potential of humans, individually and collectively, is increasingly realized, instead of massive
unemployment because of productivity gains from robotics, we will simply reduce our work
week, such that ‘one day, we may only work five minutes a week. Being not always engrossed
in the anxiety about grains and clothes, there will be no misuse of mental and spiritual wealth.
[We] will be able to devote more time to sports, literary discourses and spiritual pursuits.’22
Struggle then will largely be in intellectual and spiritual realms; in the constant effort to reduce
the gap between the finite and the infinite, between the present and the ideal future.
Sarkar sees the problem of food solved primarily through the cooperative economic
structure. Each region will utilize its own raw materials and develop industries appropriate to
the local environment. By encouraging self-sufficiency and self-reliance, some of the
advantages of global trade will be lost in the short run – the North in particular will face a
reduction in its standard of living – however as regions develop and as economic gains are
redistributed, then trade between different regions will flourish. Trade then will be between
equals, not centers and peripheries, not the powerful and the emaciated. Sarkar also forecasts
that food tablets will be invented to deal with any temporary food shortages that may arise.
In addition, ‘medical science will increase longevity’23 to perhaps to 150 years, and ‘in
certain fields (we) will even be able to infuse life in the dead.’24 Sarkar also predicts that by
‘changing individual glands, a dishonest man may become an honest man.’25 However,
glandular changes will not be able to transform root behavior structures; only spiritual
practices, according to Sarkar, can fundamentally transform the structure of the human mind.
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However, he, unlike some futurists such as F.M. Esfandiary, who predict that we are on the
threshold of immortality and that we may soon uncover ‘an aging gene,’26 believes that death
cannot be escaped as brain decay cannot be postponed.
Sarkar also forecasts that children will be born in ‘human reproduction laboratories,’27
and parents will choose the characteristics of their children. Sarkar forecasts that in the long
term future we will become thin beings with large heads and will lose our physical
reproductive facilities. We will become primarily intellectual/psychic beings. According to
Sarkar, we will gradually take on the functions now done by Cosmic Mind (loosely ‘Nature’):
we will in mythic language become as ‘Gods.’ This image should be contrasted with that of
other spiritual visionaries and futurists who believe that technological development should be
severely limited and that we should not tamper with ‘Nature.’28
Sarkar has developed a new theory of information transfer based on the existence of
microvita. These ‘entities’ can be used to transfer ideas and viruses throughout the planet.
There are positive microvita which increase feelings of well being and negative microvita
which lead to individual and social sickness. Microvita are also responsible for the creation of
life and its evolutionary development. Their evolutionary energy can be harnessed by humans
thus increasing the speed of human and planetary evolution. However, this harnessing cannot
be done through physical technological means but through the use of intellectual and spiritual
resources of humans.
Along with microvita changing human development, there will be other gigantic changes.
Richard Gauthier in the article, ‘The Greenhouse Effect, Ice Ages, and Evolution,’ presents
some of Sarkar's future-oriented scientific thinking. ‘In 1986 Sarkar indicated that major pole
shifts of the Earth are generally associated with ice ages. More recently he emphasized that
there will be an ice age with the coming polar shift. There will be major biological, historical,
agricultural and human psychic changes both before and after the ice age 29.’
In addition, as mentioned earlier, while for Sarkar, history moves in structured patterns,
on occasion there are galloping jumps. According to Gauthier: ‘A pole shift is such a jump.
History moves into a new era at this time. The threshold of the new era has already been
crossed. Before the ice age here will be big intellectual and biological changes in human
beings, animals and plants.’30
In the long term future, we will become an increasingly technologically developed
society with spirituality as the base and the goal of life. We will look back at the days of the
nation-state and the great capitalist and totalitarian communist empires and wonder why it was
ever doubted that they could not be transformed. And eventually, we will become primarily
psychic beings travelling to other planets through space technology (the conquest of space will
be in the forefront given the upcoming Martial Era)31, and even through our minds, that is, we
will be able to leave our bodies in one place and travel with our minds. The stars will
eventually become our home. We will have granted legal rights to all humans as well as plants.
What of the threat of nuclear war? For Sarkar, mind remains more powerful than matter and
nuclear weapons are fundamentally matter. Thus, he believes that we will discover ways to
counter nuclear devices, especially with the end of the arms race and the military-industrial
complex that capitalist and communist poles have created.
The problem of power and exploitation will not go away, of course. Most likely it will be
fought at the mental realm, between ideologies and perhaps even at the level of psychic
warfare. The martial era will then naturally develop its own contradictions as the centralization
of the polity may eventually lead to oppression. New visions of the future will then emerge.
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Sarkar's vision of the future is also a program for spiritual, economic and political change.
He, along with others, has initiated PROUT movements throughout the world. Although the
self-reliant, cultural people's movements are still small, Sarkar believes that eventually they
will reach a critical size and then pose a significant challenge to the present world system.

Alternative futures
While the vision above presents Sarkar's thinking, it does not place it in the context of other
images of the future. By placing Sarkar's vision in the context of other images we will better be
able compare his thought. We use as our points of comparison, the images developed by
futurist James Dator. 32
He has attempted to identify compelling images and visions of the future. The first image
is that of Continued Growth (progress and developmentalism, capitalist and socialist). The
second is the Steady State image (no or slow growth, environmentally conscious, beta in
structure, largely the Gandhian image). The third image is that of the Collapse of civilization
(either through external factors such as the environment or internal social factors such as
depressions), and finally the last is that of Transformation (new technologies changing the very
nature of nature, and thus leading to an anarchic, individualistic, but gentle world). These
images begin the process of comparison and to some extent they include action-commitment
given that they are empirically and historically derived images of the future held by various
actors, movements, and peoples.

Continued growth:
This image assumes that what worked in the past will continue to succeed albeit with minor
adjustments. Politically this is liberal pluralism, that is, the liberal democratic party system
works fine, we just need better leaders, or less political action committees, or more watchdog
groups. Capitalism, in this image of the future, is the provider of goods and freedom. Through
the market, needs can be met and wealth accumulated. The problems with capitalism can be
handled through government intervention, global economic summits, the coordination of
exchange rates, or through various fiscal and monetary policies; in general, ‘muddling
through.’ In this image the US is seen as the home of the entrepreneur (‘if we can just free up
regulations, the US can continue its march forward’).
The previous communist nations even with their many recent dramatic changes too can
be categorized as ‘continued growth’ given that their assumptions of reality are similar to
capitalist states; they too are concerned with nationalism and economic growth. Their methods
are simply state (party/military) bureaucratic, not state corporate. Thus, even as they attempt
changes they remain within the growth model.
The image of humans in this scenario is that of industrial man with work as the prime
motivation; females, the elderly, and the other races (the internal as well as external third
world) are seen as secondary. The self in this image is determined by matter, that is, it is
constituted by the brain and knowledge is understood by reason. Science, then, is the primary
explainer of human phenomena and the harbinger of increasing levels of progress. Progress
and knowledge are linear and cumulative with clear stages, such that the West is on top and the
rest of the world on bottom. The process of the transformation of the rest of the world into the
image of the West is often called technology transfer, modernity, or in the language of critics,
colonialism.
35

Situating Sarkar

This model has been increasingly hampered in the past few decades with the decline of
the US, the increasing instability of the world economy, the environmental crises, the rise of
Islam, and the development and growth of alternative visions of tomorrow. However, a new
variant of this model which does offer promise to the system as whole is that of the Pacific
Shift or Pacific Co-Prosperity. In this, the problems of the US (and Western) debt,
consumerism, alienation and declining wage rates are resolved through the Pacific Rim
countries. Thus, there is a shift in world culture, polity and economy from Atlantic to Pacific,
with the Pacific providing the goods and the US consuming them, both in desperate need of
each other and both committed to capitalism. The system continues; it is only who runs it that
changes. In addition, this new form of capitalism manages to coordinate labor/management,
government/business, and labor intensive/capital intensive.
Sarkar, of course, rejects the corporate, state and Pacific variants of this model. Sarkar
defines progress quite differently (for him, only spiritual progress is real progress, and the goal
of society is not profit, but closeness to the Great). Economic development exists so that people
can develop themselves spiritually and intellectually. And obviously the Self is not constituted
apurposefully, nor materialistically; rather the self is spiritual, part of the larger mystery of the
Cosmos; the self's existence is teleological – that of enlightenment, a return to the timeless
Source.
From the Continued Growth perspective, movements like PROUT should not given
much official attention, but secretly watched very carefully in case they begin to grow and are
able to implement their policies against the overconcentration of wealth. In any case in the long
run, by and large, the onward march of capital continues, and all ideologies eventually must
deal with the bottom line, and there is only one system that can deliver that promise:
capitalism. And as long as they remain non-violent, they can be left alone. If they become
violent, there are ways to repress them, and if that is problematic, in the long run, rational selfinterest will lead to cooption.

Conserver/environmental/green:
Critics of the Growth model, however, have been active in developing a new model, which in
recent history is closely related to the Environmental movement. This model is interested in
steady-state economics. Zero population growth and the development of economies that exist
with nature and do not exploit the elderly, females and the third world. The key words in this
image are stability, conservation and predictability – ’we are going too fast, there is too much
growth, we need to slow down technological development so as to determine its impact on
humans,’ it is said. This vision of the future is strongly anti-nuclear and anti-genetic
engineering. The preferred economy is small scale, based on self-sufficiency in the context of
decentralized bio-regions. Politically, this model is committed to local community-level
democracy, to negotiation, that is, a process where the means are far more important than the
ends. The present day Green movement is perhaps the best example of this image. This
perspective is also largely concerned with expanding the isolated self/family to include the
community. Recent efforts have included plants and animals as well. This model is resistant to
consumerism, professionalism, and bureaucratization.
Obviously, one can see many strands of Sarkar's thought in this vision. However, there
are some serious areas of difference that should be mentioned. First, for Sarkar the debate
should not be constituted as between high-tech and low-tech, that is, as between types of
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technology, but with the ownership of technology and the cultural and political messages
embedded in any technology. That is, although technology is a culture in itself, it is because we
are in the declining phase of capitalism that technology aids the wealthy and impoverishes the
already poor. In an alternative polity, for example, the green revolution would not have had to
result in the landless becoming laborless as well. Instead in a cooperative economic structure,
there could be range of alternatives that would be progressive – such as reduced working days
or employee ownership.
Furthermore, while various conservation groups and Greens prefer a decentralized polity,
PROUT, like various socialist movements, acknowledges that capitalists will not give up
power unless one takes power. A decentralized polity will easily be controlled by those with
the greatest wealth. Thus Sarkar argues for a centralized polity although with strong civilian,
populist overtones provided through the emergence of spiritual leadership.
Finally PROUT aims at the maximum utilization of resources (although in the context of
equitable distribution, the needs of plants and animals, and the larger collective good) and thus
is pro-economic growth, however economic development is defined as increases in purchasing
capacity, not gross national product. While both PROUT and the Green perspective see the
basic problem as the maldistribution and idleness of wealth; PROUT, however, emphasizes
growth as well as the role individual initiatives can play in increasing economic development.
Moreover, the Conserver image sees work as an integral part of human development; while
PROUT sees employment as only an intermediate state, the final goal is full unemployment,
the creation of a society where material needs are fulfilled so our intellectual and spiritual
selves can be cultivated. Finally, PROUT does not locate the present global crisis in the
population discourse, thus it rejects zero population efforts.
Instead of an expanding population, it is the values embedded in materialism and
capitalism that PROUT believes to be the key problems. Moreover, PROUT is committed to
the nuclear family, while the Conserver image tends to be more inclined towards alternative
forms of the family (communes, gay families, for example). Finally PROUT does not totally
reject nuclear power; it is cautiously open, believing that the solution to the nuclear crisis is
political and technological.
All in all while PROUT shares some key similarities with this vision of the future and
with various strategies to realize it, PROUT remains significantly different in key areas.

Global collapse:
The next image of the future which is increasingly gaining adherents is that of global collapse.
This image is constituted in various discourses. The first is the economic. In this perspective,
the world economic system's inability to deal with increasing levels of inequity (within nations
and between nations), the international debt load, and rising speculation in the global stock
markets will lead to a global collapse of epic proportions. Areas integrated into the world
capitalist system will be particularly hard hit; those areas that are self-reliant will manage,
though. This image is also constituted in the language of the return of the Vengeful God.
Because Man has tampered with nature (through technological development – genetic
engineering, space exploration, overindustrialization), nature is now striking back – we can't
escape our collective karma. What will result is environmental catastrophes such as the
Greenhouse effect, earthquakes, nuclear meltdowns, water shortages, and other wonderful
things one can ponder while one falls asleep at night. Religious groups, in particular, are
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eagerly awaiting this event, or series of events. For many it is the Armageddon, the return of
Christ, the Madhi, or Amita Buddha. It is the collapse of the hope and promise of the science
and technology revolution, of the rationality of the enlightenment, and of liberal democracy.
While some imagine this collapse as leading to the arrival of heaven on earth, most see this
world as that of the rise of the worst of humans, a post-nuclear society ruled by the mighty.
The PROUT perspective, first of all, is not focused on the collapse (although Sarkar has
predicted that there is a strong possibility of a depression this century), but on ways to avoid
collapse, on ways to transform society so as to reduce human suffering. How can PROUT
prevent the collapse is an appropriate question? This is quite different from the view that
basically says: ‘I can't wait for the collapse, so all the greedy capitalists will get their due; or
California should be punished for its sins.’ In fact, Sarkar sees these efforts as similar to
blaming the victim ideologies historically perpetuated by fundamentalist priests and currently
perpetuated by right wing developmentalists. For example, developmentalists often believe that
the third world is poor because something it has done, that people in Bangladesh suffer because
they don't have Protestant or Japanese values. These assertions forget colonialism and the
larger world economy, and the concept of imposed karma. Here it is noteworthy that
PROUTist thinking differs from traditional Hindusim, for Sarkar argues that while causality
exists, it is not so simple to determine clear cut, single variable reasons for human suffering and
pleasure. In additon, one's own suffering could be a result of imposition from outside, from
structural imperialism, for example.
Moreover, as mentioned earlier, Sarkar's image is that humans have not exceeded their
boundaries; in fact, the process of evolution entails humans becoming as gods, gradually taking
on the powers of Cosmic Mind. This is not to say that science and technology have not been
guilty of hubris; the problem however is in the development of a science that is valueless, that
is divorced from various spiritual traditions and from nature. Of course, we can argue that it is
the epistemology of science that has resulted in the above, but that is a different historical
discourse itself.
Finally, while for collapse and self-sufficiency proponents, nature is absolute; from the
PROUT perspective, nature is relative, it is problematic and ever changing; it is who we are,
the Noumena, that is eternal. From the collapse perspective, the PROUT movement remains
too committed to the present system and the various attempts to salvage and manage the crises;
nothing really can be done, except preparing for the crash.

Transformational:
There are other visions of the future as well. There is that of the transformationalists, who, like
Sarkar, too, see humankind on the verge of an incredible revolution, but for them this is
technological such that changes in technology will fundamentally change who we are.
Computers will lead to true democracy, advances in health will reduce suffering, and death will
be beaten back – it will be the death of death. It is argued that in the next twenty years we will
see more change then what we have seen in the last two thousand. We will soon be in space,
living a life of leisure surrounded by robot slaves. The problem of scarcity will be solved; the
real question will then be those of a philosophical nature. We are presently, it is argued, in the
midst of the third wave. The first was the agricultural revolution, the second the industrial
revolution and the present is the computer/information revolution. What will result will be a
high-tech, individualized and highly decentralized society. Moreover, the human of the future
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may be unrecognizable to us today; instead of a divine being as Sarkar might posit, he or she
will be half-human and half robot – a cyborg. In any case, we will soon be able to do what we
desire to do: play, love, and search for new challenges and understandings.
In contrast to the technological orientation of this image is the spiritual New Age
movement which too sees this as a time of fundamental change – it is the age of Aquarius, a
time of global peace and love, of meditation and the development of a world consciousness. ‘If
we all just think of peace, everything will be all right, smile and the world will smile at you,’ it
is commonly thought. The real changes are not technological but personal and psychic; through
unity and through the expansion of our minds, the impossible will become possible; people will
become rational and lay down their weapons, all for the greater good. ‘Even the arms
merchants will decide that they would rather be working in a health cooperative, after all didn't
a channeled message from the Masters of the MX Zone tell them to do so,’ it is believed. It is
the beginning to the era of the ‘Eternal Hug.’ In general, the argument is that capitalism has
solved most of humanity's problems, except that of meaning. Traditional religions, East and
West, are too hierarchal and bureaucratic and thus the need for a new individual orientated
spirituality; one that incorporates the best of the ancient (yoga, visualization) with the best of
the new (biofeedback, bodywork, and therapy). The goal of the New Age movement is that of
developing one's inner potential so ‘one can be all that one can be.’ From the New Age
perspective, Sarkar is far too hierarchal, disciplined and political to be of any socially or
personally interest. While Sarkar's PROUT movement shares in many ways the spirit of these
two transformational visions of the future, Sarkar reminds us of the way that power and
struggle is constituted in who we are. Even in the high-tech transformational world, there will
emerge an elite. While we may not phrase this elite in terms of the non-productive parasites or
14th century social philosopher Ibn Khaldun's virile Bedouins turned lethargic by luxury, there
will still be difference in the apprpropriation of value. Sarkar's vision is not a utopia, it does not
predict the end of exploitation and struggle; rather it is a eutopia, a good place, where not only
will there be good forces, but evil forces as well, thus requiring structures and safeguards to the
amassing of power and wealth. Moreover, it is not technological revolutions that will lead to
the death of death, but spiritual practices. And these spiritual practices must be based on rigor,
discipline, and selfless service to the Other, not solely on good feelings and the search for
spiritual pleasure.
The New Age movement from the PROUT perspective is overly concerned with the
psychic model of human development and its adherents tend to be first world, middle class
oriented, often concerned more with their own development, than with the suffering of
humanity. It is naively apolitical. For Sarkar love is important – in fact it is the ground of any
lasting social change – but so is the struggle involved in challenging the assumptions and ideas
that govern present-day institutions. There exist real global problems that neither a new
computer nor a hug from a friend can solve. Centuries of the misappropriation of wealth are
not solved by wishes or creative visualization only. Sarkar's new era, sadvipra samaj then is
about spiritual progress, but also about hard thinking, and hard work. Antonio Gramsci said it
well. In his Prison Notebooks he wrote: ‘It is necessary to create sober, patient women and men
who do not lose hope before the worst horrors and who are not excited by rubbish.’ 33
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Critique
Of course, Sarkar's vision of the future, his idea of the good society and his predictions can be
critiqued forcefully from a variety of perspectives. Very briefly, as the purpose of this paper is
the presentation – not systematic critique – of an unconventional view of the future. First of all,
the maxi/mini limits on land and wealth run counter to the liberal-democratic ownership
principles of capitalism. The spiritual basis of PROUT also contradicts the laissez faire
ideology of self-interest leading to harmony for all. PROUT movements, thus, as they gain
support, will be severly challenged by the world capitalist system. As the history of antisystemic movements such as the International Socialist movement has shown, we should not
discount the ability of the capitalist system, on the world and national level, to stifle and coopt
anti-systemic movements. In addition, instead of transforming capitalism and communism,
Sarkar's cultural/ethnic movements may lead to various forms of ethnocide and race wars. He
also appears to discount the possibility of nuclear holocausts. All in all, his vision appears
overly idealistic.
PROUT's concept of leadership is also problematic. Sarkar's spiritual leadership, although
obviously necessary to transform capitalism and to ensure the humanistic applications of
technology, does the raise the possibility of an authoriatarian religious leadership developing
over time. Finally, neither his view of history, nor his predictions of the future, at present, have
any ‘empirical’ basis. For example, how can we reliably deduce which regions are in which era
of the social cycle? In addition, will all regions be in one global Martial era, or will some have
their own internal cycles.
Of course, for all these critiques Sarkar does have responses. Again, very briefly, for him
the world capitalist system will transform due to its own contradictions. The cultural
movements will primarily emphasize spiritual unity and universality and secondly attempt to
polarize the ruling class and the exploited classes. The development of a populist spiritual
leadership will be balanced by increased educational development among the public and by
strengthened judicial institutions. Finally for Sarkar, his theory of history and his forecasts are
intentionally interpretive and intuitional. Although empirical validation is important to him,
transforming the world is more so.

The new human in the new world
Although Sarkar is idealistic, he does emphasize the precarious struggle ahead for humanity.
He warns us of the possibility of a world destroyed by pollution and ravaged by human greed
and evil. Yet his vision remains optimistic. But we should not be surprised as Sarkar has
written: ‘I am an incorrigible optimist, for optimism is the essence of life.’34 Sarkar's vision is a
global vision, and although he develops a partially deterministic theory of history, it is women
and men who still must courageously act, who must bring about preferred visions, who must
with their intellect develop new scientific possibilities and societal futures, and thus develop
the new Human in the new World. As Sarkar states in his classic mythic language:35
Let the cimmerian darkness of the interlunar night disappear. Let humanity of the new
day of the new sunrise wake up in the new world.
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IV
Beyond Development and Towards Prama
Development theory has of late not only been thrown out as a valid model of economic and
social growth but has itself been blamed as among the causes of poverty, inequity and
corruption. As Walter Bgoya and Goran Hyden write:
Development studies is itself in crisis because ...not a single country can be shown to
have developed on any of the numerous models it has produced. On the contrary
development studies has itself become another opium for the people, designed – as they
often were – to stop the peoples of Africa, Asia, and Latin America from investigating the
real causes of their underdevelopment.1

Development has thus failed to empower individuals and communities in increasing their
access to the creation, distribution and understanding of local and global knowledge; goods and
services; and material and cultural resources.2

Traditional development
Historically, development has been framed by a paradigm that is nation-state oriented, confined
by the narrow boundaries of economics, and focused on bureaucrats, capitalists and technocrats
as agents of change. Using the Western industrial model, the goal of development was to create
new minds that were not fatalistic and independent institutions not controlled by the feudal
class. Through massive aid and loans, it was hoped that the Third world could join the First.
However, the impact of colonialism (the extraction of wealth and the creation of a collective
inferiority complex) and the ecological, cultural and spiritual contradictions embedded in the
Western industrial model were ignored. Economic development merely created a new elite in
the world that aided in the further impoverishment of the many. By ignoring the culture and
history of the third world as well as the environmental impacts of massive industrialization,
development and development theory has become increasingly problematic.
Recent efforts to rethink development have attempted to deconstruct the power relations
embedded in the idea of development itself, particularly to free development from its social
Darwinian views of past and future. In addition, emerging models have focused on the
contribution of those that have been the traditional raw materials of development: rural labor,
women, children and the environment.
From being nation, technocracy and bureaucracy oriented, development approaches now
focus on local people's organizations and international non-governmental organizations as
agents of transformation. Moreover, the language of development is now seen as a tool of the
universalizing process of a particular culture, that of the West. The search is for a new
language, a paradigm, that is both more inclusive of other civilizational perspectives as well as
more local in its application. Most alternatives, however, focus less on the universal
reproducibility of a particular model and more on local struggles for cultural recovery and
community economic growth.
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Localism
In dramatic contrast to the capitalist-exchange model of development, which has been superb
at providing freedom for capital and labor mobility (but more for capital and less for labor),
local models of development tend to focus on identity and survival. Calling for strategies that
emerge from local categories of knowledge, they focus on policies that do not degrade the
environment or increase inequality among classes. These models are often not linear in their
assumptions; that is, they do not believe there is an end stage of modernity to reach, rather they
believe that all polities, individuals and economies follow a rise and fall, or expansion and
contraction cycle. Within this framework, development then is not based on the values of those
currently powerful, rather all regions can contribute in shaping our model of the ideal society.
However, local models have not been able to solve the problem of globalization, of the
desire for Westernization among local communities. Local models while giving communities a
sense of history and pride have failed at providing consumer items, at choice, and mobility.

Revolution
The previous alternative to capitalist development, the communist party model, focused not on
the idea of individual freedom leading to growth but State power leading to justice. The driving
force, indeed, was not development per se but revolution, the creation of a new man. But
revolution was discarded as both freedom and identity became fugitive. Only survival needs
and to some extent well being (economic growth) were met.

Harmony
In contrast, the new Japanese-Confucian model has attempted to perfect the traditional
development paradigm by focusing on harmony between different actors. By no longer pitting
the State against business and labor against management, it has achieved remarkable growth
results. Focused on education and the long term in its planning cycles, the State and the
corporation have become the family providing collective unity as well as hierarchical
discipline. Because of this harmony, they have been quicker to see the changing nature of the
world economy; one where increasing returns and lock-ins to new interrelated niches is far
more important than traditional notions of stable markets. Of course, low military expenditures
and high social spending also played a dramatic role in the growth of East Asia. However, as
economic growth and collective concerns were placed ahead of individual identity and
freedom, the problem of individual choice has reemerged as have spiritual needs previously
relegated to history by the glitter of modernity. Moreover while the East Asian model is less
exploitive of labor, it still remains based on development at someone else's expense.

Criteria for a Post-development model:
To be successful alternative models of development must be able to meet the freedom and
mobility needs of capital, labor and individuals through all boundaries; identity needs beyond
nation and ethnicity; survival needs; and, well being needs.3 These models must be able to
provide for economic growth (based on the idea of savings, hard work, distribution but not
exploitation of the Other, either as third world, women, labor or the environment) and for
distributive justice (an economic floor). Emerging models must be eclectic including ideas
from many cultural traditions. They must also include gender fairness and environment
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sustainability. Decisions that are made must include women's categories of knowledge and
their enormous contribution to the informal home and formal exchange economy. Decisions
must also include the long term health of the planet Earth. Finally empirical indicators of new
models must include the contribution of these new actors: women, community and the
environment.

Sarkar’s PROUT
Focused on the dynamic and balanced use of resources, Sarkar's PROUT meets the criteria
articulated above.4 Sarkar creates a new framework in which to both deconstruct development
and to rethink self and polity, economy and culture. Resources are not owned but stewarded.
Moreover, they are not constituted as solely physical but are mental and spiritual as well.
Defined as such, resources are to be balanced between the individual and the collective, be it
family, community, region or global. One cannot have development if there is inequity
between nations or regions; there is merely imbalance, as the case with Mexico and the US
today, where neither is developed, both are imbalanced.
Resources imply use. Wealth for Sarkar is so when it is circulated. But there must be a
limit to wealth accumulation and, of course, a guaranteed minimum income. Society defines
itself as attempting to eliminate this gap and at the same time increasing the use and circulation
of resources (material, cultural and spiritual). To guard against a welfare State (or an
overdeveloped State), Sarkar maintains a market based incentive structure. As with Rawls,
inequality is accepted insofar as it leads to increased equality in the long run. At the same time,
the economy is less monetized and more based on incentives that are defined as that which will
further enhance the public good. Finally, land, within Sarkar's PROUT, should not be
'communized' not should it be commodified but rather used cooperatively by groups for their
own good. For Sarkar, ‘there is no shortage of physical wealth in any economic region because
of the blessings of nature,’5 rather it is their lack of balanced use that is the problem.
Sarkar's model then has the necessary dimensions for both strong economic growth
(through the development of material, intellectual and spiritual potentials and through incentive
structures) and for distributive justice (through economic democracy, of worker control of
productive assets).
But the good is reached in conditions of prama or balance. There must be a balance
between the material and spiritual as well as between the physical, intellectual, and the spiritual
and within these realms as well. Imbalanced spirituality is overly escapist on one hand and too
materialistic on the other. Spirituality that is internally motivated and committed to social
change is balanced. Imbalanced economic growth occurs when there is inequality between rich
and poor (between center and periphery, and humans and nature) on the one hand and where
human incentive and creativity decreases on the other, where there is no challenge because of a
Paternalistic State. Mental imbalance is when theories are used merely for individual or
civilizational glorification or are divorced from material conditions, what Sarkar calls
‘intellectual extravaganza.’6
Concretely, PROUT would encourage free trade but in conditions of equality between
nations. Until these are met, regions should not export their raw materials to foreign sites.7
Rather manufacturing should be locally established but away from populated cities in
decentralized areas within the economic region. While identity is spiritual, economic activity
should be based on bioregions, on common economic problems and on perceived common
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historical sentiments. However, with increased communication and trade, regions could
become confederations, until a true world economy emerges; one not based on the exploitation
of the many for the few – a world in which development is no longer seen in linear terms nor
solely in materialistic terms.
In Sarkar's quest for a balanced society, he does not return to a neo-classical equilibrium,
rather dynamism is central. Change is dialectical, fraught with opposites, with new synthesis
ever emerging. Balance is dynamic and progressive. There is teleology in Sarkar's discourse.
We move forward through struggle with the environment, between new ideas, and the
attraction to the great, the idea of perfection, of human enlightenment.
The last few hundred years have been the period of the great imbalance. Emerging postdevelopment models such as Sarkar's aim to not only restore the ancient cyclical balance but
create models based on a dynamic view of order and disorder (chaos and complexity), on an
ever changing view of balance. Development theory is dead. Instead of attempting to
resuscitate it, as with sustainable development which ignores issues of structure and power, we
need to create new visions and possibilities of economic growth and distribution, of spiritual,
mental and physical realization.

A Post-development vision of the future
We thus need a post-development vision of the future. Borrowing from Sarkar, among other
characteristics, it should have the following:
(1) The Spiral (progress with history) as its key metaphor, thus some things return but
there is a conception of an improvement of living conditions, however, these should
not just be material, but intellectual and spiritual as well. Instead of the linear
language of progress, the softer term progressive might be better. While it would be
difficult to maintain that we have had progress over the last few thousand years given
the world poverty, we can argue that certain technologies, cultures, economic policies
are progressive, creating conditions for the possibility of a better – physical, mental
and spiritual – life.
(2) Ecologically Sensitive. We can no longer continue to export our problems, our waste,
to others. We must find ways to internalize what we don't like and thus reverse the
thousand year strategy of exporting from centre to periphery, from male to women,
adult to child, rich to poor, powerful to weak, conscious to unconscious. Ecologically
sensitivity means that we need a new ethic of life that gives respect to plants, animals
and the cultures of technology. This does not mean we should not have a hierarchy of
living but it does mean that we must walk softly on the Earth, recognizing that, like
us, is living.
(3) Gender Cooperation. Any vision of the future must find ways in which genders can
cooperate. A world with women empowered would be a dramatic different world,
where symptoms of the world crisis like overpopulation would not exist. This means
finding ways to include women's ways of knowing the world in science, polity and
economy. It also means a post-patriarchal world where women can finally end the
many centuries of abuse from all sorts of men and male structures at local and
civilizational levels.
(4) Growth and Distribution. We need to implement theoretical models that have found
ways to both create economic growth and to distribute this growth. These would be
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models that encourage incentives but provide for social welfare, and models that
create fluid yet integrated forms of; that allow for mobility (for capital, ideas and
labor) so that individuals and collectivities can more effectively choose their paths
into alternative futures; that create more wealth (and expand the definition of wealth
beyond the merely economic) and ensure basic needs for all. Resources thus must be
stewarded and expanded to include material and non-material. It is the use of
resources not their over-accumulation or stagnation that would be a central principal.
(5) Epistemologically Pluralistic. We need to end the last five hundred years of
monoculture and imagine a world where many civilizations co-exist, where there is a
grand dialog between cultures, where we live in a world of many possibilities, of
many cultures including post-human cultures, such as plants, animals, angels and
robots. We must find ways to include the many ways humans know the world: reason,
authority, intuition, sense-inference and love, as well as the many ways in which
humans learn: scentia (empirical understanding), techne (knowledge that creates and
expands on nature), praxis (action) and gnosis (self-knowledge).
(6) A Range of Organizational Structures. We need to rethink how we organize
ourselves. We need to expand our thinking beyond mere vertical organizational
structures or only participatory structures to collaborative and tensgrity structures that
use tensions and dialectics to enhance creativity. Cooperative structures, for example,
where there is efficient management and economic democracy, promise to solve the
problems of worker alienation and loss of local control.
(7) Transcendental. We need to return the transcendental to social and economic theory
but base it in the individual not the State or group (where it can be used for cultural
imperialism). We need to include the idea of the transcendental, the mysterious force,
presence in the universe but not in the territorial sense of the nation but in the
individual and cosmic sense as the intimate force that gives meaning and is given
meaning to.
(8) The Individual in the Context of Collective. We need to envision worlds in which both
are balanced, where both cooperate and are needed for each other. This would differ
from both market and methodological individualism or State and collectivism. Both
must be balanced, seeing, perhaps, the society as a family on a journey, then
competing and maximizing individuals.
(9) A Balance Between Agency and Structure in the context of a vision of the future. We
need to recognize what can be changed and what is more resistant to change, whether
because of history or deep structures. Theories that privilege agency, as in conspiracy
theories (for good and bad) make structures (that is, actor and culture invariance)
invisible. Structural theories while showing us how episteme, class, gender limit our
futures do so at the expense of transformation. While massive social transformation is
not always possible, there are periods in history, moments of chaos, where new forms
of complexity are possible, where evolutionary struggle resolve themselves in new
social, transcendental and individual arrangements. At these times what is needed is
not one vision that ends the creative project but visions that promise still more
visions.
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Conclusion
These nine points provide the basis for a new vision of the next century. There are three
organizing concepts in the seeds of the future mentioned above. The first is prama or dynamic
balance: balance between regions, balance between the spiritual, material and the intellectual
within ourselves and in society; balance between genders, between epistemological styles. And
of course this balance must be ever transforming, chaotic. The second is neo-humanism. What
is needed is a post-human model of society where rights are given to all, thus flattening centreperiphery distinctions, creating a world where the self is no longer located strictly in religion,
territorial nation, or historical race but as part of a co-evolutionary mix of plants, animals, other
life forms and technologies. The third is a progressive use of resources and capabilities,
individual and group, of material, intellectual and spiritual potentials and their just distribution
among each and every one of us. Put together we have a frame in which to create a civilization
where suffering is daily reduced and happiness daily increased.
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V
Comparing Ibn Khaldun and P. R. Sarkar:
Macrohistory and the Transcendent

Introduction
In this essay, we compare and contrast the works of Indian philosopher and activist P.R. Sarkar
(1921-1990) and Islamic historian and founder of modern sociology Ibn Khaldun (732-802 AH
or 1332-1406 in the Western formation of time) with the intent of seeing how their theories
intersect.
The key text of Sarkar's we will use is his The Human Society, Part 11 (as compiled in
the PROUT in a Nutshell series), initially given as a series of talks in 1967 and the key text of
Ibn Khaldun we will use is The Muqaddimah completed in 1377. Appropriately, given both
their fascination in cycles approximately 600 years separate the two writings, but exact time is
not their focus.1 Both are concerned with the long wave of history, not with specific dates or
minor trends.
Let us first summarize some initial comparisons and then attempt to develop them.

Similarities
(1) Both wrote at a time of a decline in their respective civilizations. This influenced the
variables, the discourses they chose to enliven, to bring out from the realm of the
prediscursive.
(2) Both underwent persecution and long imprisonment for their ideas, and their histories of
the world clearly reflect the hardship they underwent in their personal lives.
(3) Both were considered spiritual men, especially Sarkar in his role as guru of the spiritual
organization Ananda Marga. Both are fundamentally influenced by their spiritual heritage:
Islam for Khaldun and Tantra for Sarkar.
(4) Both make a separation of God and the world. Although individuals can attain various
levels of spirituality, it is the tension embedded in choice that gives rise to various
alternative futures, not the will of the spirit. Khaldun and Sarkar's God is, for example, not
Hegel's God. Their God does not attempt to work out His neuroses and victories through
men and women in history .
(5) Both see history as predominantly cyclical, although Sarkar, like Marx, develops a theory
of rupture, a theory of a vanguard. For Sarkar and Khaldun, history continues its cycles, but
the suffering, the tragedy of history will end when we are able to understand and transform
the processes of history.
(6) Both see in the decline phase of history, the rise of materialism, lethargy, luxury, and
generally those characteristics presently associated with the Good Life as adverse
symptoms of the decline phase in history.2
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(7) Both see unity, identification as key factors in macrohistory, although more for Khaldun
than for Sarkar. Sarkar present a theory of sentiments, arguing that people become united in
the short term when the have a mutually shared ‘anti’ feeling towards a person or group.
When this negative sentiment is removed, the unity of the group falls apart. In the long term
only the sentiment of universal humanism – seeing the fundamental preciousness of all
beings – can unite a group. Khaldun's asabiya group feeling is more complex and more
central to his argument.
(8) Both are concerned with the impact of external factors (in addition to internal factors) in
causing social change. Neither ignores environment nor conquest and plagues. Both
attempt to develop associations between the internal factors of their cycles and the external
variables. For example, Khaldun reminds us that disease, pestilence are more likely to
occur in urban canters than in villages and, in fact, makes a plea for decentralization.
(9) Both attempt to write a universal history, applicable for all states, through all time, even as
they speak primarily to Islamic and Indian civilization, respectively.
(10)Both are critical of their contemporary religious traditions. Khaldun at the soothsayers that
persistently try to give comfort to a civilization that is declining, and Sarkar at the dogmas,
exploitation, and idol worship of India's present religions.
(11)Both write a history through time (diachronic) and both are concerned with, as Galtung
uses it, thin history, not the history of a particular person or state, although Khaldun's
complete historical works are quite a bit more thick than Sarkar's discourses on history. In
addition, neither compares various civilizations through time to each other.
(12)Both see culture, science and art as the finer, subtler aspects of civilization.
(13)Both men, especially Khaldun, have an incredible sense of humor in their writing (Sarkar
more in personal discourses, in day-to-day organizational management). Interspersed
through their writings are a variety of jokes and stories. However, they both use humor to
highlight the tragic decline of their respective civilizations. Nonetheless, it gives their
writing a certain flavor that many other historians are unfortunately missing.

Differences
We now examine some basic differences.
(1) Sarkar, while not placing God in history, however, does write that besides environmental
and ideational struggle, the key motivation in history is Attraction towards the Great – an
attraction towards perfection, the infinite, towards the spiritual, the transpersonal. Khaldun
is not that clear on this point, although certainly the spiritual pervades his work. Thus, the
following end to a section titled, The Ministry of Official Correspondence and Writing is
not uncommon: ‘May God take care of us and of you ... in the same way He takes care of
those whom, as He knows in His prescience, He will make happy and guide a right. He can
do it. It is in His hand.’3
(2) While both men led varied and fascinating life journeys (instead of using the modern word
career which is not the discourse we wish to evoke), Khaldun wrote The Muqaddimah
primarily as a work of the science of history. He begins by criticizing various other
historiographic projects, and argues that a real history must develop the causes of the rise
and decline of power. While Sarkar also develops historical laws the purpose behind his
historiography is to create the possibility of modifying these very historical laws (or to
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justify his preferred future). Sarkar evokes the tragedy of history, the suffering women,
children, peasants and others on the margin have experienced. His larger purpose is not
only rewriting history but creating a new discourse, a new cosmology.
(3) Sarkar's texts do not only focus on history; in addition, he has written extensively on
languages, economics, biology, consciousness and composed over 5000 Bengali songs.
Sarkar is far more missionary than Khaldun as evidenced by the numerous social
movements and organizations he initiated, although, Khaldun by virtue of his participation
in various coups can also be considered a political activist. However while Khaldun was
engaged in the numerous conquests and battles that constituted the Islamic world then,
Sarkar remained far more interested in transforming the ideas, the collective psychology of
the time (as his theory of history would predict him to).
(4) The time difference between when each one lived is critical. While Sarkar might not have
read the works of Hegel, Marx, Sorokin, Toynbee or Khaldun, certainly one can find
similarity in many of their ideas in his texts. Toynbee's4 theory of challenge and response
(elites who creatively respond to the physical and mental challenges facing their civilization
help the group expand, otherwise the civilization declines) is present as is his Universal
Church (the intellectual-priest era) and the Universal State (the warrior era), and his vision
of a spiritual future. In addition, Toynbee's creative minority is similar to Sarkar's theory of
leadership, his sadvipras.
From Sorokin we can see the similar emphasis on the prevailing ideas as a unifying idea
in understanding history. Sorokin deduces history by answering the question of the nature of
reality. From the materialistic answer (reality is only matter), we have Sensate civilization, to
the idealistic answer (reality is fundamentally idea or mind), we have the Idealistic era, and
from the both/and response, the mystical/world response, we get the Integral civilization. In
addition, the Ideational society is isomorphic to the Vipran Era and the Sensate society is
isomorphic to Ksattriyan and Vaeshyan civilizations. Sarkar's Shudra era is similar to Sorokin's
Age of Chaos (when Sensate civilization disintegrates).
Sarkar's dialectics are similar to Hegel's, although placed in a Tantric framework. Like
Marx, Sarkar makes the critical distinction of oppressed and oppressor, especially in
capitalism, when everything and everyone become commodified, or as Sarkar would say,
workers, warriors, and intellectuals become the ‘bootlickers of the capitalists.’5 (5) Finally, as a
point of difference and similarity, it could be argued that Khaldun's theory is a special case in
Sarkar's6. From Sarkar's view, Khaldun's focus is the rise of the fall of the warrior era, as well
as the transformation of the warrior era into the intellectual era. Let us turn to developing the
points of similarity already mentioned.

Personal factors
The first three points deal with the relationship between their personal lives, the historical era
that they wrote in, their deeper values and the relationship between these and their texts.
Both would begin this essay with the evocation of the Supreme, Khaldun with ‘In the
Name of God, the Compassionate, the Merciful, Pray O God for our master Muhammad, his
Family and the Men around him’ and Sarkar with ‘Those who perform sadhana (spiritual
struggle) twice a day regularly, the thought of the Supreme Consciousness will certainly arise
in their minds at the time of death; their liberation is a sure guarantee.’ These evocations are
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significant in understanding these two men as both see their ultimate project as spiritual, the
beginning and the end of their works.
Now let us examine their personal lives. Wali Al-Din Abd-ar-Rahman Abu Zayd ibn
Muhammad ibn Khaldun was born in Tunis on May 27, 1332. He was tutored in the Quran, the
Hadith, jurisprudence, Arabic poetry and grammar. His family history was that of scholars and
statesman. The Ibn Khaldun family played an important part in the civil wars in Seville in the
9th century. In the next four centuries, they successively held high administrative posts under
the Umayyad, Almoravid, and Almohad dynasties. In 1248 just before the fall of Seville and
Cordoba, they moved to the northern coast of Morocco. Ibn Khaldun's father was an
administrator and soldier who eventually devoted himself to theology, law and letters. Ibn
Khaldun's parents died in 1349 when the Black Death struck Tunis. The importance of this
event was not lost on Khaldun's scholarship. Later he would incorporate this dramatic event in
sociology arguing that urbanization spread diseases, and that a decentralized system of
civilization was needed.
Ibn Khaldun's personal life followed the pattern set by his family. Khaldun spent time in
government but by 1357 was in prison (Sarkar too spent many years in prison, not for
disloyalty to a particular king or sultan, but because of a deeper systemic disloyalty to the
Indian system), but once the Abu Inan died, he was reinstated. Later on, Khaldun would write
of the transference of power from kings to ministers, once unity and identification in the
dynasty weakened. But for Sarkar, this transition from King to minister is that of eras, from the
Warrior to the Intellectual.
The next eight or nine years, which saw much strife between the Merini and Hasfid
dynasties in North-West Africa, were the most precarious in Ibn Khaldun's restless career.
On the fall of Abu Abdallah, Ibn Khaldun raised a large force among the desert Arabs and
entered the service of the Sultan of Tlemcen. A few years later he was taken prisoner.7

In 1384, his family died in a shipwreck. Among the most interesting episodes, judged
from the present is his meeting with Tamerlane. In 1400, Tamerlane's Tartar armies invaded
Syria and while in Damascus, Tamerlane asked to meet Khaldun. ‘The latter was thereupon
lowered over the city wall by ropes and spend seven weeks in the Tartar camp.’8 Like a good
scholar, he proceeded to give various lectures on his theory of history to Tamerlane. However,
he did not give Tamerlane the information he needed, namely, knowledge that could be used
conquer Egypt and the Islamic West.
It is not surprising then that he chose to write about the empirical causes of the rise and
fall of dynasties concluding that history follows a cyclical pattern. As with macrohistorian
Fernand Braudel, who wrote while in prison and without a library and thus could write at the
level of macrohistory, Khaldun too wrote without a library: ‘with words and ideas pouring into
my head like cream into a churn and without the use of a library.’9 Sarkar, too, interestingly
enough did not use any specific sources in his The Human Society as well as his other works,
for that matter.
Sarkar's life is as interesting as Khaldun's. He was born in May of 1921 in Bihar of an old
and respected family that had its roots in regional leadership and in ancient spiritual traditions.
Sarkar's father worked with the British Railways Office and as a volunteer worker for medical
clinics in poor areas. His father died of Kala-azar fever while aiding others in an earthquake. In
his early years he frequently would expose the hypocrisy of various religious groups (believing
they were parasites) and was nearly killed by a group of them. He finished two years of college
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but eventually left it to support his family by working as an auditor in the railways. He spent a
short time in the Indian Army and then returned to the railways. In the late 1950's at the request
of some of spiritual students, he formed a spiritual organization, called Ananda Marga (The
Path of Bliss). Eventually by the late 1960's, it had become a popular spiritual and socialist,
service oriented movement in India. In the late 1960's the government made it illegal for civil
servants to be members of Ananda Marga. In 1971, he was charged with multiple murders and
theft and imprisoned. During the Indian Emergency, all organizations related to Sarkar were
banned. Schools were shut down and members, especially Ananda Marga monks and nuns,
were tortured. Despite the efforts to investigate (and release Sarkar) by international
organizations such as the International Commission of Jurists, Sarkar was tried and sentenced.
With the removal of Indira Gandhi, a new trial was held, leading to his eventual release. In
protest of an attempt to poison him by prison authorities (through an overdose of barbiturates),
Sarkar fasted on liquids for five of his seven years in jail. After his release, he lived in Calcutta
and conducted the affairs of his various organizations, until he passed away in 1990.
Both Sarkar and Khaldun spent a great deal of time in prison. And as Khaldun saw
thousands killed, Sarkar watched while the mass media vilified him, hundreds of his volunteers
were imprisoned and tortured, and Communist cadre murdered more than 30 of his unarmed
workers over the years. His organization virtually disappeared in the 1970's in India (it grew
outside of India). But while Khaldun was the scholar and statesman, Sarkar constituted himself
differently. He was primarily the guru, and his purpose was not scholarship but a mission: to
bring people to the spiritual path and create a society where that is easily possible.
The stories of these men indicate the significance of cycles within their life. Sarkar,
interestingly was an intellectual, part of the business class (as an auditor), part of the warrior
class (in the Army), and active in social service (shudra). Thus, it is not surprising that his
vision of the ideal leadership is one that is based on the complete mind, the mastery of varna.
It is then not surprising that Khaldun and Sarkar emerge with cyclical theories. From
Sarkar's view India is in ruins, controlled by the very worst in ideas and in men and women. As
he writes, ‘On the basis of (various) arguments a handful of parasites have gorged themselves
on the blood of millions of people, while countless people have been reduced to living
skeletons.’ 10

The infinite and the finite
However, Sarkar's theory as mentioned earlier is not entirely cyclical, for it is possible to
eliminate the exploitation, the decline of each cycle. Moreover, Sarkar's response has been to
develop movements that challenge the various institutions and ideologies that maintain the
‘staticity’ of society. Moreover, while we might expect cyclical historians to be pessimistic,
both Khaldun and Sarkar are optimists.
For Khaldun, it is in the Other of God that he rests his optimism. The Grace of God is
central. For Sarkar, there is divinity and there is choice; it is women and men who express this
choice in their daily thoughts and worldview. For humans are thinking beings, rational beings,
capable of discrimination.
For Khaldun, as well, it is men and women who are makers of history. But then what is
the relationship between the Divine and history. What is the role of the transcendental in
history? Lenn Goodman articulates Khaldun's perspective brilliantly:11
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What answer then has Ibn Khaldun to the problem of values and of God in history?. . .
The laws of human and social nature (if not those of human existence) bring men into
conflict, cause them to overstep. In the dialectic of history each man in his society pursues
what may seem good which lead both to virtue and to vice and ... contain, their own
retribution and their own reward. For societies, as for individuals, crime and punishment,
virtue and reward are inextricable from one another. ... Every empire or horde [must] live
the life which is in its nature and die the death which is of its nature.

But this finiteness is unacceptable to man. Man seeks to expand through ‘group feelings’,
asabiya, through identification, in family, clan, dynasty and empire. While this is similar to
Sarkar's attraction to the Great, it is more central to Khaldun's theory for it covers all relations,
all bonds. For Khaldun,12
The true answer to the problem of evil (and of failure) in history was to be found in
the tragic finitude of men and all that they create, a finitude at once noble and degrading,
which God in His wisdom and grace bestowed upon men and nations, allowing them to
live and causing them to die through a nature of their own. (emphasis added)

In the end it is only God that is eternal. In Khaldun's words:13
He is all powerful and nothing in heaven or on earth is impossible for Him or escapes
Him. He raised us up from the Earth and gave us breath, let us live on earth as nations and
tribes, gave us our portion and sustenance from the earth. The wombs of our mothers and
our houses were our shelters. Food keeps us alive. Time wears us out, and our fate, which
has been fixed in the Book, comes. But He endures. He lives and does not die.

What of Sarkar, how does he resolve the problem of the infinite and the finite in history?
Sarkar moves back and forth between the language of the philosopher and the language of the
spiritualist. As the philosopher, he argues that human existence is fundamentally physical,
mental and spiritual. Ultimately, Supreme Consciousness is real, but the relative world is real
although it changes through time and space and is perceived differently by each observer.
While the purpose of life – as developed in the Tantras and the Vedas – is to achieve union
with the Supreme Consciousness, creating a good society wherein individuals have the social
and economic means to develop their spiritual potential is also part of Sarkar's project.
However, building a good society wherein the transcendental can become available is
impossible in a world of economic bondage and political slavery. In his Neo-Humanism: the
Liberation of Intellect, Sarkar comments, ‘Due to the bondage of various types of exploitation
and tyranny against the intellect in the physical sphere, the human spirit bursts out, writhing in
suppressed agony.’14
And:15
We should not forget even for a single moment that this whole inanimate world is a
large joint family in which nature has not assigned any property to any particular
individual. . . When the whole property of this universe has been inherited by all
creatures, how can there be any justification for the system in which someone gets a flow
of huge excess, while others die for a handful of grains?

For Sarkar the key in relating to the Infinite is in relating to the human (as well as
animals, plants, and in fact all that is) and developing a cooperative, equitable social structure.
For Sarkar, human suffering is a result of a defective and inequitable social order. He
writes:16
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We are all moving towards the Supreme Consciousness, both individually and
collectively. But we will not be able to move ahead if we compromise with all the
disparities and inequalities of collective life. We should eradicate all these inequalities,
while at the same time move together towards the our spiritual goal. The progress of all
would be accelerated if the inequalities were removed, if this was the motivation behind
our movement towards the Supreme Being.

For Sarkar, besides the social order, also significant is the internal battle. Embedded in
the universe is a constant pull and push between the mind going to the external or avidya (the
material world of temporality – fame, power, and wealth) and the inner world or vidya (of bliss,
compassion and love). The goal is to create a society where it is easier for mind to move
towards the inner world.
Thus, for Sarkar, as we might expect, there is a clear battle between good and bad. In his
words,17
. . . the conflict between vidya and avidya will continue forever. So the necessity of
having police or military force in greater or lesser degree will be eternally felt. Of course
with the establishment of a world government, its necessity will decrease. With the
perpetual fight between vidya (good forces) and avidya (evil forces) the class rivalry is
bound to persist, more or less. Hence, those who fly on the wings of imagination for
sitting idle and living a life in repose on the establishment of a classless society will have
to become disappointed.

While he is optimistic at the possibility of the creation of a new order, he at the same time
reminds us, by definition, there will not be a perfect society. Perfection is possible at the
individual level through spiritual practices but not at the social level. The forces of vidya and
avidya provide the metaphysical justification for his theory of history. At the level of the
material world, these basic forces lead to physical and mental struggle. The force that leads to
individual bliss is that of the attraction of the Great – the search for perfection, unity, and bliss,
the death of death.
This is in sharp contrast to Western thought where the goal has been to create a perfect
society. However, in this pursuit of perfection, the rights of women, children those in periphery
have consistently been violated whether through communism, capitalism, and fascism. The
transcendent God is made immanent in history at the level of the nation or a particular race or
group thus allowing nations or groups to claim that God is theirs' alone.

Hegel as a foil
But while both Khaldun and Sarkar differ in their perspective of the ability of men and women
to influence the future (Sarkar with a clear vision of an alternative society, Khaldun more as a
sociologist with a general theory of factors needed for a good society), when we look at the
work and their reading of history, we find basic commonalities. We further see their
similarities if we examine Hegel, who too is committed to the spiritual and too has a
philosophy of history. For Hegel, ‘world history exhibits the development of the consciousness
of freedom on the part of the spirit, and of the consequent realization of that freedom.’18
History in Hegel's view works behind the back of individuals, that is, there is Providence and
reason to all events, it is the spirit expressing itself in history. Moreover, this spirit expresses
itself in world history through states. Thus history has a notion of progress, but it is a particular
notion, one nested in the State. And every nation has a peculiar contribution which it is
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destined, in its turn, to make to the process of world history. Furthermore, this progress is
facilitated by great individuals, the Napoleons. They are the chosen instruments of destiny. For
Hegel, his Prussian State then was the will of the spirit, the finest expression of freedom. But as
W. Walsh argues in his The Philosophy of History, ‘why should the plot end then?’19 He quotes
Hegel as having written, ‘America is the land of the future, where, in the ages that lie before us,
the burden of the world's history will reveal itself.’20
Rejecting Kant's notion of perpetual peace, Hegel saw struggle as the key to history, but it
is not Sarkar's struggle against the environment, or with old/new ideas, but war. War prevents
stagnation and preserves the ‘ethical health of nations. It is the chief means by which a people's
spirit acquires renewed vigor or a decayed political organism is swept aside and gives place to
a more vigorous manifestation of the Spirit.’21 For Sarkar, war is the darkest blot on humanity's
record – it is fought with workers, for the sake of kings and ministers and capitalists. While this
is not the place to look at Hegel's personal history, had he lived in a periphery, or spent years in
prison, perhaps his reading of history might have been different.
For as Copleston reminds us:
once the transcendent God has been transformed into the Hegelian Absolute and
judgement has been made purely immanent in history itself, no escape is left from the
world-historical point of view, all the events and actions which form movements in the
self-manifestation of the Absolute are justifying ... moral questions are then irrelevant.22

The philosophy of history
Fortunately neither Khaldun nor Sarkar construct their history as Hegel does. How do they then
construct their histories?
First, both are critics of most historiography. Early Muslim writing was largely anecdotal
and biographical in nature. This then gave way to the annalistic forms of writing covering court
annals, histories of dynasties, of Muslim conquests and the such. For Khaldun, most history is
simply about how ‘people settled the earth until their time was up ... The inner meaning of
history, on the other hand, involves speculation and an attempt to get at the truth, subtle
explanation of the causes and origins of existing things, and deep knowledge of the how and
why of events.’23 Sarkar is critical of most historiography as well:
During the last million years of human history, . . . a particular class . . . has been
given greater importance than others. For instance, when a soldier sacrifices his life on
the battlefield, his death is announced in bold headlines in newspapers, but the same
newspapers do not mention anything about the great hardships that his widow faces to
raise their small family.’ 24

Moreover, ‘history is always written according to the dictates of the ruling class of different
eras.’25 Thus, kings write histories about their conquests, intellectuals about their theories, and
capitalists about their business deals and fortunes. For Sarkar, however, history should inspire
people to face the struggles of the future. History then is an asset, a tool to help face tomorrow
and understand yesterday.
Both Khaldun and Sarkar search for fundamental historical patterns, basic laws. For
Khaldun the central concept is group feeling, unity. The word literally means the fibre or sinew
by which a group is held together. It is that which binds people into effective groups. Once this
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concept is understood, then we can understand history, for the laws of group identity are the
laws of history.
When asabiya is strong, there is legitimacy, when it is weak, then dynasties fall, empires
are conquered, and a new group with a stronger asabiya rises. But before the end, there is a
final flair. In Khaldun's words:
Group feeling has often disappeared (when the dynasty has grown senile) and pomp
has taken the place it occupied in the souls of men. Now, when in addition to the
weakening of group feeling, pomp, too, is discontinued, the subjects grow audacious vis a
vis the dynasty. At the end of a dynasty, there often also appears some (show of) power
that gives the impression that the senility of the dynasty has been made to disappear. It
lights up brilliantly just before it is extinguished, like a burning wick, the flame of which
leaps up brilliantly a moment before it goes out, giving the impression it is just starting to
burn, when in fact it is going out.26 (emphasis added)

In his brilliant section on how dynasties disintegrate, he describes the breakdown and the
loss of dynastic group feeling. With frequent in-fighting, the ruler has to eliminate and
humiliate the contenders – legitimacy is destroyed. What results is a new but much weaker
group feeling. This leads to the further decline. Eventually, people who do not share in the
group feeling of the elite take charge, but their commitment is not as strong and the dynasty is
split and can be easily overthrown.
Group feeling also decreases with imperial expansion. More funds must be paid out
to the soldiers and to the masses. With increased luxury, group feeling decreases. Thus to deal
with crises, rulers pay out more money, which hastens the decline. This is in sharp contrast to
the beginning of the dynasty, when it had a desert attitude – with no extravagant expenditures,
a sense of royal authority and with regular fasting and other spiritual practices by the leaders.
But luxury is not always the downfall. Khaldun's theory is far more sophisticated than
that. For example, in the beginning of a dynasty luxury actually leads to increased group
feeling and royal authority as it brings on more children. The population of the leadership
expands. It is only in subsequent generations that the non-productive elite become problematic
and bring on their own decline.
Dynasties, power, thus has clear stages. ‘Through the conditions that are peculiar to a
particular state, the supporters of the dynasty acquire in that stage traits of character such as do
not exist in any other stage. Traits of character are the natural result of the peculiar situations in
which they are found.’27
‘The first stage is that of success, the overthrow of all opposition, and the appropriation of
royal authority from the preceding dynasty.’28 Thus the new group does not have to start all
over, it has learned from the previous. In this stage, the ruler is benevolent and does not claim
all authority for himself. In the second stage, the ruler consolidates power and makes himself
the sole executive, so as to exclude others from their various claims of royal authority. In the
third stage, ‘the fruits of royal authority are enjoyed: the things that human nature desires such
as acquisition of property, creation of lasting monuments, and fame.’29 In the fourth stage,
there is contentment and peace. He imitates the previous ruler and become conservative, not
departing from tradition. In the fifth and final stage, there is waste and squandering. He loses
legitimacy and there is waste and squandering. This is the stage of senility and the dynasty is
destroyed.
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Thus dynasties rise, consolidate power, expand, grow old, senile and then die. This rise
and fall is the rise and fall of unity, identity and legitimacy, or in one word – asabiya. New
dynasties emerge at the periphery among provincial governors or among rebels with a stronger
group feeling. However, the new dynasty comes to power not through sudden action, but
through perseverance. Battle after battle, until eventually the senility not to mention the
pestilences and famines of urban centers bring it down. And of course, then, the new dynasty
follows the cycle of the previous one; it will rise and fall.
The pattern of history then is a primitive-civilization-primitive cycle. In the primitive
stage, through struggle, asabiya is built up. In the civilization stage, the bonds of unity weaken
and over four generations society degenerates. Unity is then regained when the next group of
desert Bedouins expand into the city and take over the declining civilization.
Can one then predict the future of dynasties? Here Khaldun resorts to astrology and talks
of Jupiter and Saturn conjunctions. There are three types of conjunctions, the first indicates
great events such as transference of royal authority, the second the appearance of persons in
search of royal authority, and the third the appearance of propagandists. He also comments of
Al-Kindi which predicted the future of Islam, but in characteristic Khaldun, we are told that we
have not found any information concerning it, ‘Perhaps it was lost with those books which
Hulagu, the ruler of the Tatars, threw into the Tigres, when the Tatars took possession of
Baghdad and killed the last caliph, al Musta'sim.’30
Sarkar's approach is again similar to Khaldun's. Khaldun begins with the necessary
physical and natural environment that gives rise to civilization, and then moves to asabiya;
Sarkar too begins with the natural environment. This is developed in his discourse titled, ‘The
Future of Civilization.’31 For him, both individual and society are dependent on three factors:
existence, development and bliss (asti, bhati and ananda). Asti is material existence and its
requirements (shelter, food, clothing, education, and medical facilities). According to Sarkar,
for the development of a group of people, the following factors are needed: (1) spiritual
ideology – the philosophy of self and consciousness; (2) sadhana – a process by which the
ideology can be empirically realized – that is spiritual practices which can provide a method to
attain the goal of the ideology; (3) socio-economic theory – a theory of value and its
distribution and growth; (4) fraternal social outlook – a worldview in which all are existentially
equal and all come from the same Supreme Consciousness; (5) scripture – by this Sarkar
means an authoritative text that can be referred to for inspiration and for self and societal
knowledge; and finally (6) preceptor – here Sarkar means that each society for its development
must have a founder, someone who can show the way. Khaldun would probably agree with his
factors, but add group feeling and royal authority.
For true development all these factors must be there, in Sarkar's view. A socio-economic
theory without fraternity is no use as it would advantage some over others; spiritual ideology
without sadhana (spiritual effort) would be no use, as the spiritual tradition would become
autocratic and colonized by a particular priestly class; moreover, without spiritual practices the
personal realization of truth would remain missing. Now why does he emphasize scripture and
preceptor? These two provide continuity, they provide inspiration and give a society focus –
they provide a coherent center.
Civilizations die because they are missing particular factors. Other civilizations colonize
them, but in the process lose their own vibrancy – thus the Islamic wave became weakened
after it had overtaken the Egyptian civilization and thus was unable to overtake Europe and
India. And Sarkar argues that the Roman civilization was lacking in social outlook (it included
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slavery), the lack of ‘proper socio-economic theory had generated a kind of a fascist mentality.
Those rolling in luxury from free labor became indolent. Naturally, they were defeated by a
stronger and more strenuous force.’32 This appears very similar to group feeling, especially
when defined as unity, identity and legitimacy, the way I interpret Khaldun to mean it.
Those groups that have these factors will reach Ananda or Bliss, that is a society where
individuals live in peace and justice, and where spiritual development is possible. He uses the
term bliss to denote not only a bright future, but to denote the spiritual. ‘The real progress is
only spiritual. In the spiritual field, due to the absence of reactive momenta (desires and past
experiences which impact the mind) there is no clash, there is only forward movement, and this
is the nature of true progress.’33
Now instead of dynasties, Sarkar's follows the development of mind. But this is not a
metaphysical development, for mind emerges from the clashes and cohesion of history. Thus, it
is through history that Sarkar's fourfold division emerges – the worker, the warrior, the
intellectual, and the acquisitor. Obviously, the roots of this division go back to India's history.
However, Sarkar points out that it is only in the intellectual era that these divisions become
instituted as the caste system, for it was the intellectual parasites who reified the divisions in
order to achieve wealth without work – a parasitic non-productive elite.
For Sarkar, history is the evolution of these types of minds, with each coming into power
and bringing massive (some good, most exploitative) changes and then eventually out of each
perspective, paradigm, the new one emerges. Out of the struggle with the environment, the
warrior class arose. The mightiest became the leaders. To devise ways to continue their
expansion, they resorted to the help of intellectual ministers and priests. In Sarkar words:34
These intellectuals gradually wrested the right of controlling society from the hands
of the warriors, and with the help of the warrior power they established their own sway
and dominance over society. ...They (convinced) the warriors that worshipping the
Brahmins or intellectuals was the chief virtue and characteristic of the powerful warriors
... They (the warriors) submitted their signatures and seals to the intelligence, shrewdness
and deceit of the intellectuals.

In the warrior era, unity is the key, it is an era of gallantry and heroism, of the protection of the
weak and the poor, as well as the butchery of other nations and tribes. It is this era, that
Khaldun, from the Sarkarian perspective, wrote mostly about. Thus, his emphasis on group
identification. But Khaldun also points to the usurpation of power by intellectuals in the decline
of dynasties:
When royal authority is firmly established in on particular family and branch of the
tribe supporting the dynasty, and when that family claims all royal authority for itself and
keeps the rest of the tribe away from it, and when the children of (that family) succeed to
the royal authority in turn, by appointment, then it often happens that their wazirs and
entourage gain power over the throne. This occurs most often when a little child or a
weak member of the family is appointed successor by his father or made ruler by his
creatures and servants. . . Eventually, it becomes clear that he exercises the control, and
he uses the fact as a tool to achieve royal authority. . . All actual executive power are
believed (by the child ruler) to belong to the wazir. He defers to him all these things.
Eventually the wazir definitely adopts the coloring of the leader, of the man in control. . .
Once a dynasty has fallen into the hands of the wazirs and clients, it remains in that
situation. Rarely is it able to escape from it, because (such control by others) is mostly the
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result of living in luxury and the fact that the royal princes have grown up immersed in
prosperity. They have forgotten the ways of manliness [the desert ways] and have become
accustomed to the character traits of wet nurses, and they have grown up that way. They
do not desire leadership.35

The wazir (intellectual) then ‘even though he exercises full control ... He disguises his control
under the form of a ruler's representative.’36
Also from Sarkar’s perspective, indicative of Khaldun's influence of the warrior era is his
understanding of royal authority. Royal authority is considered a necessity so as to avoid
groups fighting, to give social cohesion. Thus, the king provides a superordinate authority.
According to Khaldun, ‘he must dominate them and have power and authority over them, so
that none of them will be able to attack another. This is the meaning of royal authority.’37
For Sarkar, each era brings about developments which lead to reduced suffering and
oppression as well. For example, ‘running a state within the framework of laws or controlling
the governmental procedures with the help of a written or unwritten constitution, instead of by
royal whims and caprices, is indeed the contribution of the intellectual genius.’38
But in general the intellectuals were parasites building up exploitive ideologies, enslaving
females, and starting religious wars. While the birth of new philosophies led to intellectual
progress, it did not lead to benevolence towards the workers, and others marginal to the system.
Thus, while the workers live in the present, and the warriors in the past and present (the
stories of glory), the intellectual lives in past, present and future. But his future is not the
future-oriented time of modernity, it is the transcendental future, the future of metaphysical
idealism. But it is the future time of modernity that leads to the next group arising.39
The bondage of the material world keeps them so viciously in its octopus-like grip,
that in spite of their intelligence, they do not have courage to [challenge the acquisitors]. .
. The Intellectual age dies but not the intellectuals themselves. The blood-sucking
acquisitors get volumes of philosophical books written and truth tactfully and artfully
perverted and distorted with the help of the paid intellectuals.

Neglecting the material and overconfident in their intellectual powers, they do not see the dawn
of the new era, until it is too late. Thus begins the era of the acquisitors. And it is in this era that
although there is some economic progress, by and large the life for the masses becomes brutal
and all become slaves to the capitalists. For the acquisitors are ‘the murderous parasites of the
social tree who want to kill the main tree by sucking out all its sap’40 until there is a worker's
revolution or evolution, and then the cycle begins again. And so it goes.
Khaldun did not write a great deal of the capitalist class, except that subsequent dynasties
engage in luxury and must use money to keep allegiance and that individual merchants should
be protected, but again that was not his focus. From Sarkar's perspective, because that era had
yet to arrive, although there had been merchant communities, by and large the prevailing ideas
were those of the intellectual era, but the mini-cycle was that of the warrior (in addition the
Mongols imposed the warrior era back on the Islamic world). As with any theory of cycles,
there are obvious levels of sophistication – cycles within cycles, and instead of only the birth,
adulthood, senility, death metaphor, we have Sarkar's pulsation metaphor. Here there are a
variety of speeds in cycles; that is, there are periods of rest and then periods of movement.
Khaldun too alludes to this in his various stages of royal authority.

62

Comparing Ibn Khaldun and P.R. Sarkar

Conclusion
The essay has compared Khaldun's theory of the strengthening and weakening of asabiya
(leading to the rise and fall of dynasties) with Sarkar's theory of social change. While six
hundred years separate the two writers the similarities in their personal lives, theories of social
change and the role of the transcendental in history are remarkable. This essay has attempted to
develop some of these comparisons.
Further research might begin the process of serious deconstruction of both their theories,
asking what epistemological frames are privileged by their historiography. Fascinating would
be to apply Khaldun's group feeling and royal authority concepts to the modern world system.
If we accept Immanuel Wallerstein's41 argument that the world system began in the 15th
century and instead of breaking down into mini-systems or integrated into a world empire, it
became a global capitalist system, then how would Khaldun's work better understand this
evolution. How might the shift in core areas from Britain to the US and now possibly to Japan
be understand using Khaldun's theoretical structure? How does Sarkar deal with these shifts?
We can also inquire as to who are the emerging Bedouins? Which groups have asabiya. The
Pacific Rim nations? The social movements? But these are questions for another day. In the
meantime we are thankful that The Muqaddimah did not disappear in a sand dune, and thus
instead of being our meal, was the cause of a camel's indigestion or fuel for the sacking of a
civilization. We are equally thankful that Sarkar's discourses were written down and thus
available to all instead of to any particular varna.
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VI
Governance, Representation and Types of Power:
From Montesquieu to P.R. Sarkar1

Introduction
Eschewing traditional perspectives on governance – often characterized by instructions to the
king on how to properly rule – this essay focuses on classical, modern and postmodern theories
of structure and representation. Borrowing from Montesquieu and Sarkar we develop an
alternative but modern structural design of governance. To arrive at this political design we
traverse a variety of epistemological positions ranging from classical Chinese and Islamic
political theories that focus on representing the transcendental in worldly space to postmodern
positions that make representation itself problematic.
Montesquieu's lasting contribution to political theory is the division of governmental
power into three arenas: executive, judicial and legislative, a clever combination of the classic
typology of rule of the one, the few and the many. This division combined the ancient
categories of monarchy, aristocracy, and democracy, the idea of a mixed constitution. Within
the framework, Montesquieu developed the theory of checks and balances – and the doctrine of
the separation of different functions of government – both of which later found their form in
the Federalist theory of the American constitution2. Prior to that these three types of power
were vested in the person of the King. The king made and interpreted the laws, executed policy
and resolved disputes.
The reduction of the power of the king was gradual. In Western history, the Magna Carta
decentralized some of this royal power allowing its sharing to other aristocrats, that is, from the
‘King as despot’ to the ‘King in Council.’ In despotism there were no ‘intermediate,
subordinate and dependent’ powers, while in monarchy (the king in council) there were3. With
Montesquieu, the king became ‘King in Parliament.’ His power was reduced and a republic
was defined.
In Eastern history, much earlier, it was the Licchivis of Vaeshali in India over 2500 years
ago that developed a written constitution and abolished the monarchy. ‘The representatives of
the people were known as Licchaviis and they formed an executive body known as
Mahalicchavis through elections’4. This beginning of democracy has long been forgotten with
democracy having been appropriated by the West. This claim by Sarkar, like Martin Bernal's
rethinking of the roots of Greek thought, shifts democracy and its Eurocentrism to a more
diverse historical origin. But while these were important developments in previous millennia,
the question remains what are appropriate forms of governance for the next.

The problem of representation
Among others, James Dator has argued that representative democracy is no longer a useful
design as social and technological conditions are far removed from its (in the West) 17th and
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18th century beginnings. Since culture was more homogenous then and travelling far distances
to a central place was also more difficult, thus it was sensible to have a legislature that
represented or mirrored the actions of its constituents. However with many nations having
become multicultural modern societies, representation in the sense of reflecting the will of the
people has become increasingly problematic. There is even a move in the US to make courts
more sensitive to the cultural traditions of new immigrant groups so that legal codes more
accurately represent their own historical cultural codes instead of only representing the cultural
code of the dominant Anglo-Saxon group. The loosening of national identity (the breakdown
of modernity, travel, electronic technologies, new forms of cultural and spiritual
consciousness) further complicates the simplistic notion of representation in the sense of
accurately reflecting the will of the people for there is no longer ‘one people’ – each one of us
is many people.5 Ethnonationalism, of course, is an attempt to eradicate the many inside of us
for a coherent historical one thus making representation once again transparent.
Insofar as electronic technologies have reduced physical distances, Dator argues for direct
electronic democracy: direct voting on issues not on individuals. This is the reemergence of
classic townhall or village participatory democracy where all those in the area spoke and
expressed themselves.6 It is an attempt to rethink the classic category of the rule of the many by
reminding us that embedded in the many are untold individuated ones.
Rejecting the Newtonian model of a linear, clockwork (checks and balances) model of
reality and borrowing from the indeterminacy principles of quantum physics, this view argues
that governance and laws should be fluid, rapidly changing and not fixed on any particular
structure. Among the concrete proposals that emerge from this view is that legislators should
be selected by random sampling and there should be direct voting on policy issues. Also,
judicial decision making should be based on outcomes and the absolute rights of individuals
(instead of the more fixed community sense of identity).7 In addition, courts need to decide
cases based on a multiplicity of epistemological models of the real. While they should remain
the final arbiters they need to show cultural sensitivity.
A central aspect of this political design is the need for voter education on policy issues.
There needs to be a way to present information in a disinterested way. Ted Becker in his
experiments called ‘Televote’ presents viewers with a range of policy choices.8 Once preeducated on the alternative policies in front of them, they can then choose their preferred
futures.
But is disinterest possible? Is it possible to present neutral information, or is power
everywhere, as poststructural writers argue?9 Can one speak from a place that is outside of
culture and power, to somehow represent a fixed truth, a coherent view of culture and nation?
Insofar as reality is given to us through various forms, namely, language, culture, and historical
structure, disinterest appears impossibly difficult. The real is mediated to us through various
structures; the political – from this epistemological perspective – never loses sight of us and we
the political, even as we make knowledge claims for objectivity.
For Montesquieu these postmodern issues were not a problem. Staying within the
Platonic/Aristotelian discourse of the various types of political power, he suggested checks and
balance, the combining of political types to neutralize the centralization of power. Dator,
conversely, suggests that structures and types of power are in themselves unrepresentative
epistemological intrusions; rather, the unit of political participation should be the individual,
thus, direct electronic democracy with citizens themselves educating each other through
various forms of decentralized electronic computer communications systems. Individuals
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should thus represent themselves and their political views. There is no need to resort to a
legislator. Not necessarily because they are corrupt (indeed that might be a more accurate
representation of society) but because legislative power is not truly participatory. Periods of
crises or ‘national emergency’ can be handled by temporary structures of hierarchy – through
one person rule or by an efficient and responsive bureaucracy – to be ‘sunsetted’ after the
crises.
Still, the problem of representation does not go away. Even in electronic democracy, the
policy issues are still shaped by the ‘information presenters’ and action on legislative choices
must still be interpreted and executed by other branches or individuals, all who claim to
represent individuals and society. Moreover, individualized democracy makes an
epistemological representation privileging the individual at the expense of structure, class or
gender. Lee Kuan Yew of Singapore, for example, has argued that ‘collective democracy’ is
more appropriate especially for developing nations.10 Individuals gain through the community.
Individual needs are sacrificed for collective goals, for the future. As the community
economically rises up then each individual gains. Thus one man, one vote merely leads to more
discord as representatives push for their own sectoral interests not for the larger people. In
contrast, in the Islamic view, the individual cannot be divorced form the community, the
ummah. In classical Islamic political theory, the community liberates the individual allowing
him to express his potential.
For Lee Kuan Yew and in the Islamic view, the role of leadership is central. The leader
represents the aspirations of the people, providing an example for appropriate individual
behavior. In the Chinese the leader is the wise father and in the Islamic case, the leader is the
saint following perfectly the laws set by the Prophet – the original lawmaker. The leader then
represents the collective good not necessarily the good of the individual (but he does represent
the higher or wiser nature of the individual).11
Representation then is not only a modern problem, it is a historical problem. According to
political theorist Peter Manicas:12
There is a sense in which all regimes are ‘representative’ – they claim to act
for and usually to act in the interests of the people which they ‘rule.’ In saying that the
idea of representative government is a modern invention, this is not, accordingly, the
sense intended. More interesting and pertinent is the idea that regimes are the agent of or
stand for those they rule. This idea is completely foreign to ancient political thought.
Greek oligarchies were rule by the few and democracies were rule by the demos. In
neither instance could it, or was it said that ‘rulers’ were the agents of or acted for
anything or anybody. Indeed, the very shift in language, from ‘ruler’ to ‘governor’ and
‘government’ betrays the shift to which I am pointing.

Power as economics
Alternatively, Marxist Serbian thinker Mihailo Markovic,13 avoiding these epistemological
adventures and staying within classical modern socialist thought, argues that since we define
ourselves primarily as producers and it is economic exchange relations that moves history and
give us culture and ideas, we need to develop a structural system of representation (in the sense
of standing for) based on types of economic units. There should a House or a body of
government that represents cooperatives, another to represent individual producers and then
perhaps another one to represent the consumers. Representation should be based on actual
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forms of economic power to be of any use in allowing and creating political expression. In
various forms this has been the project of the communist movement where history, progress
and the people are represented by the Party. The task is not so much to design systems that
represent the individual or indeed the collective but to represent abstract ideals such as justice
and equity – to find ways to counter the power of the wealthy.
But is the economic the only source of political power? That is, if governance and
representation must deal with power and must find ways to tame power, to allow the use of
power as enabler and creator of programs and plans but not the abuser of the polity, then
perhaps we need to think of alternative notions of power.

Four types of power (and a fifth)
P.R. Sarkar here is important. Writing from an alternative cultural and historical perspective,
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). Sarkar is rare within the Indian episteme as political discourse has either
been dominated by analysis of Kautilya's Arthashastras, focused on instructions to the prince
on how to gain and maintain power (largely amoral), or on moral issues, how to conduct
oneself in family and caste, to follow one's dharma.14 The opposition to this dichotomy has
been the eupsychia of the yogi. His search was for a utopia of the mind, an anti-politics of
individual transcendence.15 It has either been the warrior or the priest who has dominated
Indian political theoretical space, with the yogi as the alternative to both. But Sarkar borrowing
from many traditions makes structure paramount.
For Sarkar there are four types of power:16 the economic, the coercive/protective, the
normative/ideological and the chaotic/disruptive. Sarkar derives these from the classical Indian
social system of varna but reinterprets them not as biological caste categories but as
psychological class, structure, episteme or paradigm. The first is exercised by business
associations, the second by the military, the third by intellectuals and priests and the fourth by
workers and peasants. Using Vico-type constructs – along with Vico's soft historical
determinism – these four types of power are related to four ages in history: the age of the
workers, the age of the warriors, the age of intellectuals and the age of capitalists. At the end of
the capitalist era, there is a workers' revolution or evolution which then leads to a centralization
of military power and the next age of warriors. Each age has it own contradictions and by
denying the other forms of power, each era naturally leads to the next era.
For Sarkar, each form of power is also a way of knowing the world. While Montesquieu
made the jump from types of government to types of society, thinking of societies as whole and
their interconnections – instead of merely politics as in the traditional sense17 – Sarkar goes a
step further and includes ways of knowing the world, or borrowing from Foucault, the
episteme. However, this way of knowing or ‘collective psychology’ crystallizes in a ruling
class; history is seen as the history of these forms of power and classes. As the cycle of power
turns, each particular way of knowing takes its turn in becoming dominant. Previous forms of
power remain but in a recessive form or in a ceremonialized form (royalty in modern
democracies, for example). Sarkar's hope for the future is to develop a new force – a fifth
power – that will allow, through the creation of new institutions, these four classes to rule in
turn without exploiting the other classes and forms of power. This is made concrete in his new
definition of leadership – the sadvipra: one with a complete and pure mind.
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Like classical thinkers and theories of governance, Sarkar proposes that each of these
forms has a perverse side: vidya (good or introversion) and avidya (bad or extroversion), but
unlike Aristotle, he does not develop political categories for them. For Aristotle, the perversion
of monarchy was tyranny; of aristocracy, oligarchy; and of polity, democracy. In contrast, for
classical Chinese political philosopher Ssu-ma Chien, there were no categories for polities but
for leaders. The leader was either tyrannical or wise. Indeed history was characterized by
rhythmic cycles of a dynasty led by the sage-king and that then over time degenerated into
leadership by the tyrant. For Ssu-ma Chien, the problem of the appropriate mix of types of
power was resolved by the ideal of the intellectual king who was not merely a philosopher (this
was only one necessary ingredient) but as sage, particularly as taoist sage. The Tao was not
transcendent in Ssu-ma Chien's classic articulation, rather the Tao was present when there was
justice and equity, when decisions were based on knowledge and learning. In tyranny it was
not present. The Tao also could not be evoked nor could one die for the Tao as one could for
Islam, the Church or the modern nation-state. The Tao was illusive. For Ssu-Ma Chien then it
was the sage-king that brought on the new dynasty18.
Sarkar's leadership type, sadvipra, is perhaps similar to the classical Chinese formulation;
however, his ideal leader must have characteristics of all the types of powers – worker
(service), warrior (protection), intellectual (theory generation), and capitalist (in the form of
entrepreneurial spirit). But, as with Ssu-Ma Chien's articulation, he must be essentially
spiritual, that is, in touch with the deeper patterns of history, society and consciousness. Yet
this spiritual, as we will argues, does not, as in the Western formulation, enter any political
association – it remains a source of purpose and direction not exclusion nor does it privilege the
particular community who believes in the Transcendent.
But in terms of the structure of power itself Gaetano Mosca's articulations come closest
to Sarkar. However, Sarkar does not propose what Mosca argues for in his The Ruling Class, a
system of balanced powers through judicial and legal institutions. For Mosca if one social force
ever becomes dominant, there is tyranny. But fortunately there are checks:19
Military power is checked and balanced by money or religion; or money, perhaps,
checked and balanced by taxation imposed by land; or an obstreperous religious hierarchy
checked and balanced now by superstitious sects which group up within itself, now by
coalitions of external forces of enlightenment.

But for Sarkar from the macro level, in the long duree, one varna is dominant and the others
are subservient. However, for Sarkar – in agreement with Mosca – social forces, not categories
of government are the key in understanding history.
For Sarkar, given that these forms of power evolve historically, they are for all practical
purposes natural; they cannot be eliminated or collectively transcended. The task for Sarkar is
to transform this historical social cycle – laborer, warrior, intellectual, capitalist, laborer – into
a social spiral thus allowing power to enable progressive forms of economy, culture and
polity.20

Leadership and the Yogi
But instead of following the modern approach of developing an alternative governmental
structure (checks and balances by branch or function) to mitigate the exploitive forms of these
powers, Sarkar takes the classical approach and resorts to human agency. His task is to develop
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leaders that have the characteristics of all four powers (economic, martial, labor, and
intellectual) but is guided by the ethical and the spiritual – sadvipras or benevolent
intellectuals. This is done through spiritual practices, through gaining experience in all four
types of powers, through working with the oppressed and marginalized, and through
understanding the mechanisms of historical change. Resorting to the moral discourse, Sarkar
writes ‘people will recognize sadvipras by their conduct, their devotion to service, their
dutifulness and their moral integrity.’21 This then implies that the ‘false consciousness’ created
by class or other structures of obfuscation can be broken through the virtuousness of the saintleader. Similarities between Sarkar's sadvipras and Antonio Gramsci's organic intellectuals
should also be obvious. Gramsci thought that:22
. . . the more ‘advanced intellectuals’ would take on a large number of indispensable
ideological-cultural projects: subverting the illusions of conventional ideologies,
introducing and disseminating critical views of social reality, presenting an alternative
vision of the future.

But to this notion of the organic intellectual, Sarkar adds a spiritual dimension as defined by a
commitment to universalism (beyond ego, family, nation, and race), neo-humanism (respect
and rights for plants, animals and humans), and an epistemological position in which the
universe is believed to have many layers, the crudest of which is the material, the most
profound of which is pure unexpressed Consciousness. The real is not divided into false and
truth but as with Spengler into shallow and deep.
Remembering both Gandhi and Aurobindo, leadership becomes defined not in the
traditional Greek sense but in the traditional Indian sense: that of the yogi. Through spiritual
practices the yogi remains outside the vortex of material power. He or she can fast, can live in
poverty and has conquered fear. Neither king nor merchant (or venture capitalist) can seduce
him or her. While in the West self-reflection produces the enlightened philosopher king, for the
yogi the self is beyond mere intellectual reflection, it is knowable through direct intuitive
experience, through samadhi. But Sarkar adds social responsibility to the task of the yogi and
thus moves near the positions of Sri Aurobindo and Mohandas Gandhi. For Aurobindo,
reinterpreting Hegel, the spirit expressed itself not only in individuals but associations as well,
particularly the decolonizing nations. Individuals could express this spirit in the nation-building
process. For Gandhi, too, it was the spirit as expressed in a new type of leadership that was
central to recreating the future. For Gandhi as well the yogi need not be a renunciate, he could
be a family man. Both added an activist dimension to the classical role of the yogi. However,
for Sarkar the spiritual remains outside of associations, it remains metaphorical, inspiring
individuals but not nesting in social structures such as family, tribe or nation nor even in nature
as with the Chinese Tao.
For Sarkar the yogi must struggle to create a society where basic needs and distributive
justice are met so that all have the possibility of self-enlightenment. Individual enlightenment
exists in the context of societal development. The yogi appears then as the ‘postmodern
structural revolutionary,’ rethinking reality, monitoring the cycles of power, and serving the
oppressed. Postmodern because the real is deconstructed, made particular, structural because
there is a commitment to the grand historical narratives of history, and revolutionary because
one must transform the structure of reality, the lives of the oppressed. The yogi, for Sarkar, is
neither institutionalized priest nor fringe shaman.23
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Sarkar not only focuses on the moral dimension, he also articulates the mechanisms of his
alternative leadership in the context of the structure of governance, thus differing from classical
theorists. Thus, when a form of power (economic power, for example) as exhibited in a
particular governmental structure (capitalism and representative democracy) becomes overly
centralized, sadvipras would create or engage in activity that would lead to a revolution (or
evolution as appropriate), a decentralization of power and a coming in of the next stage of the
cycle.
Is this spiritual and social engineering? Perhaps. But in this engineering, a space for an
alternative theory of politics and leadership is made possible, unbounded by national politics
and inclusive of evolutionary structures of power. Sensitive to the history of social engineering
(that is, in the accumulation of power in the guise of representation or in the name of
enlightenment) Sarkar does not centralize the power and political locations of sadvipras. Their
locus of power is people. Their power is populist, based on the person not on the institution.
Thus representation moves away from acting for particular individuals as defined by national
sovereignty and moves to acting for the interests of a general and universal ‘humanity.’ But
while Sarkar rejects nation-states and opts for a world federation of self-reliant economic units,
it is at the local level that power is expressed and exercised.
Sarkar thus desires to strengthen neither business nor government but community
populist associations. Government and business will always over time be served by those who
have their own self-interest first and the interest of the collective second. He desires to further
strengthen private civil society at the expense of governmental power. It is the deepening of
democracy at the level of daily life.

Democracy and participation
In the introduction to a special issue of the journal, Alternatives on Democracy, Yoshikazu
Sakamoto argues that the democratization of civil society is one of four dimensions of the
deepening of democracy:24
Democracy in everyday life in civil society implies a constant questioning of and
resistance to the formation of [unequal] power relations. Herein lies the crucial role to be
played by the citizens' social movement. It is the agent which democratizes not only the
state and civil society, respectively; it is also the agent which democratizes the linkage
between the two.

This democraticization has two levels: the micro level exhibited by the many social
service agencies and the macro level by the antisystemic social movements who are fighting
for liberty, fraternity and equality25 and who can provide a check to self-interested political
power. But for Sarkar, mere democratization of formal political institutions (a multiparty
system, holding of elections, for example) does not necessarily lead to a better society:26
One cannot expect this moral force from a government power functioning within a
democratic structure. We must expect it from the non-political side. The government, be
it fascist, imperialist, republican, dictatorial, bureaucratic or democratic, is sure to become
tyrannical if there is no moral force to check the capricious activities of the leaders of the
party in power.

Participation in economic and cultural developments becomes more important than electing
governmental leaders, whom are often elected through vote buying and other sorts of election
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rigging in which individuals are pressured through coercive forces (the landlords and their
administrative and police links). It is in this economic arena where Sarkar calls for universal
voting (economic democracy) in the form of worker managed and run cooperatives. Income
distribution and the full participation of the marginalized is far more important then electoral
politics. Indeed, for Sarkar democracy can only be successful in the context of a spiritual
socialism. Moreover, participation must be globalized; the framework for democracy should be
the planetary community not the nation-state.
In contrast are enlightenment democratic efforts where the notion of leader as having
access to special knowledge or access to deeper layers of consciousness is forsaken for the
safety of pervasive democracy, for a state organized by checks and balances, of the separation
of powers, for humans while occasional good are essentially sinful, evil. But in Sarkar's
cosmology humans are pulled in two directions by vidya and avidya. Through spiritual
practices the latter can be controlled. Moreover, evil is merely false or low consciousness not a
living force as in the Western tradition. The leader then occupies a particularly privileged space
in Indian cosmology (as well as East Asian). Central are vertical relations with respect for
authority in its various forms: guru and prince (but not merchant). Sarkar's theoretical move is
to assert that while checks and balance are necessary it is leadership that represents not a
particular class but the interests of the collective that is critical for a future political design.
But for Yoshikazu Sakamoto democracy must be continuously deepened, specifically in
four areas: in formal political institutions, in economic institutions, in civil society and global
politics. However, for Sarkar the last three are far more important than the first. However, most
debate centers on the first. Indeed, to not focus on the first leads to political marginalization.
One is suddenly removed from the Western heritage, the linear march of democracy from
Greece to the United States.27 But this is not Sarkar's heritage. Speaking from a third world
perspective for which he attempts to reappropriate democracy and its tradition (thus his
assertion that democracy first began in India with the Licchivis), other issues are far more
important than the narrowly defined political qua government and elections.
However, Sarkar does not focus on the classic question of who will watch over the
keepers of the good28 in terms palatable to liberal democrats. For them, this has been the
strength of the democracy system, that it is a lesser evil. However, for Sarkar, while this may
be true, more often than not liberal democracies merely reinforce the capitalist class and
structure, exporting their problems to the colonies. We can however ask of Sarkar's theory:
what is there to prevent this new revolutionary class from being influenced by avidya and
joining the particular power structure of the time thus making the transition to the new
structure, the new era, even more difficult? Is this not too much of a burden for the sadvipra?
While Sarkar criticizes the checks and balances of democracy (indeed, calling democracy
group-governed polity) as well as other forms of governance (dictatorship and oligarchy),
potential problems with Sarkar's alternative model of politics have not been examined by
PROUT commentators. Sarkar leaves his theory of leadership as the solution to the problem of
politics. Of course, insofar as this type of leadership is based not on official governmental (state
power) or corporate power (exchange power) but on community and personal power, the
possibilities of abuse are less. As they are not part of the official discourse (since their power is
located in civil society), their legitimacy is stronger and, paradoxically for the very same
reason, more liminal. Still, Sarkar is sensitive to these types of criticisms. Sarkar writes that his
preferred polity is never one person rule but a council, a board of sadvipras, thus allowing
sadvipras to monitor each other's behavior. The spiritualization of society, the democratization
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of the economy, interwoven citizen boards, and councils of sadvipras becomes Sarkar's answer
to the question of abuse of power by those intending to do good.

Leadership, structure and the transcendental
From the classical and modern Islamic view, Sarkar's position is not dramatically novel;
indeed, it contains some of the same problems that Muslims faced after the death of
Muhammad and the conclusion of the reign of the rightly guided Caliphs (those who accurately
represented the words and the practices of Muhammad).
Islam anticipates a new moral order with acceptance of the Transcendental and His laws
as the central strategy to creating a good society. Governmental structure in specific is less
important than creating a virtuous society. They key is moral behavior following the laws as set
by the Prophet. Ibn Khaldun, however, is far more critical. Writing at the time of the decline of
the Islam empire, he saw that it was not morality that united a government but struggle leading
to asabiya (group feeling or the sinews that bind). However, over time (specifically four
generations), a dynasty declines. It success results in increased power and control but
eventually leisure, waste, squandering, imposition of a dynasty's group feeling onto others
leads to a civilizational decline. History then degenerates until a new leader from outside of the
Center comes in and takes power. Like Ssu-Ma Chien and Sarkar, Ibn Khaldun has a cyclical
theory of power. However, for Khaldun moral virtue is important only insofar it increases
group unity. Religion in its own sake is not a necessary factor for good government or society,
all polities will rise and fall.
Classical Islamic theory, however, has resisted efforts such as Ibn Khaldun to modernize
the problems of the spiritual in society. Classical Islamic theory in fact is a search for the
‘khalifa,’ the ‘righteous’ representation of God while the Shia approach on the theory of the
khalifa is the search for the perfect representative of God, the Mahdi. However, in the Indian
and Chinese sense, a perfect leader is not possible as the universe is fraught with contradictions
with opposites that are socially not reconcilable. In contrast, Montesquieu, far more concerned
with the tyranny of power then with the search for the perfect monarch or executive, focused
on ways to reduce the power of one individual.
Agreeing with Montesquieu, the problem is that it is impossible to create a legion of
saints, argue critics of classical Islamic political theory. Western political theorists such as
Hobbes assumed that since we are all sinners, safeguards to the accumulation of power need to
be built in to governance structures. But Islamic civilization did have a perfect leader (a perfect
representation of the laws of God) and a perfect constitution (The Medina constitution) and
State. Christianity had a savior but not a perfect polity, there was no constitution (between
believers) or perfect polity (rights and duties, relations with other communities) while Jesus
was alive. Thus it was not to the polity of the past that Christians looked toward but rather the
return of the Savior since the Church even as it claimed perfect representation and guidance
could still be made problematic since Jesus was not alive and never created a State. However,
in the Islamic case all future Islamic states are judged on that perfection and the order that
came with the original State.
With the decline and breakdown of Islam, the structure of one-person rule was kept but
without that one-person living as a saint, in fact the opposite occurred since association was
now no longer voluntary but based on coercion, on trying to restrain dynastic, ethnic and
personal histories. Faced with the breakdown of unity in the Islamic empire, Muslims opted for
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authoritarian often brutal leaders. The choice was chaos or authoritarian leadership with only
the Medina State to look backward in hope for. The mistake was that no social structures, no
institutions were created to tame power lest the saint quickly become sinner. Islam failed to
create intermediary structures to limit the power of the ruler and stayed with the model of one
leader (whomever he was), one text, and one nation (the ummah). Missing was a structural
theory of power, either one was saint or sinner. Thus it is this quest for idealism then that has
been the betrayal of Islam.29 According to El-Affendi:30
Had the theory concentrated on the practical functions of government in a given State,
then it would have been much easier to formulate a constitution to which the ruler would
be required to adhere. However, by setting unattainable standards, it was easy to pass
from the conclusion that perfection was impossible to the claim that all imperfect
situations were equal. The present imperfect situation was therefore the best possible
solution. . . Classical theory then gave advice on how to tolerate tyranny. . . Classical
theory did not offer any recommendation on how to deal with such tyrants and dislodge
them, which was the kind of guidance the pious needed, not advice about the limit to
which they should tolerate tyranny.

In this sense Sarkar's sadvipras may follow the same route. Fortunately, Sarkar, as
touched on earlier, conscious of the problem of the politics of the transcendent, argues for a
council of sadvipras – not merely one leader – and of a shadow government, a series of semiautonomous boards, for example, and Sarkar retains Montesquieu's tri-system of government.
In the name of spiritual perfection, he does not reject the doctrine of the separation of powers,
the taming power of democracy, as classical Islamic theory did.
The original State then in Islam became the representation of heaven with the original
leader the representative of God. According to El-Affendi, the insistence on perfection:31
. . . in the khalifa automatically removed from the community the right to criticize
him, for everyone is by definition less pious, less learned and less wise than he is. In the
end, the fate of the ummah hung on the arrival of an individual who would unite in his
personal charisma, saintliness and power. The waiting for this impossible arrival was
bound to relegate Muslim thinking to the realm of mythology and passive ineptitude.32

But for Sarkar, perfection is not possible in this world, the goal is a good society, to reduce the
tendency towards avidya, towards exploitation. Unlike Western cosmology (Judaism,
Christianity and Islam) in Indian thought perfection is only possible at the level of individual
enlightenment. A prefect polity is impossible. Sarkar's immediate concern is to rethink the
passive role of the Yogi (and ‘hindu’ thought in general) then with attempting to
counterbalance the Islamic recovery of the perfect social and political representation of God.
Sarkar's sadvipra then does not passively reflect on the mysteries of the universe and the laws
of social change, he or she is ready to use organized force – intellectual, economic, military and
mass – to create revolution or evolution. Moral and spiritual leadership now find a new focus
transcending single focus albeit progressive revolutions such as apartheid, colonialism or
economic exploitation (and thus in some ways continuing the project of the Enlightenment).
The sadvipra is focused on foresight (understanding the mechanisms of social changes) and
compassionate service (the transcendence of individual ego for the social good), not an
approximation of an ideal polity or the wait for the ideal savior to arrest the decline or
degeneration of civilization.
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In contrast, for Ssu-ma Chien society could be perfect mirroring the perfection of the
heavens. And just as the leader was expected to represent the heavens, the follower was
expected to show perfect fidelity to the monarch. When each and every person followed the
natural moral order, then virtue would flourish and the Tao would reign. But subjects and
leader did not always follow this order, and with each and every infidelity and tyranny, the
natural state of perfection would degenerate, would transform. One could not expect stasis, for
ultimately the Tao was not a static principle, like nature it was constituted by the contradictory
principles of stability and transformation.
In contrast, Buddhist theories of governance are focused both on virtue and democracy.
Sulak Sivaraksa gives us a Buddhist reading of the problem of governance.33 Besides
traditional precepts on how the king should rule, Buddhism has two dominating mythological
stories. In the first, over time the perfect existence of etherial beings in a golden age gradually
descends to greed, hatred and delusion. ‘Finally, the world is consumed with chaos, and, in
order to put an end to it, the beings gather to choose a king from among their ranks to rule over
them and maintain order.’34 The beings recognize that they need a superordinate authority since
the result of each individual self-interest is the not the maximization of all their interests as with
Adam Smith but the destruction of individual and group interests. The superordinate authority
is needed because of individual ego. ‘He is called the Great Elect, the monarchy is a preventive
institution, and there is a social contract between ruler and the ruled. In return for order, the
subjects support the king.’ 35 Individuals are willing to lose some of their own wealth for the
good of the group but the monarch is not perfect in the sense of a perfect leader or a
representative of the heavens, rather he is elected.
In the second myth, the legend of the Universal Monarch, the Golden Age has a perfect
king called Dalhanemi. He is instrumental in maintaining it. ‘Because he knows what is good
and rules through Dharma, poverty, ill will, violence and wrong doing do not exist.’ 36
The public can know who is the Universal Monarch because a magnificent wheel
remains suspended in mid air over the royal palaces, emblematic of his sovereignty. But as
with cyclical models of the universe, this Dharmic state declines and the wheel of Dharma
begins to sink. The wise monarch then entrusts his throne to his son, and leaves the official
world for the life of an ascetic in the forest.
But unlike the medieval model of the monarchy, where divine rule could be passed on
to the son, here the son must prove his own righteousness. Son after son does this, but
eventually, there is a ruler for whom the wheel does not appear, and the decline hastens:
From not giving to the destitute, poverty grew rife; form poverty growing rife, stealing
increased; form the spread of stealing, violence grew apace; form the growth of violence,
the destruction of life became quite common; from the frequency of murder, the life span
and the beauty of the beings wasted away.37

The polity declines further until a virtual state of anarchy and chaos reigned. Again there
is no virtuous leader, no perfect State. Unlike the first myth where individuals elect a sovereign
in this myth, as in the Islamic model, there is a wait for the universal monarch, the Amida
Buddha, who will deliver the faithful to the good society. But for Sulak, more important than
the wait for the Universal monarch is the creation of a good buddhist society based on the
social implications of the eight fold path, that is, self-sufficiency, ecology, self-reliance, global
governance, and individual morality. However, it is the latter model of the universal monarch
that regimes use to justify authoritarian rule or rule without popular mandate. But unlike Islam,
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the criteria of governance is not a historical ideal of perfection (the Buddha had no polity but a
sangha, a spiritual community) but social morality and order.
For German philosopher Eric Voegelin38, the problem of classical Islamic theory is also a
problem for the Christian West. Perfection ceased to be a spiritual pursuit once the
transcendent entered history (once it was possible to represent God in social structure). The
modern world became the end of history, the perfection of history thus allowing for the
possibility of positivism, Nazism, socialism and developmentalism to commit all sorts of
horrors in the name of the linear march of Truth. Beginning with 12th century monk Joachin de
Flora, the Christian trinity became concrete in the division of history into ancient, medieval and
modern or later in Comte's theological, philosophical and positive rendering of history. Thus
with the immanetization of history, truth no longer is uncertain or changing, rather it is fixed.
Certainly not taoist or yogic.
The important lesson classical Islamic political theory does teach is that without
democratic structures, individual rights, a theory of the transcendental will lead to despotism
since the leader can claim to represent the virtues of the Transcendental. Power politics then
will overcome any vision of the ideal, thus political theory must have both, a vision of the ideal
and a sense of how humans are betrayed by these ideals. But for the believer, without a society
focused on the religious, he forsakes his or her duty to create heaven on earth.
Sarkar, sensitive to the history of moral arguments of vipras (intellectuals) to exploit
other classes, to place themselves in a privileged space, argues for a spiritual society not a
theocratic polity. The spiritual with its claim to be outside of nation or class or ethnicity
changes the ground of one's decisionmaking. Its evidence is in social tolerance, basic human
rights, participation in economic decisionmaking. Behavior is not restricted (expect for
example through ceilings of wealth and ownership because of limited resources) but is
culturally and intellectually expressive. The ideational then must be balanced with the sensate,
to borrow Sorokin's typology.

Using types of power to develop governmental design
By using Montesquieu and Sarkar, the intent of this essay is thus to argue that a third factor is
also needed, this is a theory of the structure of power. Sarkar begins this task by placing his
model of governance in the larger context of his typology of history and power. During times
of economic power, there should be limited democracy, during times of martial rule, there
should be a council of leaders. In terms of historical forms, Sarkar finds that when there is
worker rule (prehistory and revolutionary times) the political system is anarchy; during warrior
rule (empires and kingdoms as well as modern military states) there are monarchies or
dictatorships; during intellectual rule (the great religions and the bureaucracy) there are
republics; and during capitalist rule, there is mass democracy. Marx was nowhere near as
sophisticated merely arguing that governance will first be dictatorial (the rule of the proletariat)
and then the State in itself will be redundant.
While Sarkar is useful to us on his unique cultural terms in that we gain insight into an
alternative non-Western perspective of history and democracy, our effort here is not only
comparison. Our effort is to borrow from Sarkar and ask the following: Why not attempt
political design that includes these four types of power and ways of knowing the world: why
not go beyond classifications of the one, the few, and the many. If these four types of power
represent universal interests, why not find ways in which they can be exercised for and against
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each other? Why not develop appropriate designs that have embedded in them this classic fourfold structure of power? Perhaps there should be along with legislative, executive, and judicial,
a fourth house? Or more simply perhaps the legislative (the historical house of nobles) should
be broken down into four houses instead of the present one house or two house parliamentary
or presidential system.
The first house could be inclusive of capitalists and cooperatives and other economic
forms. The second inclusive of the military and the police. The third of intellectuals in the form
of technocrats, academics and priests (government, university and church/temple). The fourth
inclusive of workers and peasants. In this design the political becomes formally shared by the
four. Thus, instead of dividing the polity into rule of the one, the few and the many, we inject
these types of power into the third, the many as represented through the legislative. This way
not only are the classic divisions of power combined but in addition Sarkar's types of power
which tell us about the type of power (normative, coercive, remunerative or mass) find entrance
into the polity. At present, the intellectuals reside in the universities and the temples (and in
various anti-systemic social movements); they are rarely represented in government except as
consultants through think tanks. Workers are represented through trade unions such as they are.
The capitalists and the military have a great deal of representation either directly through
members of parliament or through Congressmen and women (in the presidential system). In
third world countries, politicians come from this class (landlords/military) and in first world
countries they emerge from the rich. Each type of power attempts to control and manage the
executive, judicial and legislative.
Certainly one could expand this model and articulate a House of the Environment or a
House of Women. In other words, the environment (history in one sense is but the story of how
humans have attempted to export their pollution up to the present, where there is increasingly
no longer as social or physical space to export our problems – we must deal with them)
becomes represented by various interest groups. Gender as well could be represented
structurally not merely in terms of increased leadership in the Executive. Certainly the
relationships between the various houses would have to negotiated.
In the modern world the strategy to gain control of the ideas and forces that govern
constructions of the real have largely been accomplished through the crystallization of power
into groups of representation, that is, through the political party. And, if we look at the range of
political parties we see that they somehow attempt to represent these different types of powers
(conservatives as economic and military power, green as people and earth power, communist
as martial and people power, fundamentalist groups as normative power); however parties
mask their interest and have managed to consolidate power such that alternative forms of
power have no way of emerging (The American system is the classic model of this problem
wherein the two party structure forces each party to move to the center to maximize the
chances of winning).
Could a four house system representing these types of powers work better? Or are there
better ways to represent these power structures in the political, in governance; perhaps one type
of power should only be vested in the executive, another in the legislative and another in the
judicial? The capitalists during their era could be the executives, the intellectuals the
lawmakers and the workers the judges and the military/police could supervise the whole effort.
In different historical periods, this division of the four powers in the three branches of
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government could change with workers as lawmakers, intellectuals as executives; thus,
historical rotation by structure of power.
While the design above is preliminary, the task in front of us – more than the actual
design itself – is the need to develop alternative designs of governance that reflect these types
of power and go beyond classical typologies and solely Western or modern designs.
One such recent effort is that of Johan Galtung's. He theorizes about global governance
using Sarkar's division of power to ask what type of power should global government exercise:
‘cultural/normative (moral authority), economic/exchange (rewarding those who conform,
sanctioning those who do not), military/coercive (punishing those who do not conform, not
those who do), political/decision power (in only the form of resolutions?).’39 Arguing for a
world system that brings in these types of powers and associated components (Civil society
representing all sorts of voluntary associations; people representing individuals; Capital
representing economic organizations; and the State representing military and political power),
Galtung writes that ‘there is no simple solution for four kinds of power and four components ...
let them play against each other, have a maximum of dialogue, and then some central
mechanisms for arriving at final decisions.’40 He calls for an expanded UN that has alongside a
UN General Assembly (representing States), a world version of Capital in the form of a House
of Transnationals (with a world assembly of Chambers of Commerce as a consulting body); a
world assembly of people (directly elected); and a world assembly of Civil society in the form
of non-governmental organizations and other international associations (including labor and
religion, one can assume). There would be a complex interplay between these houses and
forms of power, thus better representing the different ways humans organize themselves and
allowing for a softer world government, a global governance. Of course, if we should avoid
this structural analysis (class and power) and stay at the level of the individual and assert that
no one can represent another (mirror their ideas or act for them) then direct electronic
democracy or the direct village democracy appears to be the best answer to the present political
system. Certainly political parties and government based only on legislative, executive and
judicial structures seem far from satisfactory in solving the pressing social problems that first
and third world societies are beset with. Perhaps, as with Galtung, we can attempt to borrow
from various perspectives, developing systems that include electronic democracy, moral
leadership, and structures of power.

Cross-dialogue
While the above governmental designs may be novel, they are not Sarkar's.41 Sarkar's, himself,
does not relate varna to governmental structure as the previous design attempts to (types of
power to branches of government). His goal is to create a fifth form of power that ‘shadows’
these other four. Whether this type of political and spiritual leadership and power is possible –
disinterested in a particular class but not in social transformation for the good of all classes – is
another question! Certainly from the perspective of proponents of liberal democracy, Sarkar,
Gandhi, Aurobindo as well as the Muslim position unnecessarily bring back the spiritual, a
category the European enlightenment did its best to remove. But in India there was no
enlightenment signifying the end of the Medieval, rather there has been a continuous focus on
the transformation of the self, on its enlightenment. It is only recently with Aurobindo, Gandhi
and Sarkar that the social implications of self-enlightenment have become central. Politics has
moved quickly from the village to the nation to a universal humanity. The danger of this move
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has been the transition of a personalized religion to a syndicated State oriented modernist
Hinduism. In contrast, the Sarkarian formulation is part of the classical Indian polity where the
government is neither secular nor religious, rather the State must be fair to all perspectives,
religious and secular. The task of the State, as with the structure of personalized Hinduism, is
to encourage pluralism of not only ideological positions but ways of knowing.
From the postmodern perspective, the entire project would be denied from the outset as
there is no vantage point from which consciousness is transparent. Moreover, the real is
mediated through language, through culture and thus politics. There is no point from which the
truth of history can be made especially accessible, indeed, the search for totalizing universals is
part of the problem, part of logocentric history, of a history based on the modern abstraction of
‘man’.42 Contending that history can be suddenly rendered plainly intelligible, grand historical
narratives merely privilege a particular class, party, group at the expense of local forms of
knowledge and power.
From the traditional liberal view, Marxism and Sarkar's PROUT are too similar. Sarkar's
sadvipras and the entire scheme of structure of power reduce the power of the individual and
mobility of capital. State power in a variety of forms is strengthened.
From the related view of the electronic democrats, Sarkar's moves and the structural
design presented earlier are entirely unnecessary for dramatic developments in technology will
make representation unnecessary since face to face community and thus democracy at all levels
will soon be possible. Power will have no place to hide as we will all continuously face it.
Spiritual leadership and structures of power will become but a discourse of the past, problems
that have been rendered technologically obsolete. But for Sarkar, even as technology resolves
some dilemmas it creates new problems, new relations of structure and power, for technology
is embedded in the social.
The Green perspective echoing Gandhi would focus not on structure but the process of
transformation, arguing that as important as social and spiritual goals is participation. Since
representation is problematic then participation should be central. And where we need
legislators they should not be allowed to become a class, thus the importance of reforms such
as term limits, rotation of leadership, and low economic benefits. However, at the same time
Greens would be probably quite amenable to structural changes that included the environment
in public and private decision making.

Conclusion
Starting with Montesquieu and focusing on Sarkar, the intent of this essay has been to take
seriously historical structures of power and to move these structures from the background of
discussions on political design to the foreground. Theories of politics that focus merely on
virtue and morality often paradoxically create conditions for tyranny, as El-Affendi has argued
was the case in the growth of Islamic Khalifa. In this sense, the Medina constitution and the
acceptance of Muhammad as the final arbiter, while being the source of strength for Muslims
for centuries, has also lead to conditions where governmental structure has been made
invisible. Whether the new electronic technologies will aid in creating a politics of consensus
as Muhammad intended remains to be seen. Indeed, from the postmodernist position, these
new technologies will have the opposite impact, however. They will break down any notion of
community, of a shared understanding of the good society, of virtue and vice. In contrast, in the
classical Chinese system, virtue is needed but not as an ideal based on allegiance to an other
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worldly transcendent. The Tao is here and there, then and now, ever illusive. For Sarkar what is
needed is a new type of leadership conscious of the patterns of history and the structures of
power that gives us our selves. The transcendent is there to inspire, not build edifices to and
for. Without this transcendent motivation, ‘achievements actuated with limited motives,
destitute of cosmic feelings, cannot last. The cruel touch of time will annihilate them [social
structures].’43
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VII
Locating Sarkar in Indian Political Philosophy
While Western political theory has been framed as the struggle between the State and the
individual, between formal power in the hands of Kings, Church leaders and State
bureaucrats and informal civil power in the hands of individuals and voluntary
communities, Indian political philosophy has been more concerned with issues of selfliberation, morality, and leadership. Until recently with the advent of institutionalized or
syndicated Hinduism, Indian society had made a softer distinction between State and
religion.1
Classical Indian political theory, as with Kautilya, centred on axioms on how to
maintain and expand power.2 Kautilya argued that reason, the edicts of the King, and his
own rules of governance, Arthashastras, were as important for decision making as the
ancient religious shastras, which defined social structure and one's duty to family, caste and
God. With the exception of the Arthashastras, politics was expressed through the ability not
so much to govern but to define social and moral responsibility, what one could or could
not do – yama and niyama – and who could oversee these rules.3
Like all civilizations, India had periods of rule by accumulators of capital and traders;
warriors and kings, Brahmins and monks; and revolts by peasants; still, philosophy was in
the hands of the Brahmins, the priestly class. This philosophy was primarily not about artha
(economic gain) or about kama (pleasure) but about dharma (virtue) and moksa (liberation
from the material world). The attainment of salvation, of release from the bonds of karma,
was far more important than the relationship between the individual and the sovereign, as
was the case in Western political philosophy.4
While the European enlightenment was considered the end of Church power and the
beginning of secular power, of humanism and liberalism, there was no similar
enlightenment in India. This is not to say that there was no tension between the King and
the Brahmin, between State and religious authorities; indeed Nicholas Dirks writes that the
central conundrum in Indian history has been who should rule: the Brahmin or the
ksattriya?5 Kautilya focused more on coercive power and less on interpretive power. In
contrast, the Buddha, committed to interpretive power, remained silent when questioned
whether the atman (the individual soul) and Brahman (Cosmic Consciousness) existed.
Understanding that a positive response would reify the self, returning its control to the
Brahmin class, he opened up the self and consciousness to more liminal spaces.
Furthermore, recognizing that official State power was largely circumscribed by priestly
power, he focused less on royal power and more on the spiritual community, the Sangha,
and on right livelihood as a way of social transformation.
Thus, instead of the search for a perfect society, of the linear march and inevitable
victory of democracy and progress, the regulation and liberation of the self has been far
more important. It is this self and its emancipation from personal and social history that has
been the centre of Indian philosophy. Indian political thought however should not be seen
in Orientalist eyes – of the study of the non-West through the textual gaze of the West – as
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fundamentally despotic with authoritarianism the rule.6 Indeed, Sarkar makes the
controversial claim that democracy first originated with the Licchivis of Vaeshali in India
over 2500 years ago. They developed a written constitution, abolished the monarchy, and
through elections, formed an executive body. However, while in Western political theory,
the assumption of man as evil led to the system of federalism, to checks and balances of
power; in India, neither evil nor good were assumed. Vidya (introversion, leading to
enlightenment or good) and avidya (extroversion, leading to degeneration, evil) remain in
constant struggle, both simultaneously present. Evil was explained as ignorance, as maya,
not as an embodied force. The ideal leader is the one who can lift the veil of untruth,
transcend (or at least miminize avidya) this duality and thus become the moral and spiritual
leader. In contrast, Islamic political theory has been saddled with the problem of reattaining
the perfect State achieved during the time of the Prophet.7 India did not have such a
historical event, only Rama Rajya, the mythical kingdom of Rama, where food was
abundant and all lived in peace, had utopian connotations. But it is only in this century that
this imagined polity has become a political platform, largely in response to the utopias of
Marxism, Liberalism and Islam. Still, for Indians it is not so much a secular State that is
desired (one that is amoral, efficient and fair) but a pluralistic State that does not take sides
with religions, thereby enabling authentic cultural plurality.

Temporal dimensions
Whereas Western political philosophy creates a division between the religious and the
secular, between Church and State, Indian philosophy (and Chinese) based less on
monotheistic, highly structured religions, and more on direct intuitive experiences of the
mysterious has found this to be unnecessary.
A different temporal orientation is also taken. Instead of a linear movement of ancient,
classical or feudal, and modern (scientific, rational, nation-state oriented) or religious,
philosophical and scientific as with Auguste Comte, there is a complex historical cycle with
different temporal levels. At one level, this is the cosmic time of the stars and Gods; at
another level, it is the four-fold structure of student, householder, social service, and
renunciate; at the societal level, it is the rise and fall of society. The process is the
degeneration of righteousness from the golden, to the silver, to the copper and then to the
iron. At the iron age, the avatar or redeemer brings all back to dharma and the golden era,
satya yuga, begins again, but with the silver around the corner. This was the promise of
Krishna, to be reborn whenever virtue declined. At the level of the individual, Indian
philosophy is the story of karma, of endless births, with escape only possible through
enlightenment. Instead of utopia pulling society forward, eusychias – ideal places of the
mind – have been more prevalent. However, even as the self has been central, history has
been dynastic, of epics and myths, of ages and episodes, not of the battle of workers, as
recent Marxist Indian philosophers have argued: structure has been far more important than
agency.
Traditional Indian historiography has framed the past as Hindu (Vedic), Muslim and
Modern (British and then Independence). However unlike the Western scheme there is no
pretense that prior eras are stepping stones to the present, there is no over-arching theory of
scientific progress.
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This is not to deny the reformist urges throughout Indian history, and particularly
through the efforts of Raja Ram Mohan Roy and Aurobindo, but rather to argue that moral
philosophy has been more central than the massive social engineering of Marxism or the
amoral market mechanisms of liberal capitalism. Even when utopia has been imagined,
such as Rama Rajya, it is done with the past in mind, not with the pull of the future.

The Indian episteme
Indian political theory should not and cannot be divorced from the Indian episteme or
boundaries of knowledge that contextualise what is knowable.
The liberation of the self is the center piece of this project. Doing so frees one from
karma and helps one live in dharma and achieve moksa. Truth is considered not so much as
accuracy or fidelity to the empirical but as therapy, as that which reduces suffering. In this
sense classical Indian philosophy is postmodern with reality consisting of many levels, with
different traditions and philosophies touching these levels – true epistemological pluralism.
Truth is thus both/and instead of true and false. This means that contradictions are tolerated.
Moreover, there are many ways of know the world: devotion, reason, sense-inference,
authority and intuition. The physical universe and the mental universe are considered
symmetrical: as above, as below; as inside, as outside. Individual/cosmos, body and mind,
self and society are linked together. Politics and religion are thus not separated but linked.
There is a holistic unity of discourse with truth ultimately residing in the individual even
though Brahmin and State power have attempted to have authority vested in caste and State.
Philosophical systems are also grand, touching every level of existence, from bathing to
political-economy, to world order, and cosmic meaning. Order and elegance are as
important as accuracy in the Indian episteme. This episteme itself is not questioned, it is the
given in Indian philosophy.
Unlike other epistemes that undergo dramatic shifts, the Indian episteme is additive.
New discourses are added on, changing the episteme and Indianizing the new discourse.
Modernity, of course, has forced the classical pluralism of Tantra, Vedanta,
Buddhism, and Islam to fit into the straitjacket of nationalism, of one people, one guru or
god. This has led to a politics of structured religion, of the creation of a ‘Hinduism’: a
religion linked to national identity. In this realist model, it is the State and its functionaries
that are most important. Reality is not moral or spiritual but about capturing power so as to
ensure that identity and material gains for one's community or nation are maximized. The
self then is no longer devoted to seva, selfless service, but to maximizing wealth and power.
In this self, the Other is to be feared, the Other is the enemy; not to be embraced, as Gandhi
argued, but used for personal gain.

Varna
The ‘Other’ has generally been more those of a different class than those from a different
religion, since Indian religious and philosophical traditions are syncretic and universal. It is
varna that both orders society and creates structural problems for social justice and
transformation. While varna for Orientalists is an all-encompassing social structure, others
have argued that Indian society is no different than other historical societies where agency
has existed at times with individuals, at times with religious authorities, at times with
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traders and at times with the military. Caste is one category but not the final category of
analysis.
Defenders of caste have argued that it is one among many ways of ordering the world;
in engaging in politics. Politics is about the negotiation of power and meanings. While the
modernizers want to rid India of caste, they forget its relationship to order, with caste
basically, as in other societies, creating a permanent underclass. For political theorist Rajni
Kothari, more important than varna is jhat, the myriad associations, relationships, and
lineages that are perceived as caste.8
For Gandhi,9 the task was to make everyone into shudras – peasants – to create a
society with equal distribution. His was a devastating critique of modernity, of instrumental
rationality, and not of technology, as commonly thought. For Gandhi, self-reliance was the
road and the goal. One could not distinguish between ends and means. This counters the
classical position of the Gita, where in certain situations, violence was allowed, especially
since at the level of the Absolute, victim and victor are united in a unity of destiny.
The legacies of Gandhi are many: two are critical: self-reliance rather than
instrumental rationality, that is, humans should work together to build small scale
communities, and non-violence. In conflicts, it is non-violence that is victorious since by
touching the heart of the oppressor he or she is transformed. Indeed for Gandhi, history
itself was the march from violence to non-violence, from barbarism to civilization.

Structure, history and the cycle
Equally important is Sarkar in developing an alternative to the critical traditionalism of
Gandhi and the reform efforts of Aurobindo. Sarkar attempts to develop a political theory
that has both structure (historical patterns) and agency (the role of individuals and
leadership) and superagency (the role of divine intervention). As discussed in Chapter One,
for Sarkar there are four types of power: the economic or vaeshyan, the coercive/protective
or ksattriyan, the normative/ideological or Brahmin or Vipran and the chaotic/disruptive or
shudra. Sarkar derives these from the classical Indian social system of varna but
reinterprets them not as biological caste categories but as evolutionary, psycho-social
paradigms.
These four types of power are related to four ages in history: the age of the workers,
the age of the warriors, the age of intellectuals and the age of capitalists. At the end of the
capitalist era, there is a workers' revolution or evolution which then leads to a centralization
of power and the next age of warriors, a centralized polity. Each age has it own
contradictions and by denying the other forms of power, each era naturally leads to the next
era. These are not ideal types nor is Sarkar's cycle a defense of current modernity, as with
historian Buddha Prakash,10 who argues that the current age is the Golden era. Instead of an
avatar, it is independence and industrialism that has awakened India after centuries of
oppressive sleep, argues Prakash.
Sarkar does not intend to end the cycle of history but hopes to minimize the
exploitation in each era through the development of a new type of leadership, the sadvipra:
one with a complete and pure mind. The sadvipra exists in a context of not State or
individual but samaj or family; a selfless family on a collective journey through life.
Through leadership, he envisages a new society committed to gender coordination, self88
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reliant cooperative economies, and prama, a dynamic balance between physical, mental and
spiritual potentials.
However, in Sarkar's model, unlike classical political philosophy, where the sage
existed outside of traditional constructs of power, neither Brahmin nor ksattriya, Sarkar
places this new type of power – protective, service-based, innovative and interpretive-at the
center of the wheel. This then further develops the ideal of the modernized yogi. But he is
not alone, Aurobindo's Yogocracy and Gandhi's satyagarhi continue the replacement of the
shaman.11 But this is not the religionisation of politics but its spiritualisation, much as
Aurobindo and Gandhi struggled for.
But for Aurobindo, history is not structural but idealistic, wherein the Godhead enters
individuals and communities. Thus, following Hegel, nationalism becomes part of the
manifestation of the soul, of the divine drama. It becomes an extraordinary event that
represents the will of Consciousness in creating a better human condition. Thus for
Aurobindo, God not only works through avatars such as Krishna, but works through
nationalistic movements and other associations as well.

Post-colonial discourses
More recent Indian political theory has been more concerned with creating a post-colonial
self, with ridding India of the intimate enemy of the British history. This is not a history of
dynasties or of large meta-narratives, but a history of the subaltern, of women, of the
epistemologically oppressed, as developed by writers such as Ashis Nandy, Ranajit Guha,
Vandana Shiva and Gayatri Spivak.12 This rewriting of India has been a search for a
historically grounded India not overlaid with spiritual essences, but a politics of individuals
and communities struggling to create a new self, an often localized identity, that has
meaning in its own mythological, cultural and economic context. Development, science and
instrumental rationality are critiqued as violent and disempowering of communities, as well
as dangerous to the environment.
Borrowing from postmodernism critiques of the construction of identity, the
categories of Hinduism, caste, Mother India, and nation are questioned. The politics of how
these discourses are used by State power to further regulate, militarize and homogenize
society are deconstructed with the intent of rescuing the plurality of truth that has been
Indian philosophy.
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VIII
Cycles of Power:
Technology, Culture and is the Real Still Real
I left work early last Friday, largely to go home and watch an amazing event. No, it was not
star American basketball player Michael Jordan soaring through the sky, rather I went home to
watch the Chinese student revolution that was taking place at Tiananmen Square. Like many
other developments in telecommunications technology, I was suddenly made part of this
awesome event, but the space that I was watching had now been transformed from
entertainment space to juridical space, meaning that this age of video had now included me in
judging the goodness or the rightness of the events. My eyes could then decide whether the
official words of the Chinese government or the American government were true, I could judge
myself. I could, for example, compare this revolution with the earlier Television mediated
Filipino People's Power uprising. And as the Chinese bureaucrats tried to force Cable News
Network (CNN) to leave, I again could decide who was correct. Was Chinese national territory
and culture being violated by this foreign presence or did CNN have a larger global right to
provide information?
In the end CNN did not try to evoke a universal right to telecommunicate, rather they
avoided the philosophical issue and settled for the bureaucratic discourse. They agreed to pull
the plug only when a letter signed by the Chinese government was given to them. The Chinese
were of course puzzled by this. The official tried to explain to the newsperson that these were
obviously extraordinary times, why the evocation of official stationary? But with CNN
unwilling to evoke rights, all that was left for them to buy time was procedure, due process,
and when the letter – written in Chinese – was produced, the live revolution was over. The
basketball game too was over and as there appeared to be no revolutions in the offing1: Aquino
was already stable and Marcos appeared to not want to die Friday evening; Zia al-Haq of
Pakistan had died the year before and Noriega of Panama had his own time table. I turned the
age of video off, walked to a nearby park and pondered the nature of the real, of the world we
live in.

The ancients speak
Ssu-Ma Chien2 ancient Chinese historian had written – without access to live real-time
revolutions – how new dynasties are born from the actions of sage-kings and how they rise in
virtue. But eventually over time their descendants succumb to squandering, laziness and pride
and then tyrants step in; virtue is gone and the dynasty ends. This cycle is repeated over and
over. The Tao is present; it then disappears. In virtue all gain; in decline all lose.
Ibn Khaldun, the 13th century founder of sociology and modern history, too outlined this
cyclical view of history. But to him it was not the rise and fall of virtue, it was the rise and fall
of asabiya or unity.3 He studied the Bedouins and saw that their success was a result of their
solidarity; a closeness derived from their struggle against the elements. In the desert, they had a
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remarkable level of communications among themselves and a low degree of noise, of disunity.
But with power, over generations, usually four, unity disappeared and peoples' minds turned to
wealth and to expectations without hard work. Each succeeding rulership did not have to work
for leadership, it was routinized. Thus, the empire fell and asabiya passed on to some other
group; usually someone from the provinces, from the desert who still had unity and a collective
vision of the future – he would then, on a camel, ride into power.
For these two historians and others like Indian philosopher P.R. Sarkar all things rise and
fall. Leaders come into power, they exaggerate their power and in this exaggeration there is
exploitation and there is thus a circulation of elites, as Italian macrohistorian Pareto would say.
And as Sarkar would say, power always centralizes to some group on the wheel: it goes to the
warriors (the military or those who try to deal with the real world through physical
domination), to the intellectuals (the priests and technocrats who deal with the real through
theories, myths and ideologies) and the acquisitors who deal with the real world through
accumulating wealth, through making greed into a social good. And of course, in this cycle
there is the group who causes revolutions but rarely gets to enjoy them – this is the people, the
students, the workers, the women, the groups who do the work. They bring about a new world,
but power quickly centralizes to other groups and although each new era brings about
increased rights for the previously dispossessed, power quickly congeals and the cycle of
power continues. The wheel is eternal.
From this macrohistorical perspective, even if the Chinese students succeed, there is
larger deeper structure which will reemerge. It is the cycle. The ancients noticed this cycle
everywhere: in nature, in our breathing, in the moon; it was this cycle that led women to create
mathematics (mother-wisdom according to writer Barbara Walker4); it was this cycle that
reminded the great that one day they would fall and it reminded the impoverished that they
would one day rise – everyone knew they would have their turn. It is this cycle that gives hope
to the third world, to the Pacific Islanders, to women and to the environment itself – to Gaia.5
And to use another sports metaphor, mother earth always has the last bat. Nature always wins.
This is then the world of the rise and fall. Here, there is no linear progress, rather there are fits
and starts, moments of glory and episodes of betrayal.
And as I walked outside seeing the sea and looked above at the near full moon of May,
the self-evident truth of the cycle seemed utterly obvious. For when Michael Jordan rises he
falls. When great teams win, eventually they lose. People are born and then they die. The cycle
speaks to that which is irreversible; that which is ancient; it is the story of creation; the story of
who we are.

The challenge
But all stories are challenged and the European Enlightenment was precisely a radical
challenge to the ancients. The enlightenment brought forth reason and made it natural. It
brought forth the linear arrow of time and made it a necessity. It brought forth greed and made
it divine. And finally it brought forth nature and made it human. This was the end of the cycle;
with reason and industrial technology, God and the cycle of nature could forever be vanquished
and in its place would emerge the city of heaven on Earth. A city where power was curbed
through the written word, where despots could not claim the divine mandate instead they were
forced to exist in a mutual contract with the people. The world was now not god-centered or
nature-centered or myth-centred, rather it was man-centred. In fact as Michel Foucault6
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brilliantly argues humans have only epistemologically existed for a few hundred years,
knowledge was ordered differently in feudal and religious eras. Man is thus a recent category
and as we enter a postmodern world, whether by the spiritual recovery of enchantment or a
technological creation of the ever new, man will once again disappear to the sidelines – the
gods of magic or the robots of the future will become the focus of thought. Sarkar, however,
predicts a greater all inclusive humanity will emerge.
Now when the enlightenment faltered, when the cry of equality, liberty and fraternity
only ended the reign of the clergy and the aristocrats (the British and French revolutions), but
not the bourgeois technocrats, there came another challenge – that of Marxism. But it too
continued the project of rationalism, after all historically speaking liberalism and Marxism are
minor deviations from each other: they both believe in empiricism, materialism, prediction,
domination and separation from nature, and technological progress. Marx however saw the
cycle but believed that if ownership could pass to the people, then new technological
developments would not create contradictions, rather they would generate greater levels of
wealth. The wheel of history would end and the heaven promised by the people of the book –
the Jews, Muslims and Christians – would descend. The secret of knowledge would be forever
gained.
But, we all know where that project ended. Power centralized, new wealth went to the
Party and instead of the priests of religion, the ideologues of the Party watched over the
braindeath of creativity. Just as the priests took away all spiritual insight, the party apparatchiks
took away all individual initiative. The grid of partocracy succeeded but at a cost that led to its
own demise. The cycle of history was not so easily defeated. But the liberals put something
else at center stage that could once and for all solve the problem of poverty: this was
technology. Tools separated us from the monkey and they would provide the next jump in
human history; one where the myths of the past, the myths of scarcity, of the rise and fall, of
the stranglehold of irreplaceable, nonrenewable commodities such as oil, would keep us from
realizing the good society that was possible.
But the technology of the industrial revolution did not do this, although incredible wealth
was created; it destroyed the family, raped the environment, impoverished the colonies, and
denigrated women.

The next revolution
But there is a new revolution that will culminate the project that was begun a few hundred
years ago, argue many. This revolution has as its base something that when used becomes
better and when shared increases. It promises to bridge the distances between individuals,
cultures and nations. It promises to join the isolated into a community and to take the best from
the historical and the modern world: to create a global village and an electronic cottage. This
world will have highways but not polluted ones, rather they will be of light; instead of seaports
or airports there will be teleports. These technological utopians believe that we will have
resolved the historical contradictions of the urban and the rural; between self and community;
between worker and manager.
This will have been resolved not by the Pacific Shift, not in the Japanese method of
miniaturizing nature and including it in the city (the Bonsai tree, for example); making
meditation as a corporate activity; or giving lifetime employment, but it will be resolved by
creating a post-scarcity society. The up and downs of history, the rise and falls will then
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disappear once basic needs such as food, health, shelter, medicine and education-information
are plentiful and natural, not for the few, but for all.
Through these new technologies poor countries will be able to jump past the industrial
era and quickly and painlessly enter the Age of Video. Villagers won't need to go to cities as
the Mango (the Pakistani clone of the Apple computer) will allow them to stay at home and
work from there. Families will remain united and the rumor that in the big city streets are made
of gold will forever be gone from history. Population will stay evenly distributed and with
increased wealth, population rates will continue to decline. Businesses will no longer be site
specific; they can move here and there, and even labor will be free to move from region to
region and both business and labor will be able move through history, from one culture to
another, then and now, for the cycle of time will have been vanquished.
And to those critics who argue that these new technologies are prohibitively expensive,
can anyone not afford to invest in them comes the reply. Moreover, perhaps it is too late
anyway to recreate a natural or non-technological world.
Among other technologies, the VCR is already a global phenomenon. Within minutes of
a release of any movies, pirated copies are available throughout the world. In Pakistan, for
example, any movie from any country is available. And those that try and remove this new
technology from the home are quickly rebuked. While there a few years back, I saw an
amazing television show. A village family found their fortunes changed by the addition of a
TV and a VCR from a brother who had made it as an engineer in Saudi Arabia. These new
technologies attracted more and more people to the house of the family. Every day, all the
neighbors would gather to watch. And of course, as per Asian culture, the host family would
have to provide food and drinks. The father complained that he missed the old peaceful days,
but others in the family loved their new centrality. One night the TV/VCR was stolen. The man
saw it happening but kept his eyes closed. His nemesis and the villagers' prized possession was
gone. The police quickly captured the thieves. But the man would not admit that the new
technology was his. His meal were now prepared on time, his house was quieter; he had never
liked his relatives anyway. But finally the chief of police begged the man to claim the TV and
VCR, while his family threatened to stay home and make life hell for him, his wife refused to
cook for him. Finally he relented, the technology was returned and all was normal again. All
was natural again. In this story there are numerous codes; the extended family finds unity not
through the fireplace but through the electric; the search for individuality and community, all
are there, but the key is in the nature of the normal. For suddenly these new technologies have
become the natural, it is not the flicker of wood that evokes images of the mystical, but the
flicker of the screen that leads us into other worlds. In my parent's village which became wired
for electricity in the early 70's and still has no toilets, they have these new video technologies.
Soon they will have satellite dishes and will have access to more information in a few years
then in the last hundred thousand, or so it seems. And even while the streets are still made of
mud, they have access to texts and images from everywhere and every time.
Thus these new information technologies, according to many, do not have the
contradictions of previous industrial technologies, for they allow one to live at a ancient stone
age level. They do not open and close, nor expand and limit at the same time; rather they allow
the past, present and future, real and unreal, to exist simultaneously, even as the past, present
and future are created by Hollywood and Bollywood.
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Thus what the best minds of Europe failed to do in the enlightenment, what the Marxists
failed to do in this century, is about to be accomplished by the technological revolutions – the
cycle is about to end.
Will this mean that the moon will no longer shine above every night? That crickets will
no longer sing at night? Yes! For this era of information is also about other related
technologies. According to Eric Drexler7 – not retired Portland/Houston basketball player
Clyde ‘the Glide’ Drexler who too defies gravity – the most significant breakthrough in history
is about to become real. It is the molecular assembler or nano-technology. Combined with
artificial intelligence, we will soon be able to rearrange the molecules of whatever and create
food, matter and what have you. The capital base of the world will continue to double in
minutes; it will truly be the end of work. Coupled with this will be the flight into space, but this
flight will not be through conventional materials. Through genetic engineering, according to
Freeman Dyson,8 respected professor of physics at Princeton, these new spacecrafts will weigh
a kilogram instead of the present Voyager's ton. They will be grown and integrate animal and
electronic components. He calls this the Astro-Chicken and if truly the next century is the
Pacific Era, then it will certainly be the Chinese Astro-chicken.
Thus genetic engineering, artificial intelligence, telecommunications are in the process of
creating a new world, a faster more intimate world, a good world. In the meantime, instead of
Hot Dog stands there will be Hot Doc stands (not meals on wheels but documents, information
on wheels). Instead of one-way novels and information we will have hyper-text where the
mind of the universe will be available to us. We can move from article to article, past to future,
language to language; it will be the final unity of man with machine, the spiritual liberation that
the ancients really meant to tell us about. The ancients of course did not understand that light
meant fibre optics, that the word of God meant hyper text, and that ascension to heaven was
space travel.
Thus, the age of video of information of the post-industrial society is about the end of
myth, about the end of the cycle of misery and injustice that has plagued humanity. And is
about the reconstruction of the world in any shape and form that humans want, not just in terms
of the way they see the world – that is, philosophically – but also the reconstruction of the
material world. It is also about the end of humans, for we will soon exist along with robots,
clones, cyborgs and not only will we sue other humans, once robots have rights, we will sue
them as well, and of course we will do this through video arraignment and of course trials will
be available for all to see and just as there will be direct electronic democracy, there will be
direct electronic judging, but instead of the upward or downward thumb of the Roman trials,
there will be the touch or the voice of the electronic key.

The response
But there remains a fear among us all. What if we have gone too far? What if the new
technologies are not creating a new world, but simply reproducing old inequalities? What if
there are limits? What if there really is a natural state of things that we humans in our desire for
control and power are upsetting? Have we have gone too far? The myth of the cycle thus lurks
underneath all who claim to have defied the laws of nature. In this fear, what lies ahead is a
catastrophic depression. This depression will result in the end of the era of liberalism and
capitalism; it will be the reclaiming of earth; it will be the conclusion of greed; the revenge of
Kali or Pele – Mother Earth as destroyer. Those individuals and nations who are linked with
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the present whether intellectually, materially or spiritually will be devastated by the massive
depression. Those islands that depend on tourism or on economic aid from the Core powers
will see their existence ravaged. Those places that remain self-reliant, that still have traditional
ohana (Hawaiian extended family) structures will survive; that is, the high will fall and those
that have bought into the liberal/capitalist or technological worldview will pay for it. The
dream of the last few hundred years of progress will vanish before their eyes as the Tokyo,
New York, and London markets begin their slide. We received a warning in the crash of 1987
but did not listen. And in a matter of years, just as communism is ending before our eyes,
capitalism too, will disappear. However, there will be many that will have their life meanings
decimated such that they will be caught between a future that has disappeared and a past that
no longer exists. But how can that happen, everything seems to be going so well, even the
feared recession might be merely a soft landing. There is more wealth then ever before; peace
and democracy are breaking out every where. Six hundred years ago, Ibn Khaldun said it best:
‘At the end of an era, dynasty, there often appears a show of power that gives the impression
that the senility of the era has been made to disappear. It lights up brilliantly just before it is
extinguished, like a burning wick the flame of which leaps up phenomenally a moment before
it goes out, giving the impression it is just starting to burn, when in fact it is going out.’9
The 1990's will bring in an end of an era, but it will be a difficult end; capitalism has not
survived five hundred years by accident. It will take the collapse of the speculative bubble that
has fuelled the markets; it will take the realization that the debt game is really a pyramid
scheme, and it will take, say, a minor earthquake in Tokyo, a flood here, sea level rise
elsewhere, a nuclear explosion or two, and soon the project will be over. It will also take the
realization that increased access to information is different from inner wisdom. And within
moments the rational world of liberalism will have met its end.

The other myth
But there are others who have been described by the modern Enlightenment project (of ending
religion and creating a world of rational individuals living in nation-states) as people outside of
history and thus outside of the future, who view things quite differently. To them they have
been in a depression for centuries; they have lived without a self, without a home. These were
the people in the colonies who provided the labor, these were the regions from which the raw
material emerged from. These were the people who lived and rejoiced in the cycle. And it was
only brutal force and the promise of joining the world of progress that convinced them to join
forces with the liberals and the Marxists. But this joining did not make things better for them.
Each time the flame of power passed, from riverine civilization to Mediterranean to Atlantic
and now to the Pacific Rim, they were left behind, for the system of expansionist power always
needs something and someone to be the resource, to be the difference, the inequality, from
where wealth can emerge.
If we look all around the world at the feminist movements, at third world efforts to
renegotiate the terms of technological trade, at the spiritual movements, at the peace and green
movements, we see a counter-project that is emerging. While many of these groups are antitechnological, others have become more sophisticated and want to create conditions where they
can create their own technologies based on their local histories and conditions. From this view,
the world has been created by the West and all of us see ourselves through this Western view:
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the culture of the self itself has been conquered. What then is needed are ways to recover the
self that existed before the modern world.
The recovery of historical ways of seeing the world before contact with the expansionist
West becomes the central project. It is, for example, the effort to keep alive the language of the
oral traditions presently being done in the Pacific nation Vanuatu by the Vanuatu culture
center. And it is not letting Western cultural institutions have copies so that oral history can be
economized and transformed into the additive intellectual knowledge of the West. It is also the
Prime Minister of Papua and New Guinea, Paias Wingti attempting to stop the Australian
dreams of a Pacific TV empire. In his words, ‘We are being asked to sacrifice our cultural
heritage for passing material gain. No money can buy back our languages once they are lost.’10
It is also groups like PROUT who are attempting to create a new cycle. Sarkar, the
founder of this movement, is among the few spiritual activists and mystics who is basing his
vision on a merger of spiritual and physical technologies. Although he believes the cycle of rise
and fall will continue forever, through spiritual wisdom and intellectual information, it is
possible to keep the cycle, moving, and, through evolutionary intervention, to significantly
reduce the phases of misery. And unlike humanists who still believe that there is dignity to
work, he looks forward to the day when we will not have to work. For him, to bring about this
new world, we must think beyond left and right. There must, for example, be both ceilings as
well as floors on personal wealth and property, and there must be ways to reward excellence.
Instead of bureaucrats, technocrats or partycrats, there must be people's organizations, that, of
course, could work best with the new telecommunications technologies. Instead of
corporations, there should be local and eventual global cooperatives. In addition, even while
new cultures are constantly being created, he has started cultural, linguistic, bioregional, local
self-reliance movements to counter the liberal/Marxist paradigm. Yet at the center of this
counter movement is a spiritual universalism, lest the movements become particularistic.
This universal, he hopes, will come about largely from spiritual practices, but also from
the fall of the national community, the nation-state – brought about by travel, videos, and of
course, pollution and the fear of nuclear destruction, for these things do not respect boundaries
of nation or body. For indeed, we are forced outside of ourself not only by awe but by pain and
fear. In our agony, the agonies of others becomes real. Cultures and individuals who partake in
this worldview do not arise painlessly, it is a life task for an individual and a civilizational task
for a culture. Becoming cross-cultural, as everyone here must know, arises through the force of
confrontation, not the banality of liking Thai or Chinese, or Indian food.
This spiritual view is also expressed by the Greens who claim they are neither left nor
right, but in front. Central to them is the natural world. This world must be given rights not for
our sake, but for its sake. They are not interested in information, nor knowledge, but in that
which comes from understanding the cycle of life – wisdom. For wisdom cannot be
commodified; the power of the king or the market cannot control it. This the yogis and the
martial artists of the past knew well – thus, they learned to fast, to think, to live with few
clothes, to master the elements, and to live outside of wealth, such that the soldiers and the
priests could not control them. They lived with the natural world. In this view, real
communication is not among humans, but in the planet itself, and the messages she receives
about us, are no longer positive. We are perhaps incidental to the needs of the global project,
that is the survival of the planet, the recovery of the garden before God and humans.
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The Feminist movement too reminds us who has done the real work for the last thousand
years and that new technologies must be developed that lead to cooperation not dominance
among groups. Otherwise, although men prefer the image of the virgin and the mother, creation
and preservation, there is also the Crone – the image of power and destruction that descends
upon all, and forces us to remember the temporality of that which we thought was eternal.
But while Sarkar's PROUT and to some extent the Green and the Feminist focus on
ownership of technology as central to the social good, they also speak about other technologies.
For Sarkar, the future is not about molecular assemblage or genetically engineered chickens,
but it is about the Age of Microvita. He posits that the smallest building blocks of life are
emanations from Pure Consciousness. These emanations however can be understood not by a
more powerful microscope (although the crudest of microvita will one day be noticeable from
microscopes), but by refined minds, for these emanations exist outside our sensate world, yet
provide the bridge between the mind and the brain. They are the silver lining between
perception and conception. They can be used to spread ideas throughout the world, they can be
used to heal bodies, and they can be used to spread information throughout the stars. According
to him, the rediscovery of these ‘mind waves’ will soon radically change physics and chemistry
and biology, for these microvita impact our thoughts, our food, and our social movements. One
goal, then is to find ways to refine the mind so that it can perceive these seeds of life and use
them to increase economic productivity, intellectual awareness and spiritual well being.
There is also the theory of Rupert Sheldrake articulated in his A New Science of Life 11.
For him too, this is the end of the materialistic age of science. The new telecommunications
technology are not physical but fields of awareness that are invisible but organize behavior.
Some of these fields over time have become almost eternal, others are more malleable. His
theory explains how once one group of humans learn a behavior or receive an insight, this
realization instantly spreads to others. His institute has conducted numerous experiments which
show partial validity. For example, they have found children in England could more easily
memorize an ancient rhyme in a foreign language instead of a recent one or a gibberish one
since the ancient rhyme has a stronger field as it has existed longer. The point is that fields of
awareness exist that explain how ideas are unconsciously transmitted; how ideas become
powerful and resonate among us. He provides a scientific reading of myth and of social
change. Thus, this means that humans can learn from the past, and they can learn at quicker
and quicker rates. This is the exact conclusion, so the telecommunications experts believe, that
telematics will lead to. More information means more learning, means a better world,
eventually. The wheel of history is a reflection of everything we have seen for the last thousand
of years, but learning and new ways of thinking can be overcome the pattern of history,
allowing new structures to gain vitality.
The social movements mentioned above focus on increasing access to these new
technologies, while the technocratic liberals the growth of them, and the Marxists would argue
that through a central authority, they can better distribute the benefits of them.

The end of the really real
But the theories of Sarkar, Sheldrake, and others who write of a postmodern era, where the
materialistic rationality has been made contentious, are being attacked by another group as
well. For them, the liberal/Marxist project believes that there is a real world that can be
managed, controlled and predicted. In the liberal view, through science and the discovery of
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laws, the world can be made more rational and understandable; tomorrow can be in fact
known; uncertainty can be reduced and better policy decisions thus made. Eventually, all will
be able to join in this project – even the colonies, those outside of the West. Most of the work
by futurists falls into this realm – to them the goal is the prediction of the empirical world, the
search for the elusive truth of tomorrow.
The challenge to this linear model has been by those who seek to recover the best of the
world prior to the rationality of the science and technology revolution. It is about capturing
meanings, economic systems, polities that existed before capitalism destroyed time and culture.
It is about recovering the natural – the spiritual and the cultural.
But this third group believes nothing is natural – everything is human creation, whatever
we know is perceived. We cannot know anything as it really is. And every theory whether
Platonic or Aristotelian, earth centric or sun centric puts at center one way of knowing over
another way. In this view, there is nothing to predict; there is nothing to recover or remember;
there is no self to prop up, to save from technology – the self is created by society. For when
we perceive we must describe in language and in this representation the world is created. Thus
the Rushdie/Khomeni affair.12 For author Salman Rushdie nothing is really real, there is no
truth that appeared in the middle east and all words, texts, must be made relative. For Ayatollah
Khomeni, the former leader of Iran, there is a text, a piece of information that is more real; it
cannot be attacked for it is the direct word of the Real. To attack the text is to attack God, thus
the only appropriate punishment is death to Rushdie.
For this group, we must look at our language and our categories of thought and see who
gains from them, what is lost, what is silenced. We must look at the cycle and see what this
construct does – does it liberate or oppress? For them, nothing is really real, everything is
description – power is that of making one description seem more real or natural than others.
Thus time is a category, not a reality. The purpose of talking about the future or the past is not
to predict or to recover, but to make the present remarkable; to thus make the status quo
contentious and thereby create the possibility for change, for creation.
We must also live on the edges of reality, always testing to see if have made a
representation really real – ontologically real – always seeing the power of our descriptions of
the world. In this view, the new technologies will create more and varied texts and the present
notion of the separation of the empirical-physical world and the world of text or video will
forever be gone. Television creation Star Trek will really be more interesting and thus real than
the landing of humans on the Moon. Fiction and non-fiction will become one and focus of the
text or the video will not be the writer, the producer, the manufacturer, but the reader, the
interpreter, the consumer, or in the world of the telecommunications discourse, the user. There
will then really be, as Roland Barthes argues, an infinite number of interpretations to
everything.13
And what exists beyond language, perception, interpretation? From the cultural and
spiritual view, a world of mystery and bliss, of the divine exists outside of language. For the
empiricist, only the material natural world exists – tables and chairs, but no inherent meanings
in any thing. And from the third view, beyond interpretation are other interpretations waiting to
describe what is, for both the divine and the physical are simply imposed meaning structures,
we cannot really know if anything really exists – the key question is who gains and who loses
by every description of the world.
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In the meantime, I look forward to being ever at home and seeing the myriad of
worldviews that exist past, present and future. I look forward to watching the live revolution
continue, to watching the Chinese students create a new world, and attempt to recover that
which they believed was true in the past. And as these images enter my eyes, I am uncertain as
to what appears to be real and what is really real: are the Chinese restructuring their world
because positive microvita has entered them, or because they have more knowledge of things,
more information, or because new fields of awareness have been created by the Filipino nonviolent demonstrations? I do not know, but will more information, microvita energy waves, or
fields of awareness help me slam dunk a basketball after watching Michael Jordan this week?
Perhaps there are limits!
As it turned out, the Chinese student's hope for celebration that could transform the
bureaucratic party structure of the past fifty years did not turn out. Perhaps it was that Premier
Deng did not wish to be humiliated again in Tiananmen square, or perhaps their turn will come
another day, perhaps a video image of the crumbling of the Berlin Wall will be catalytic
leading to a transformation in the Great Wall.
But more central than video images themselves, however, are the individuals who can
transform these images into enabling myths and visions. These larger stories of who we are
provide the link between the routine day to day activities of the present and the personal
sacrifice, the episodes of bravery needed to create a new tomorrow.
To create this new future, these stories will, I believe, have to speak to the cycle and
speak to a notion of progress. Effective leadership will have to do more than simply
deconstruct the epistemological basis of history or provide a blueprint of technological change.
While deconstructing history is important since leadership casts the new vision in stone,
forgetting that ‘yesterday's dissent is often today's establishment and, unless resisted, becomes
tomorrow's terror,’14 and while technological development is essential, the former does not
speak to the ‘where to now?’ question and the latter forgets that it exists in a cultural historical
framework – mythology.
To meet the challenges ahead, leadership will have to speak to and balance humanity's
spiritual, knowledge and material dimensions. Here Sarkar reminds us that while the cycle will
continue, through spiritual – intellectual, servant, protective, and entrepreneurial – leadership
the phases of exploitation and human misery can be reduced thus creating a vision that
dialectically embraces the ancient, enlightenment and postmodern.
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IX
Rethinking Science and Culture:
P.R. Sarkar's Reconstruction of Science and Society

Introduction
The ubiquitous dominance of the scientific discourse has traditionally been criticized by
humanists, contextualized within a structure of paradigms by Thomas Kuhn,1 and more
recently placed within a theory of epistemes – the boundaries of the construction of knowledge
– by poststructuralists and writers such as Foucault and interpreters of him, among others,
Michael Shapiro.2 In addition, writers like Ashis Nandy3 have attempted to synthesize the
many critiques of science focusing their efforts on the politics of the third world, particularly
the epistemological implications of the works of Gandhi. This essay continues this project but
attempts to inject an alternative perspective, that of P.R. Sarkar's, into the ‘what is science’ or
the science/culture debate. Shrii Sarkar, we argue, develops a new science of society that is
neither solely cyclical (past-oriented) nor linear (present-oriented) and a new science of nature
that does not fall into the various modern (pro or anti) science/technology positions. He does
not reinscribe the Western model of science, the science of modernity nor does he merely
develop a local indigenous science.

Science inside and outside of politics
Traditional theories of science have attempted to place science and thereby knowledge outside
of history, culture and language. In this view, the goal of good research is to remove
subjectivity. The goal is disinterest and distance from the results of investigation.
This type of research has led critics to argue that science (and its brain-child, legitimate or
bastard, technology) is amoral, without conscience. In his Traditions, Tyranny, and Utopias,
Ashis Nandy criticizes those who wish to place themselves outside of history (the modern
liberal scientists and the modern scientific socialist project). Both seek to end history not
through individual liberation – as the yogi – but through the search for the perfect society either
through the magic of the marketplace (greed leading to growth) or the magic of the communist
state or non-state (power leading to justice). Central to both these projects has been the science
and technology revolution. In Nandy's words ‘the image of the scientist as a slightly seedy
natural philosopher and practitioner of an esoteric discipline, and that of the technologist as a
humble craftsman or artisan, gradually underwent a change. Both became partners in a new,
high paying, heady enterprise called modern science.’4
But the modern scientist did not stop there. ‘He was to see the idea that while each
technological achievement marked the success of modern science, each technological
perversion was the responsibility of either the technologist or his political and economic
mentors, not that of the scientist.’5
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In addition, science and technology constructed the world in which those with access to
this worldview created the Other as primitive, as historical forms that need to be developed, to
be modernized. This is also linear evolutionary theory with its social analog of
developmentalism: Marx or Rostow. Both Edward Said in Orientalism 6 and Frantz Fanon in
Black Skins/White Masks 7 have also passionately developed criticisms of this discourse.

Local science
Contrasting this has been the view of, among others, Gandhi, who sought to develop a local
Indian science. Recently, as well, a great deal of literature has argued for a local knowledge
perspective; one in which science is not dominated by Western ‘universalizing’ knowledge
practices but one where science is relevant to the local culture. For example, Pakistan has
attempted to develop an Islamic economics and science. However, while this indigenization of
knowledge is enabling in that it does not attempt to merely mimic the Western model of
knowledge, it does lead to situations in which old power structures – the landlords and
mullahs/Brahmins – are renewed. Instead of an alternative science of society or a science
committed to the empirical, what results are conferences where ‘inshallah’ is repeated after
every scientific formula (H2O, God willing)8 or the Vedas are uttered continuously in the hopes
of alchemically transforming the physical into the spiritual. Here, while science has now
become placed in an alternative cultural site, it has lost its openness to critique and debate; an
openness necessary for any creative development. While freed from modernity, this
indigenization of knowledge perspective has become frozen in the historical ideationalreligious traditions.
Compare this to the New Age paradigm articulated by writers such as Willis Harmon9,
Marilyn Ferguson10 and Fritjof Capra.11 This alternative science claims to have reconciled
religion, science and values through the rediscovery of ancient spirituality and through the
reinterpretation of modern physics. The aim is not towards a local science but a new universal
science that is not reductionist; rather it is holistic with truth simultaneously having many
levels and at the same time grounded in a Consciousness that exists ontologically prior to the
intellectual mind. Central to this reconciliation is the creation of a planetary spiritual
civilization that exists outside of the present industrial nation-state Cartesian paradigm. From
this New Age view, the indigenization of knowledge, while creative in its anti-Western stance,
is but a continuation of a knowledge regime controlled by those who ruled in pre-modern eras,
that is, the priests, mullahs, and others whose robes kept them free from moral impurity (and
interestingly this is isomorphic to the robe or frock of the scientist who too must be free of
values or be free from the contamination of the organisms released in his experiments). From
the view of modernity, this indigenization of knowledge is the return of superstition, of the
power of local tales, local priests, and backward institutions. Similarly, from the view of the
traditional modern scientific discourse the New Age paradigm is merely bad science or at best
mediocre metaphysics.
But for Nandy, superstition is not the danger. Local knowledge or New Age knowledge
are not the problem. Rather, ‘modern science has built a structure of near total isolation where
human beings – including all their suffering and moral experience – have been objectified as
things and processes, to be vivisected, manipulated or corrected.’12 Although modern science
claims to be pluralistic, it has become authoritarian; at least in traditional cultures there were a
variety of gurus, or perceptions of the real vying for allegiance.
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Science then at one time pluralized our view of the universe, of politics and society. In
Sarkarian language, it helped end the domination of the vipras and their ideational worldview
and created the vaeshyan sensate worldview, that is, the science and technology revolution that
aided in created the modern world.
Gandhi, then, (and others involved in the local knowledge project), as Ashis Nandy
argues, comes out as one who attempted to create an alternative science; he rejected the
technologism of modernity and the Western categories exported through Orientalism. But how
might Gandhi react to the new world of clones, global telecommunications, genetic
engineering and space travel? Are they merely the continued tradition of bureaucracy and
control or are we on the verge of a new world? How should local and Western science deal
with the dramatic restructuring potential of the new technologies (genetic, computer, space)
that make our local and universal perspectives problematic. They destroy both worlds and
eras?

Sarkar’s science of society
P.R. Sarkar tries an alternative, unconventional approach. He does not attempt to support
‘universal’ positive science nor the various forms of local science and technology. Rather
Sarkar's interest is to create a new cosmology which is essentially spiritual but inclusive of the
physical and mental. He does not locate action in mere reflection; rather to him life a struggle
with the environment and with ideas (history develops through this struggle. Thus social
change is material and ideational) and progress comes through the attraction of the Great (thus
it is spiritual).
Sarkar begins with a science of society, essentially a science in which there are four basic
structures that create our subjectivities: the worker, the warrior, the intellectual, and the
accumulator (here radically reinterpreting the classic Indian caste construction). The structures
are associated with personality types, classes and with historical eras.
He locates this discussion in a science of society instead of an art in that these structures
are evolutionary and thus law-like. Thus these stages are historical. For Sarkar they are not
metaphysically deduced. They are part of the science of society. But not science merely in the
modern sense of empirically derived. 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. The classic Indian episteme, which Sarkar emerges from exists in a unity of discourse;
the division of Vico (understanding) and Weber (explanation) do not occur here.13 For Sarkar
there are five ways of knowing the real: reason, sense inference, intuition, authority and
devotion/love. Each way of knowing the real has its price, so to say; it is only with
devotion/love that real progress is possible and contradiction-free. Sarkar can thus arrive at his
theories intuitionally and claim that they are scientific in that they are systematic, rational, and
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have causal links. In addition, his theory of society can be scientific in that from the Indian
episteme the social is in harmony and is parallel with the physical and the cosmic. It would be
surprising if there were no social laws!14 However, at the same time (and this is the paradox),
the universe is not closed, it is not clock-like since Consciousness is emanating new forms of
energy and reality. However, the openness of the universe (that there is agency, human choice)
only affects the social structure in the long run (following Rupert Sheldrake15 and his
morphogenetic memory fields); in the short run it provides inspiration to individuals to
transform themselves and then the world about them. Sarkar's claim to the science discourse
again is different from the socialist scientific law or the scientific laws based on modern
developmental theory (a la Spencer) in that for Sarkar if is not that he is correct and they are
false, that discoveries of the social were based on false consciousness prior to him, but rather
that there are different levels of the real, different philosophers are in touch with different levels
of reality. The only absolute truth is pure Consciousness; however, that truth cannot be
expressed, for when expressed it falls under local influences, that is, culture, technology and
history – power.
Finally, insofar as the scientific enterprise exists to improve the conditions of the material
and mental worlds, Sarkar's theory gives new political assets to worker – as well as to the other
classes (the oppressor and the oppressed must both liberate themselves from the particular
social formation they find themselves in). His theory also more fully explains human history.
His social theory reinterprets history allowing previously silenced voices to be heard and
allowing hidden structures to emerge (his four fold structure of power). His science is not
apolitical, rather it is expressly political (in terms of creating new meanings) in rethinking
history and in creating an alternative politics of the future – of the possibilities of change, of
governance.
Notice how the view of Sarkar is different from the work of other spiritual groups and
their journals, for example, the journal Vedic and Modern Science.16 The goal there is to place
intuitional science in empirical science – as a subset of material science – thus attempting to
prove that meditation leads to stock markets rising. The politics of this statement (why are
stock markets necessarily good, do they meet basic needs?) and its location in liberalism and
capitalism is not admitted. Rather each article is followed by the endless academic degrees of
its author in an attempt to show legitimacy to the professional scientific community. This
journal, instead of reconstructing science and the spiritual, merely attempts to place the
spiritual within the empirical discourse, an empirical discourse which is naively believed to be
apolitical. Meditation here exists not to re-enchant the world, to see it anew and to recreate our
various subjectivities, but rather meditation is needed to succeed in the material, modern world.
However, what emerges from Sarkar's attempt to re-enchant the material with the
spiritual besides new social theory are a range of new theories of evolution (evolution is desirebased not Darwinian mutation-based). One central concept is the postulation of new particles
called microvita that are both mind and body, that can be used to spread information
throughout the universe, that carry viruses and solve the traditional mind/body dichotomy.
They are the emanations of Consciousness. Thus there is structure but there is change – the
spiritual does not close the universe, as mentioned above, it guides it.
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Theory, data, values and consciousness
But our point here is not the veracity of Sarkar's assertion but the knowledge space which
allows him to make it intelligibly. What Sarkar adds to the traditional triangle of theory
(ideas), data (matter), and values (humans) is consciousness, not merely as rational selfreflective thought but as presence. While the traditional model centered on data and theory, it is
only recent efforts by humanists that include values as such. Thus critics like Nandy argue for
values sited in culture, history and language. There is then theory, data, values, and the specific
consciousness of the observer in terms of attitude and in terms of spiritual evolution (level of
awareness) – vibration. For example, an experiment might yield different results with different
scientists as the mind influences the results of the experiment. At the same time, we gain
interesting and exemplary forecasts of the future not possible in the anti-science polemic that
emerge from efforts to develop local forms of science (although they assert it is not science but
the hegemonic Western science that is under criticism). Sarkar can speak both in spiritual and
technological language. For him, in the context of global governance and spiritual cooperative
socialism, both spirituality and scientific technology can lead to social transformation.

Rethinking and re-situating the natural
Take the issue of genetic engineering.17 It is already used to increase the baby ‘safety rate’ (to
use technocratic language). This opens up the door for eventually using genetic engineering not
for medical reasons, but for individual characteristic enhancement. If one does not enhance
one's child's characteristics, he or she will be at a disadvantage. Other parents will make use of
these new technologies as they develop and are globally diffused. Parents may then ask for
enhancements in their child's physical characteristics and mental ones if possible. In the long
run, with physical beauty easily available physical differences may become far more important
then obtaining a certain ‘look’ (as created in fashion centers). In fact, the physical in itself may
become less important. And as mental qualities are enhanced and easily available, the
definition of intelligence too could become increasingly problematic. This could lead to an
increased value of moral values and spiritual values, that is, those values that are not producible
by genetic engineering. Thus, once physical beauty and mental intelligence are available it may
that the rarer spiritual and moral characteristics may increase in value. We can also expect in
this scenario for the metaphor of birth itself to transform from creation to production.
In Sarkar's article titled ‘Laboratory Babies,’ he asserts, ‘a day is sure to come when
human beings will make babies in laboratories.18‘ Eventually, just as we evolved from
Australopithecus, a new species will develop from us. But these future humans will be more
creative, not caught in the physical world. Rather they will use their energy for new
discoveries, for new inventions and for spiritual pursuits. Indeed, these new humans will be
averse to the material world, particularly of family ties. But this type of discourse, the creation
of humans, normally is considered obscene from the humanistic (religious or spiritual)
viewpoint. But for Sarkar it is evolutionary. Eventually humans will co-create the real, the
physical universe along with Prakrti (Nature) (in Sarkar's cosmology Consciousness and
Nature, Prakrti, are unified but it is the latter that preforms the activity of the universe,
Consciousness silently observes). An individual mind, having evolved through different former
lives, chooses a brain in a newly developing foetus through which it can manifest its previously
unfulfilled desires, no the other way around. We suddenly have a totally different type of
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science. Firstly, Sarkar comes out as critical of technocratic interpretations of science. For
example, he strongly asserts that science must be placed outside the control of capitalists, and
conducted for the larger moral good. Science as currently articulated does not deal with the
suffering of the miserable, rather it attempts to solve the problems of the rich. But nor does
come out like Jeremy Rifkin19 and other anti-science and anti-technology, who argue that
scientific progress can but lead to ecological and social damage. Rather these positions are
placed in a spiritual and political vortex, where humanity moves ahead by conquering
challenges – physical, mental and spiritual. Among these challenges is making science more
morally and publically accountable.
For Sarkar there is creation and then through struggle and desire there is evolution from
less developed life forms to human life forms. There is no reason why this evolution should not
continue to new life forms (however created).
Moreover, for Sarkar, since embedded in his theory is divinity, structure and agency, it is
not unproblematic that humans consciously (using the mythos of the spiritual) participate in the
creation of the ‘natural.’ In his theory of social change the divine exists as an attracting force,
as a place of individual perfection. But there is also the social (the stages of history) and there
is individual agency. For Sarkar, (humans can and must change the world, they must make the
world where the standard of living is so high that the spiritual can be easily accessible.
However since the inexpressible (absolute Consciousness) cannot be expressed in language
and since the natural is ultimately a social construct, humans can change and evolve with
nature, but they must do so with social responsibility (as opposed to market mechanisms). For
Sarkar, without this needed social responsibility (here siding with Rifkin), the technician will
continue to solve challenges without concern for those who are influenced by them and without
the placement of science in a politics of structure and knowledge, it will continue to be
managed by the dominating class.
For Sarkar the natural, while deeply historically patterned, nonetheless is ever changing.
Technology can change who we are; it can allow humans to co-create with Consciousness.
Genetic engineering does not have to be placed in the ‘it will destroy human nature’ discourse
or in the apolitical modernity discourse of ‘it will solve all our problems.’ Indeed, for Sarkar, as
humans locate themselves less in the sexual discourse they will become more creative in
science, art and music. The creative urge in humans will be relocated from child bearing to the
creation of new ideas and amenities for the betterment of the collective good. The relocation
will change the natural and lead to increasing levels of ideational and spiritual culture.
Science then is situated in an alternative politics of the future. Sarkar creates a new
rationality that rethinks science and spirituality. While critical poststructural theory sees
science as merely one way of knowing the world and Kuhn sees science as having its own
cycles of knowledge, and Nandy historicizes science and technology arguing for a view in
which there is a plurality of ideas, Sarkar, speaking from the Indian episteme, can divide
science into intuitional and material, thus allowing more ways of knowing the real. In addition,
arguing from his view, science and technology become important but are now placed in an
evolutionary, social model, one where the ‘natural’ and the ‘spiritual’ do not necessary follow
the model of the religious era or the moderns; rather, he uses the past to reconstruct the future.
Both material, mental, and spiritual worlds are real (resources and challenges) and exist within
an ecology of consciousness wherein science and the mystical co-exist.
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Rationality and re-enchantment
Sarkar's view, then, does not argue for an anti-science, anti-technology position, nor does it fall
into a science discourse that exists outside the social and the political; rather science and
technology are contextualized allowing for a new science and a new science of society.
Is this a return of Vico (and his new science) and Marx (and his scientific stages of
society) or is it Buddha (and his radical epistemology) and Gandhi (and his recovery of premodern culture)? In which direction will the social sciences next move: towards empathy and
interpretation or towards disinterest and distance? Are we about to lose universals as
knowledge and power is localized and relativized? Or is a new model of the real about to
become dominant that recasts these categories of ‘science,’ ‘local,’ and ‘universal?’

COMPONENTS OF SOCIAL THEORY
Traditional, Poststructural and Sarkarian Views of Science

1
DATA
From the traditional view, empirical observations are independently real with language
merely describing the real. Language is neutral. From the critical view, data is decided by
the dominant discursive formation (culture, episteme, paradigm, power). Data is seen as
only the empirical because the present discursive formation privileges material, sensate
reality.

2
CONSCIOUSNESS
For Sarkar, level of consciousness of experimenter influences the experiment. There are
many levels of interpenetrating reality. In the traditional view, mind cannot influence
experiment.

3

4

THEORY

VALUES

Realm of ideas in the traditional view.
Dominant discursive formation (other theories
arise because of power or because of data
or because of consensual academic community;
the real is an epistemological view,)
in the critical view.
For Sarkar, theory is that which leads
to human betterment on physical, mental
and spiritual levels; it is thus
expressly political in terms of the
constitution of alternative meanings.

In the traditional view, values are universal, individual and group preferences.
In the critical view, values are based on
structure and discourse – episteme.
Agency in terms of choosing values is
problematic. Disinterest is impossible.
One always speaks from a point of
subjectivity. For Sarkar, the role of the
divine is also significant in shaping ‘us’.

Sarkar's works are exemplary. Influenced by the classical Indian episteme (although
Sarkar moves beyond it borrowing from Islamic, Chinese and Western cosmologies), he does
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not fall into an anti-linear, anti-progress trap; rather he allows for linear progress in the context
of the ancient cycle (there is a season for everything), of structure (episteme, class and gender),
and of the divine. Yet at the same time individual agency is paramount, for it is we who create
the world and recreate it even as the divine and the structural give it to us. The critical too
remains.
In Sarkar's reconstruction of science and society, in his quest for reenchantment, for a
new rationality, the ramifications of politics and the construction of power are not lost sight of.
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X
Beyond the Postmodern:
Any Futures Possible?

The Postmodern
While scholars, critical theorists, scientists debate the future of civilization, their discourse has
all but been made trivial by new technologies and techniques creating a postmodern world
where the future has arrived, making history and the idea of the future, as the space of another
possibility, another culture, all but obsolete. The larger context of this debate is now
postmodernity, the derealization of the modern world for some, the final exaggeration for
others, the last breath before a new global, ethical, integrated world comes to be for the
idealistic few.
Postmodernity is primarily characterised as standing in opposition to the traditional and
moral worldview. Reality once considered stable is now virtual; truth once considered eternal
and universal is now fleeting and local; the natural once defined by evolution and nature is now
socially and technologically constructed; sovereignty once contoured by civilization and
culture is now porous with global capitalism ubiquitous. Finally, the self, once certain of its
mission in life, is now merely a collage of impressions, created and recreated by the desire for
hypertime and hyperspace.
This world comes to us in many forms and figures. Perhaps most prominent are the new
global archetypes. They are Michael Jackson, the totally artificial person, created, designed by
surgeons who well understood the call in the movie, The Graduate, that plastics is the future.
They are Michael Jordan, the basketball player, whose coming out of retirement sent the world
markets millions of dollars higher. Jordan can jump and never land, defying the moral
utterance of "when one rises too far, one falls." They are Mickey and Minnie Mouse,
Disneyland, the friendly fascism of the future, where all sites and smells, entrances and exits
are contrived, where one can but smile for one is in a different land, where nothing matters. "It
is a small world after all," one leaves singing, as the billboard of American Express passes the
gaze of one’s illuminated eyes.
But this is not the illumination social philosopher and guru Shrii Sarkar spoke of.1 We are
not seeing the veils of ignorance torn aside and a new world given to us. This is not even the
existentialist veil, as presented in Sartre’s Nausea where man realises that his life is utterly
meaningless. Rather our eyes themselves are torn apart and our selves manufactured otherwise.
However, even as postmodernity continues the values of modernity – the empirical, the
West, militarism – it contests them creating new forms of self and culture that are far more
liminal, far more interactive and potentially participatory, two way, if not multiway, methods
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of dialogue. Travel, ecology, globalism all make attempts to recreate a fixed traditional culture
become impossible. But it is not cultural melange nor a "multi-identitied" self that we should
fear, rather, it is the grander assault on the possibility of an alternative future different than the
linearity of Western materialism that is our problematic.
While religious authorities and humanists have decried that science runs at a faster rate
than culture, science now is not only making culture obsolete but redesigning evolution itself.
Imagine a hand, wearing a glove, writing with a pen. The hand represents evolution, our body;
the glove culture, our elegance, our protection; and the pen, technology. The pen has now
turned back on the hand and redesigned it,2 making culture obsolete, merely technique.
There is thus much to be feared.
While humanists debate, developments in genetic engineering soon promise to transform
the private space of our individual genes to public space, where they can be bought and sold:3
not only will plants and other resources be patented by the technologically advanced so will
our very selves.
In recent news, California doctors have successfully corrected genetically inherited
defects at birth, setting the stage for genetic control of the 3000 congenital disorders found in
children worldwide. Doctors have also perfected a growth hormone which can now add five to
seven centimetres to the final adult height of short children. The worldwide market for this
drug is expected to be in the billions.4 Simultaneously a recent critique of materialistic
developmentalism argues that it is not just that the West uses all the world’s resources because
of their consumerist lifestyle, but because they are taller.5 Shortness is better since shorter
people consume less and use less space. Should we then engineer shorter people? But this latter
argument will unlikely win out as parents, in their obvious self-interest, flock to genetic disease
prevention and genetic enhancement of who we can be.
While the first step will be genetic prevention, it will be a quick and slippery slope to
genetic advancement. The State will certainly monitor our genetic blueprints, controlling where
and when we can travel. However, genetic prevention will reduce diseases, but under the
mantle of an objective, universal, theory of everything science, a mantle which claims perfect
knowledge. Perfection will be defined by conventional materialistic, fetish (Milan, Paris and
Harvard) definitions. We will terminate life based on the possibility of future diseases with the
State eventually stepping in to ensure equally access to genetic intervention. Why should it stop
there? It won’t! Birthing will be done in hospitals. But rest assured, we can watch the baby
grow in one’s very own family birth cubicle, a womb of sorts. Instead of a thin layer of skin
separating the foetus from "parents" it will be even a thinner more sensitive layer of organic
plastic.
Developments in genetics when linked with virtual reality and artificial intelligence will
make it possible to enter hospital turned design factories and visualise our baby’s future
extrapolated through holography.6 We will be able to watch him, her, or it go through various
life stages seeing crucial life points where certain diseases might develop. But it will be a
particular model of the life-cycle that will be given to us.

Global ethics?
For spiritual movements committed to the possibility of a global ethics, there is little to rejoice,
except that these transformations might in themselves lead to new technologies that destroy
modernity. However, most likely we will live in perpetual modernity – postmodernity always
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becoming modern – the idea of alternative futures (the future as a real space, a call for
transformation) merely becoming part of an a-temporal world, where all is allowed and thus
nothing is possible; where evil exists alongside of good, since every view has epistemological
legitimacy. By removing the ground of ethics, we should then not expect a global morality,
based, for example, on the classical Yogic values of nama and niyama,7 rather it is profit or the
short term needs of the few that will remain paramount.
However, we should not be seduced by humanism either and outright reject new
technologies, otherwise we will be further silenced. Humanists look at this artificial world in
creation and recoil in horror. They long for a simpler, gentler world, when cricket lasted five
days, when gentlemen were gentlemen, when time was slow – -and – when the Other provided
material comforts. But the classical world many humanists long for existed because it could
exploit the colonies, take away labor and ideas, and impose slavery and civilization. It was
violently hierarchical. Colonisation, of course, has moved away from such amateurish efforts.
More sophisticated is the appropriation of cultural diversity, the appropriation of difference for
the continuation of liberal capitalism.
Clearly we need a new humanism that enables the rights of all, that aids in the synthetic
and creative task of envisioning a new planetary culture.
But if we dispense from the humanist reaction to postmodernity, where then is the reality
check, the reality principle? As trillions of dollars search the planet every second for a home to
maximise their own profit, to fulfil their ontological needs for interest, work becomes
increasingly passe’. Virtual reality, genetics, telecommunications, and the world’s financial
speculative markets have all created a world in which the real is no longer real. In fact, it may
be that Disneyland exists as fantasy to shore up the actual unreality – that of the neo-realist
model of national identity, as Baudrillard and others argue. Disneyland is constructed as
fantasy so we evade the conclusion that current models of governance, of nationalism, of
wealth generation are in fact grand fantasies, existing only as real because we have official
fantasies which they exist in contrast to.
Sovereignty too becomes passe’. Nations can no longer control pollution, national
culture, capital, or the import/export of nuclear weapons. For nations which have had the
chance to develop and prosper, the new globalism promises further cultural expansion; but for
third world nations, who search for a sovereignty impossible in an unequal global division of
labor, the porousness of the nation-state is a further tragedy, especially as old dynastic and
ethnic disputes (revitalized by the desire to achieve modern State status) prevent the creation of
moral, even virtual, communities. Instead, instrumental rationality prods us all into directions
we choose not to go.

Direction
Sarkar’s message and movements (Ananda Marga and PROUT), while certainly not antitechnology nor anti-science but focused on who owns science and how it used, attempts to give
direction to humanity. This direction is partly about the recovery of space. Modernity attempts
to destroy all spaces, creating conditions in which the sacred is lost. Self-reliant ecological
centres – Sarkar’s master units – are precisely an attempt to create a real economy with real
spaces for the spiritual in a world where reality has become elusive.
But we can gain some strength in remembering that postmodernity in itself is merely the
logic of late capitalism, a stage of chaos, merely an end game. It might be then that the
postmodern even as it extends the modern signals its end. As reality becomes uncomfortably
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decentred, an ethical worldview can provide a centre, a point of reflection, in which decisions
can be made outside of instrumental rationality. This becomes the reality principle.
We thus should not powerlessly accept the instrumental rational of the science and
technology revolution, believing that it is just one more in the latest revolution that will change
who we are, since, after all, that is what history is about. Evolution is changing us, let us go for
the ride, it can be too easily argued.
We can in defence of our identity investigate the cultural basis of that revolution, asking
what are the values that inform it, that drive it, that govern its knowledge base? We can ask
who participates, who does not? Based on these questions we can begin to create an alternative
voice in science that looks at how knowledge subjugates, that understands how the categories
we use to see the world are borrowed, or are not authentic to our histories.
But this then should not be an excuse to avoid deconstructing one’s own history, it is not
an excuse for imperial power within any culture, but an opening up of history and culture. We
thus need to deconstruct our own history, to see what has been romanticised, what has been
used for dynastic or personal glorification. This will allow for the creation of futures more just
futures. An authentic culture must be open to transformation even as it commits to basic
principles of what it is.
Thus as we recognise that the future is being created by Centre, Western culture at the
expense of the Other, we argue for a guided evolution that brings in the values of other cultures
in dialogue with technology, biology and civilisations. This vision re-imagines the future based
on the possibility of eradicating powerlessness, on the need for a larger unifying global project
– that is, a science based on our physical, mental and spiritual potential – in which science and
technology can play a role in.

Conclusion
This is, however, not an argument for a new "story of stories" an a-historical blend of
various grand narratives. We must remember that stories come into being because they
represent long battles, deep histories, heroic sacrifices, and primal myths. A story of stories,
while potentially rewarding, if created in condition of an authentic meetings of cultures, is
likely in the contemporary framework to merely be a victory for liberalism, for reductionist
science. While the story tellers weave, the geneticists and cybernauts will have already created
the New Story.
Will those of us committed to an alternative spiritual (integrated) ethical worldview be
part of this story, perhaps, but most likely we will be ghettoized in spiritual communities, the
Tantric, forceful dimension removed, the Hollywood, "life is what you make it" Vedic karmic
dimension retained.
I hope however for a different story.8 It is a vision of unity and of global dialogue, of
multi-epistemological world – of microvita, virtual worlds but still grounded in the
fundamentals: dignity, basic needs, and the direction which a spiritual oriented worldview
gives. It does not reject genetics and virtual worlds in total but does call for the application of
the reality principle, of human suffering and human transcendence. For when all is said and
done, it is the Divine that is our strength, that can guide technique, nourish the heart and create
a more just society.
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XI
Further and Closer Than Ever Before:
Religion, Peace and the Future
Introduction
My own frame of reference is both personal and professional. On the personal level, I was born
in Pakistan and raised in Indiana, New York, Geneva, Islamabad, and Kuala Lumpur. I spent
the last twenty years in Hawaii and now live in Australia. I grew up a Muslim and am now
married to a Yugoslav woman of Serbian/Russian/Slovenian descent. She was raised as a
Marxist and Orthodox Christian. My own spiritual framework has been guided by both Sufism
and Tantra (meditation and yoga). Professionally, I have been influenced by Development
thinking, futures studies, and poststructural epistemological frameworks. With this crosscivilizational background, maintaining a rigid view of religion or science has always seemed
absurd; instead, efforts that lead to dialogue between cultures and spiritual paths have always
been more to my liking.
At the same time, I do not argue for total eclecticism. Each one of us needs a centre, a
frame which gives meaning and guidance, direction in life. The spiritual path has provided that
for me. But the spiritual includes the social, a commitment toward social justice and social
transformation. Talking about religion, science, social science and myth in one breath,
however, is not easy. I have found the futures discourse the most amenable as it allows for
many ways of knowing. Other frames merely see religion as a non-essential variable, or only as
a personal variable, not one that is central to creating alternative pasts and futures.
While it is perhaps going too far to say that all writing is autobiographical, who we are
certainly influences where we epistemologically stand. My own life has certainly influenced
how I approach the issue of religion and peace.
In this essay, we will first investigate a range of positions on how social science and
futures studies view religion; we will then develop scenarios for the future of religion,
concluding with emerging issues that promise to transform conventional understandings of
religion and peace.

Religion and peace
Religion can be divided into low (as ritual, often institutional) and high (as a deep personal and
social commitment) and peace into direct peace (personal and short term) and structural
(institutional and long term) peace. Violence among religions (personal and structural) is often
blamed on the low side, with the high side representing the direct experience of the Divine.
Many also make the distinction between the spiritual and religious. While useful in that the
divine is now directly linked to the individual, the social commitments of the spiritual and the
discipline required to transform the world is often forsaken, since one has a direct interpretation
of the divine. What is forgotten is that love, after all, is a commitment not a feeling.
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But the view from current and traditional social sciences is that this attempt to absolve
religion is far too easy. The causes of religious wars, while at one level merely about politics,
land grabbing, and ego-expansion, can be traced to the instructions delivered in the basic texts
of religions.1 To go out and conquer, to convert, even to kill, even if not in the teaching of the
founders, has been the action of most institutionalised religions.2 The structure of religion
itself, it is argued, leads to a worldview in which nature, women, and the Other are to be
conquered.3 Thus by its nature, religion is violent; its basic texts call on followers to commit
violence against those who do not belong, against that which is not entirely human. For Comte,
religion was merely one way of knowing the world; a way that soon gave way to the
philosophical, which then gave way to that which was ultimately rational – the scientific.4
Religious practitioners have argued otherwise: that their teachings were corrupted or that
it is the other religion that is violent, not ours, or that only in self-defence, under the cruelest of
conditions, was violence allowed. While social scientists have marshalled impressive textual
and empirical evidence that religion leads to peace for the few and violence for the many,
religious personalities argue that it is politicians, the secular State, or misguided cultists that
should carry the burden of humanity's violence against itself and nature.
But under the heady days of the science and technology revolution, it was believed that
with modernity, the irrationality of religion would give way to the technocracy of profitmaking. In place of ancient belief systems would be the charm of city lights, of the neverclosing marketplace, of efficient institutions, and of the desire to build cultures that were thisworldly. Mobility would allow individuals to escape the sins of their parents, to not be tied
down by traditional society, and to embrace science and secularism. This has not happened
entirely. As it turns out Comte was wrong. Instead of religions, it is secularism – which even as
it triumphs – in its various forms of imperialism, Americanism, and Marxism, remains under
attack. The current call is for new worldviews, myths, and systems that redefine the notion of
secular and religious, that create a true pluralistic society; one that has space for many systems
to co-exist, instead of calling for the non-scientific to be banished to prehistory, as secular
developmentalism has presupposed about religion.
This type of argument (religion as a separate discourse from science) has been made trite
by poststructuralists who argue that truth should be seen as historical, contextual, and
epistemic. The poststructural question is not ‘is something true?’ since it is impossible to verify
truth but to ask ‘how is something true?’ What are the costs of particular truth statements? Who
gains and loses? Clearly in religious eras, the power of defining truth led to gains for priests,
monks and others in the Church, temple or mosque hierarchy. In the modern era, however,
defining truth (as empirical and controllable) privileges those in Official society (economists,
developers, scientists, to begin with).
The far more important division than between science and religion – since both are often
self-enclosed systems, albeit both claim openness, science since there is no absolute truth and
religion since the interrelatedness of all life must be appreciated – is between fundamentalist
(who believe the empirical is primarily sensate) and metaphorical (who believe that reality is
constituted by social, historical, and cultural frames). This is a far more important divide than
the one between religious practitioner and shaman, although clearly there is an element of the
dissension of the shaman within the metaphorical view.5 The shaman can dissent because he or
she exists outside the orbit of society and thus can contribute to direct peace but not to
structural peace. Metaphorical positions – that allow for dialogue, that see truth from liminal
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positions, that examine the accompanying values to every claim to the objective – are far more
penetrating in creating local and global forms of peace since they allow for dialogue.
Moving from empiricist perspectives (which seek to find evidence supportive of the
hypothesis that religion correlates with violence) and poststructural positions (which seek to
contest the independent spaces ‘religion’ and ‘science’ desire to carve out for themselves) are
interpretive or hermeneutic positions which believe religion is essential in the meaning and
myth creation project.
Without myths, grand meaning systems, we would not be able to transform the dreary
conditions of the present and create a more just future. Grand narratives consist of an
authoritative text, a leader or preceptor, a theory of society, a system of political-economy, a
system of metaphysics, and thus are able to provide the glue for holding a civilization together.
Moreover religion provides the rules for staying within the civilization or being banished to the
barbarians outside.
Of course, some systems are more successful than others. In the West, the Protestant ethic
led to economic development as did the ethic of Bushido in Japan. Other systems have been
stronger at social justice, concerned more with distribution than with growth (Islamic and
indigenous Hawaiian, for example). Tantra (in Buddhist, Tibetan and ‘hindu’ varieties) has
been far more useful in providing models of the alchemical transformation of the mind than at
finding ways for individuals to accumulate wealth. Eupsychia has been more important than
eutopia. Systems more concerned with the individual, as should be obvious, are less prone to
be violent towards other civilizations. Utopian efforts, the grand narratives, even as they
promise heaven do so at the cost of exploiting the other. Where heaven is more elusive, social
engineering is less of a necessity. This does not absolve yogic or taoist systems, however.
Caste, for example, dooms individuals to a world where heaven in society or in Brahma is not
possible. Moreover, while the no-place of Zen is a place of non-violence, it is a system that
would not resist tyranny, or genocide, unlike systems, such as Shiaism, that resist injustice. The
saving grace of modern society has been the civil sector, which has resisted the epistemological
and reductionist violence of all science projects.
Still, and this is the key point from the interpretive perspective, religion (or science) gives
meaning, provides a focus for society and civilization. It is a universal project. Among others,
Mircea Eliade6 and Joseph Campbell7 have found the deep similarities between many traditions
and concluded that religion is a basic universal human aspiration. Marxists and scientists might
hope it disappears, but it only reappears, albeit distorted, in their own ideology.
Far more indicting of religion is the Marxian structural view and the post-Marxian
perspective. Religion reifies falsehoods creating a society in which religion is used by power –
by warriors, priests, capitalists and laborers – to commit violence against each other. Priests use
religion to appropriate wealth from other classes; generals use religion to create alliances with
fundamentalist forces so as to congeal their power on civil society; and, capitalists use religion
to sell not merely products but the commodification of the world, of greed and instrumental
rationality. The moral universe becomes ghettoised in the church and the university.
Postmodernism has recently invaded this ghetto making the moral considerably more scarce
with only shamanistic spiritual perspectives now able to carry the banner of an ‘other’
alternative society.
Using the model of four types of power – military, economic, cultural and mass power –
we argue that each of these types represents a historical stage and a collective psychology, a
spirit of the times, if you will. Religion then becomes both a provider of truth and meaning, as
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oppressor of the other, and innovator in each of these eras. It is used by each of these other type
of classes and powers. Mass power is both transformative and disruptive, violent, as in mob
psychology. Military power is both protective and coercive. It can aid in creating cultures of
peace (protecting, disarming, enforcing) and in spreading attitudes of violence. Cultural power,
interpretive and religious, gives us sublime truths, morality, but is often used to rationalise pain
and violence. Economic power, both leads to well-being and to commodification. Economic
power also uses the others types of power for its own legitimation. Religion then is one
dimension of the historical evolution of power, used both to create and destroy, to liberate and
imprison.
By being central to the larger creation of meaning project, religion, however, can provide
us with leadership that takes into account all these types of power. The moral leader who is
courageous, understands economic activity, is revolutionary, and linked with State and People's
power can play a central role in leading us out of the constraints of modernity and the vacuity
of postmodernity.8 Religion can provide us with individuals with a complete mind, what in
sanskrit has been called the sadvipra: a leader who is service oriented, protective, innovative,
and creative. This type of person as well as communities, which embody the positive
dimensions of the structures of power outlined above, have the potential of transforming
religion into a force that more often than not can create cultures of peace.

Causal layered analysis
Moving from the above theoretical discussion, we turn to a futures methodology that can help
explore the multiple places religion cohabits. As mentioned above, in discussions of the
cultures of peace, it is often argued that religion is the key causal element behind violence.
However while this perspective touches the surface, we need to go deeper. Using the
methodology of layered causal analysis, we show how it is possible to analyse many levels of
violence. Causal layered analysis argues that there are many levels to an issue or problem, and
depending on which level one uses the solution changes.9
The first level is the Litany (trends, problems, often exaggerated, often used for political
purposes) usually presented by the news media.
The second level is concerned with social causes, including economic, cultural, political
factors (and short-term historical as well). It is usually articulated by policy institutes and
published as op-ed pieces or in not-quite academic journals. At this stage, taking a critical view
one could explore how different discourses (the economic, the social, the cultural) do more
than cause the issue but in fact constitute it, that the discourse we use to understand is complicit
in our framing of the issue. This adds a horizontal dimension to our layered analysis.
The third level is concerned with structure and the discourse/cosmology that supports and
legitimates it. The task is to find deeper social, linguistic, cultural structures that are actorinvariant, such as centre-periphery relations and the anarchic inter-state system.
The fourth layer of analysis is the level of metaphor or myth. These are the deep stories,
the collective archetypes, the unconscious dimensions of the problem or the paradoxes. Finally,
is the precipitating cause, the one action or few actions, that begins the flow of events.
Layered causal analysis asks us to go beyond conventional framings of issues. However,
it does not privilege a particular level. Moving up and down layers, and horizontally across
discourses and worldviews, increasing the richness of the analysis.
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As exemplars we will gloss the Yugoslavia and India case where it is most often argued
that religion is antithetical to cultures of peace, in fact, generating cultures of war. By moving
through the different levels, we can see that other variables are at play as well.
At the basic level of the litany, we might argue that Hindus and Muslims are naturally
violent or Serbs are more prone to aggression because of their orthodox Christianity.
At the next level, we introduce variables such as the indecisive role of the United Nations
and the European union; the role of Milosovic in using the Church to cement and ferment a
Serbian nationalism which accentuated often irrelevant and invisible differences. In the India
example, there was a historical local ecology between Muslims and Hindus which a few
leaders exploited to create a religious conflict. Hindu religious leaders struggled against
political attacks on Babri Masjid, knowing that they had lived together for hundreds of years;
indeed, the Muslims were the artisans that designed their deities. These variables begin to make
problematic the official TV and newspaper reading of such events and processes.
At a deeper level is the level of paradigm and worldview. This even better explains
conflicts in both parts of the world. In Yugoslavia behind religion is politics and identity
creation and behind that is the unequal global division of labor and the interstate system. The
creation of Yugoslavia was never on its own terms but on the terms of others. In India,
colonialism, the traumas of partition and nation-state identity creation have helped generate the
divisions between Hindus and Muslims.
At the level of myth and metaphor, the operating myth is that of in-group/out-group.
Serbs often do not trust Bosnian Muslims because they converted to Islam. Having created
Orientalism and then become captured by this way of seeing Asia, Europeans have a mythic
fear of Islam. The model is one of domination, of a fear that unless one creates a sovereignty of
identity, one's future will be lost. This myth often stands in opposition to the myth that we can
all live together, of our common humanity. In both Yugoslavia and India, we see how the
former myth has become dominant, for reasons that become clearer as we move up and down
the layered analysis. Religion then can be constructed in many ways, clearly both a cause of
violence and of peace, simultaneously interacting with other variables. Religions have both
oppressed by not allowing for change and liberated by creating new visions of utopias and
eupsychias.

Emerging issues
Moving from a general discussion of structural approaches to religion, peace and violence, we
enter future space, analysing how emerging technological issues might impact religion.
Emerging issues are those that have a low probability of occurrence but a high impact if they
occur. These issues are drawn from various literature reviews and expert opinions of futurists,
philosophers and technologists.
Specifically, emerging technologies promise to further make problematic the idea of
religion, its self-image and its ability to create cultures of peace.

End of reality:
The first emerging issue is the end of reality. Because of the blurring of the real with the
socially constructed both through developments in computers, artificial intelligence, virtual
reality and sophisticated epistemological developments, reality has undergone a fundamental
121

Situating Sarkar

transformation. Virtual reality, in particular, promises to further damage the line between the
created and the real. Will we have our spiritual icons come back to life as virtual prophets?
Religion has been an attempt to argue that there is a frame behind other frames that is
essential. Given the spread of postmodern frames10 that assert the relativity of all discourses,
one will at best have to settle for an evolutionary developed frame, a will to the spiritual, and
not any apriori existence of the spiritual. Will fundamentalism then, in the sense of the
authoritative interpretation of the text, be rendered ridiculous? Or is the end of reality, merely a
stage, the end-game in the last days of the capitalist world economy, with a new universal
reality about to spring up from our dreams. Reality then is not what it used to be11 instead
reality is believed to be socially constructed, with meaning residing in the interpreter and the
episteme. This counters the religious worldview which has argued that beyond interpretation is
the fundamental existence of the divine. The end of reality perspective makes a dramatic
switch from the position that there is some ground from which to interpret, arguing instead that
all positions are relative.

End of the natural:
Equally damaging of the traditional view of reality: God, self and nature, is the view of the end
of the natural.12 Advances in genetic engineering promise to transform traditional sexual
reproduction such that we might be the last generation to procreate naturally. With the creation
of the artificial womb, and our desire for disease prevention and capacity enhancement, the
State will step in to monitor genetic engineering. Eventually the State will run birthing centers
to ensure equal access to genetic treatment. Our genes will have thus moved from private space
to public space.13
Genetic engineering in the form of the end of sexual reproduction challenges the religious
claim that it is God that gives life, that humans have certain boundaries, among them, the (right
to the) creation of life. It also challenges the dichotomy that even Zen maintains: that of the
natural and the unnatural).14
How will religious perspectives deal with developments that alter our conception of life
and birth? Will this be the final showdown between the view of God-centred tradition and
matter-centred science? Or will religions have to update their view of nature and the natural or
will they unite to fight against all types of genetic engineering? Or will they accept that we
should govern evolution?

End of sovereignty:
Exchange models of social action, that is, market capitalism, as well as the ecological
movement and the need for global early warning systems for natural disasters, wars and other
issues requiring global governance, have all but withered away nation-states even if the
passport and visa office still make life miserable for labor. Protectionism attempts the same for
capital but with very little success. The self also extends itself into new boundaries such as
internet and space (the next frontier). What this means is that the shift of focus will be to
civilizations and individuals and less within and between nations. Will the sovereignty of
nations be replaced by the sovereignty of religions or are these categories equally porous? The
end of sovereignty also promises to unglue traditional notions of a cohesive or centred self, as
well as notions of authorship. With mobility and postmodernity, we enter a world of many
selves, each socially created, with no authentic self that underlies the architecture of our
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individuality.15 Authorship becomes problematic as writing ceases to be print-based and
becomes increasingly electronic-based. This is accentuated by poststructural efforts that argue
that it is the episteme that creates the boundaries of what is writable or knowable. To claim sole
authorship of a text becomes increasingly difficult. The author has become anonymous! This
also contests the view that religious texts were created by one author, God if you will. Rather
all knowledge is believed to be historically and culturally based. As the Quran, Bible, Tao Te
Ching and Bhagavad Gita enter internet and CD-Rom, will these new media reduce the role of
official and institutional religious power to control the text, will the text transform, or will the
loss of the sovereignty of the text lead to texts that are more personal?16 Will this lead to texts
paradoxically becoming more sovereign for the individual since he or she can personalise
them?

End of humans:
The end of humans as the primary defining category is also a devastating emerging issue to
classical positions of truth. This is partly from the development of robotics but as well from
new conceptions of life that argue that humans are not the measure of all things, that the
universe is far more mysterious than that.17
Religion can thus potentially provide the ethical basis for living in a world where the
Other is intimate, where Man is only one category among others. What this means is that we
live in an ecology of life18 with humans merely one of many beings including animals, plants,19
angels, and technology). Religious perspectives that do not account for the richness of reality
will find themselves off-center arguing for mono-culture in a world that is increasingly diverse.
These emerging issues will certainly change the content of the debate but not the
substance. The classic questions of our role in evolution, humanity's relationship to the
environment, the moral versus the scientific, instrumental rationality versus self-sacrifice, and
good versus evil remain.20 Who we are and how we organise ourselves does change though.
These four emerging issues are perhaps the most significant, but there are dramatic issues
as well: the rapid rise of world population (and its urbanisation); the possibility of a global
depression; the collapse of world capitalism; and space travel. All promise to challenge how
we live and govern ourselves and create new worldviews and organising myths. Just as the
emerging technologies challenge the myth of ‘we have gone too far’ by ‘man as co-creator
with evolution,’ new myths on how we define ourselves and our limits are likely to emerge
from the traumas to come.

Scenarios of the future
Given the above analysis of religion and emerging issues, what is the likely future for religion,
particularly its ability to contribute to cultures of peace. Taking a critical view of futures
studies, we will not try and predict the future, rather by positing alternative futures, alternative
positions, we intend to give a sense of what the future might be, given various trends and
historical patterns. However, while history contours the future, there is always human agency
at the individual level and our collective consciousness (as well as the role of the Divine, let us
not forget) that too shapes the future. The future is thus contingent, it is not determined.
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Ad-hoc salad bar religion or postmodern salad bar
In this perspective or scenario, religion is no longer grounded in any cultural or historical
tradition, rather, it is more of a menu. One can choose a bit of Islam, a bit of Zen, a bit of
Christianity, and then put it all together. A corollary of choosing what you like is avoiding
what you don't like. It is a salad bar of faiths.
The Native American response, however, has been that one cannot use our spiritual
symbols without participating in our larger struggles. That is, religions are total systems or
worldviews, one cannot take just a part, one has to enter the system as a whole. In addition,
spiritual growth comes over a duration of time, not immediately, and certainly not after a quick
meal.21 The counter response is that most religions have good and bad dimensions. Individuals
believe they have the right to choose what they like, mix and match, slowly or quickly.
This position or scenario assumes that social change is merely paradigmatic forgetting the
larger mythological (the ancient stories of sacrifice), cultural, economic, political struggles that
result in meaning creation and identity allegiance.
However, the postmodern salad bar scenario helps direct peace in that identity and
commitment are more negotiable, since one is unwilling to take strong positions. It does not
help in transforming the world since one is a market consumer as the sovereignty of religion,
culture, and nation-state have been transgressed.

Delinking of religion with genetic history
Traditionally children have adopted the religion of their parents. This has broken down in the
West, due to mobility, the moral crisis of the West,22 and because of postmodernity (the
individualisation of reality).
Individuals can grow up in one religion and then make commitments to another. This is
different from the postmodernist salad bar version in that the call to commitment, struggle, and
transformation is present. Religion is not like clothes but more like skin, one can grow a new
one.
In this scenario, there is more mobility in which religious space one enters and leaves.
Placed alongside the first scenario, we have individuals hopping from salad bar to salad bar.
However, in this scenario individuals move in and out of religions, leaving and going, choosing
but perhaps in not such a flirtatious manner as in the postmodern salad bar scenario.
Again the signs of peace are positive in this scenario as one does not carry the burden of
one's parents, neither their sins but also not their contributions. If anything, genetic history is
about finding a territorial place. This delinking makes the idea of ‘home’ fundamentally
problematic. Fighting for land is difficult then, since one can move elsewhere. Moreover, God
is not territorial, privileging some races, nations or genders at the expense of others. The geist
does not travel to the wealthiest or most powerful region.
However, there is a class dimension to this. Richer and more mobile groups have a higher
tendency to switch religions. We would not expect or forecast any differently. As urbanisation
continues at dramatic levels, we should expect both less desire for ‘home’ and more, as new
migrants attempt to recreate the land – emotions, religion, smells, and imaginations – of their
past. This is certainly a recipe for tension as we saw in Fiji, were Indians there lived a 19th
century romanticised memory of India. The Fijians were not amused with violence a result
(However, we should be careful to give such a simple reading, local politics, ethnic rivalry, the
class structure of ethnicity, international capital, all combined to create the military coup).
124

Further and Closer than Ever Before

Conflicting links and de-links with religion and nation-State:
The earlier scenario, or more aptly analysis, shows how scenarios should be able to contain
contradictions. This one directly deals with two conflicting tensions.
While there are many efforts from fundamentalist and postmodern to rethink modernity,
to ensure that Third World nations follow a different path to economic wealth, the actual
strategies followed tell a different story. In fact, we are seeing the further secularization of
society and the further distancing of the religious worldview from our selves. As the sacred
flees from the steps of government, epistemological power further centralises in the modern
State. Religion becomes more personalised and increasingly ceremonialised, as in the case of
Japan and other East Asian nations. Even while Confucianism might have provided one of the
variables for economic growth, the real task is capitalism. As Islamic nations become
increasingly dominated by the capitalist wave, we can anticipate that they too will follow this
path, albeit with far more contradictions, as we have seen in Iran and elsewhere.
The contradictions will continue to play themselves out in calls for less secular and more
religious states, using the symbols of the past to justify violence, as in Egypt. In this vision, the
State must be guided by morality and by the teachings of the text. This is fundamentalism,
born-againism and the search for tradition to dam the currents of decline. We can anticipate
this trend getting stronger as the end of the modern and postmodern become more apparent (as
argued by the end of reality and other emerging issues).
This return to the past is different from the argument that different religions must
construct societies that are authentic to their own categories and development paradigms.
Rather the frame remains the West, modernity and capitalism, which tradition reacts to.

Grand synthesis and the New Global Dialogue:
In our last scenario, instead of a postmodern salad bar or de- or re-link with religion and State,
the search is for a new paradigm that is essentially spiritual based, that assumes humans have
freedom needs (mobility of capital, ideas and labor), security needs (peace, education, shelter,
clothes, food), well being needs (participation with others in activities that produce a range of
values, from income to social change) and identity needs (the need for meaning systems that
speak to our role on the planet). This new paradigm is the effort to create a global civil and
spiritual society.
This position, indeed, vision, asserts that truth is layered, not binary, that the paradigm of
industrial growth of capitalism and communism has failed and what is needed is a new
paradigm. Central to this new paradigm is that we need positive visions of peace: that is, peace
at the personal and social level, from tamasik (static) to sentient (lasting) peace, from static to
dynamic peace.23 To attain this, we need a large global project, a positive project that unites our
differences, that creates challenge, and through working together, humanity gains selfintimacy, begins to know itself, and its divine nature.
The basic belief is that there is peace when the world is dynamically balanced. We have
had five hundred years of one culture dominating, the task is to create a world where there is a
global culture (an agreed upon universal ethic of polity, economy, and society) alongside
multiple other cultures, a cross-cultural conversation. It means seeing the world through the
eyes of the Other and it means agreements on basics – rights and responsibilities towards each
other, nature and technology. This, of course, cannot be organised entirely around nations but
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through a range and levels of categories: NGOs, bioregions, commerce groups, religious
associations, academia, civilizations, individuals and humanity.

Conclusion: the transformation
Central to this last scenario is a basic belief in transformation. Whether one takes a prophetic
view of the possibility of such a society or believes it will come from human agency,24 or some
mix of both, converging evidence – of this alternative view of the future, of the role religion
and the spiritual can play in creating a world culture of peace – comes from numerous areas.
Willis Harmon,25 borrowing from Sorokin,26 believes that we are moving towards an
integrated civilization, one that balances sensate and ideational urges in humanity. Scientists
such as Prigogine27 argue that in times of crises creating a major bifurcation to a new order, a
new level of humanity.28 Rupert Sheldrake29 believes that humans at a distance can learn from
each other through morphogenetic fields. Sarkar's theory of microvita argues that ideas can be
spread through these basic ‘units of reality’ accessible to those whose individuals minds are in
tune with the Cosmic mind.30
All argue that the action of the few done at the appropriate time (in times of turbulence)
and at the appropriate societal factors or attractors (the key institutions, persons, and
technologies) can lead to grand social transformations: a few committed individuals can create
a global culture of peace!
Certainly this is the time, the right time, kairos.31 Microvita theory is of particular
importance in that it argues that the basic essence of life is both ideational and material, mental
and physical. It is a development over quantum physics in that it claims to have resolved the
mind/body dichotomy. Microvita are both positive and negative. Positive microvita enhance
health and are directly related to one's mental states. Negative microvita help create illnesses
and lead to feelings of dis-ease. But microvita, insofar as they are mental as well as physical,
can be manipulated by individual minds (if the mind can properly perceive them) and
particularly by the larger Cosmic Mind that all humans are connected to. Microvita thus not
only carry viruses and are the foundations of atoms and molecules but they can also, much like
Rupert Sheldrake's Morphogenetic fields, transport ideas. If this is true, then the notion of a
small group of individuals developing visions about futures generations, about peace, becomes
potentially powerful, especially if the visions themselves bring about hope and joy. This does
not mean, however, that social structures should not be transformed as well, or that power – in
the traditional sense of coercive authority – should not be challenged. It does mean that
spiritual experience, the actual experience of the Other, of the Divine, has day to day relevance
and it means that new ideas can attract positive microvita and can transform social conditions.
But for those less fascinated by these grand perspectives, transformation can also occur
through the small things each one of us can do every day in our home and society –
environmental protection, acts of kindness, and community organisation. Even in large
institutions, during times of chaos, precise pressure on a particular variable can lead to
transformation. Moving to the cellular level, Margulis and Sagan32 argue that entities come to
point where either basic units cooperate and move to new levels of organisation or they
collapse. We then need to move to a new order of mind to survive.33
Returning to the grand level, we should not forget the seminal work of Polak who argued
that it is the image of the future that pulls us.34 Burdened by wars, terror, poverty and injustice,
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humanity has lost sight of that image. Resuscitating it can begin the process of the great
transformation.35
Moreover, diverse grand thinkers from many different traditions including De Chardin,36
Sarkar, Sorokin, Toynbee37 and many others, have all come to the same conclusion: we are in
the twilight of one era and at the dawn of a new era for civilization. Postmodernity as well can
be seen as signaling the end of the vision of one world, one text, one nation, one leader, and
one way of seeing the world. It is certainly a time of chaos and a bifurcation into a new world.
In Sarkar's terms we are at the end of the vaeshyan era, in Sorokin's terms at the end of the
sensate world, in Wallerstein's terms, at the end of the long wave of capitalism. After the chaos
(ordered disorder) of the present, and the beginning of a cross-civilizational dialog, we will
need a new universal ethic on the nature of the transcendental, on ecology, on gender, on
governance.
These answers will not come from artificial intelligence programs but from our collective
wisdom. Once the chaos of transformation is over, I believe we will enter a more balanced
world – sensate and ideational; spiritual and material; market and State; labor and capital; and,
structure and agency.
Religions can contribute to peace by straddling the boundaries between metaphor and
empiricism (opening up their traditions but keeping their value commitments, their honoring of
a moral universe); defining themselves as not tied to a particular territorial site; accommodating
different ontologies (the nature of life) and epistemologies (how different cultures know their
world), that is, having a vertical and horizontal layered dimension.
Religions can certainly contribute to cultures of peace as they have historically to cultures
of violence.
We have been dreaming of this good society for thousands of years: we are perhaps
further and closer to it than ever before. In Shrii Sarkar's words:38
Humanity is now at the threshold of a new era. Ours is the age of neo-humanism –
humanity supplying the elixir of life to one and all. We are for all, and with everything in
existence, we have to build a human society. So we must not waste our time – there must
be maximum utilization of all human potentials. If we are late in doing our duty, the dark
shadow of complete destruction will overpower our existence. . . We have a bright future
– the crimson light of that future is breaking through the dark horizon of the present. We
must welcome it.
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XII
Reading Sarkar’s Social Movements:
A Socio-historical Account
Traditional accounts of Shrii P.R. Sarkar's social movements – PROUT, Ananda Marga and
Renaissance Universal – are generally ahistorical, seeing these movements as only
reflective of the genius of the founder, of his prophetic words and visions. In these
accounts, the future of these movements is destined, only the task of implementation
remains. This is to be done through socio-economic revolution at the material level;
through the writing of treatises that show PROUT's superiority to other theories at the
intellectual level; and, through meditation practices at the spiritual level.
While to some extent this is a fruitful endeavor, what is missing is a
sociological/historical approach which compares the characteristics of these movements
and their membership to other similar and dissimilar movements and in which PROUT is
seen in the broader context of historical social revolutions.1 In this chapter, I attempt such
an approach, focusing largely on PROUT.

How different?
While PROUT is certainly different, the question is in what ways is it different? Clearly the
founder, P.R. Sarkar, irrespective of his unique role in human history, is still a historical
figure, that is, even while he sought to create a new discourse, a new way of seeing the
world, indeed a new world itself, he still lived in real material and historical conditions. For
example, we know that from Islam he borrowed ideas of fraternity, of the idea of an
ummah, a universal community; from Gandhism, ideas of localism, of empowerment at the
village community; from Marxism, a commitment to distributive justice; from Hinduism,
varna (but now transformed as cyclical social history); from Confucianism, the importance
of discipline and the family; from Christianity, the centrality of love in spiritual life; and,
from capitalism, the necessity of growth, of an ever increasing purchasing capacity for the
world's population.
Moreover, the deeper metaphors behind PROUT and Ananda Marga, that of a family
traveling in a caravan together, are similar to the ideas of ohana in Hawaii, of the extended
family that includes the animate and the inanimate, gods and angels, and within this family,
each one cares for the other, and ensures that all move forward.
While one can argue that Sarkar's ideas are not borrowed but original, I argue that
their originality lies in their organic and civilizational integration, the reinterpration of
them, and their realizability through his social movements. One cannot divorce Sarkar's
ideas from human history. All ideas grow up in certain epistemes – the boundaries of
knowledge that define what is knowable and what is not – even as individuals such as
Sarkar attempt to transform these epistemes.
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This said, we can move to a more archetypical level of analysis and ask what are the
guiding stories of humanity, here concerned with deep metaphors and not particularly with
religions or ideological movements. These stories, in our case, will serve to highlight both
PROUT's singularity as well as its similarity to other grand stories of what it means to be
human and what the future can and should be like.

Grand stories
As discussed earlier in Chapter Eight, the first story is the cylical story. The underlying
metaphors are derived from nature – the seasons, the tree of life or the river. There is a time
for everything, a time for life, a time to rejoice and a time for death. There are clear
boundaries in this story. Civilizations that trespass these boundaries either through
technologies that disrupt the natural (genetics or nuclear) or through size (violating the
natural carrying capacity of the planet or by overextending their imperial reach) are bound
to decline.2 Indeed, history is but the rise and fall of civilizations, with the fall often
occuring through a loss of morality (trespassing inner or outer rules) and through the
natural dialectical dynamics of the rise. PROUT has a cyclical dimension, most precisely in
its theory of history, wherein each varna declines once it limits the possibilities of other
varnas, that is, as it expands its own potentials, it limits others. Massive exploitation results
and there is a revolution leading to the new varna's reign. Each varna goes beyond its
natural social limits and eventually the new one comes in.
While the Green movement and most religious perspectives focus on limits, Sarkar
argues that there is a factor that can overcome many of these natural borders. This is
humanity's creativity, which is often inspired by the Supreme Consciousness. There is, for
Sarkar, an attraction to the Great, to a greater mind, a desire for a better society, that allows
for the metaphor of progress in human history – not all processes are cyclical.
At the same time, Sarkar does use the metaphor of ecological pluralism. He imagines
future civilization to be like that of a garden with each particular culture creating a cultural
ecology wherein all benefit from the other, a true global conversation of ideas and their
implementation. Sarkar is clear that while technology can and will do marvellous things,
there are certain cyclical processes that cannot be breached. For example, humans will not
be able to live forever, the brain can only manage up to 120 or so years. Each person's own
life is limited and death is a certainty – death, unlike in technological stories of reality, is
not something to be beaten back, to be feared; rather, death is the bringer of wisdom, the
point of spiritual transformation. The death of death can only occur through spiritual
realization, through an ontological identification with the Supreme Consciousness.
However, even as Sarkar posits limits he does not reify traditional concepts of what is
the natural; for example, he predicts that in the future, babies will be created without malefemale sexual intercourse and that we will travel to other planets.
Thus while PROUT has some similarities to the linear story of history, it also has
cyclical components. In addition, in PROUT there is a dramatically different approach to
the theory of progress. Sarkar contests the linear Social Darwinian and Enlightenment
views which assert that the pattern of history is from barbarism to civilization, from magic
to science, from the aborigines to Europeans and from women to men – that is, classical
imperalistic modernist European readings of history and future.3 History to Sarkar has been
a tragedy, wherein cultures have lost their confidence when conquered by the dominant.
Women, in particular, have suffered at the hands of warring ksattriyas, cunning vipras and
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rapacious vaeshyas, as have peasants/workers and the natural environment itself. The
purpose of the PROUT movement is to create conditions in which women, labor, nature
and others marginalized gain their spaces back. Ananda Marga is a social and spiritual
organization linking the individual spiritual dimensions of life with the social service needs
of the larger society. Renaissance movement intends to create the intellectual conditions
wherein an ideological struggle can occur. These movements exist along a continuum, all
equally necessary for global transformation.

Shrii Sarkar in society
Taking a sociological approach towards Sarkar himself, we should not be surprised at his
convictions. Sitting from Calcutta, having experienced the brutality of the British Raj (not
to mention the Congress Party's ‘postcolonial’ India), we should not be surprised at his
subaltern reading of history. As an Indian, with India's ancient history, the rise and fall of
empires, from the Guptas to the Mugals, we should also not be surprised that Sarkar has
cyclical elements in his social history. Living as well in a land where death is everpresent,
not hidden as in the West, again we should not be suprised at his acceptance of death in life.
However, and this is crucial, Sarkar does have a linear evolutionary element to his
thinking. Human beings can move toward a better and fairer society. Yet, progress is
ultimately spiritual, and to some degree, psycho-spiritual and not physical or intellectual.
That is to say, whereas in the linear story, technology, more complex organization, and
human ingenuity lead to progress at material and intellectuals levels, Sarkar is quick to
point out that for every forward movement there are accompanying problems, increased
neurosis, for example, as human's increase their intellectual complexity. There is no free
lunch at material and intellectual levels.
But perhaps the biggest difference with Sarkar's PROUT and other stories is that for
Sarkar, perfection is only possible at the spiritual and the individual level. An individual
through spiritual practices can attain moksa or salvation but a society cannot nor can a
civilization. Within the cyclical story, nature itself is perfect, the dream is to return to this
perfect state, when humans existed in community with each other. Within the linear story,
perfection of society is possible, either through science, technology and through the correct
organization-ideology (nazism, fascism, socialism and capitalism have been some not so
successful experiments, to put it mildly).
But for Sarkar, the ‘state of nature’ is problematic, humans have always struggled
with nature and our memories of community often avoid the violent social stratification that
traditional and feudal societies exhibited. History has always been unkind to the weaker.
Finally social perfection is impossible since humans are different. Moves to perfection
necessarily mean the elimination of difference and thus are authoritarian and totalitarian in
nature.
Whereas God is perfect, Sarkar's idea of the Supreme Consciousness does not exist in
history as with the Hegelian weltergeist – rather God serves to inspire humans to be more
then their limited ego/family/nation/race conceptions – and there is no endusztand in human
history, the cycles will continue. However, through PROUTistic intervention, Sarkar hopes
to create a new form of spiritual-holistic leadership that can minimize the exploitive
dimensions of the cycle and create a spiral in human history, thus effectively combining the
cyclical and linear story.
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There is however another story. This is the story of chaos, most recently returning to
currency through the Postmodern fracture. In this perspective, all stories are considered
fictions even dangerous lies. What is needed is not another story, like PROUT, but rather a
focus on local knowledge and not on attempts to universalize from particular experiences.
Thus, in the postmodern, while Sarkar might certainly be sensible in his own historical and
cultural context (Tantra and Bengal), his works should not be generalized to other systems.
Indeed, the future, more and more, is difference and not unity. It is through difference that
individual human rights and local economies can flourish and not through claims of
globalism or universal spiritualism.
For Sarkar, the story of chaos is a predictable response to the end of one yuga, one
era. Difference and chaos are especially important at this juncture to destroy the old and
create the new. But neither skepticism and cynicism nor localism can create a future
society. They cannot create, only destory. Localism, again while a worthy oppositional
strategy to break the hegemony of capitalism, is unable to create a world civilization that
guarantees rights for all nor can it deal with the fluidity of global capital flows or global
culture. Localism easily succumbs to racism and other narrow tendencies. The challenge is,
of course, the mix of the global and local, which PROUT claims it has right.
But like postmodernists, Sarkar does contest traditional definitions of rationality. But
while postmodernists see the rational as dependent on particular discourses, Sarkar
priviledges the spiritual. He redefines rationality, seeing it in spiritual and social justice
terms. He places the subtleness of inner love at the centre of his cosmology. But while love
was the base, he does not neglect the harsh realities of the world system.

Trauma and transcendence
Certain recent thinkers have argued for a new story to end all historical stories, a New
Age.4 What is needed is a new myth, a story of stories, it is believed. However, for Sarkar –
here a critical traditionalist – stories are not merely imaginations created by intellectuals in
libraries (or through channelling) but are hard fought struggles of meaning and vision, of
life and death. Stories come through trauma – as we struggle against power – and
transcendence, as we touch the face of the divine. They cannot be simply invented. Thus,
now returning to our earlier point, even as Sarkar creates a new discourse, he does so in the
context of the indigenous tradition of Tantra. He, borrowing from other traditions,
revitalizes Tantra civilization but does so not in a simplistic mythified manner (in which the
past is seen as lost paradise, as satya yuga), rather, he does so in a critical and evolutionary
manner in which the past spirals into the future. Thus, while certainly a new story is
needed, its generation must be historical, grounded in the stories of the past and be part of a
real living tradition – Shiva's Tantra for Sarkar – and not merely in the fantasy of
intellectuals, who imagine virtual worlds with no real life correspondence.

Who will provide the story?
While it is easy to state that PROUT itself is the old/new story, this is too myopic a reading.
Sarkar himself, has argued that PROUT, Ananda Marga and Renaissance cadres must unite
the various moral forces. By ‘moral forces’, what exactly was Sarkar hinting at we can ask?
Certainly this was not a facile claim to search out those who are personally following
ethical lifestyles, rather it is more a call to search for those who are challenging the deep
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codes of the current capitalist, and previously the communist, system as well as challenging
those religous systems which cease to be consistent with basic human, community and
environmental rights.
One way to come to terms with this issue is to borrow the analysis of the Tunisian
14th century philosopher, Ibn Khaldun. For him the key factor in human history is asabiya
or the sinews that bind. A people rise in power through struggle with the environment. This
is similar to Toynbee's challenge/response hypothesis, in which a creative minority
succeeds by meeting various enviornmental, political, economic or cultural challenges. For
Khaldun, those that had the most unity, here speaking of the 14th century, were the
bedouins. They lived outside of official power, official descriptions of knowledge and had
not been seduced by the sedantary lifestyle of the city – they had retained their moral and
physical strength.5
In more recent times, for Ashis Nandy, as explored in chapter six, it is the shaman,
outside of official knowledge and outside of official dissent, who can provide the impetus
for new social imaginations. But for Sarkar, it is the shaman-in-society, the sadvipra, living
in a mystical world and yet active in society that can create a better society. A shaman,
while avoiding the virus of cynicism, is also materially inactive and thus unable to
understand the vaeshyan and ksattriyan impetuses. But a shaman-in-society, the sadvipra,
challenges current discourses and aids in creating new ones.
The question for this period in human history is who are the bedouins, where are the
shamans-in-society? Uniting the moralists means uniting these Bedouin-shamanistic forces
that exist outside of contemporary power. If rereading Sarkar, we see the world as situated
in four types of power – warrior (national militaries and police), intellectual (universities
and their religious counterparts: mosques, temples and churches), merchant (the market
place, the transnational corporations) and the underclass (women, nature, children, the
aged, the disabled) – all existing in the context of an interstate system of nations, the future
will come from those outside of the official vision of the future. If currently power, while
largely merchant, is corporatist in its orientation, with the intelligentsia and warriors
providing legitimation and coercive support, certainly we should not expect alternative
futures to come from these groups. Thus it is from the underclass, women, nature, children,
and others we can expect alternative visions of the real and the future to come forth. But
this is too simplistic a reading. World power works by seducing the poor and weak into
believing that they all benefit from the system, that they will one day make it, either
through hard work (the Protestant Christian formulation), by following their dharma (the
Hindu formulation where they will make it in the next life if they follow their casteprescribed duties in this life) or by following their husband, or brother or father (the
patriarchal formulation). Given the naturalness of the capitalist system, it would be rare to
gain a unified vision at these lower levels of the world system, certainly rare to find one
that can destablize the entire system. Labor movements certainly to some degree have
asabiya but only in the context of nation-states – transnational labor movements do not
exist, workers of the world have not united, nor have women or children or the disabled.
The women's movement certainly challenges patriarchy throughout the world, however,
since it begins with an essential sovereign view of gender, it has been unable to unite other
movements equally committed to system transformation. Third World unity has also fallen
apart. East Asians have quickly followed the path of capitalism and having succeeded,
barely see themselves as part of the non-aligned movement. Moreover, other Third World
nations are either too poor or too concerned with dissent in their home to be concerned with
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a global movement as they have not yet achieved national sovereignty, it would be too
much to expect them to jetson national sovereignty for some idea of world culture or
planetary progressive civilization. The world socialist movement is in shatters and talk of
the second world or the third way thrown out with the collapse of the Soviet Union.
Still some hope might come from the social movements. They are a diverse range of,
often, voluntary transnational movements. Some of the issues they address are
environmental (the ozone, protection of endangered species, and animal liberation groups);
others are gender-based (against wife abuse, wife burning, female circumcision and for
equal pay and equal rights for women), others are culture-based (against the gross forms of
foreign culture as in dolls that reflect only Western culture or movies that deride nonWestern cultures, that create homogeneity where there is authentic difference); some of
these concerned about future generations (against short term thinking in governmental
decision making and providing a voice and forum for future generations not yet born);
some are federalists (arguing for a world government, or a strengthened United Nations);
some are human rights-based (hoping to eliminate the worse of human rights abuses);
others are concerned with minorities (suppressed by each and every nation); some are
focused on governmental corruption (hoping to increase transparency throughout the
world); and, others are economic (joining together producers and consumers in
cooperatives, ethical finance).
While the list is almost endless, all hope to reduce injustice and enlarge inclusiveness
towards others, be it nature, the future, women, children or minorities. They are historically
unique in that they are non-governmental, arguing for a global third force focused neither
on the prince nor the merchant but on the citizen – an active participant instead of a passive
consumer of goods and policies. They take a range of forms from preserving or enhancing
the local (as economy, evironment or culture) and as national, international and
transnational pressure groups fighting for major causes of justice.
Most of these social movements (currently of the 18,000 non-governmental
organizations 1800 are recognized by the UN) are Western, highly participatory, goal
oriented, short-term and single-issue based.6 They are certainly bedouin in that they are not
part of government or state, nor of church or academy and they also fulfill our criteria in
that they reject conventional definitions of knowledge – they desire to create a new
discourse. All would agree that a new moral discourse is needed to save the planet and
create a new bright future. However, while PROUT (and Ananda Marga and the
Renaissance movement) fits into this mode, it is somewhat different.
Sarkar's movements are unique in that they are:
(1) Third World oriented, hoping to be the carriers of the oppressed yet also seeing the
oppressors in neo-humanist terms (differentiating, for example, the capitalist system and
the capitalist: structure and individual);
(2) Tantric, focused on reinvigorating mystical culture and not necessarily on immediate
efficiency (and thus movement members spend a great deal of time in meditation both
for their own spiritual growth but also to change the vibrational level of the planet);
(3) Civilizational, meaning based on a historical culture and not intellectually fabricated,
that is, not fetishising the modern or the new;
(4) Comprehensive, working on many issues (and not just on the issue of the day) from
students' rights, farmers' rights, womens' rights and workers' rights to the prevention of
cruelty to animals and plants (and thus unlike the shaman, movement members are
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socially active directly concerned with human suffering) and thus synthetic, visioning
and creating an alternative future that is not merely antithetical, arising out of an
oppositional dialectical need;
(5) Very, very long-term oriented, hundreds of years, that is, structures and processes that
cannot fulfil their goals for generations ahead (and thus many of Sarkar's categories
often make little sense to the present, his vision is temporally broad and deep);
(6) Committed to leadership creation and not just organisational development, thus
avoiding the bureaucratic tendency (and thus, the focus on creating leaders that have
deep humanistic qualities and not just on the expansion of the movement);
(7) Trans-state oriented, not solely concerned with nation-states and ego-power but
acknowledging that there are four conventional types of power – worker, warrior,
intellectual, economic – with the challenge to develop processes that create a fifth form
of power that can balance and control these forces.
(8) Morality based, not solely doing the expedient but a willingness to, for example, live in
the same conditions as the poor, willing to sacrifice their own needs for those of others,
and
(9) Family/Monastic, having a place for both the family and the monk, seeing both as
essentially transformative spiritual paths.
While certain social movements have dimensions of the above, they do not possess all
these factors (and realistically in terms of the day to day, neither do Sarkar's movements,
these are process goals and hopes, which humans strive for). Moroever, many social
movements are coopted by the State or by liberal campaigns of shallow inclusiveness.
PROUT and Ananda Marga, on the other hand, have been attacked through the jailings of
its workers and its founder. Through struggle with highly antagonistic forcies, PROUT and
Ananda Marga have shown that they cannot be so easily coopted.

Who?
Now what type of individuals might be attracted to Sarkar's movements. From the West,
one would expect those disenchanted with the material/industrial/bourgois way of life.
However, many individuals from this category opt not for social/spiritual movements but
prefer becoming involved in chemical ways of life or are concerned only with spiritual
pursuits – New Age types, for example, focused on personal emotional healing or on Alien
contact. Those potentially interested in Sarkar's movements would be those who were tired
with the material way of life and not attracted to the chemical way of life and had seen
some suffering in the world, either through travel or insight that there is social/structural
injustice, that is, inequity in the world system. Individuals from the West coming from
highly educated and priviledged families (that could afford to travel, that gave the children
a feeling of material security) would likely to be inspired by PROUT and Ananda Marga.
But these individuals would be rare as most would prefer single issue movements instead of
the all-encompassing nature of Sarkar's movements.
One might also expect as potential recruits individuals who had become disenchanted
with socialist or activist paths, who saw the folly of the communist option, or who in their
activism or social service saw the need for internal transformation. In the West these would
be individuals who had worked in the labor movement or in Peace Corps-type activities and
were searching for a spiritual path that was committed to social justice.
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In the East, however, these membership assumptions might not necessarily be
appropriate. With spirituality as more of a given – especially in India – it would be
individuals who were drawn to the mix of activism and spirituality but outside of a strict
religious framework. In India, these would be transformed ‘Hindus’ who had coexisted
with Muslims or Christians, had traveled and seen the limitations of a particular tradition
and thus became inspired by Sarkar's eclecticism (without giving into liberalism).
Certainly, there is not a huge batch of individuals to draw from. While the Green party
– with its emphasis on ecology, gender cooperation, spirituality and deep democracy –
would draw from the same group, Sarkar's pool would be less inclined towards anarchy and
in that sense more conservative than Green potentials. However, while the pool is small,
one does not require millions for social transformation. Leadership creation, afterall, and
not bureaucracy, is Sarkar's mission.
For Sarkar, part of the transformation of individuals is the creation of a new language.
Returning to our earlier point about metaphors, underneath these processes has been
Sarkar's effort of creating and using a new language (with some guiding categories such as
samaj, prama, microvita, samadhi, sadhana, sadvipra) and new metaphors (Shiva dancing
between life and death and various yantras) to help become the vehicles of the good society
he envisions. Much of the failure of current politics is that neo-realistic thinking (wherein
only states are real, only markets can provide goods and services and we are all
autonomous individuals) colonizes our imagination. Sarkar desires to create a new language
which can both deconstruct current orderings of knowledge but also provide new avenues
of expresssion in which, for example, the spiritual is not antagonistic to the material; in
which reality is seen as having layers; and, wherein the idea of humanity can be expressed
in the context of other forms of life.
As a movement Ananda Marga (and to a lesser extent PROUT) must also be seen in is
cultural context. Its Indian, non-Western and spiritual origin cannot be avoided, indeed, it is
its strength. It would be quite impossible for Ananda Marga to succeed if it did not have a
historical context, if it could not at some level be civilizationally ‘remembered.’ Ananda
Marga must show some similarities to other movements/religions/ways of life, there must
be a gateway to entry, some recognizable social and spiritual categories. At the same time,
Sarkar's ingenuity is that within his movments are dynamics which allow them to transcend
their own cultural limitations. For example, Indian movement workers must cast off the
caste system and many work in non-Indian nations thus learning about the other
(workers/monks from other nations are similarly sent to a nation different than their own).
Moreover marriages are encouraged between different ethnicities, again challenging any
purity of race or tradition. It is a universal society that Sarkar imagined not India or any
particular nation writ large.
However, as might be expected humans are not universal. We are racist, sexist and
capitalist and certainly individuals working in PROUT, and other movements would be
expected in the short term to exhibit these categories as well. However, meditation and an
institutional culture which looks aghast at such practices provides a dynamic where over the
longer term – fifty years perhaps – these contradictions can increasingly be worked out. To
not expect these contradictions would be quite unusual since humans live in a social and
political context. The process of struggle with these dynamics – our inner demons – is not
outside of PROUT or Ananda Marga, but part of its very essence. This struggle is both
meditational (an internal battle), organizational (who gets what authority and recognition)
and social (how others are treated). While the goal is the path, at the same time only
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concern with internal organizational dynamics avoids individual responsibility and the need
to show concrete alternatives, to do something for ‘suffering humanity,’ to use Sarkar's
language.

Revolutions
Lastly, it is important to situate PROUT in a historical sense. Glossing human history, we
argue that even while there are cyclical dimensions to history (the rise and fall of varna and
of nation), there has been a linear movement towards more rights, towards laying bare
power.
While this argument is somewhat universally applicable, in this discussion we focus
on the European social formation. It can be characterized as having five structures: The
clergy (Sarkar's vipras), the aristocrats (Sarkar's ksattriyas), the bourgoisie (Sarkar's
vaeshyas) and the peasants (Sarkar's shudras). Underneath this structure are the underclass:
women, gypsies and Nature.
While one could focus on the rise and fall of dynasties, staying within our structural
typology, we see European history as a sucession of revolutions. To name a few critical
ones:
(1) The revolt of the peasants against feudalism (the late middle ages, the 14th century);
(2) The revolt of aristocrats against clergy (church/state) – wherein church power was
contested (modernity);
(3) The revolt of aristocrats against the king, a constitutional revolution as in the English
Glorious Revolution of the 17th century, a process started much earlier with the Magna
Carta in the 13th century;
(4) The revolt of bourgois against the aristocrats and clergy. This was the French revolution
and sprang from the Enlightenment;
(5) More recently the revolt of the proleteriat against the bourgoisie. This was the Russian
socialist revolution of 1917. In Nordic nations this was more of a gradual evolution of
labor power, of the welfare state;
(6) Elsewhere, there was the revolt of the peasants against the city. This was Mao Zedeng's
formula (the argument that the two opposing camps are the city and the rural). Pol Pot
took this view to its tragic consequence;
(7) More recently (and of course, part of a long term trend) has been the revolt of women
against men, against patriarchy in all its forms;
(8) The revolt of nature against industrialism. This has been the Green position calling for a
limits to technocracy;
(9) The revolt of the Third World against Europe, with calls for Third World solidarity.
This decolonization process – The 18th American Revolution being a much earlier
example of this – has eventually led to
(10)The revolt of the indigenous against all foreign social formations, calling for the
creation of special status for them as guardians of the planet;
(11)Finally is the revolt against the nation-centric worldview and globalism, wherein social
movements are struggling to find space for themselves, to create a global society to
counter the interstate system and global capital.
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Prout and historical revolutions
Our question then is how does PROUT fit into this sucessive revolution of increased rights?
Sarkar's PROUT can be seen as expanding and fulfilling these revolutionary movements,
not focused on any particular revolution but attempting to balance and move forward all of
them.
1. Sarkar expands humanism to neo-humanism. Neo-humanism struggles against the
Enlightenment's human centrism and argues for increased rights of plants and animals –
towards global vegetarianism and for a global ecological regime. Like the humanists of
the European 14th century, who helped bring about a renaissance, Sarkar hopes to bring
about a new renaissance,7 but a universal one, that includes all living beings wherein
identity is layered, situated in self, other and cosmic consciousness.8
2. Sarkar intends to expand the concept of the Magna Carta (against the power of the king)
into a neo-Magna Carta and develop a world government with basic human rights
including the right of language, right of religion and right to purchasing power.
3. Sarkar's economic system is committed to the idea of a maxi-mini wage structure
wherein minimum rights are guaranteed and thus he can be seen as fundamentally antibourgois. Land, in particular, is seen as a common resource, owned by God. While
small scale ownership is allowed there are clear limitations on the accumulation of
wealth in all its forms.
4. But while PROUT is a type of progressive socialism, it also argues against socialist
egalitarianism as Sarkar believes that incentives must be given to those who can create
new wealth, ideas and technologies.
5. Sarkar continues the empowering discourse of feminists but expands it to include the
voices of women from all parts of the world. In this sense, he is perhaps more of a
womanist. He argues that the need for women's rights is contextual, as part of the
broader struggle against imperialism, nationalism and capitalism and not just as a
struggle against men per se. PROUT, he asserts, can provide the ideological base for the
feminist movement. He hopes for coordinated cooperation between the genders, with
women having their own space in some areas and sharing space with men in other areas.
Working together is the common regime with neither gender having the upper hand,
with neither using and institutionalizing difference for hierarchical power over others.9
6. The overall goal of Sarkar is the realization of Cosmic Consciousness and thus he
argues against materialism as well as philosophical dualism. He also argues that
humanity's dharma or path is essentially spiritual and thus in the long run dismisses the
sovereignty of identity outside the cosmic.
Sarkar's PROUT thus continues these historical social revolutions but sees the
revolutions of varna (labor, warrior, intellectual and merchant) as cyclical, each one revolts
against the other. Worst is the exploitation by the merchants, which leads to a massive
revolution wherein power then concentrates again.
The purpose of PROUT is to create a new leadership which keeps society moving and
eliminates the particular nasty expressions of each varna. At the same time, PROUT has a
progressive linear dimension with increased rights for women and nature (and thus for men
as well as they will be less subjected to the trauma of extreme capitalism, male religion and
totalitarian communism), for safeguards for the following of one's religion, for the
protection of one's language and for protection against the misery of poverty.
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Sarkar's goal, however, is not to create a global civil society (which often excludes the
spiritual) but a gaia of civilizations, a planetary civilization wherein each culture can
express itself in the context of a world governance system. For him, the citizen must be a
world citizen whose identity is universal, seeing and acting as part of the cosmos. Sarkar
expands the idea of the civil from its oppositional definition to state to include other
dimensions of reality.
Within the Indian context, Sarkar advances various Indian revolutions. He expands
Buddha's ancient eightfold path to his own sixteen points; he acknowledges the role of the
bhakti movements, making devotion to God the centre piece of his ideology; and, he
attempts to honor both Tantric and Vedic paths by focusing equally on Shiva and Krishna.
He challenges caste seeing it as cruel and violent but uses varna in his macrohistory. He
manages to accede neither to Nehru's industrial revolution nor Gandhi's localism, instead
seeking a cooperative people's economy. Finally, while acknowledging the role of ahimsa
at the personal level, he does not accede to extreme Jain positions, rather he argues that
force in realpolitik is an appropriate response once all forms of negotiation have been
exhausted. Clearly in the Indian context he is an iconoclast. With no space for him, Sarkar
has sought to engulf and transform the Indian way of life and thinking.
Finally it is important to note that the plan is the process. For example, Sarkar hopes
to create a:
(1) Planetary civilization through the encouragement of marriage across culture and
civilization;
(2) A new spiritual culture through his sixteen point spiritual practice program as
propagated by the Ananda Marga movement. These points include meditation, yoga,
personal morality, service to humanity, plants and animals;
(3) A new culture through, for example, transforming day to day greetings to the Indian
namascar (I salute the divinity within you) from the more secular, ‘hi’
(4) A non-statist and peaceful culture through the celebration of holidays such as children's
day and other such festivals that are not tied to the birth of nations and victories of
conquerors.
With all these processes in shape, what then of the future? While the first phase of
globalism is certainly the globalisation of capital and the globalisation of pseudo-culture
(and the weakening of feudalism and nationalism), Sarkar is hopeful that it is the spiritual
and the moral that will be the next synthetic wave. Given the efforts of the various social
movements in creating a new global governance system, a stronger civil society is certainly
part of this future.
Ultimately Sarkar reminds us that we are not because we shop (market based selves)
or because we hate others (nationalism) but because we love and care for others, because
we yearn for the divine. History is created by structural and personal forces, but also by the
attraction towards the Great, the divine. It is this force that will create a new planetary
civilization. Sarkar lived such a vision and his movements are undergoing the arduous task
of creating such a vision. Will they be successful? Hard work, collective action and
transcendental grace will be needed as well as faith. As Sarkar once said: ‘Justice is delayed
but never denied.’
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XIII
Conclusion:
The Lamp that Illuminates Countless Other Lamps

Introduction
This book has been a very small effort in understanding Sarkar's works. While we have
been critical, our approach has been primarily comparative attempting to disturb present
discourses, to show how Sarkar enters ancient and modern social thought, while
reconstructing both. Hopefully, this work will lead to more rigorous analyses of Sarkar's
works from empirical (testing his theories to conventional understandings of the natural
world), comparative (looking for similarities and differences among other discourses) and
critical (asking the price of Sarkar's constructs and examining how he recreates discourse
itself).
In previous chapters we focused on applying Sarkar's theoretical contributions to social
thought, this final chapter focuses on the future of Sarkar's social (PROUT) and spiritual
(Ananda Marga) movements (as well as his many other initiatives such as Renaissance
Universal, Renaissance Writers and Artists Association, Women's Welfare Division, Ananda
Marga Universal Relief Team, and Prevention of Cruelty to Animal and Plants, to mention
only a few). For the purpose of this essay, we will not make any strict divisions between these
movements, generally taking them as a whole, all central to Sarkar's project of transforming
world cosmology. The conclusion, borrowing from the futures field, we attempt to develop
some alternative futures for these movements.
To begin with, forecasting the future of any movement is by definition problematic. The
future, for one, does not yet exist, except from perhaps an absolute spiritual perspective
wherein past, present and future exist simultaneously. But we are concerned about the future at
the level of society not at the level of the transcendental. At this level, it is possible to identify
certain patterns within all movements. Charles Paprocki1 has analyzed the rise of fall of social
movements based on Sarkar's Wave Theory. He argues that new movements appear once old
movements (cosmologies, ideologies and the institutions that support them) cannot sustain
legitimacy. The old movement dies because of its own internal contradictions; that is, its
inability to maintain agreement or belief. By providing a more coherent analysis and
explanation of reality the new movement challenges the past and, if it is successful, becomes
the new thesis. Richard Slaughter calls this the ‘Transformative Cycle.’2 In phase one of
this cycle, traditional meanings breakdown and are referred to as problems. In phase two, new
ideas emerge that reconceptualize or renew meanings. In phase three, there is conflict between
the new and old meanings. Out of this conflict, a few proposals, new ideas, and new
movements gain legitimation. This is the fourth phase. These new ideas then become the lense
from which we view the world.
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PROUT asserts that we are at such a transition from an old paradigm to a new one.
Recent intellectual history has attempted to explain the world from the position of mechanistic
Newtonian Physics and materialistic liberal capitalism. Ananda Marga, Renaissance Universal
(meant to inspire intellectuals/students to engage is social and spiritual transformation) and
PROUT, however, are based on Tantra and spiritual cooperative socialism. PROUT intends to
be the new paradigm or participate in the creation of the new paradigm.
While the world has numerous specific problems, many of these are a result of the larger
paradigms that we use to explain the world. For example, the breakdown of the family, crime,
desertification appear to unrelated problems. But, in fact, they are outcomes of a materialistic
worldview which places the individual first and society second. Moreover, social decisions are
blamed on the individual and the family instead of the inequitable structure of the economy.
This worldview is also short-term oriented, mortgaging the future for present gains.
As argued in this collection of essays, Sarkar provides an alternative view which balances
the individual and the social, and places the economy within cultural, political, and structural
boundaries. Finally, Sarkar moves out of the nation-state paradigm of sovereignty thus
allowing for a discussion on world ecology and world governance as well as on the long-term
outcomes of our immediate actions.

Pace and direction of the movement
In addition to the Transformative Cycle, also useful in understanding the future is the S-curve.
Most movements, new technologies or social problems tend to follow an S-curve. They emerge
in the minds of artists, marginal thinkers (usually from the periphery of the world economic
system) and then slowly enter the alternative press, then the mainstream press. As they enter
the mainstream press, data is collected on the movement or social problem, as the case may be,
and research papers are prepared. The issue finally becomes public and reaches the legislature
or judiciary, wherein policy decisions are enacted. At this phase, the ideas of the movement are
then selectively or entirely absorbed (depending on the depth of the movement) by the polity.
The Ecological movement is an interesting case in point. In the late 1970's, we saw
articles by writers such as Schumaker arguing for a ‘Small is Beautiful’ economics (and
Gandhi much earlier). In the early 1980's there were discussions by various thinkers in political
science and economics journals on the need for ecological/participatory/small organizations.
The Green movement in Germany added steam to these assorted intellectual discussions. In the
last few years we have seen a deluge of popular articles and books on this movement. This
movement, covered in most academic journals, has become a trend and is already a major
concern for lawmakers. The United Nations Earth Summit is an example of how far the
movement has come.
Thus in a very short time, the Ecological movement has gone from a fringe movement to
a movement that every intellectual must include in his or her worldview and that the public at
large is cognizant of. The movement's leaders, for example, are invited to nearly every
international conference and many movies such as Star Trek IV carry ecological themes. The
United Nations and other international organizations have made it a central issue; social
movements who have championed the ecological worldview have gained immense legitimacy.
Indeed, the Ecological view is a cateogry of thought that all of us now use to construct our
worlds.
144

Conclusion

The future of PROUT and Ananda Marga
PROUT and Ananda Marga are at the stage in many parts of the world as the Ecological
movement was a generation ago. They are emerging intellectual forces. Like the Ecological
movement, they will become quickly popular. They will then become a trend and eventually a
movement that will have to be grappled with academia and government. At present, in any
discussion of the future of humanity, the Green alternative is always brought up. In the near
future, through articles, videos and books, PROUT and Ananda Marga too will be in that
position. Once Sarkar's movements enter the mainstream press, then they will challenge old
movements and there will be battle, a debate, for legitimacy. PROUTists, like the Greens, or
the socialists of the past, will argue that their image of the world and future is more compelling,
elegant, and realizable in the real world of unemployment, starvation and emotional suffering.
At this stage, then the strength of PROUT will be tested. Can it provide a new paradigm
surpassing liberal capitalism or totalitarian socialism? Can its image of the world provide new
meanings to individuals? In India, however, the PROUT movement and Ananda Marga are at a
different stage. Using Slaughter's language, they are in the final stages of the conflict phase.
There are few educated Indians who do not know of Sarkar or PROUT. However, as an
academic movement it is still relatively unknown. Few know of Sarkar's comprehensive
alternative discourse. Most merely view him as a controversial figure. PROUT is just now
beginning to provide new ideas, a new paradigm for the Indian economy and polity.
Although given the paucity of academic and public discussion of PROUT, it may appear
that legitimacy is far off. However, the analogy of the lily pond is instructive. The question is
that if on the 30th day the pond is full of lily pods, on which day will it be half-full, assuming
the lily pods double every day? The answer is surprisingly the 29th day.
Sarkar has said (and this is very important):3 ‘Even a half-hour before your success you
will not know it.’ Thus, although writing an article here and there on PROUT, starting and
maintaining a newsletter/journal, or initiating a cooperative may seem quite insignificant when
seen from the perspective of a particular movement worker; given the geometric nature of
growth trends, those articles could suddenly enlarge exponentially such that in a very short
time, PROUT – and similar movements – will become a legitimate discourse in any academic,
public, or legal discussion. In this context of legitimacy, it will be able to challenge laws and
change the way we think and constitute our economies and polities. This is especially so as
there are PROUT newsletters, renaissance meetings and meditation classes throughout the
world. While each individual project might appear not directly interlinked except by Sarkar's
theories and workers, as they become more popular we can easily imagine a network
developing throughout the world of PROUT activities, of ecological projects, of spiritual
centers. But unlike many other similar efforts where we can point to a success story here and
there (the cooperative movement in Mondragon, Spain, for example, Akhtar Hameed Khan's
urban development project in Karachi, or the Grameen bank in Bangladesh), there will be a
thousand successful projects to point to: in India, in the Philippines, in African nations, in
Russia, and in the United States of America, to mention a few. Their replicability will make
their growth quicker.
Thus exponential growth is true both at the level of projects and at the level of the
emerging new consciousness. Willis Harmon in Global Mind Change 4 has argued that humans
are on the verge of a new level of global consciousness that transcends previous materialistic
and idealistic positions. At this level of awareness, resonant ideas spread rapidly. This is one
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way of thinking about some of Sarkar's political strategies. He has not tried to establish one
huge organization or a few prosperous yoga or spiritual centers. Rather he has set up children's
schools, printing presses, economic cooperatives, ecological centers, and meditation centers all
over the world, netweaving a plethora of transformative urges into a coherent whole.
Each center, although guided by an ideology and an organizational center, struggles to be
self-reliant. It is many centers united and distinct – seemingly powerless when compared to the
grand organizations and States that manage the planet – that can make a dramatic difference.
However, Ilya Prigogine5 argues that a society in an unstable state can be transformed by the
actions of a few. It is at these points of bifurcation where dramatic change is possible.
Normally, change is difficult but in rare instances the entire composition of society can be
transformed. Prigogine and others argue that the present is one of these times. At the same time
we should not be dazzled or convinced by numbers alone. Sarkar has often stressed quality
over quantity. Having a million believers of a particular view does not necessarily change
human conditions. The task is to change concrete material conditions and the lenses humanity
uses to understand the world, not necessarily to gain more adherents.
In this sense, leadership is central to change. If one analyzes Sarkar's theory of social
change, leadership stands out as a decisive variable. For Sarkar it is leadership that can modify
history, that can reduce periods of oppression and bring about new eras. Sarkar's organization
can be seen in this perspective – as attempting to create new leadership styles. It is then not
surprising that Sarkar has created a diversity of individuals and organizations. However within
this diversity he has attempted to create a solid pyramidical structure. Thus discipline and
freedom (taking the best of Western and Japanese styles of management, one might argue).
Organizational strength in terms of numbers has always been subservient to other factors: selfrealization (devotion to spiritual consciousness) and service to humanity (social welfare and
change). Sarkar's ideal leader then is not always in front but often below others, providing the
moral and spiritual support and strength so that others can become empowered – politically,
culturally and economically.
Given these paradoxical elements, how can one judge the success of the movement? One
possible criteria for judging Renaissance Universal is when Sarkar's work has become part of
the intellectual discourse, a framework from which to see other worlds. What made the
Renaissance a unique event in European history was that it was not a final vision but it
provided the framework for a continuous revisioning of society. This is why Sarkar has called
for a new renaissance, a continuous imagination and creation of the possible. Sarkar's theory of
leadership does not anticipate the one great man who will deliver humans from injustice;
rather, Sarkar intends to create a profusion of leaders.
With respect to PROUT, a possible criteria for success is when economic policies and
programs are implemented that lead to increased economic vitality in the context of distributive
justice and ecological balance. Publicity – Sarkar remained remained aloof from praise – then
is not as important as a change in discourse and practice. At that point then it will be possible to
assert that Sarkar's vision has transformed into day-to-day reality of the people of the world.

Alternative futures
So far we have framed this discussion in the language of a single future. But there are a range
of alternative futures ahead for the world system and for PROUT itself. The collapse of
communism already bodes well for PROUT as an alternative ideology. Continued
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contradictions in the materialistic worldview and the nation-state system as well make PROUT
increasingly more attractive. However, a triumph of capitalism would delay PROUT's
legitimation for quite awhile as would a rise in fundamentalism. Of course in the latter
instance, most likely the contradictions and in-fighting between fundamentalist groups would
augur their disintegration. PROUT as a universal spiritual project could then provide an
alternative cosmology.
We can also infer (for heuristic not predictive purposes) alternative futures for PROUT
itself. We can use a two by two table to come to terms with these futures – a positive/negative
y axis and a universal/particular x axis:
Positive

Global
Recognition

Ideas
Widespread

Negative

PROUT
Disappears

PROUT
Consumed

y/x

Universal

Particular

In the first cell (positive/universal), PROUT becomes globally recognized and becomes the
guiding discourse of the next century. In the next cell (positive/ particular), PROUT itself
remains a small social movement but its ideas become widespread. Shrii Sarkar's vision of the
future comes about but both Sarkar and PROUT remain mysterious. There is success but no
credit. In the third cell (negative/universal), PROUT disappears and historians see Sarkar as
merely one philosopher among many from India. In the fourth cell (negative/particular),
PROUT remains largely an Indian movement and eventually becomes consumed by Hindu
eclecticism. PROUT groups are more successful outside India but as particular movements
addressing limited issues (spirituality, education, or economic stagnation) not as a new
discourse or cosmology.
Now let us analyze these four futures (again for discussion purposes not to predict what
will happen but to generate dialog). The second one (‘Ideas become widespread’) is a quite
likely given Sarkar's desire for mystery and the spiritual basis for PROUT and Sarkar's other
social movements. Transforming the world is more important than getting credit for its
transformation, Sarkar would argue. In addition, Sarkar focused on uniting moralist groups not
dominating them. Finally the changes that the planet is undergoing are mythological, structural
and historical, not due to the specific actions of any particular individual (although here a
spiritual view of agency would argue differently). ‘PROUT disappearing’ is the least likely
since PROUT has grown so quickly and sucessfully confronted numerous internal
organizational and external socio-political obstacles. Members have a high degree of
commitment to the ideology and are willing to work for the good of the Other. If it was to
disappear it would have done so in the late 1970' or early 1980's (during Sarkar's imprisonment
or immediately after it). Sarkar's death in itself has not hampered the movement, particulary,
since he cautioned against creating personality cults, aruging that his mission was to create new
leadership in the context of a new universal ideology. Sarkar's passing away has in fact shown
the enormity of leadership resources that exist within PROUT and Ananda Marga. The task
now is to channel these unleashed resources towards collective organizational visions. In
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addition, as we have argued in these essays, PROUT itself will last because of its ability to
touch upon basic levels of human existence: mobility, identity, survival and well-being or in
Sarkar's language: physical, mental and spiritual needs potentials.
‘PROUT being consumed by Hindu Eclecticism’ is a possibile future but not likely.
Sarkar's project, even though it has emerged from India, is universal. It speaks to grand
questions of growth and distribution of wealth, of the balance between the individual and the
collective, of the proper mix between the transcendental and the world, of ecology and
technology, and of pluralism and specificity. Sarkar's work expands on previous traditions
(Islamic, Western, Chinese, for example) and ideologies. While it emerges from Indian
thought it makes significant ruptures with Hinduism (it is against caste for economic growth,
for example).
The first scenario, PROUT becoming globally recognized, is certainly desirable for
Sarkar's disciples (especially PROUTists). Insofar as PROUT does have particular local
epistemological dimensions (its base in Tantra, for example) as well as all the criteria for a
post-develpment vision of the future, PROUT most likely will serve as a point of inspiration
and a practical theory than a totalizing discourse that will burden the world, as have
communism and capitalism. It is the spiritual dimension, the association of the Transcendental
with all of humanity and not any particular group, that allow Sarkar movements to create a
discourse of unity and diversity.
The difference is becoming globally recognized or having Sarkar's ideas becoming
widespread will largely be a result of the efforts of Sarkar's disciples working in the many
organizations he has created, from PROUT to Renaissance Universal, to Ananda Marga
Universal Relief Team, to the Women's Welfare Department, to the Renaissance Artists and
Writer's Association. Certainly the argument of this book is that Sarkar has given to humanity a
new cosmology that can but succeed, that can give direction to all of us. Again the utility of
these scenarios is not to predict the future but to create a dialog as to what can be. The main
point is to transform the categories in which we know the world and to transform the political,
economic and cultural conditions humanity lives in. PROUTist principles can aid the world in
solving the crises of this century. PROUT and Ananda Marga can serve as the ‘lamp that
illuminates countless other lamps,’ helping create the next century and ages ahead. For Shrii
Sarkar's social and spiritual movements this indeed is a bright future!

Notes
1. Charles Paprocki, ‘On Proutist Methodology.’ Unpublished paper available from
Prout Associates. 162E, 33rd Street. SE, NY, NY. 10010.
2. Richard Slaughter, Futures Tools and Techniques. Victoria, Australia, Futures Studies
Center, 1987.
3. Of course that he said ‘your success’ makes sense now that Sarkar has passed away.
When he first made that statement it was puzzling in that one would expect him to say ‘our
success.’
4. Willis Harmon, Global Mind Change. Indiana, Knowledge Systems, 1988.
5. Ilya Prigogine, ‘Science, Civilization and Democracy,’ Futures (August 1986) and
Prigogine and Stengers, Order Out of Chaos. New York, Bantam Books, 1987. Peter Allen,
‘Why the Future is Not What It Was,’ Futures (July/August 1990).
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Appendix
Understanding Understandings:1
Epistemological Approaches to Social Analysis
Introduction
Since the inception of the Progressive Utilization Theory (PROUT) by P.R. Sarkar in the
late 1950's, there have been numerous efforts to come to terms with the various
implications and applications, and structures and meanings of this theory. The purpose of
this essay is to comment on these commentaries and to surface in the context of PROUTist
texts the problem of inquiry. How, for example, does one constitute the real, what
categories of thought does one use, and furthermore in what ways is one's method of
inquiry related to or constitutive of the object of inquiry as well as to the discourses (texts,
practices, the social construction of what-is) that frame one's method. Thus, this is a
discussion of various epistemological approaches.1

The applied approach
There are numerous ways to approach the problem of understanding how one goes about
understanding the texts of Sarkar. The first and most obvious approach one is used by
Batra, Anderson and others.2 This is the method of taking the categories of PROUT as
given and then applying them to various historical events. What emerges is a revisionist
history; a history reinterpreted to fit Sarkar's cyclical-dialectical view of history and its
component categories of worker, warrior, intellectual and acquisitor. For example, in the
context of Western history, the Roman Empire now becomes the apex of the Warrior Era,
the rise of Christianity becomes the beginning of the Intellectual Era, and the industrial
revolution the beginning of the era of the Acquisitors, and the worker-led socialist
revolutions of the twentieth century, the beginnings of the next cyclical era of Warriors.
This approach is useful in bringing new readings to history and allowing certain structures
to emerge that may have been lost by a particular discursive practice, for example, the
rationalist-capitalist discourse which privileges a dynastic linear model of history at the
expense of structural mythic discourses or the Marxist model of history that privileges
economic explanations at the expense of martial, ideological and spiritual interpretations.
The problem with the application-oriented approach is that it does not problematize
these categories themselves. How these particular categories came to be important is
unattempted, nor is the worldview that these categories privilege inquired into. Thus, the
categories themselves are treated as given. One might, for example, ask are these new
categories of thought heuristics (typologies that help explain ideas), ideal types (mental
often apriori categories), or inductive empirical categories (derived from the natural world).
Moreover, in applying a theory of history to history itself, one intrinsically selects
those events and trends, those patterns that fit into one's pre-understandings. This obviously
raises various issues as to the study of history itself; is there one history, or are there
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alternative histories that are created or repressed, that is, is history dependent on the subject,
on interpretation and, if so, how so? Furthermore it can be argued that one's notion of
history is constitutive of one's theory; that history does not exist independently to one's
linguistic structures. Viewed from this perspective, one's theory, pre-understandings are
complicit in the dominant discourse of the present, thus making any objective history
fundamentally problematic. If this is the case, then a serious attempt at uncovering the
politics of one's historical categories, one's theory of history, is imperative so as to
understand how one is structuring history, to understanding what is being epistemologically
gained and lost. Without this inquiry, one's pre-understandings remain un-problematic and
thus uncovered within various power configurations.

The empirical approach
The second approach, an extension of the applied, is the empirical approach. Here the world
is divided into theory and data, with language simply describing the real world, not being
constitutive of it. The question then becomes to determine operational, that is, measurable,
definitions of Sarkar's theory. For example, what are the indicators of each social era? How
does one know empirically when one is in a particular era? Insofar as Sarkar asserts that
those of the intellect and martial psychological wave are reduced to the proletariat, in the
era of acquisitors; from the empirical perspective, the question then arises how do we
define this category, what are valid indicators for this theoretical construct and how to find
reliable and precise data that measure the above? Finally, to prove the hypothesis correct,
alternative explanations must be disproved, and the results must be repeated by different
studies.
To take another example, Sarkar writes that collectivities are unified either when they
have a common enemy (an anti-sentiment) or a universal common vision (an ideology).
From the empirical perspective, the project would then be to define collectivities (nations or
empires) and then devise valid statistical measurements of unity and separation and finally
to operationalize the notion of common enemy and common good into real world
measurable indices.
The problems with this approach are many. It makes an artificial distinction between
what is being talked about and the language one uses to talk about it, forgetting that one's
empirical categories, operationalizations exist in various discursive practices – definitions
of what constitutes the real that give significance to one's results. It thus assumes that there
exists an extra-linguistic reality that can be objectively talked about. Also problematic is the
assertion that one's real world indicator is conceptually related to one's hypothesis, not to
mention the problem of gathering reliable data itself, in terms of the categorization, the
collection and the reporting of data itself. It also reduces the significance of a theoretical
formulation to that of a instrumentalist and rationalist perspective, forgetting the role of the
researcher, the interpreter. The empirical approach also does not problematize the theory
itself – except in terms of proving or disproving hypotheses – nor does it compare the
theory with other theories, except at the level of data analysis. More significantly, the
theory as deeper myth (as a story that gives meaning to basic questions as to the nature of
what is) is denied; the theory as action (in terms of creating a different world) is denied; as
is the theory as vision (as part of a larger project to critique the present, to develop an
alternative cosmology) is also denied. However, once we see the empirical perspective as a
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language, a discourse, then instead of statements that are only meaningful in the context of
empiricism, we gain insight into how a theory might be translated (operationalized in the
language of the empirical approach), thus, for example, allowing for a discussion on
indicators of each particular era without reducing the various hypotheses to mere
measurable indicators. Moreover, given that Sarkar redefines development to include the
significance of animals and plants, that is, an economics as if all living things mattered,
certainly then, for example, in any discussion of indicators of development the impact of
economic growth on animal and plant life would no longer be an externality; rather, it
would be central to the economic equation.

The comparative approach
The third approach is the comparative approach. In this perspective, instead of applying
PROUT to history or to the future, or searching for measurable indicators, we treat PROUT
as a social movement and compare it with other social movements such as the
Green/Environmental movement. We could also treat PROUT as a political philosophy and
compare it with other political philosophies such as Liberalism, Conservatism or treat it as a
cosmology and compare it with, for example, Islam or Buddhism.
We can structure the comparison along various categories such as ontology, epistemology, polity, economy, nature, technology, center-periphery relationships, and time.
This approach is useful in that a taxonomy of PROUT is developed and we can better
understand PROUT as it now stands in the context of other powerful traditions. But there
exists a significant problem with this approach. This approach is ahistorical. We are simply
comparing one philosophy with another at a particular place in time. In addition, there
exists the problem of units of analysis, in that, PROUT is in some ways a cosmology, in
other ways a development model, as well as a social movement. Thus, what one compares
PROUT with becomes increasingly problematic. Moreover, this approach does not reveal
the structure of the categories chosen; for example, the categories one chooses for
comparison are also an integral part of a cosmology, of a discourse. The categories
economy and polity have only been distinct recently and the separation of the categories
nature and technology only are sensible in Occidental models of thought. Thus the
categories one chooses are in themselves problematic insofar as they are often part of the
structure of a particular discourse, so much so that one may end up with a taxonomy which
effectively simply compares not two cosmologies with each other, but the given
cosmologies with the silent cosmology that the categories chosen are themselves embedded
in – in this case, the epistemology of modernity. However, significantly, commonalities and
differences can be illustrative in leading to understandings of PROUT outside of its own
discursive representations and in the case of constituting PROUT as a social movement,
useful in attempting to create strategic alliances in the reconstruction project.

The translation approach
The fourth approach is the translation approach. Here one takes the language of PROUT,
the categories of PROUT themselves and attempts to translate them into an alternative
tradition. For example, PROUT speaks of itself in terms of sixteen principles developed and
articulated in the form of sutras with accompanying commentaries and constituted in the
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discursive practices of the Indian philosophical tradition. We can, however, group them in
different ways. The categories I have used – borrowed from the Western social science
tradition – in various efforts include3: theory of consciousness (ontology, creation-evolution
theory, mind-body problems, layers of the mind), development model (concept of progress,
theory of value), theory of history (social cycles, dialectics), development ethics (neohumanism, economics as if all living beings mattered), and strategy (regional, linguistic
social movements).
Alternatively, we can also group PROUT into three frames; critique, eschatology, and
strategy. Sarkar's writing implicitly and explicitly critiques the present global system and
the values that underlie this system, and at the same time they provide a blueprint and a
vision for an alternative vision, a sense of what could be. Finally, Sarkar provides a strategy
of how to go from here to there.
The problem with this approach is that any attempt to translate involves not just a
problem of syntax, but a problem of discursive practices, that is, a problem of the deeper
values and structures embedded in various ways of thinking, or ‘languaging,’ such that a
translation may miss not only the entire structure of a perspective but critical categories as
well. Thus, in a translation, meanings are regrouped and then re-understood not in the
context of the original text but in the context, in the world, of the translation. However, by
virtue of it being a translation, there is a useful strategic value in that the information is
available to other linguistic communities thus allowing the translated text to become part of
the terrain of these communities. In addition, through a hermeneutic theoretical move, one
might discover various meanings by comparing the original with the translation.
The empirical approach is similar to this, however, the translation (in the empiricist
perspective) is seen as a vertical effort between the theory world of ideas and the real world
of data, while the above approach is a horizontal approach between various theoretical
constructs.

The framing approach
The fifth approach is that of framing Sarkar's work through the perspective of a variety of
disciplines. For example, one may frame it in the language of systems theory. Systems
thinking breaks down the whole into a system of interlocking dependent parts, such that the
flows of information between sub-systems are noticeable. Changes in a sub-system lead
often to changes in the entire system. It is a powerful method to study complexity and
interrelatedness. One could then reinterpret various elements of Sarkar's work as inputs
(spiritual inspiration) outputs (social transformation) outcomes (outputs that feedback to
inputs, struggle). One can then look at the various relationships between the sub-systems
(the spiritual, the organizational, the political) and determine their contribution to the
system and the overall goal of the system – in Sarkar's language, that of spiritual realization
and social change. This goal can then be disaggregated into subgoals, that of one nation
becoming PROUTist, or social welfare projects completed.
Alternatively, one could frame Sarkar's PROUT in the language of futures studies.
PROUT then becomes an alternative image of the future competing for legitimacy against
the dominant vision of the future, modernity, and along with other images, the socialist
democratic vision, the environmental vision, the Islamic vision, or the global socialist
vision. PROUT, then, is reconstituted as an alternative possible future. Of course, from the
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perspective of a PROUTist worker, PROUT is not an alternative vision, it is perhaps the
vision of the future, or at least, the most probable vision of what is to be. Moreover, from
the perspective of the futures field, PROUT is defined as a forecasting methodology, as a
way of predicting the society of tomorrow.
While this approach is quite useful, the failings are obvious. Any discipline one might
use has its own biases; each discipline privileges a certain discourse. For example, systems
theory simply organizes in a rationalist and functionalist fashion the components of the
system, it does not allow for alternative designs or interpretations, for example, those
possible through a dialectical framework, or a mythic symbolic one. Moreover, systems
theory is a metaphor that makes certain assumptions as to what is considered the natural
state of things (the notion that every system naturally move to a state of equilibrium, for
example). As a metaphor it exaggerates and hides; certain meanings are accentuated, others
are silenced.
The futures approach, too, is problematic. For one it is ahistorical. Secondly, critical is
the problem of constituting the future in two seemingly discrete categories: preferred and
probable. The probable future is determined by a variety of forecasting technologies such as
dialectics, statistics, cycles of history, or expert opinion and is phrased apolitically, that is,
the role of subjectivity, in terms of which forecasting methodology is chosen, or the role of
epistemology, one's theory of knowledge, is seen as given. However, once we politicize the
category of probable future and argue that is it is often a result of problem selection, or
methodology selection, or moreover, one's discursive practices (one's ideology, at a simple
level), then the problematic nature of the distinction between probable and preferred
becomes apparent. Even when the most probable solution is seen as a dystopia, this creation
functions as a warning system, a way of articulating what might happen if one's preferred
future does not result, or if the present continues, then as an objectively gotten probable
future.
Finally, by focusing on PROUT as a predictive social theory, in so far as Sarkar
contends that the social cycle is a law of nature in much the same way as numerous writers
have located Marxist theory, then the legitimacy of the entirety of the theory falls or rises
based on its social forecasting utility; its interpretative value, its critical value, its value as
praxis are denied.
However, the futures approach provides new meanings and allows different discourses
to speak, thus potentially shedding light on that which is to be interpreted. Moreover, by
framing it in the category of thought of ‘alternative future’ it is somewhat legitimized as an
actual possibility of a future society, rather then fiction. Thus, its theoretical framework and
its policy prescriptions are seen as potentially relevant in the various academic,
governmental, and international development dialogs.

The phenomenological approach
The sixth approach is to look at the way Sarkar, himself, constitutes his world. We begin
here with the phenomenological perspective; we are concerned with gaining insight into the
text on the terms of the text. Instead of seeking to test the text or translate the text, or to
refit the text to a ‘pre-packaged’ methodology, we examine how PROUT sees itself. What
categories and structures does Sarkar use? For example, Sarkar develops a six point theory
of successful societal development – spiritual ideology, spiritual practice, preceptor,
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spiritual texts, socio-economic theory, and social outlook. With these categories, we can
locate PROUT as well as other systems or movements. Also illustrative is Sarkar's typology
of the failure of theories. For him, the first category is that of hypocrite's theory, or those
developed to serve the interest of a particular class or interest, that is ‘to dupe the people,’4
The second is the range of theories that exist without any basis in the real, with the
day to day suffering of the physical world or the possibilities of the spiritual world, that is,
they speak solely in the world of mentalities.
The third is the range of theories that result from a particular culture or environment,
but are however universalized and thus fail because of their generalization. For Sarkar, the
Marxist effort can be thus categorized.
The fourth are those constructs that fail to develop because of implementation
problems: political, bureaucratic or individual.
This approach is highly useful in that we see how PROUT creates itself, we see its
structure in its terms, we see how PROUT sees the world and we learn from it about the
way we construct our world. Thus, instead of interpreting PROUT, we now engage in the
process of rethinking our own selves, our own world. We uncover ourselves. This process
reduces the distances between author, text, and audience and a multi-layered dialog is
created. However, this approach does not problematize PROUT itself. It does not allow for
comparison between different cosmologies, that is, while this model obviously critiques
communism for being weak on spiritual practice, we do not find out how communism
locates PROUT in its hierarchy of successful movements or theories. In addition, it is
ahistorical in that we do not see the historical context of the various constructs of PROUT.

The postmodern/poststructuralist approach
The seventh approach is that of the postmodern/poststructuralist. Here we examine the
various structures within Sarkar's cosmology; that is, the linguistic discourses, the way that
it is constructed, the monuments of language and power in front of us. From this
perspective, the goal is to examine the text of Sarkar and see what discourses or linguistic
worldviews he is privileging; what epistemologies and discourses he is seeking to
encourage, and what ways of thinking as constituted in various discourses he is attempting
to make problematic, to critique. Thus, instead of dialog, we are seeking to distance
ourselves from a typical, that is, mundane, discussion on the varieties of what Sarkar really
means in a certain text.
With this perspective, we gain insight into the structure of Sarkar's writing. For
example, Sarkar is clearly attempting to make the present less concrete by developing a
dialectical-cyclical theory of history. In addition, he is politicizing the future by not positing
an end to politics, that is, a state when all class struggle is over, yet he embraces structure
by arguing that there does exist a cyclical law of social change. Sarkar is also privileging
the spiritual location and creation of identities and structures by positing that the end all of
existence is spiritual realization.
The critical question in this perspective is not what is real, as with the comparative
approach, but how is it real? How is Sarkar's cosmology constituted? What are the values
embedded in it? Given that language structures are complicit with the domains of power,
we are then not surprised that Sarkar's work is largely critical of the present and critical of
the way we normally constitute our histories of the present. For him, history is the history
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of elites. The stories of the courage of the suppressed have been silenced, the victories that
are told are those of the already powerful: the wealthy, the royal, and the keepers of the
word, the various priests of knowledge.
He is thus critical of the reality of poverty and the poverty of our theories of reality.
We can thus better understand how, Sarkar, for example, attempts to relocate the self away
from our common understandings, that is, the self as related to status, income, body to a
self located in spiritual consciousness eternally distanced from ego, time and space and at
the same time a self located in all other selves, thus allowing for a discourse that enables
compassion and activism.
For Sarkar, then, the reconstitution of spirituality becomes a defense against
modernity and a purposeful effort to unite in the world with all other living beings, and thus
as an effort to transform the withdrawn self of antiquity and the segmented self of
modernity.
The examples above are only illustrative of the type of inquiry that one enters within
the mode of the post-structuralist approach. This is not to say that we should abandon the
other approaches. They too are important in gaining understandings of PROUT. However,
this approach is more enabling in that we better understand the social construction of
PROUT and then create an epistemological space that results in richer interpretations of
PROUT. For example, simply testing PROUT's theory of history on various civilizations in
the pursuit of an objective history forgets that one has a pre-understanding, and that this
understanding is part of a politics – that is, that objectivity is a problematic, that our
subjectivity remains complicit in present domains of power.
Moreover, the post-structuralist approach is complimentary with other approaches
such as the futures or the comparative by providing a larger structure for critical inquiry.
For example, if we were to describe the culture, the political-economy or the historical
place of a particular collectivity like the Philippines, we can create different levels of
responses. The first is to revise Filipino history in terms of Sarkar's eras, to see how the
present has come to be within the language of PROUT; and at a different level of analysis,
we can deconstruct this revision, that is, the notion of cycles, and we can discover how such
a discursive practice results in various commitments to history, to the present, and to
notions of a good society. In much the same way, the question how do the writings of
Sarkar compare with the writings of great Islamic scholars, for example, Iqbal, can lead to
various types of analysis. One can compare how they see themselves, how their writings
deal with the problem of the present dominant system of modernity, that is, at their effort to
develop counter hegemonic discourses and, at another level, we can see how they are
constituted by present discourses, and how they have come to be. Thus, the various
approaches are not exclusive.
The strength of the postmodern/poststructuralist inquiry is in focusing on how power
is constituted in the real, in fact, the purpose of this type of inquiry is seeing that power has
no place to hide, or more fittingly seeing that power has no place to hide, past, present, and
future. Sarkar, of course, is already attempting this when he argues that the type of
knowledge interests one has are largely dependent on the larger power relations, on the
particular cycle in history one might be in.
In terms of PROUT writers, Charles Paprocki5 has attempted this type of analysis
when he argues that epistemology is related to the type of society one is in, capitalist or
socialist, for example. Of course, these efforts have remained inarticulate to the significance
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of language structures in concealing power relations. Moreover, the post-modern approach
has not been used to understand the texts of Sarkar itself, that is to deconstruct PROUT as
well.

Beyond discourse
At the same time, given the above privileging of discourse, of the argument that the world
is created through language, and that in this imposition, power remains hidden and elusive,
it is critical to discuss the prediscursive, the realm outside of language. Here we stand in a
hermeneutic and phenomenological stance in that we are interpreting Sarkar's work,
attempting to engage in a dialog between PROUT and post-structuralism. For Sarkar,
discursive analysis privileges the intellect, and reduces the spiritual, the transcendental to
the relative, to a mere discourse. Sarkar, himself, argues for a spiritual knowledge interest,
one that delegitimizes rationalistic qua modernity modes of knowing as well as intellectual
qua mind ways of knowing. Sarkar would thus agree that the discursive approach is a
critically important perspective and that language does create the world. This is why he and
other mystics such as those of the Zen Buddhist tradition emphasize ways of knowing other
than the intellect. For Sarkar, therefore, the post-structuralist effort is an activity contained
within the arena of mind, the task then becomes to transcend mind through activities such
as meditation, or through koans. Here the practitioner is forced out of mind; the self then
no longer is constituted in ego, but in itself, in unmediated, inexpressible consciousness.
The subject-object duality does not exist, rather there is a state of the unity of
consciousness. In his words:
That which comes within the orbit of mind is but a relative truth, not an eternal truth and
so it will come and go. Scriptures (texts) and mythologies are but stacks of bricks, they
are only arranged in layers, carrying no significance or intrinsic value. So how can they
describe the Transcendental Entity which is beyond the scope of the mental faculty. How
then can this intuitional perspective be interpreted, which is beyond the compass of body,
words and mind? Here both the teacher and disciple are helpless, because the subject,
which is beyond the domain of any academic discourse and discussion, is simply
inexplicable and inexpressible. Whatever said and discussed comes within the ambit of
the mind and so it is a relative truth – true today and false tomorrow. That is why, the
teacher becomes mute when he is asked to explain transcendental knowledge (the Buddha
remained silent when asked if the Transcendental entity existed and equally silent when
asked if it did not exist) and consequently the disciple, too, becomes deaf. So ... in order
to explain this profound mystery, there is no other alternative than to emulate the
symbolic exchange of views between a deaf and a dumb person. 6

The transcendental, then, is the realm of the prediscursive, a space that cannot be
talked of, or listened too, for such an effort would evoke the discourses of the present, past,
and future, that is, the discourses that transpire because of mind.
The counter response from the post-structuralist position is that the distinction being
made is an ontological one, in terms of what is real. Discursive analysis constitutes itself by
asking how has a particular practice become real, how has the view of a transcendental self
emerged and what are its commitments. Thus, the purpose is not to engage in an ontological
debate as to the nature of ultimate truth, but to seek to uncover the politics of ontology. By
constituting the real as a discourse, we gain distance from past and present and future and
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thus see the real as human creation and thus contentious, that is, available for negotiation. It
is because of the recognition of the primacy of discourse, and the effort to avoid this
location, that both teacher and student remain in silence and thereby in a non-discursive
space.
However, as to the nature of Being, the responses of course would vary. Different
writers might argue that intrinsically, what is, is from the first to the last, within and
without, meaningless, and thus all knowing efforts are projects of imposition, of the
knower. The pre-discursive is not the realm of the spiritual, but the realm of other possible
discourses, ways of constructing what is. Alternatively, one might argue that one simply
cannot know the ontological status of what is.
From the Sarkar's view, too, ultimately one can say nothing about the ultimate nature
of being, except that any effort to say anything would be embedded in mind, in language
and structure (time, place and subject), in relativity. The problem of the relationship
between the absolute and the relative then becomes the key and unresolvable, by mind,
issue. For once we define this nature (of Being), then, we, for the post-structuralist, simply
create new categories, hierarchies, that is, models of existence, or what is commonly called
philosophy. This is unavoidable since after the silence and the muteness, we (the teacher
and student) still must return to discourse and recreate the world once again. We enter a
discursive space; a space embedded in meaning, in language, in historical identity.
The task for Sarkar then becomes of privileging a spiritual discourse as for him one's
theoretical formulations become better in that they are created from a non-discursive space
that is intuitional; intellect is placed within a larger epistemological framework. For Sarkar
the nature of Being itself cannot be answered, since ‘the tongue cannot taste itself.’
However, through action commitments, spiritual practices, more of the real can be
accessible to the spiritual aspirant.
Upon expression then the discourse of the present, past, and future, of power then
emerges, for in agreement with the post-structuralist, Sarkar asserts that once one speaks
then one immediately constitutes oneself in mind, and thus in a particular power structure,
in a discursive practice. For the post-structuralist committed to inquiry and analysis,
certainly, the how of that constitution then becomes the critical and interesting question.

Conclusion
In conclusion, I have tried to show that there are different approaches to understanding a
particular subject, a text, and that this effort of understanding is problematic. When we treat
texts as unproblematic we affirm various discourses and our efforts remain bounded by
these particular discourses at the expense of other discourses. Through attempts at inquiry,
we can hopefully better see the problematic nature of our knowing efforts and thus engage
in more enabling understandings of understanding.
These series of essays all attempt to better understand the monumental works of P.R.
Sarkar. Focused on different ways of knowing, these essays use framing and translation
(attempts to understand Sarkar's cosmology through other fields and categories),
comparative (attempting to understand Sarkar's works through the search for similarities
and differences with the other grand thinkers and social/political perspectives, and postmodern/post-structural (attempting to make problematic the categories that Sarkar himself
uses).
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