THE ARYAN PATH

Point out the * Way ¥ _however dimly,
and lost among the host__ ag does the evening
star to those who tread their path in darkness.

—The Voice of the Silence
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OUR NEW VOLUME

With this issue THE ARYAN PATH
commences its 2oth volume. When
it was launched on the sea of public
life its promoters were well aware
that it was not a business proposi-
tion that they were dealing with,
and that it was going to cost them
not only in money but also in time
and thought-energy which might
drown them out of existence. TIE
ARYAN PATH has not been a success
if we are to judge by financial gains.
Its continuance has cost its pub-
lishers literally thousands of rupees.
But still we have kept on with the
venture because THE ARYAN PATH
has wielded an influence for the bet-
ter out of praportion to its restrict-
ed circulation. In English-speaking
countries, and cven outside of them,
THE ARYAN PATH has succecded in
influencing the thinking of cultured
minds, especially in the direction of
Eastern thought of the Sages of
ancient and honourable Asia in gen-
eral and of India in particular. At
home, in India, it is rendering an
important service—keeping alive 1n
the consciousness of the peaple the
high value of true intematm_nghsm.
It appeals chiefly to the Individual,
trying to exhort and instruct him to
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change his own mind, to adopt nobler
and truer values. Through spiritual
alchemy he can and should rise®o a
high altitude of mental and moral
perception. Communalism, provin-
cialism and nationalism have to be-
overcome and only those men and
women can help to destroy their
manifestations who in their own lives
have risen to rcal manhood, above
the distinctions of caste and creed,
race and religion. To achieve that
altitude, thought and mental effort
arc necessary, and persistency in
that effort, and the inner faith which
is reasoned and enlightened. A new
style of thinking along moral and
spiritual linecs is necessary; great
thoughts are plentiful and easily
obtained but the faith and persis-
tency to assimilate them are scarce
and so right actions are rare. The
duty of THE ARYAN PATH is to try ’
to cnergise as many as possible to
undertake this new style of thinking,
oid in essence and neglected by the
modern. :

We appeal for the help and co-
operation of our contributors and
readers and friends to make THE
ARYAN PATH more widely known, but
more especially to use its monthly
contents with greater zeal and devo-
tion.



THE WISDOM OF LAOTSE

[ A new book is soon to be published by the famous Chinese scholar, Lin
Yutang. The following article, received through the courtesy of the Inter-
national Literary Pool, Unesco, forms part of its introduction and our readers
will not only enjoy but appreciate what this great and lucid thinker says on an

important theme.—ED. ]

If compelled to indicate my re-
ligion on an immigration blank, I
might be tempted to put down the
word “ Taoist,”” to the amazement
of the customs officer who probably
has never heard of it. The thought
hasdeen constantly on my mind to
find a religion that is acceptable to
a scientist. Tor this is the central
problem of the age. The Tao of the
Taoist is the divine intclligence of
the universe, the source of things,
the life-giving principle; it informs
and transforms all things; it is
impersonal, impartial, and has little
regard for individuals. It is imma-
nent, formless, invisible, and eter-
nal. Best of all, the Taoist does not
presume to tell us about God; he
insists to the point of repetitious-
ness that Tao cannot be named and
the Tao which is named is not Tao.
Above all, the one important mes-
sage of Taoism is the oneness and
spirituality of the material universe.

I have been watching the progress
of scientific thought, and have reason
to believe that the period of crass
materialism of the nineteenth cen-
tury is fast tottering, because it is
no longer tenable in the light of
modern physics. While Karl Marx

was developing his materialistic dia-
lectic in the flush of mechanistic
science, a New England sage wrote,
uncannily :—

Fear not the new generalization.
Does the fact look crass and material,
threatening to degrade thy theory of
spirit ?  Resist it not ; it goes to refine
and raise thy theory of matter just as
much.

This was published in 1847. Mean-
while, the physicists have been dig-
ging from under the foundations of
matter itself. As Eddington summa-
rizes the century of research, ‘“ We
have chased the solid substance
from the continuous liquid to the
atom, from the atom to the electron,
and there we have lost it.’t What
the electron is doing inside the atom
is summarized in the following line,
“ Something unknown is doing we
don’t know what.”” Somewhere in
the quantum of light, the corpus-
cular and the non-corpuscular meet
and confuse and exasperate the in-
vestigator of truth. A century has
passed now since Emerson wrote,
and a cycle has been completed.
Eddington wrote :—

It will perhaps be said that the
conclusion to be drawn from these

! A. S. Eddington, The Nature of the Physical World. °
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arguments from modern science is that
religion first became possible for a
reasonable scientific man about the
year 1927. If we must consider that
tiresome person, the consistently rea-
sonable man, we may point out that
not merely religion, but most of the
ordinary aspects of life first became
possible for him in that year. Certain
common activities ( e.g., falling in love)
are, I fancy, still forbidden him. If
our expectation should prove well
founded, that 1927 has seen the final
overthrow of strict causality by Heisen-
berg, Bohr, Born and others, the year
will certainly rank as one of the great-
est epochs in the development of
scientific philosophy.

Mysticism usually frightens the
people of a rational temper, chiefly
because of the extravagances of some
of its devotees. But the mysticism
of Laotse, Whitman, and Eddington
need not. Mathematics, the tool of
science, works with equations and
has yielded us nothing but equations,
plus the new knowledge of the essen-
tial emptiness of matter. When
Laotse and Chuangtse spoke in mys-
tic phrascology of the * elusiveness "’
of Tao, it must be remembered that
they were not being mystic, but
merely good observers of life. For
it must be remembered that it is
exactly this quality of « clusiveness ”
of life processes that confronts the
thinking scientist in his laboratory.
The scientist knocks and the door
refuses to open; at the moment he
is about to discover the secret of life,
life shuts up completely. He hunted
matter and lost it in the electron;
he hunted life and lost it in the pro-
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toplasm; he hunted consciousness
and lost it in electric brain waves.
Over and against his mathematical
equations stood out clear, resistant,
unbreakable, the sphere of meaning,
beauty, love and consciousness, for
which there are no tools for scientific
exploration. Intuitive knowledge
and mathematical knowledge never
meet, for they obviously lie on dif-
ferent planes.  Mathematics is a tool
of the human mind and a way of
expressing what the mind can see
and reason about physical phenom-
ena, and nothing more. Intuitive
knowledge is different from, afid is
not subordinate to, matheratical or
symbolic knowledge, as expressed in
equations. Professor I'. S. C. North-
rop of Yale calls attention to the
importance of recognizing the place
of intuitive knowledge of *‘ the as-
thetic undifferentiated continuum,’”’
and the right to existence of that
kind of knowledge, which is in all
probability closer to reality than the
differentiated knowledge of the rea-
soning mind, and which is exactly
what Laotse meant when he warned
against the danger of “ cutting up.”
Chuangtse is especially specific :—

The disadvantage of regarding things
in separate parts is that when one
begins to cut up and analyze, each one
tries to be exhaustive. The disadvant-
age of trying to be exhaustive is that
it is consciously (mechanically) ex-
haustive. One goes on dceper and
deeper, forgetting to return, and sees a
ghost (the externals of things only).
Or one goes on and imagines he has
got it, and what he has got is only a
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carcass. For a thing which retains
its substance but has lost the magic
touch of life is but a ghost (of reality).
Only one who can imagine the formless
in the formed can arrive at the truth.

By necessity, the physicist must
carefully confine himself to observ-
able forms, substances and motions,
phenomena amenable to mathemat-
ical calculations, and in loyalty to his
subject he consciously shuts his eyes
to phenomena that are not math-
ematically manageable—the phe-
nomena of life, mind, consciousness
—which must remain the eternal
residue of science.

Fortunately for us, lying even
more entirely outside the sphere of
meanings, ¢. e., strictly * illegitimate
territory, "’ is the sphere of meanings
and values. In thissense, Eddington
draws the important distinction
between the * symbolic knowledge ”’
(of science) and the ‘intimate
knowledge "’ of everyday experience.
Eddington cleverly refutes critics
who would call his mystical views
“nonsense,” or perhaps even
‘“ damned nonsense.” ‘“ What is
the physical basis of nonsense?”’ he
asks. Other critics may have the
right to speak of ‘“nonsense,” but
the positivist has no right to do so,
because the word nonsense implies
value, which is not legitimate within
the logic of science, and damned
nonsense implies even more value.
“In a world of ather and electrons
we might perhaps encounter nomn-
sense,; we could not possibly en-
counter dammned nomnsense.” And
so, fortunately, the world of mean-

ing and value still remains with us.
‘“ As scientists we realize that colour
is merely a question of the wave-
lengths of @thereal vibrations; but
that does not seem to have dispelled
the feeling that cyes which reflect
light ncar wave-length 4800 are a
subject for rhapsody whilst those
which reflect wave-length 5300 are
left unsung. ”’

Robert A. Millikan, dean of Amer-
ican scientists, made a striking and,
to my mind, very important state-
ment on religion when he read a
paper before the American Physical
Society, on April 29, 1947 :—

A purely materialistic philosophy is
to me the height of unintelligence.
Wise men in all ages have always seen
enough to at least make them reverent.
Let me quote Einstein’s notable words :
“It is enough for me to contemplate
the mystery of conscious life perpetuat-
ing itself through all eternity; to
reflect upon the marvellous structure
of the universe, which we can dimly
perceive, and to try humbly to com-
prehend even an infinitesimal part of
the intelligence manifested in nature.”

That is as good a definition of God
as I need.

I take credit for a few wise decisions
myself, and why not ? For while the
Great Architect had to direct alone
the carlier stages of the evolutionary
process, that part of Him that became
us—for we are certainly inside not
outside, creation’s plan—has been
stepping up amazingly the pace of
vegetable, animal and human evolu-
tion since we began to become conscious
of the part we had to play. It is our
sense of responsibility for playing our
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part to the best of our ability that
makes us godlike.

It seems that the great truths of
the world have been seen by the
wise men of all ages, regardless of
country and period. Dr. Millikan,
Einstein, Eddington, Emerson,
Laotse and Chuangtse, with different
backgrounds and possessing different
tools of knowledge, come back to
nearly the same thing. The preced-
ing statement of belief is, I believe,
acceptable to most thinking modern
men. But the ideas are characteris-
tically Taoist: “ It is enough for me
to contemplate,” etc., “ the intelli-

gence manifested in nalure,” *“ which
THE FLAG
The fascinating lecture on the

“ Significance of the Wheel of Asoka
in the Flag of Free India,” delivered
at the Indian Institute of Culture,
Basavangudi, Bangalore, on July 22nd,
1948, by the Pali scholar Shri G. P
Rajaratnam, M.A., has been pub]ish.ed
by the Institute as its Tramsaction
No. 2, available from it at Re. 1/-.
Shri Rajaratnam dealt in general
with the symbolism of the Indian Flag
adopted by the Constituent Assembly
exactly a year before, and with Sarnath
and its famous Lion Capital, the wheel
on the abacus of which has furnished
the design for the wheel on the Na-
tional Flag. The wheel symbol long
antedated Asoka; it antedated even
Buddhism, whose foremost protagonist
among rulers was the great Asoka. It

we can dimlv perceive,” and * that
part of HMHim that became wus.”
Emerson, too, says, he was a part of

““God in nature,”

What Emerson wrote a hundred
vears ago is still true today. *“We
have the same need to command a
view of the religion of the world.
We can never sce Christianity from
the catechism-~from the pastures,
from a boat in the pond, from amidst
the songs of wood-birds we possibly
mayv.” That is about where we
stand today, possibly all we need.
And Laotse adds, “ He who does
not think so—his door of divine
intelligence is shut.”

Lix Yuranc

OF INDIA

was the Wheel as Dharma that the
Buddha set once more in motion, with
his universal teachings of Duty, of
Ahimsa, and of Love. For it was,
Shri Rajaratnam declared, the Dharma
of Love which the Buddha built his
Sangha to propagate, urging His monks
thus :—

Go forth on your wanderings, O Bhikshus,
for the welfare of the ordinary folk, for the
bappiness of the ordinary folk, out of com-
passion for the whole world.

Go about like those who have the Self as a
Lamp. Cultivate this with wakefulness,

The National Flag of India gains in
sacredness from the high antecedents
of the model chosen for the symbol of
its Charkha, associated as that model
was with ancient India and with the
Buddha, India’s greatest son.



INDIA AND WORLD CULTURE

[ Below we print a condensed version of a most interesting lecture deliver-
ed by Sir C. P. Ramaswami Aiyar, who has been serving the cause of culture
with power, charm and dignity. The lecture was delivered under the auspices

of the Indian Institute of Culture, Bangalore.

The complementary one on

« World Culture and India "’ will appear next month.—ED. ]

Before we consider what India
has meant to world culture let us,
for a moment, dwell on the underly-
ing idea of culture itself. As T under-
stand the term, culture is a way of
life, an interpretation given by each
mindand soul to the environment.
India’s influence upon the world has
been profound, but not always rec-
ognised. What, to us Indians, do
this civilisation and this culture of
India represent ? Taking the history
of India in relation to the things of
the mind and the spirit, what are
the essential ideas or ideals that
have been energising this country
through the millennia ?

The first specific contribution of
India to the world is what I have
always called fearlessness, abhaya in
the language of the Upanishads.
Very few items of speculation,
whether directed towards the exist-
ence or the qualities and attributes
of Divinity, or the mind and the
soul of man, have escaped the in-
vestigation and analysis of the Indian
thinker. Many theories, apparently
foreign to what is usually associated
with Indian thought, have been put
forward from as early as the 3000-
4000 or the 5000-6000 years ago,
which our Vedic chronology gives,

down to this day. Foreigners who
are our friends, and many more
who are un-friends, are anxious to
emphasise the heterogeneity, the
lack of unity of Indian life, and
that is correct as far as it concerns
the mental and spiritual attention
bestowed throughout our history on
the most apparently incongruous
speculations. The country of the
Buddha whose philosophy did not
demand the existence of a Supreme
Being, as we understand it, the
philosophy of the Vedanta, which
does not postulate the existence of
a Personal God, as many religions
do, the philosophy of the devotee
which culminated in the complete
submission of the self to a Supreme
embodied in a personal form—all
these varieties of thought, however
contradictory perhaps, analyse the
Ultimate. This habit has kept alive
in man in India what I call fearless-
ness, the boldness of the Indian
approach to the problems of both
the here and the hereafter.

The second idea is that of rhythm,
called dharma in some of our books,
what the Vedas called yfa, the sci-
ence of harmony and of supreme
order. The idea that things take
place not according to accidental
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circumstances, or any intervention,
human, semi-divine or divine, but
in ordered simultaneity, according
to a law existing from before time,
that idea of 7ta, the idea of the
continuity of existence, that is
India’s second contribution to world
thought. To the Indian mind, the
life that is lived by each, whether
belonging to the wvegetable, the
animal or the human kingdom, that
life is not culminated by what we
call death, is not commenced by
what we call birth, and is not co-
existent with the turmoil and the
struggle, the perplexities and the
difficulties of our existence. This is
a direct following out of the idea of
rta, that is, life is regarded as a great
harmony, a harmony which, in the
language of music, involves some
discords, a harmony which swells
and forms into heights and depths
of life, but life continues for ever.
That idea, which afterwards found
expression in the doctrine of evolu-
tion, was one of the fundamental
ideas of Indian thought.

The main contributions made by
India to world thought have been
those ideas, namely, of the continu-
ity of life, the evolution of exist-
ence, the great perceived order of
everything that takes place, and the
necessity to approach all these prob-
lems and to carry them to their
logical conclusion, without being
afraid of the mental or spiritual
consequences of your thought, and
where it leads. Why do I say that
all these ideas are contributions to
tht world ? Indian culture in the

past is analogous to a subterranean
river that has been fertilising many
countries which have not always
acknowledged that fertilisation, but
the subterranean river has its unseen
but formative influence not only on
the landscape but also in all the
countries of the mind.

Let us take certain definite cate-
gorics of religious and philosophical
thought. Many of us read of the
Avataras, the ten manifestations of
Vishnu. Some of us believe in them
literally. Others scout the idea, but
let us analyse it. What arc the ten
Avataras ? The first is of the world
of Matysa, occupying the universe
when, even before the birth of the
reptiles, the fishes were the first
evidence of life. And then we come
to the period of the amphibia, then
to that of the half-man, to that of
the dwarf man, then to the period
of the primitive, the uncontrolled,
the impulsive man. Then we come
to the period of the man more or
less perfect, until that man merges
and vanishes into the Supreme. And
then there again comes in the future
a kind of cometary influence, de-
stroying the world.

Some refer to this as a prefigura-
tion of the evolutionary doctrine.
Others say that this is one of the
efforts of the ever-subtle Indian
mind to find a satisfactory explana-
tion for what is really insoluble.
But the whole of our philosophy,
of our religion, is essentially based
upon an acceptance of the facts of
life which involve a gradual evolu-
tion from the more primitive to the



8 THE ARYAN PATH

[ January

less primitive forms, not only of
outer existence and life, but also of
inner, from mere awarencss to in-
tellectually great and spiritual
exaltation.

Now these ideas have found ex-
pression in Zoroastrianism. They
have found expression in the religion
of Egypt. It was not long ago that
there was found on the Temple of
the Sun, Ra, in Thebes, an inscrip-
tion which recalls the nama-rupa
doctrine of the Upanishads. The
Upanishads declare that the world
was made of one primordial material,
and‘ that the difference between
humanity and Godhead was all a
matter of wama-rupa, names and
forms. As the energising conscious-
ness functions, so life transforms
itself, evolves. And in that inscrip-
tion on the Egyptian temple, you
find that the whole, gods and men,
are one. It is all a matter of name
and form. Some people have said
that this is a quotation by the
ancient Lgyptians from one of the
sacred books of India. It does not
matter. The fact remains that one
of the fundamental concepts of
Indian thought was already cxistent
and recognised in ancient Egypt. So
far as Indian history and Indian
thought are concerned, the excava-
tions in Mohenjo-daro and Harappa,
in various parts of the Punjab and
in Central Asia, all make it clear
that there was some osmosis or in-
terpenetration of cultures.

Two thousand years ago it seems
to have been possible for some per-
sons to go from here to Peru and

Mexico. You have only to go there
to find not only that the faces are
exactly like the South Indian faces.
The colour is more or less ours,
probably a little darker, but that
was not what astounded me as much
as the circumstance that their
temples are built exactly on the
pattern of the South Indian temples.
The culture is very similar. I do
not wish to enter into controversy,
but one of the royal dynasties of
Peru was called the Aiyars—not that
at this day I expect the Aiyars to
start an expedition to Peru to vindi-
cate their claims to royalty in that
far-off country, but, in my opinion,
there was a tremendous transference
of culture across miles of sea.

Also in Java and the Far Eastern
countries, and throughout I‘rench
Indo-China and Cambodia, you get
very vivid glimpses of life in the
past which was closely interlinked
with the life of India. Their archi-
tecture is the same and the people
are called by Hindu names, though
they profess the Mohammedan re-
ligion. The name Arjuna is very
common {rom Burma to the Philip-
pincs.

This influence is most remarkably
illustrated in Islam. It is generally
believed that, Islam being monothe-
istic and Hinduism being polythe-
istic, they are fundamentally dif-
ferent. But look at, for instance, the
Sufi manifestations of the Islamic
religion. Islam has been responsible
for a development which is exactly
parallel to that of Hinduism. The
poet Jami speaks to his Friend—the
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Sufi poet always called the Supreme
his Friend, or his Beloved—and he
says ‘“ Won’t you give me a place on
that divan where there is no place
for two?” 1In other words, he
regards that complete identity of the
human soul and the Over-Soul as
one of the essentials of his doctrine.

The influence of Indian thought
and culture has been very deep
though not always acknowledged.
There has becen much more inter-
change of ideas and ideals between
India and the world cultures, Zoro-
astrian, Persian, Christian, Egyptian
and Islamic, than many are apt to
confess or to admit. Take, for
instance, the idea that most people
accept, that of transmigration. The
West regards it as something foreign
to the Christian ideal, but a blind
man was taken to the Lord Jesus,
who was asked “ Who did sin, this
man or his parents, that he was born
blind ? ” What is the meaning of
that ?

The doctrine of transmigration
was as old as Pythagoras in Greece,
on whom the Indian philosophers
exercised a profound influence. The
whole theory of the Christian relig-
ion is not essentially different from
that underlying certain aspects of
our Buddhistic culture. There has
been interchange of ideas. If we
grant that not only in philo-
sophical concepts but also in many
matters of art, there has been
a profound influence exercised by
India in the past, can it play, does
it deserve to play, any part in the
evolution of the world culture of the

future ? Yes. What is the position
of the world today ? The Chairman
indicated disequilibrium as a.factor
of present-day society. We are al-
ways apt to call this an age of
transition. In fact, right through
the ages people have said theirs was
an age of transition. There was a
time, about the birth of the French
Revolution, when  Wordsworth
said :—

Bliss was it in that dawn to be alive

but to be young was very heaven.

Some of us, when we were work-
ing for the political emancipation of
this country, dreamt ; and the gneat-
est of these dreamers, the consum-
mate dreamer, but one of practical
ideals at the same time, was
Mahatma Gandhi. He dreamt of
making a new world, but is it not
correct to say that at this moment
we are in the midst of a reaction, a
certain disillusionment ? We have
expected so much, such rapid results.
We are not getting results, and we
are, therefore, feeling hurt and angry
and disgusted with our surroundings,
with the unfortunate Governments
called upon to handle almost insuper-
able problems, and trying to do their
best, or with the philosopher who is
not able to present what we should
call the ultimate solution to world
problems. That feeling is due to a
forgetting of those great funda-
mental truths which in the past
irrigated the mental and spiritual
lands of the world. The cultural
life of India has not yet changed.
Its boundaries are the same, and its
development will be the same pro-
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vided we are equal to our respon-
sibilities.

The malaise of the world is due
to three factors: Iirst, the loss of
consciousness of the world as one,
and that it can rcmain one. We
have all read Wendell Willkic’s One
World but its lessons have not sunk
very deep. The oneness of humanity
has not yet become a real factor in
our inner consciousness or in our
outer life.

At this stage somcone may inter-
rupt and ask : “ How does it happen
that you are speaking in relation to
India of the onencss of the world
when we are not united ?  India has
been in the past torn by factions,
has made a lot of difference between
community and community, and has
victimised a certain portion of its
population and behaved unjustly
towards them. What right have
you to speak of one world ? "’

My answer is this: that humanity
is travelling in a spiral, and very
often it is unable to translate its
ideals into action. There are coun-
tries which have these ideals, coun-
tries which say their Constitution
insists on the cquality of men in
respect of colour and nationality,
but I have myself travelled through
countries in which, for instance, I
was not a coloured man. I became
white for purposes of accommoda-
tion in railway -carriages, buses,
attendance at meetings and so on.
But these countries proclaim these
ideals. They are trying to put them
into practice. The ultimate test
should be: Is the ideal present in
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the mind and soul of men? Are
they trying, however imperfectly, to
translate these ideals into action?

All that T am concerned to point
out is that, right through the ages,
the complete oneness of not only
humanity but of all animate life and
of all life inanimate, has been one
of the fundamental bases of Indian
thought, and I submit that this is
an aspect on which we might dwell
although at this moment neither
India nor any other country lives
up to it. That India can do so is
another matter, and that is to my
mind a very significant factor. India
can give that rest and that poise
which come from the ever-present
consciousness of this One Life. That
is the main contribution that India
can make to the solution of world
problems.

What do I mean by this? I was
travelling in the U.S.A., the most
highly mechaniscd part of the world.
Their machinery and their standard
of life are tremendously high. One
might imagine that that country had
solved the problems of well-being
and human happiness in so far as it
seesits way. Ireached San Francisco
a week after the assassination of
Mahatma Gandhi; I found everyone
More than one
told me—and I met not only the
average politician, but the literary
man and woman, the bankers, the
representatives of labour, and va-
rious other people—and they all
said : * We are suffering from lack
of leadership. We are suffering from
a lack of poise and mental balaace.
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There is such a tremendous hurry to
do things, to get things done, to
achieve things, that there is no room
for thought. We are craving for
something, we do not know what. ”
And the spectacle of Gandhi as a
man who had achieved a poise, a
mental balance—that conveyed a
message which, however untransla-
table, was, nevertheless, a message
of quiet and calm and contentment,
the presence of an object of healing
throughout the world.

Can India do anything in respect
of these matters? I submit that
it can, provided it retains its her-
itage. It can, however, only retain
that heritage if it regards that con-
tinuity, that oneness of life to which
I have adverted, that evolution, that
unescapable rhythm, the order of
Nature, or what you might call the
Supreme Being. If those ideas which
at one time prevailed even in our
literature, our philosophy and our
art, ideas which made it possible
for us to understand the appagent
diversity of Divinity, to conccive all
these forms as manifestations of the
One, if that sensc of unity and of
calm can not only be felt by us but
also communicated to others, that
would be the greatest contribution
that India could make to world
culture.

Mere satisfying of wants has not
satisfied. It has led to the creation of
more wants. The craze for achieve-
ment has only awakened the desire
for greater achievement and today
the United Nations is toiling through
an unwieldy agenda, because no one

is willing that things rest anywhere.
People must be moving, rushing. It
is not so bad in England as in
America, and still less bad in some
of the Continental countries, but all
through the world there is this
feeling of restlessness, of trying to
get something done with the least
possible delay and in the short-
est possible period. And when all
this is done, what is the net result ?
You produce one more machine and
that machine is scrapped the moment
it is produced. You produce one
type of destructive thing—a rifle,
and it is at once out-moded. ® No
doubt Science has manifested itself
most wonderfully through the mind
of man in the West, achievements
made by laboratories, by meticulous
calculation and so on. India has
achicved results both in science and
in other departments more through
intuition than through experiment.
We have to learn in the matter of
analysis and experimentation. They
have to learn in respect of what I
have called intuition. This world
can never be lop-sided. It cannot
be divided.

To sum up, my thesis is this:—
There are certain fundamental as-
pects of humanity which have been
definitely specialised in by Indians.
There have been certain root ideas
characteristic of Indian civilisation,
and these are valuable and can be of
value to the world. My plea is that
these characteristics shall not be
jettisoned, shall not be forgotten.
They are of service to the world, but
we can serve the world through
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these ideas only to the extent to
which we are true to them. My

plea to you today is that you should
be true to those ideals.

C. P. RamaswaMl AIYAR

SYNTHESISING KNOWLEDGE

The change that has come over hu-
man relations in the last fifty years
does not receive its due of attention
from human beings preoccupied with
political and economic problems. Is it
true, as Alex Comfort arrestingly avers
in *' The Cultural Unity of Science and
Philosophy "’ in the October World
Review that our society ‘“ has progress-
ed so far beyond the pattern of social
living, and so far into a state of frag-
mentation held together only by
power "’ that we may call it ‘*“an aso-
cial society "’ ?

There is at least enough of obvious
truth in the statement to underline the
necessity he urges for the recognition
of the complementary nature of science
and of art. Every branch of knowl-
edge, he writes, deliberately abstracts
that part of any given experience
which is relevant to his particular
interest, but both scientist and artist
fail to see that the parts which lie in
their particular fields are not hostile,
though different., They are comple-
mentary, and bound together by
community of interest, science being
no less threatened by a fully materi-

alised or tyrannical order than is ar-
tistic integrity, as he brings out.

It is not necessary to agree with
Mr. Comfort that art represents today
‘““the only effective relic of mutual
aid” to accept his comparison that,
against the attempt of scicnce to
achieve complete objectivity, art is
synthetic, ‘“ the communication of total
experience.” He believes that ‘ the.
practice of art tends in itself to a high
degree of human responsibility,” but
so should that of scicnce, given the
reverence for life which a synthetic
concept of the universe would give its
votaries in every field. It is that
synthesis that is lost, to which both
scientists and artists and the rest of us
must find the way back. Mr, Comfort
puts his finger on the crux of the issue
and of much of the world’s present
malaise when he writes :—

Today, in spite of the interest of writers
and painters in some aspects of natural sci-
ence, we miss the cultural unity which exist-
ed once, when a man of education tried to
embrace the theory of nature and the theory
of axsthetics in one coherent whole, which
he called philosophy. .



FREEDOM OF MIND AND SPIRIT

[ The Programme Director of the Idward W. Hazen Foundation at
Haddam, Connecticut, Mr. Paul J. Braisted, writes stimulatingly in this
article of freedom—its possibilities, its implications, its responsibilities, and how
it may be gained. The third especially is but too likely to be overlooked in a
world clamant for rights and in too many cases blind to the responsibilities
inseparable from any right that man can hope to gain. The freedom of religion
which Mr. Braisted calls * probably the least understood of the Four Freedoms’’
has a vital message to the modern world, for the effort at self-realisation which
it facilitates involves not only cne's relation to the Divine Presence within but
also right relations with all other aspects of that Unity.—Eb., |

Freedom is a term we understand
almost instinctively, and yet it is a
word of many accents and colour-
ings, used with differing shades of
meaning in differing circumstances.
It means one thing to peoples strug-
gling for political liberation. It
means tther things to nations devel-
oping their independent life. It
sometimes has a different meaning
for great powers in their dealings
with other peoples and nations.

The words ¥ The truth shall make
you free "’ make a universal appeal.
Frequently they have been made the
motto of a college or of another
educational institution. TLey con-
vey much more than the thought of
mere intellectual content. They
suggest life motivated by and ex-
emplifying teachings which Jesus’
disciples had already heard and
which were illuminated for them by
their experience with Him. His
summons to them was to a life of a
new kind of freedom.

The liberal educator is concerned
that youth may be free from preju-

dice and ignorance and so enter
upon a life of growing frecedoyn in
thought and faith. The faith of the
religious man and of the liberal
educator are mutually sustaining
and helpful. Religion and liberal
higher education belong together.
‘Their combined strength, but neither
one nor the other by itself, offers us
our greatest hope for a more kindly
world.

During the late war our attention
was drawn again and again to what
came to be known as the Four Free-
doms—freedom from want, freedom
from fear, frcedom of speech and
freedom of religion. The magic of
these words was a vast and potent
rallying force throughout the strug-
gle, but few people pondered their
meaning sufficiently to realize the
far-reaching implications involved,
which would be nourished at a more
appropriate time by those who could
understand. It is of the utmost
importance today that all who have
tasted true freedom concern them-
selves with its true nature,
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The first and most urgent ques-
tion that confronts us is the funda-
mental one, can man really be free?
There have been times when the
possibility of freedom would not
have been called in question, but
this is not so today. In many subtle
ways doubts arise and this belief is
challenged often in the name of man
himself and with the promise of
happiness if he will surrender some
part of his freedom. You and I
must live in that hostile environ-
ment, This is due partly to the
magnitude and complexity of mod-
ern life and the confusion of a period
of very rapid social change. So we
must be on guard against encroach-
ment upon fundamental frecdoms.

It is only a few short years since
democracy was widely challenged by
Fascists who, as part of their drive
for power, ridiculed democracy as a
weak and helpless thing. But the
same spirit is abroad today wherever
totalitarian ideas have taken root.
These notions are by no means
confined behind some real or sup-
posed iron curtain, but have infected
the thinking of men in every con-
tinent. Thus disbelief in the achieve-
ment of truc democracy is often
found in the bureaucratic mind
which perpetuates privilege without
consulting the people, which at
other times exercises dominance
even over representatives chosen by
the people. The same distrust of
man is often associated with fear of
the possible loss of privilege or
prestige. In even more subtle ways
private initiative and individualism

[ January

are suspect or challenged. This is
apparent in the continuing debate
over the future of capitalism as an
economic system. A similar distrust
of man and denial of his true nature
as understood by high religion and
liberal education are found in all
authoritarianism in religious matters.

The classic portrayal of this
fundamental issue is, I am sure,
familiar to all who read these words.
It is found in Dostoevsky’s latest
and greatest novel The DBrothers
Karamazov in the chapter of Book
V called ““ The Grand Inquisitor.”
It is a fantasy in which Dostoevsky
makes his affirmation concerning
man’s freedom. He chose for the
theme of his story the time of the
Spanish Inquisition, but it would
have served his purpose equally well
to have pointed to other situations
where a party or a class or a group
has found freedom a hindrance or
an embarrassment. The particular
scene of the story is merely a vehicle
for an ideca and an affirmation.

The story is simple. Jesus appears
among the pcople of Seville and
is recognized by them. They hail
Him and follow Him and then on
the steps of the cathedral He re-
peats the miracle of Galilee in the
raising to life of a little girl whose
funeral service is about to take
place. The Grand Inquisitor, com-
ing on the scene and understanding
all, orders His arrest, and in the
night visits Jesus in His prison cell.
The remainder of the story is the
Inquisitor’s defence of the necessity
and wisdom of curtailing the freedom
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that Jesus would have given men.
He understands full well and speaks
with power of the meaning and
nobility of Jesus’ belief in men and
in their possibilities. He points out
that the pursuit of freedom would
not have brought happiness but
rather suffering and trouble, and
that therefore it is a greater thing
to deny men freedom, so as to assure
their happiness. In the end he opens
the prison door and orders Jesus to
lcave and not create any further
trouble with His thought of freedom.
The story is told with great force
and its simple message is compelling.
Men and groups and classes have
again and again denied that man
could be free and have promised him
superficial happiness in order that
they might gain power and influence
through his slavery. To gain their
way they have often had to discredit
and dismiss Jesus and all the great
prophets of the peoples of the world.
It would seem that people are always
easily persuaded that happiness will
come by less rigorous means and so
give everything into the hands ot
those who would lead them. There
is a certain timelessness about
Dostoevsky’s affirmations and the
things of which he wrote are easily
forgotten.

Similar affirmations of man’s true
nature might be selected from the
writings of great seers, educators,
religious leaders of many times and
places. The truth is well known to
many leaders in our own time, men
of true insight and understanding.
Among these one would most cer-

tainly include Mahatma Gandhi,
Jawaharlal Nehrn and Rajagopala-
chariar. All men of good-will and
gocd faith may join in this affirma-
tion, ‘“The truth shall make you
free,” and all wise men will resist
every effort to rob them of this true
insight.

With clarity on the possibility of
frecdom the next urgent issue is,
how is frecdom to be used? Is it
merely to be cherished and to be
celebrated ? Is it to be exercised
with abandon and careless disregard
of others’ frcedom ? Rather, free-
dom has another aspect which ds re-
sponsibility and to find the meaning
of that fact is itself a continuing
obligation placed upon the educated
person. The responsibility born of
frecedom begins with a commitment
like that of Thomas Jefferson in his
immortal words, ““I have sworn on
the altar of Almighty God eternal
hostility against every form of tyr-
anny over the mind of man.”” These
are words which might very well be
adopted by eve'ryone who appre-
ciates the opportunity of liberal ed-
ucation and the avenues of life that
it opens to one and to one’s fellows.

We may readily illustrate some of
the possibilities in the exercise of re-
sponsibility in freedom by reference
to those frecdoms which symbolize
so many of the aspirations of men,
and it will be easier for the writer to
choose illustrations primarily related
to his own people and their relation
to other peoples.

There is first of all freedom from
want. Any one who is at all humane
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must be concerned with the dispell-
ing of want and hunger and I suppose
that history has no record of any
people more spontancously generous
in sending voluntary gifts of food
to others than the people of this
country. Yet it is easy for us to
forget that people by nature and
even when they are hungry, so long
as they are not actually at the door
of starvation, are always concerned
also with the things of the mind and
the spirit. One senses too frequently
in these days, and with amazement,
the apparent belief that food of and
by itself will solve fundamental prob-
lems. People want courage and
faith to belicve in the things of the
mind and the spirit and, more than
that, they want the confidence of
others and a sense of comradeship.
This has been made abundantly
plain by various spokesmen from the
countries in Europe where simple
want is greatest. We nced to be
on our guard against the defect in
thought which considers food as a
political weapon and so forgets the
people whose life is always much
more than food.

Freedom from fear is another
cause which deeply moves everyone
in these days. The problems it
poses for us are of two dimensions :
(1), the protection of freedoms and
free institutions which have already
been gained and (2), the winning
of such freedoms by and for those
who do not possess them. How will
the free mind and free spirit of man
think about these problems? People
striving for freedom and for the op-

portunity to develop free institutions
are scattered across the world and
we can gain some perspective by
contemplating their situation and
our relation to it as a people. These
problems are baffling and complex.
One wonders whether our foreign
policy in the recent past has not
been guided primarily by our own
inherent fear of Russia rather than
by any well considered judgment
concerning the welfare of the peoples
concerned. Does the fear of eastern
dominance justify the backing of
reaction and the continued exploita-
tion of men who might be free and
who might of themselves develop
free institutions ?

The case is much the same whether
we look East or West. In these
latter days some even of the most
loyal supporters of the Chinese
people seem to be guided almost
exclusively by fear of other en-
croachments upon China and so tend
to reduce the entire problem of her
future merely to a military one. So
the people and their interest are
forgotten. Thus the essential nature
of men and their fundamental wants
are denied. So also the matter of
appropriate development of free
institutions is disregarded. So we
justify support of a government
which has yet to demonstrate any
concrete, constructive efforts to
improve the lot of the people and
to lead them in the development of
genuinely free institutions. These
are some of the focal points chosen
from many at which the free mind
and the free spirit must inevitably
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be troubled and perplexed and seek
to press far beyond the common
assumptions of our day. Only in so
doing can we hope to develop more
stability and to create more endur-
ing foundations for the future.

We may also inquire how the
free mind and the free spirit will
operate when confronted with the
challenge of freedom of speech. This
is one of our most cherished posses-
sions. We can gauge something of
its worth when we compare it with
the situation in those lands where
it is greatly restricted or practically
unknown. But reflection will surely
lead us to a re-examination of the
manner in which we use this freedom.
Does it mean that we are free to say
everything, to publish anything, to
select and so to distort for limited
and selfish purposes ? Is there no re-
straint and, if so, what is its source ?
Surely it is the restraint of inner
vision and clarity and confidence
born of knowledge of the truth. It
is self-imposed. The lack of this
restraint and wisdom is a chief source
of world-wide confusion, of inflamed
relations among peoples. We have
to think more deeply of the effect
of free utterance and learn wisdom
from the responses of other peoples.
It is here that the liberally educated
person can help, directly or through
moulding public opinion, to guide
the various means of communication
on behalf of the better education
of our young, of more stable rela-
tions at home and abroad and so
of a kindlier world.

These and other considerations

lead us at last to a still more funda-
mental question, how is freedom,
genuine freedom, to be gained ? In
our time we have seen people both
gain and lose freedom. We have
seen it lost through abuse or neglect
or faithless pursuit of lesser things.
We have seen it won by toil, devo-
tion and diligent cultivation. Posses-
sion of freedom seems precarious
among powerful hostile forces. We
see so much of history repeating
itself. The old and oft-discredited
patterns of power politics, the an-
cient reliance upon force and a cyn-
ical disregard of the nature of mgen
and of truly democratic institutions,
a preference for monetary gain and
disregard of long-range implications
for the life of entire peoples, a cyn-
ical pursuit of personal or group
advantage behind the cloak of self-
righteousness and the claim of in-
ability to do otherwise are too much
followed in our time. It requires
increasing steadfastness and devo-
tion to find significance and to set
events in some long-range perspec-
tive. But this is simply to point out
the obligation and the opportunity
of the liberally educated person, for
freedom is also self-realization that
must be constantly won or regained,
today as every day, by nourishment
and cultivation.

The freedom that is self-realiza-
tion is nourished by those things
learned in college halls and all who
have tasted it know that everything
gained is the beginning of a new and
greater quest. That quest, like all
high adventure, requires discipline
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and unrelenting pursuit of high goals
for its fulfilment. Such discipline
is the common experience of all who
cross the trackless seas, who create
new works of art, who unlock the
secrets of nature, who delve more
deeply into an understanding of the
minds and hearts of men. It is to
be welcomed as a gateway to all the
things which we desire. Freedom
of religion is probably the least
understood of the FFour Freedoms.
The term is badly misused both by
those who are hostile to religion and
by those who are over-concerned
with its institutional expression.
Frecedom of religion implies two
things of vast importance to you
and to me. On the one hand, it
is the freedom and responsibility
to cultivate a living faith within
ourselves, an experience of recogni-
tion and of response, a relation to
the Author and Maker of all things.
And, on the other hand, the freedom
of religion requires of us a continu-
ing pursuit of a more enlightened
faith. Liberal education continuing
“throughout life can strengthen one
in the pursuit of inner clarity and
outward integrity. With such free-

dom life can be poised, calm and
unafraid, no matter what cross-
currents may prevail ; and each one
in his own place within the family,
the school, the town, and in any
other aspect of life which opens to
him, may turn others by example
toward the achievement of these
things.

The clearest and most penetrating
picture of the nature of freedom with
which I am familiar was penned by
Rabindranath Tagore. It was a
prayer for his people in which we
may join on behalf of ourselves, our
country and all men :—

Where the mind is without fear and the
head is held high,

Where knowledge is free,

Where the world has not been broken up
into fragments by narrow domestic
walls,

Where words come out from the depths
of truth,

Where tireless striving stretches its arms
toward perfcction,

Where the clear stream of reason has
not lost its way into the dreary
desert sands of dead habit,

Where the mind is led forward by Thee
into ever widening thought and
action,

Into that heaven of freecdom, my Father,
let my country awake.

PauL J. BRAISTED



THE MAN WHO MET HIMSELF

[ Among present-day English novelists, Mr. Claude Houghton possesses
in a peculiar degree not only the gift of mood evocation—many a writer can
claim to share that with him—but the ability to strike a deeper note whose
vibrations do not die away with the laying aside of the story, as many can
testify who read “ Mr. Bramley’s Date with Destiny " in our March 1942

issue.—ED. ]

I've been here quite a time now.
Several weeks at least. And I shan’t
be leaving yet. That'’s certain.

Not that I mind staying here.
Not in the least. I needed a rest.
No doubt about that. You can be
awfully tired without knowing it.
I don’t mean physically tired.

You’ve no idea how peaceful it is
here. Sylvan silence by day—and
the sound of the sea at night. Once,
this was a country house. It stands
on an eminence and is surrounded
by undulating meadows. You can’t
see the house from the road—only
monumental gates, and a lodge, and
the long aisle of the leafy drive.

The same family lived here for
generations. Then the house was
sold, just as it stood. Portraits look
down on you from hall and gallery.
Proud, fearless, self-assured faces.
There’s one remarkable portrait of
an eighteenth-century poet, who
drank himself to death. It’s in a
recess near the drawing room. Such
a gay witty mouth—such luminous
hunted eyes. One night, when the
moon was full, he winked at me.

I don’t mind staying for another
month or so. Not a bit. It’s near
the sea. Sometimes, if you wake

with a start in the darkness, you
hear the swish and slap of the waves.
Nothing soothes like the sound of
the sea at night. Resides, the staff
here is so efficient. You've no idea.
And I mect the most interesting
people. You'd be surprised.

Mind you, I knew something was
going to happen—Ilong before I came
here. Oh yes, I knew! I knew all
right. You see, I'd known for a
year that things couldn’t go on as
they were. They just couldn’t!
And yet that was odd because, by
all ordinary standards, I had nothing
to bother about. Nothing whatever !
1 had money. I'd been a success
in my day. Oh yes, quite a success.
Not in the way I had dreamed, but
you can’t have everything, can you ?

So I knew something was going to
happen. That didn’t frighten me.
Not a bit of it! On the contrary, I
felt excited—elated. Each day, when
I woke, I said to myself :

‘ Perhaps it will happen today. ”’

And d’you know—this is odd—
from the moment I knew that some-
thing was going to happen, I stopped
seeing others. Absolutely ! I spent
the whole of my time alone—waiting.,

And then it happened,
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Funny thing is that I wasn’t
thinking about anything. Just walk-
ing along the Strand. That’s all.
Just walking along the Strand at
about half-past twelve on a misty-
mellow October morning—on my
way to a pub which I went to pretty
often. Very often. I know the
proprietor quite well. Decent chap.
It’s a good class pub. No doubt
about that. Lot of successful people
go there. They're always telling
each other how well they are doing.
There are a few tables near the bar.
I always sit at one in a corner.
Aléne, of course.

So there I was, walking along the
Strand, thinking about nothing. Lot
of people about—naturally. All in
a hurry, except me.

And then—heaven knows why—I
looked up. And that was very odd,
because I always stare at the pave-
ment. Why not ? I know I shan’t
see anything I haven't seen a
thousand times. Besides, my sight
isn’t what it was. You know how
it is—when you're getting on a bit.

Anyhow, I looked up.

And who do you think I saw fifty
yards ahead, coming towards me ?

Myself—when I was twenty.

There wasn’t any doubt about it.
Absolutely none! Myself—when I
was twenty ! Walking towards me,
down the Strand, on a misty-mel-
low October morning.

I began to tremble. I tried to
shout. My heart beat a tattoo. My
eyes filled with heavy tears. And,
d’'you know—this sounds queer—

but I became a kind of prayer. A
strangled prayer.

I stood, reeling, staring at him.

He moved like a god among the
men and women hurrying along the
Strand. There was a heaven of
expectation in his eyes—and God’s
crest on his forehead.

He had come back.

I thought he was dead.

He had come back ! A tidal wave
of memory overwhelmed me. I
recled like a drunkard. I couldn't
think why the traffic didn’t stop—
why everyone didn’t stand still. I
wanted to kneel—to stretch out
imploring arms. But I could only
wait, reeling like a drunkard.

He came nearer—nearer.

He was almost level with me.

He cut me dead.

I wanted to laugh—cry—scream.
I nearly fell down. People kept
bumping into me.

I turned round. I couldn’t see
him. Only people, people—endlessly
coming, endlessly going.

I tried to run after him.

Someone helped me up. Someone
asked if I was all right. A girl—
quite a young girl. Very frightened,
but she helped me up.

“Did you see him? Just now!
not a minute ago! A poet! A stu-
dent of passionate midnights!”

She said she hadn’t seen anyone
like that.

I left her, then groped my way
towards the pub. I staggered to the
little table in the corner—collapsed
into a chair. There was no need to
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give an order.
want.

The waiter brought me a double.

I drank it while he waited. Then
he fetched another.

I don’t know how long I stayed
there. I was exhausted. I rested
my head on the table. Later, much
later, someone came and said I'd
have to go. Closing time. I was
crying.

The waiter evidently saw that I'd
had a shock, because he helped me
up. He said we all have our troubles.
I shouldn’t have got homec if he
hadn’t put his arin round me—and
hailed a taxi.

When I arrived at the sitting-room
of my flat, a very strange thing
happened. I stood in front of a
mirror, but it didn’t reflect me as I
am. It reflected me as I used to be
when I was twenty. Then it sud-
denly altered to the me of today.

A time comes when you can't
stand any more. Know what I
mean ? You just can’t! It's too
much. That happened as I stood
in front of the mirror. 1 couldn’t
bear it. Not for another second !

So I did something I haven’t done
for years. Not for years.

I fell to my knees and prayed.

It’s queer to pray—when you
haven't prayed for years.

I didn’t ask for anything. It
wasn’t that kind of prayer. Iemp-
tied the hell of my heart at the feet
of God. That’s all.

Then I must have gone to sleep,
on the floor. It was dark when I
woke. The radio was on in the flat

They know what I

above and I heard the nine o'clock
news,

That was the first time I met
myself.

Never thought I'd see him again.

I was terribly unhappy because
he’d cut me dead. Or—worse—per-
haps he didn’t recognise me. I
brooded over that—day and night.

Surely he must have known that
I am his child! Yes, yes, his child !
He is my Past—and I am his Future.
The FFuture is the child of the Past.
So he is mine—and I am his. I
knew him—why didn’t he know me ?

Then I met him again. In®the
Strand—same place—same time.
And the odd thing is I wasn’t think-
ing about him. Just shuffling along
the Strand—staring at the pave-
ment. I heard a shout—looked
up—and there he was, quite near me.

I stopped—held out my arms to
bar his way—then clutched his
shoulder.

“Look at me! Look at me!” I
shouted. ““ You won’t get away
this time. You can’t deny me.
You're the last person on earth who
can deny me. ”’

‘““ Who are you ? ”

‘““Look closer....No, don’t step
back ! You can’t dodge me. Every
stride you take leads to me. "’

“ But who are you ? "’

‘“ Can you imagine being me ? ”’

“You!"

No contempt in his tone.
surprise.

‘“So you can’t imagine being like
me. "’ :

“No. WhyshouldI?”

Only
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I can imagine being like you. ”’

I stared into his eyes. Stared into
them so deeply that I began to see
what they saw. And I couldn’t bear
that. Not now !

“Comeon!" I shouted. “ You've

got to have a talk to me. It's a
terrible time since we met. "’

“I can’t stay long. I've no end
to do.”

“ You'll have to get used to me."”

“Why?"”

“One day you’ll always be with
me—but I shan’t be with you. ”

He stared into my eyes. Stared
into' them so deeply that I was
afraid he would see what they saw.
And he wouldn’t be able to stand
that. Not yet!

“] can’t waste time,”’ he said.
“You’d better go your way—and
I'll go mine. ”’

“ Your way leads to me—but my
way doesn’t lead to you. Come on!
You're going to drink with me. Yes,
you are ! You'll drink to the Future
—and I'll drink to the Past. ”’

I led him towards the pub. Not
that it was necessary. Nothing the
matter with his eagle eyes.

Ah, how proud I was to be with
him ! Everyone looked at us. Every-
one !

I wanted to laugh—to dance—to
sing ! I turned to the staring crowd
and shouted :

“ You thought he was dead, didn’t
you? So did I. But he’s come
back, d’you hear ? He’s come back 1~

We went into the pub and I led
him to the small table in the corner.
The place was full. Directly they

saw us, they began to talk excitedly.
They were amazed. They thought
I was just a man who came there
every day to drink doubles. And
they saw me with a poet—a maker
of worlds !

The waiter came—with only one
drink on his tray.

“Can’t you see there are two of
us? "’

Then I waved him away. He was
right. Only one of us needed a
double.

“ Why do you come here and
drink ? ”

“I’ve never told anyone that. I
drink to remember you. ”’

““ To remember me ! ”’

“Yes. You'll understand one
day—when the magic light flickers
out. You look round. It’s flickered
out—gone! You don’t believe it.
You daren’t believe it. It goes
awfully suddenly, you know. You're
alone—and it’s dark—and you're
afraid. ”’

He leaned nearer, then exclaimed :

“You looked different! For a
second, you looked different !

“I'm the grave of a dream....
You caught a glimpse of a ghost. ”

I banged on the table for another
drink.

Then I said:

“ Why did you cut me the other
day ? I've been in hell ever since.”’

“I didn’t see you.”

Then he added :

“I'm frightened of you.”

“I’m afraid of you, too.”

Then I asked.
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“Will you meet me here to-
morrow ? "’

“Yes.”

I met him the next day, and the
next, and the next. I showed him
how I'd gradually become this thing
that shuffles along the Strand, star-
ing at the pavement. This thing—
haunted by a ghost.

He got very excited. He shouted :
“T’ll never become like you ! Never!
Never. Tl die first!”

“Yes—you'll die first.”

Then I told him how easy it is to
die. So easy, that you don’t know
you're dying a little death—every
day.

He said he was sorry for me.

And, d’you know, I couldn’t bear
that. I just couldn’t bear it.

I fell across the table and sobbed
—as only a child can sob.

Then I felt a hand on my shoul-
der. I looked up. There was the
man who runs the pub. Quite a
decent chap. He sat down—lit a
cigarette—then said :

“ Look, old man, you can’t go on
like this. No, listen! We're good
pals, aren’t we ? ”

“Yes, yes!"”

“ You see, I've others to consider.
You know—regular customers.”

““ Aren’t I a regular customer ?

“ Course you are! But there are
others. And they’re beginning to
gossip—seeing you here alone every
day, talking to yourself.”

“ But he’s here with me. He's—"

“] know—I know! But they
don’t. They think you're talking to
yourself. Now, I tell you what.

There’'s a doctor here—friend of
mine. Decent bloke. Let me send
him over to you—and you tell him
all about it.”

“All right—if you think that’s
best. I want another drink.”

“0.K. TI'll send him over.

Well, the doctor came to my
table. Calm sensible man. I told
him everything.

When 1 finished, he said he knew
a man who was much cleverer than
he was. Much cleverer. And he
wanted me to see him—and tell him
all about myself.

I said I would. I didn't careg you
see. I didn’t care.

The next day, he came to my flat,
then we went to see the man who
was much cleverer than the doctor.

A sad-faced man—in a panelled
room—in Harley Street. He had a
genius for listening. Just listened—
and watched me with deep profound
eyes.

I told him how I'd met myself
when I was twenty—and how he’d
cut me dead. I told him everything.

When I finished he said :

“You're tired. You drink because
you're tired of it ail. Why not have
a rest—a long rest in a country
house ? You'll hear the breeze in
the day—and the sea at night.”

““ Ah, the waves at night ! I lived
near the sea when I was a child.”

..... That’s how I came to this
country house. I remember so well
my first sight of the monumental
gates, and the lodge, and the long
aisle of the leafy drive. I remember
so well my first glimpse of the great
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house, standing on an eminence,
surrounded by undulating meadows.
And the family portraits—in the
huge hall and the gallery—that look
down at you. Proud, fearless, self-
assured faces. And I remember too
my first glimpse of the interesting-
looking people in the forecourt.
Remarkable people. You've no idea.
And the staff ! Incredibly efficient !
They think of everything. And the
care they take of you! Quite im-
possible to have an accident with
them about. You'd be surprised.

For instance, after I'd been here
a féw days, I suddenly felt very rest-
less. It was dead of night—but a
huge moon. I crept out of my bed
and went along the broad passage
that leads to the drawing-room.

Suddenly I stopped.

In a recess, lit by moonlight, was
the portrait of an eighteenth cen-
tury poet, who drank himself to
death. Such a gay witty mouth—
such luminous hunted eyes. I star-
ed at him. He winked at me.

Then an attendant appeared from
nowhere—and we went to my room.
I told him the poet had winked at
me. He wasn’t a bit surprised. The
attendants here are like that.

And, do you know, every other
week, the sad-faced man with the
profound eyes comes to see me. Yes,
he comes—all the way from Harley
Street. The trouble people take !
It’s extraordinary.

He came a few days ago—and
said something which started a bird
singing in my heart.

I must tell you about it, but it’s
not easy. I'm so excited.

Well, it was like this.

I told the sad-faced man how
terribly I'd suffered because—when
I met myself in the Strand—he cut
me. Didn’t know me! I couldn’t
bear that. I just couldn’t bear it!

When I finished, he said :

‘“ How would it be if you altered ?
Then, when you meet him again,
he’ll know you.”

“Oh yes! That’s an inspiration !
But—how can I alter ?

He thought for a minute, then
said :

“ Well—I only suggest this—but
how would it be if you gave up
drinking ? ”’

“Do you think I'd alter, if I
did?”

“Yes, I think you would.”

“ Alter so much—that he’d know
me? "

‘“He'd know you. You're not so
different from him as you think.”

“You believe that? You really
believe that ?

“ Quite sure of it.”

I kissed his hand. I promised to
give up drinking—to do anything, if
only he’d recognise me, next time
we met.

I haven’t had a drink for days.
Mind you, it's terrible when the
corkscrews begin to turn in my in-
side—one after another—deeper—
deeper. It’s—terrible.

Yesterday afternoon, it was so
terrible that I could not stay in my
room.
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I ran downstairs—hurried to the
recess near the drawing-room—then
winked at the poet.

I felt better after that.

And now, at night, listening to
the changeless sound of the sea, I
seem to be a child again. A child,

in a white bedroom, in an old gabled
house.

And, every night, I dream that
I've altered. Every night I dream
that, when I meet him again, he’ll
know me! He'll know me.

CLAaUuDE HOUGHTON

THE MIDDLE EAST INSTITUTE

The increasingly felt need for under-
standing each other is the motive be-
hind the formation of organisations
for making the culture and the prob-
lems of other countries come alive for
those who live elsewhere. One fairly
new organisation working in this field
is the Middle East Institute of
Washington, (1906 Florida Avenue,
N. W., Washington g9, D. C.) which,
while concentrating on what it calls in
its prospectus ‘* the heart of the area,”
the countries usually included in what
we have been accustomed to hearing
called ** the Near East,” includes India
among the * closely peripheral areas.”
. Established in the spring of 1946,
the Institute has published since Janu-

ary 1947 a quarterly journal called
The Middle East Jowrnmal, and has
courses developed in co-operation with
the School of Advanced International
Studies, Hindustani being one of the
languages taught when required. Two
conferences have been held at Wash-
ington, dealing with economic, political
and cultural aspects of the Middle East.
There is already a sizable specialised
library. Fellowships are offered to
graduates for advanced training, prep-
aratory to a business, government or
professional career.

“ One must study to know, know to
understand, understand to judge,”
declared the ancient Hindu philosopher
Narada.”



KASHMIR SAIVISM

[ Shri K. Guru Dutt, B. A., M. C. 8., Director of Food Supplies in Mysore
State, lectured illuminatingly at the Indian Institute of Culture, Basavangudi,
Bangalore, on October 7th on a not sufficiently widely known facet of Indian

philosophical thought.
sive issues.—ED. ]

Kashmir is very much in the
news at present. But as against the
sordid politics of the day, little is
known of the glorious intellectual
and philosophical past of the coun-
try of Kadyapa, the mythological
progenitor of the Devas and the
Asuras. At one time, it must have
been a veritable home of learning,
in the sense not merely of erudition
and scholarship, but of that true
wisdom which constitutes the end
and aim of all existence. Otherwise,
it would be difficult to account for
the very familiar $loka recited daily
in almost every Hindu household,
which describes Sarada ( Sarasvati—
the goddess of learning) as having
her home in Kashmir: Namaste
Sarade Devi Kasmirapuravdasini. At
the time it was composed and for
centuries afterwards there was
evidently no divorce between learn-
ing and wealth, as the name of
the capital, Srinagara indicates, Sri
meaning wealth—material as well as
spiritual. The connection is well
brought out in the term Sri Vidya
so familiar to Tantric and other
‘Sadhakas.

The original faith of the country
was a kind of Saivism, the prominent

We are publishing his valuable lecture in three succes-

feature of which was the worship of
Siva-Sakti in the androgynous form
of Ardhanari-Nateévara. Some in-
vestigators hold that this was the
aboriginal faith of the whole of India
prior to the advent of the Aryan
tribes with their Vedas. Consider-
able support is lent to this view by
the fact that the archaological
excavations in Mohenjo-Daro seem
to point unmistakably to the prev-
alence in that millenniums-old civil-
isation of a full-fledged cult of Siva
with the characteristic accompani-
ments of the Lingam and the Bull.
This religion which may have
pervaded India centuries before the
advent of foreigners was mainly
based on traditions of antiquity
signified by the words Agama and
Purana. These have apparently
been recast from time to time to
suit the taste of later ages and the
obvious modernity of the language
of composition of many of these has
misled scholars into believing that
the stuff itself must be of recent
origin, which, however, is often far
from being the case. However that
may be, the ancient traditions of
the Agama and Purina compend-
iously and more familiarly termed
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Tantrik have formed a strand in the
web of Hinduism no less important
than the Vedic. Perhaps present-
day Hinduism is really more Tantrik
in texture than Vaidik. Through-
out the ages, there has been a
certain collaboration, as well as
occasional antagonism between these
two elements which has led to a
remarkable interfusion. More of
this later. But it would be of in-
terest here to note that the Buddhist
faith, which in many respects was a
protest against the Brahmanical
Vedic ritual, was unacceptable to
India in its original form, but that
after it had been worked upon for
centuries by the indigenous Tantrik
leaven, it took the form of the
Mahidyina. Between the Mahiyana
Tantras and the orthodox Hindu
Tantras there is a fundamental
agreement both in outlook and in
detail. It was in the Tantras that
Hinduism and Buddhism found a
common ground where they got
reconciled to each other.

The spiritual history of Kashmir
bears testimony to the truth of this
hypothesis. Much of it can be read
between the lines of Kalhana's
famous chronicle of the Kings of
Kashmir, known as the Rajata-
rangipi. In India, which with all
the wealth and varied range of its
literature has shown a marked
deficiency on the historical side, this
unique work stands out as a land-
mark. Although much of the matter
is legendary, the historical frame-
work is not without value. Kalhana
-was an avowed Saiva but his partial-

ity for the Buddhist faith is only too
obvious. What strikes a modern
reader is the catholicity of taste and
the broad-minded tolerance of those
ages, which present a refreshing
contrast to the fanaticisms and
bigotries of the present day : political
and religious. We read with pleasure
in Kalhana that those princes and
others who endowed Buddhist
Stupas and Viharas endowed with
equal zeal shrines of Siva as well as
of Vishnu.

Buddhism was introduced into
Kashmir in the reign of Asoka ( 273-
232 B.C. ). But, so wise was the way
in which Buddhism was spread, so
non-interfering was the religious
policy and so judicious was the dis-
tribution of royal patronage that
there was no marked hostility at first
to the advent of the new faith. Only
later on alliance with the political
power and the introduction of what
might be described as exclusive and
totalitarian conditions, gave rise
to antagonisms, especially when
Kaniska ( 125-160 A. ¢.) made a gift
of Kashmir to the Buddhist Church.
It was at that time that the celebrat-
ed monk and scholar—Nagarjuna—
made use of organised propaganda
to convert the country. A struggle
seems to have ensued in which, how-
ever, the final victory did not rest
with Buddhism. There was a revival
of the local religious traditions and a
systematisation of floating beliefs.
With this renascence is prominently
associated the name of a pious
Brahman ascetic, Candradeva. This
is symbolically depicted in the
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Nilamata Purana which is a canon-
ical work of the ancient religion of
Kashmir, wherein is related the
deliverance of Kashmir from a plague
of Pi¢acas through the rites revealed
by Nila Naga. Incidentally, it may
be remarked that the time seems to
be ripe again for a second similar
deliverance.

Little is known of the course of
the religious life of the land during
the next six centuries. Apparently
the Buddha was assimilated in the
local pantheon and admitted to
worship as one of the gods. Thus,
in ¢he words of Dr. K. C. Pandey,
to whose work on Abhinavagupta I
am indebted for much of the material
contained in this essay, there de-
veloped a religion which was neither
purely Buddhist nor purely Saivite,
but was a harmonious mixture of the
meditative and philosophical aspect
of the one and the ritualistic aspect
of the other. It had its branches
and schools of interpretation—
dualistic as well as monistic—each
with its own set of authoritative
Tantras and traditions of oral in-
terpretation. But it was something
more than a purely local develop-
ment. The dualistic school made
its way to the South where it found
a congenial habitat and flourished
in the form of the Tamil Saiva
Siddhanta which shares with the
Northern monistic school much of
its philosophical terminology and
many of its leading concepts. It is,
however, with the fortunes of the
latter school of thought that we are
concerned here.

The tradition or Agama of this
branch is linked up with a set of
Tantras of which the Siddhayogisvari,
the Malini, and Svacchanda are the
principal ones. Support is also de-
rived from other ancient works like
the Rudrayamala. These works all
have a mythological background
and deal primarily with practice or
Sadhana, with philosophy and doc-
trine thrown in here and there.
Systematic interpretation had to
wait for some time more. These
ancient bases of the faith and partic-
ularly the Malinivijaya Tantra which
occupies a position of pre-eminent
authority are referred to as the Sri
Pirva Sastra, comparable to the Old
Testament, in the works pertaining
to the newer presentation of the
doctrine. The origins of the revival
of the teaching, the New Testament,
are also enveloped in legend. We
are told that the Lord Siva while
roaming over Mount Kailasa in the
form of Srikantha was touched with
pity for suffering humanity which
was then immersed in spiritual
darkness owing to the lack of correct
understanding of the Saivigamas.
He accordingly instructed the sage
Diarvasas to revive the teaching,
which he straightway proceeded to
do. The monistic line of teaching
was confided by him to his mind-
born son Tryambaka who propagat-
ed it.

The first historic name connected
with the teaching is that of Vasu-
gupta who probably lived in the first
half of the ninth century A.c. Itis
said that the Siva Sutras were reveal-
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ed to him through a dream. These
Siitras form the bedrock, as it were,
of the system. There are several
commentaries on the Siitras, of which
the most valuable are those by
Ksemaraja and Bhatta Bhaskara.
Another important work is the
Spanda Karika, an exposition and
amplification in verse of the main
teaching of the Sivasatras. This is
alsa attributed to Vasugupta, and is
sometimes referred to as the Spanda
Sitra. It is commented on in the
Spanda Sarvasva by Bhatta Kallata,
a disciple of Vasugupta. This great
scholar was a contemporary of
Avantivarman, King of Kashmir,
who reigned between 855 and 883
A. C., and is referred to in the Raja-
tarangini as a great Siddha.

In the next generation Soma-
nanda, claiming to be nineteenth in
direct descent from Tryambaka him-
self, wrote the Sivadrishii, the first
attempt to present the doctrine ina
recasoned philosophic form as con-
trasted with the dogmatic presenta-
tion in the Sivasitras and the
Spanda Karika. Somananda, too, is
said to have received inspiration in
adream. The Sivadrishti comprises
700 verses distributed over seven
chapters. Somananda’s son and
disciple Utpaladeva carried on the
scholarly tradition. He wrote the
famous Isvara Pratyabhijni Karika
and a vritti or commentary thereon.
It is from this that the Kashmir
school of Saivism has come to be
popularly known as the Pratyabhijna
system, a name older than the
Sarvadarsana Samgraha of Madhava-

-

cirya. Utpaladeva also wrote a
work in three par‘s known as the
Siddhitrayi, and a vritti or comment-
ary on his father’s work, Sivadrishti.

Utpaladeva’s son and disciple was
Lakshmanagupta. He was a great
scholar and Tantrika and the author
of an authoritative work on Mantra
Sastra called Sarada Tilaka. No
work of his directly dealing with the
Saiva system has come down to us,
but he was undoubtedly the teacher
of the celebrated Abhinava Gupta
whose position and status in the
Kashmir Saiva system is comparable
to that of the great Sankaricirya in
the Advaita Vedanta. Some detail-
ed notice of this great scholar will,
therefore, be of interest. His ver-
satility and genius have to be better
known and appreciated in this land
of which he is one of the major
glories. It is a tell-tale commentary
on our educational system that few
‘““educated "’ men seem even to have
heard his name. He was descended
from Atri Gupta, a great Saiva
scholar of the eighth century a. c.,
who lived in Antarvedi, probably
the region between the Ganga and
the Yamuna rivers. Lalitaditya,
King of Kashmir, and a munificent
patron of learning (700-736 A. cC.)
heard of his fame and invited him
to settle down in Kashmir, which
he did. Abhinava Gupta was born in
this family which produced genera-
tion after generation of reputed
scholars and Sadhakas. He was
born sometime between 950 and g6o
A.Cc. His love for learning was
insatiable and he studied systemat-



30 THE ARYAN PATH

[ January

ically under the best teachers of his
day and attained all-round profi-
ciency in the Sastras: orthodox as
well as heterodox.

We find that he learnt grammar
from his own father Narasimhagupta,
the Dvaitadvaita Tantras from
Vamaniatha, dualistic Saivism from
Bhiitirajatanaya, Brahma Vidya
from Bhitiraja, the Krama and
Trika darsanas from Lakshmana-
gupta, Dhvani from Indurdja, and
dramaturgy from Bhatta Tota. He
studied at the feet of other great
teachers also : Sricandra, Bhakti-
vil#dsa, Yogiananda, Candravara, A-
bhinanda, Sivabhakti, Vicitranitha,
Dharma, Siva, Vamana, Udbhata,
Bhiitiéa and Bhaskara. But the
highest praise and regard is reserved
by him for his Guru Sambhunatha
who initiated him into the Kaula
Prakriya (system) through which
he attained self-realisation and final
peace. He was regarded as an
incarnation of Siva or Bhairava him-
self. He remained unmarried and
devoted his whole life to the writing
and teaching of the Sastras. During
his lifetime he was credited with the
possession of miraculous powers and
his end was in keeping with the
tenor of his life. It'is said that one
evening after his work was finished,
he walked with 1200 disciples into
the Bhairava Cave, to be seen even
now at a spot midway between Sri-
nagar and Gulmarg, and was never
seen again !

Over fifty works, including Stotras,
are attributed to him. One of the
most important of these is the

Tantraloka dealing exhaustively with
the contents of the sixty-four mon-
istic agamas, on the ritualistic as
well as the philosophical side. It is
based on the authority of the Malini-
vijaya Tantra. There is a valuable
commentary on the Tantraloka by
Jayaratha. Abhinavagupta himself
made two summaries of his big work,
one called Tantrasira and a still
briefer one called Tantravata Dhan-
tka. Abhinava also wrote a com-
mentary—DM alinivijaya Vartika—on
the first verse of Malinivijaya Tantra.
He wrote two commentaries, one big
one ( Brihati Vimar$ini) and a
smaller one ( Vivriti Vimarsini) on
Utpala’s I$vara Pratyabhijna. He
is credited with having written a
commentary Sivadrishti-alocana on
Somananda'’s original, but it is not
available. He wrote two commen-
taries, a bigger one called Vivarana
and a smaller one called Laghuvritts
on the Paratrims$ika, an important
Tantrik work purporting to give the
gist of the Rudrayamala. Then comes
a commentary on the Bhagavadgita
entitled Bhagavad-gitartha Samgraha.
He is credited with having written
a commentary on the Yoga Vasishta
but it is not available. Apart from
Tantra he has written the monu-
mental work Abhinava Bharati on
Bharata’s Natya Sastra and the
Dhvanyalokalocana, a commentary
on the Dhvanyalika of Ananda-
vardhana, which are both authorities
in their own sphere of poetics up till
today.

Abhinava was followed by a suc-
cession of brilliant expositors like



Ksemaraja, but the stream thinned
rapidly and at present there are
perhaps in Kashmir not even three
or four competent pandits who can
understand and expound the Saiva

the ancient texts pertaining to this
system. Several have already been
brought out and constitute an in-
valuable contribution to the world’s
stock of philosophical material. A
good but somewhat incomplete ac-
count of the system in English is
given in J. C. Chatterji’s Kashmir
Saivism in the same series. I have
already referred to Dr. K. C.
Pandey’s excellent monograph on
the life and work of Abhinavagupta
which is a mine of information for
all those interested in the subject.
There are also scrappy references to
the system in the histories of Indian
philosophy. With this historical
and textual background, we may
now proceed to examine the basic
ideas of the school.

We may first deal with some gen-
eral characteristics. The system, al-
though often referred to as the
Pratyabhijna or Spanda—names
which we have had occasion to men-
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tion—is designated by its own fol-
lowers as the Trika. The word means
triune or threefold and obviously
points to the various triads of cat-
egories described in the svstem. For

disappearance leads to the recogni-
tion of their essential identity. It
is this recognition which is tech-
nically termed Pratyabhijna. This
recognition is not of a passive and
static reality, like the Vedantic
Absolute ( T'atastha Brahma). 1t is
an active and dynamic perception
ever renewing itself and is described
as Camatkara. Perception (Drik)
in this system is indissolubly bound
up with activity ( Kriya). Far from
being in perpetual opposition, and
continually excluding and contra-
dicting each other, as in other sys-
tems, they form a couple ( Yamala or
Mithuna ) whose mutual interaction
( Samghatta) is the basis of all expe-
rience, up to the very highest. This
dynamism is also known as Spanda,
the literal meaning of which is vibra-
tion or energy, a notion which fits
in very well with modern scientific
concepts.

K. Gurvu Dutr



NEW BOOKS AND OLD

GREAT PERSONALITIES OF CHINA *

These two books form a notable
addition to what we already possess
in the way of Chinese biography. Lin
Yutang, well known as a scholar and
writer of impeccable English, has chosen
for his subject the famous Sung poet
Su Tung-p’'o, on whom he lavishes
something like a quarter of a million
words. Bernard Martin, author of
“ the best and most honest biography
of Sun Yat-sen in any language ’’ ( such
is the verdict of Mr. S. I. Hsiung ) has
now produced a book of much slighter
texture, containing short sketches of
seventeen eminent persons taken al-
most at random from the pages of
Chinese history. These include four em-
perors, two empresses, and a number of
poets, philosophers and men of action.

Su Tung-p’o is one of those fascinat-
ing figures about whom too much can
never be written. A selection from his
poems translated by the late Mr. Le
Gros Clark was published a good many
years ago, together with an account of
his life, but nothing on the scale of the
present work has yet appeared about
him. In fact, considered purely as a
biography, it might seem to be almost
overweighted by the mass of detail.
Whole chapters are devoted to Yoga
and alchemy, calligraphy and painting,
which were favourite occupations of the
poet ; and the socialistic reforms intro-
duced by Wang An-shih in the middle
of the eleventh century are discussed

at considerable length with but little
reference to Su Tung-p’o himself.

It is mainly as an essayist and a poet
that we are accustomed to think of him
nowadays, and much of his prose and
verse will be found translated in these
pages. But of course the compelling
beauty of the originals can rarely be
reproduced. For one thing, Chinese
poetry is so wedded to rhyme that its
whole flavour is apt td evaporate with-
out it. Thus we are left with a strong-
er impression of the man’s character
and personality, honest, impulsive and
genial, than of his poetic powers. Such
failings as he had—one being a ten-
dency to drink rather more than was
good for him—arc quite overshadow-
ed by his virtues. Lin Yutang sums
him up well as ‘““a many-sided genius,
possessing a gigantic intellect and a
guileless child’s heart....What other
people could not understand was that
he could get angry over things, but
never could hate persons....He did
not know how to look after his own
welfare, but was immensely interested
in that of his fellow-men....He played
and sang through life and enjoyed it
tremendously, and when sorrow came
and misfortune fell, he accepted them
with a smile.” His sense of humour
never deserted him: when towards the
end of his career he was exiled outside
China where no medicine or doctor was
available, he told his friends: ‘ When

* The Gay Genius: The Life and Times of Su Tungpo. By LiNn Yurang. ( William
Heinemann Ltd., London. 370 pp. August 3oth, 1948. 15s.); The Strain of Harmony:

Men and Women in the History of China.

By BERNARD MARTIN.

( William Heinemann

Ltd., London. 188 pp. July 12th, 1948. 105, 6d.)
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I think how many people at the capital
are annually killed by doctors I must
congratulate myself. "’

None of the diverse characters in
The Strain of Harmonmy are quite so
attractive as Su Tung-p’o, though they
range from the semi-fabulous emperor
Yao to the Generalissimo Chiang Kai-
shek. The title has been taken from a
passage in the ancient Book of Songs:
‘It is the accord of brothers which
makes the harmony and happiness last-
ing,”’ because, according to the author,
there is ““ an underlying unity " in his
book. Such unity, however, is not at
all easy to discern. The lives are told
with vivacity and insight, but Mr. Mar-
tin does not claim to be a Chinese
scholar, and there are not a few chro-
nological errors and other inaccuracies.
Perhaps it was a mistake to include
Confucius and Lao Tzu in his list, so
much having already been written
about the former, while practically
nothing is known about the latter, so
that the biographer has little else to
retail than pure legend. The animal,
by the way, that Lao Tzu is said to
have bestridden on his journey to the
West was nothing quite so startling
as a ‘“ green cow,”’ but simply a black
ox. One of the best chapters is
that on the pirate Chéng, known to
foreigners as Koxinga. His activities
are amusingly described when the

Emperor tried appeasement and made
him an admiral: *“Chéng found this
very convenient : the two jobs worked
so well together. As an admiral he
could live respectably in Amoy and
chase himself without ever getting
caught : and as a pirate he could attack
a ship of the admiral’s command and
meet only a show of resistance.”’

A very valuable bibliography is
appended to Mr. Lin’s book. The in-
dex to Mr. Martin’s is hardly adequate.
The transcription of Chinese names in
both leaves something to be desired.
Mr. Martin will make the purist shudder
with his constant repetition of the
Empress Dowager’'s name as ‘' Tgii
Hsi” (instead of Tz'u Hsi). Asarule,
however, he does insert aspirates in
their proper place, whereas Mr. Lin
(of set purpose, of course) omits them
altogether, and also discards the initial
hs—which he describes as ““ atrocious ”’
in favour of sh, although this is requir-
ed for another sound altogether. But
small matters like these will not even
be noticed by the ordinary reader. It
is more important for a reviewer to be
able to state that each book is good of
its kind and highly to be recommended,
one for light reading and much general
information, the other as a deeply sym-
pathetic study of a great man who held
high office at a crucial period of the
Sung dynasty.

LioNEL GILES

GANDHI]I

It
The most moving part of this book
is the author’s description of his visits
to Gandhi in 1942 and 1946. Against
the background of the Mahatma’s

death, intimate details of his daily life
attain tragic dimensions.

On broad lines, the rest of the book
has two main themes—the impossibil-
ity of collaboration with Russia; and

1 Gandhi and Stalin.
1947. 10s$.6d.)

By Louis FISCHER.

( Victor Gollancz, Ltd., London. 163 pp.



34

a suggested alliance between those
states not under Soviet domination.
Mr. Louis Fischer establishes the
failure to find any workable compro-
mise between Moscow and her late
allies with such a wealth of examples
that the reader is prepared to concede
the case before the author; especial-
ly as collaboration between ‘‘com-
munism ”’ and ‘‘ capitalism’’ is not—
and never was—a possibility. The aim
of the Soviet Union is—and always has
been—world revolution. There have
been detours—disagreements about the
route, but none about the destination.
The aim was, and is, to create world
rgvolution. It is difficult to have long-
term collaboration with men who are
determined to destroy you.

Mr. Fischer’s suggested solution for
world security is a new international
alliance—with one sixth of the world
unavoidably left out. He gives reasons
why this international venture will
succeed—despite the failure, in funda-
mentals, of the League of Nations and
the United Nations. In the new set-up,
the veto will be abolished ( the United
States permitting), ‘‘ teeth’” will be
provided by a police force—it would
run the international bank which is
already in existence—it would admin-
ister the Ruhr—and so on.

One reader regretfully records that
he is unconvinced. He has the uneasy
premonition that the unity achieved
would be, at the best, merely negative
and—as the last war showed—negative
unity is short-lived. ‘‘It’s true that
all parties want to beat the Germans,
but every party wants to win for a
different reason. This will be made
very clear when the war is over. ”’
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The statement of Dostoevsky,
regarding ‘‘idealistic *’ organisations,
still has penetrating relevance. “If
there are brothers, there will be
brotherhood. If there are no brothers,
you will not achieve brotherhood by
any institution.”

Possibly the most valuable contribu-
tion made by Mr. Fischer’s interesting
book is the frequent implication that
Conditions Create Communism—not
Soviet propaganda.

CLAuDE HOUGHTON

112

Dr. Catlin’s book is interesting read-
ing, especially Parts II and III, where
he turns to the central theme of
Gandhiji. Part I gives an account of
his journeyings up and down in India,
visiting people, ashrams, mosques,
churches. He has not much use for
Hinduism; his sympathies are more
with Christianity, though he also fa-
vours Mohammedanism and Bud-
dhism. Kali seems to have affected him
adversely and Hinduism suffers there-
fore in his mind. The main theme
of the book, however, is ‘‘ a quest to
find an answer to something that con-
cerns us all: By what rule should a
man best live his life? ©* He follows
the life of Gandhiji from the very early
years in London and South Africa to
his assassination and cremation, and
makes of this a truly human document.

Dr. Catlin’s quest was ended by a
letter from Rajkumari Amrit Kaur just
before Gandhiji died concerning what
he had written her on the question of
non-violence :—

I was lucky enough to get ten minutes to

myself with Gandhiji yesterday and showed
him your letter.,..He says he has no diffi-

3 In the Path of Mahatma Gandhs.

lishers), Ltd., London. 332 pages. 1948,

By Grorar CATLIN.
1358.)

(Macdonald and Co. (Pub-
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culty in accepting that police force against
those who will not submit to due process of
law. Non-violent non-co-operation may, in
some cases, be too vague and therefore im-
possible.

This, for Dr. Catlin, solved all diffi-
culties for it united the positive work
of building ‘‘ work-shops of souls,” 1.¢.,
monasteries, educational centres, etc.,
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while ensuring that these would be
allowed to flourish peacefully through
the use of ‘‘ world-organs of law and
police."”’

The non-Christian East offered of itself a
doctrine which brought it into unity with the
Christian gospel of Jesus, the Apostles and
the Church, as over against the power lust of

the restless West.
E. BeEswick

Human Dignity and the Great Victo-
rians. By BERNARD N. SCHILLING.
(Columbia University Press; Geoffrey
Cumberlege, London. 246 pp. 1947.
$3.00; 16s.)

The assaults on human values are
everywhere apparent today and we are
apt to think that times were never as
bad as now. This book dealing with
the attack on Human Dignity in the
19th century shows how England met
the challenge by the vigorous efforts of
its humanitarian writers. The author
selects seven of these for study—
Coleridge, Southey, Carlyle, Kingsley,
Arnold, Ruskin, Morris—thus covering
almost the whole of the century. These
men were faced with the dismal effects
of the industrial revolution and they
set out to rescue its victims from the
degradation of social life consequent
upon the loss by the masses of the
dignity which the creative work of
their own hands had previously given
to them. Bernard Schilling develops
the theme that these men were not
merely social reformers but they could

rightly be called disciples of the great
spiritual leaders of mankind. Their
main task was to recover and make
widespread, each in his own way, the
great universal ideas and ideals of Mfe,
This is a worth-while book and the
task of selection from the mass of
available material has been done in a
discriminative manner.

In these times of India’s industrial-
ization the lesson from Britain's mis-
fortunes should be learnt. Ruskin, in
Stones of Venice, tells us that ‘“men
were not intended to work with the
accuracy of tools "’ and to try to make
them do so is to *“ unhumanize them. "
In every workman there is some un-
polished power which will be lost in a
society which demands technical perfec-
tion and finish. From imperfect im-
agination may come out roughness and
often failure but there comes out ““ the
whole majesty of him also’’ because
the man is doing human work, * that
is to say, affectionate, honest and
earnest work. "’

J. 0. M.
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Educalion for International Under-
standing. By K. G. SAIVIDAIN, B.A.,
M. ED. ( Hind Kitabs, Ltd., Bombay r.
208 pp. April 1948. Rs. 3/12, paper;
Rs. 5/-, cloth).

This book contains a number of
speeches delivered by the author at
the International Educational Con-
ference in Australia in 1945, and at
UNESCO Conferences in London and
Paris in 1945 and 1946. It, therefore,
inevitably contains a good deal of
repetition and a certain amount which
is of purely local or temporary interest.
It would have gained much by the
elimination of these drawbacks by care-
ful editing. For the main theme and
the major points which the author
makes are of first-class importance and
should be read, not only by every
educationist, but by every intelligent
adult.

Mr. Saiyidain, morcover, has a clear
and forceful style which makes the
reading of his speeches as stimulating
as it must have been to listen to them.

The general background of the
speeches is the fact that, since the
world of today is One World in a sense
unprecedented in history, civilisation
can only hope to survive and progress
in it if nations agree to understand one
another and live as brothers instead of
trying to exploit and dominate, as in
the past. The theme of the speeches,
therefore, is the part that education
might and must play in the building of
this new world.

Among the many valuable points
dealt with are three of outstanding
importance, each of which occurs more
than once in varying contexts.

First is the necessity for greater
unity and greater courage amongst the
leaders of the cultural side of civilised

life. In time of peace Science, Art,
Literature and Education know no
frontiers. But all too often in the past
these voices have been silenced by the
outbreak of war. ‘Too often in the
past have intellectuals danced tamely
to the tune of politicians and war-
mongers and merchants of death, and
failed to raise their voice against all
things ugly and inhuman.”

The second point is the crucial im-
portance of the teaching of History—
the harm that it has done and the good
that it might do. One of the most in-
spiring articles in the book deals ex-
clusively with this subject and con-
tains a powerful plea for the teaching
of history in a way designed to turn
children into citizens of the world first
and foremost, with national and other
local and particular loyalties relegated
to a place of secondary importance—a
plea which comes with all the force and
cogency born of long years of experi-
ence as a practical and not merely a
theoretical educationist. That is one
of the strong points of Professor Saiyi-
dain’s position, that he speaks with
the authority of one having experience
of actual teaching and not just as a
theorist, of whom there are already
too many telling the educational world
what it ought to do.

The third point is the question of
social justice in the new world. Though
not, perhaps, an educational matter in
the narrow sense of the word, the writer
points out that it is, nevertheless, of
supreme importance to educationists
since ‘‘we can have neither peace nor
freedom nor culture in a world rent
asunder not only by political factors
but by inequality of social, cultural
and educational opportunities. This
inequality makes real commerce of the
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mind impossible amongst the nations
of the world.” And again:—

In this ‘“one world "’ which is so closely
knit together, no country or people can afford
to remain indifferent to what happens in
other parts of the world; for not only Peace
and Freedom but also Culture and Education
are indivisible. You cannot have a sane and
rational and enlightened world where only
half the people are educated and able to
enter into the kingdom of the mind while
the other half are condemned to ignorance

and illiteracy and thus deprived of the riches
of the spirit which is their birthright.
Altogether the book is a noteworthy
addition to current literature on educa-
tion, and every Indian teacher and
educationist will gain renewed courage
and inspiration for his work from the
knowledge that his country has so able
a spokesman on these all-important

matters.
MARGARET BARR

Twelve Million Black Voices: A Folk
History of the Negro in the United States
of America. By RICHARD \WRIGHT.
(Lindsay Drummond, Ltd., London.
150 pp. 15s.)

The American Negro author of this
book, Richard Wright, has written two
novels, Native Son and Black Boy,
which provide a striking psychological
insight into the racial problem in the
United States. This latest work relates
to the same field, but is of a somewhat
different character. Based on a num-
ber of well accredited documentary
studies, it offers a sociological exposi-
tion of the Negro’s position in American
life.

The book’s virtue lies, therefore, not
in its novelty of theme, but in the
effective way in which Wright has
compressed a fairly complete analysis
of American racial relations, involving
historical background, rural economics,
the attitude of White trade unions,
political pressures, Negro social classes,
etc.,, within the space of 150 pages.
This is done by a most skilful and
effective use of allegory, and to say
that the result should have a highly
popular appeal to many classes of
readers is no more than a just compli-

ment to the literary style and ability
of the author.

Twelve Million Black Voices, as its
title implies, avowedly pleadse the
Negro cause, and there are, though very
occasionally, moments when ‘‘man’s
inhumanity to man "’ appears, perhaps
unduly, as a White prerogative. For
example, in his justifiable horror at the
European slave trade with Africa, the
author allows little or nothing for the
fact that, to a very large extent, the
White traders carried on their business
only on the sufferance and through the
connivance of the indigenous peoples
on the coastal belt. This, however, is
a very minor quibble, which is more
than balanced by the general discern-
ment of later sections. The book makes
fts real lesson clear - and it is one which
no thinking person concerned with the
American race problem can ignore, It
is that the twelve million black voices
are an integral part of the general voice
of American society. There can be no
solution until their owners are accorded
the place and status in that society
which is their legitimate right by all
canons of modern democratic precept
and practice.

KENNETH LITTLE
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Shelley’s Socsalism : Two Lectures.
By EpwaArp AVELING and ELEANOR
MARX AVELING. ( Leslie Preger, Oxford
Book Shop, Manchester. 26 pp. 1947.
4s. 6d.)

Shelley and the Thought of His Time:
A Study in the History of Ideas. By
Josepn BARRELL. (Yale Studies in
English, Vol. 106, Yale University
Press, New Haven ; Geoffrey Cumber-
lege, Oxford University Press, London.
210 pp. 1947. $3.00)

Shelley is the despair of his biog-
raphers and his critics, as in his life-
time he was the despair of his father,
his University, his wife Harriet, and
even of his mentor, William Godwin.
His radiant gift for song is never for a
moment in doubt; there can be no
doubt either about his severe and
almost ruthless sincerity; and his
magnificent other-worldliness is nearly
as patent in his most characteristic
work. As a poet Shelley was not con-
tent to sing of dells and dingles, clouds
and birds—although he did commem-
orate his contacts with them in melo-
dious enthralling song—but wished to
dive deeper into Reality, to detect the
filiations between the cabinned, limited
sensory world and the splendorous
eternal world of ideas; thus, in his own
unique way, he too attempted to
“justify the ways of God to men.”
The phenomenal world baffled him and
shocked him. Human conventions and
institutions—marriage, the family, the
school, the University, Government in
all its forms, organised religion, na-
tionalism, and the frivolous irreverent
laughter of the *“ polluting multitude”
—in varying degrees enraged and
_exasperated Shelley, and he carried on
a bitter undeclared war against the
whole brood of humanity’s self-forged

ills. He was truly a child of his age,
a disciple, acknowledged or unacknowl-
edged, of Rousseau, Voltaire’and God-
win. But the objective world:did]not
blot out the entire horizon of his
consciousness. He was also”’aware—
increasingly aware—of that other spir-
itual realm, the immaculate Platonic
realm of Ideas. The seed of this aware-
ness_was nurtured into a plant in the
atmosphere of Hellenic revival in Eng-
land since the Renaissance, but when
it encountered the Platonic life-giving
shower it blossomed luxuriantly and
yielded ambrosial fruit. Shelley the
politician saw that the individual was
all but crushed by man-made customs,
laws and institutions; and it was in
the Platonic realm of the archetypes,
the realm of the eternally Good,
Beautiful and True, that he sought and
found, in Dr. Barrell’'s words, ‘ that
vindication of the human spirit, of the
human will, which he so desperately
needed to find.”” The politician was a
rebel, an anarchist, who would have
Prometheus unbound, who would have
all human fetters fall with a clatter;
but the Platonist would not—perhaps
he could not rest in rebellion, but
would rather forge a new harmony, an
abiding union in the spirit, There is a
continuity and a progression of thought
in Shelley’s poems—from Queen Mab
to Prometheus Unbound, from Epipsy-
chidion and Adonais to Hellas—and
it would appear that the position he
finally reached was not very far from
the idealism of Berkeley or of Sankara.
Shelley too seemed to think, of the
phenomenal world of the dualities, that
... All that it inherits

Are motes of a sick eye, bubbles and dreams.

Mr. and Mrs. Aveling’s two lectures
are an attempt to prove that Shelley
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was a Socialist—a Marxist by anticipa-
tion! Such an inquiry is an entertain-
ing exercise rather than a sober crit-
ical statement. Dr. Barrell’s learned
memoir, on the other hand, is a con-
scientious and meritorious piece of work

Friar's Lantern. By G.G.CouLTON.
(C. A. Watts and Co., Ltd., London.
232 pp. 1948. 3s.6d.)

This is a strange book. Its material,
drawn from authentic history after
years of research in church records and
other documents, has been shaped as a
vivid narrative. The two main char-
acters, clericals nostalgic for the Middle
Ages which please their escapist fancy,
find themselves transported into that
period by magic. They retain their
modern minds and outlook. In their
own country they are travellers, as it
were, from a far-off land. And their
experiences make painful reading.

The astounding intolerance of the
clergy of those days, the frantic heresy-
hunting, is of course common knowl-
edge. But cold facts gain power when
they are translated into human terms.
We feel sore contempt for a class of
people who let trifles grow tremendous
in their distorted vision; we are re-
volted by their stark crudity, their lack
of humanity, their bestial capacity for
inflicting physical pain. It might be
said that the picture in this book is
lop-sided. So it is. But the author
does not pretend to draw a complete
image of life. He is concerned with
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which convincingly relates Shelley's
thought to his poetry, revealing in the
process the Platonic idealist behind
the anarchist revolutionary, and the
incipient prophet behind the inspired
poet.

K. R. SRINIVASA IYENGAR

a narrow section. In a subtle way he
is a propagandist. Does it matter,
however, so long as the material is
historically authentic ?

The author’s conclusions are briefly
as follows: (1) Clerical morals in the
Middle Ages were such as no cividized
country today would tolerate. (2) The
so-called Ages of Faith were too often
ages of doubt and despair. (3 ) Barely
a century after St. Francis’s death,
Franciscans were tortured and burned
by their brethren for their old, orthodox
beliefs. (4) The medieval Inquisition
committed incredible barbarities in the
name of God. And the author draws
a moral: ‘“The true lesson which their
history has for us is that of content
with the age in which our own lot is
cast,”

Indian readers nostalgic for their own
golden ages would reflect with pleasure
how free our ancestors were from re-
ligious fanaticism and how our olden
times were rounded with humane reac-
tions. Or, will someone produce out
of untapped sources (unlikely, I feel
sure) a work in the mould of Friar's
Lantern, with which to smite our fond
illusion ?

BHABANI BHATTACHARYA
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Kural : The Great Book of Tsru-vallu-
var. Selections from Books I and II
with English Traunslation and Notes by
C. RAJAGOPALACHARI. ( Rochouse and
Sons, Ltd., Madras. 280 pp. Rs. 5/-)

Shri C. Rajagopalachari’s trans-
lations of selections from the First and
Second Books of this inspiring Tamil
classic, generally conceded, the Preface
tells us, to be at least 1700 years old,

have previously appeared separately. .

That from Book I was reviewed in our
pages in June 1948. If that book pre-
sents the tenets of an individual moral-
ity of the noblest type, the second,
here published with it, has a broader
range, including statecraft far indeed
removed from the opportunism of a
Machiavelli. Itisahappy augury that
this work, an ethical gem deserving
the world setting which the translator’s
eminence should help to assure it,
should have appeared. There is noth-
ing fanatical or utopian in the ap-
proach of Tiruvalluvar, As India’s
first Governor-General of Indian birth
remarks, ‘‘ Throughout we can see how
the poet brings everything down to
the level of practicality without losing
hold of the ideal.” Especially inter-
esting in the context is the section
which deals with the ruler and with the
attitude towards the executive. That
““he alone deserves to be called King
who never swerves from Dharma *’ was

Rosemary for Remembrance. By
CLIFFORD Bax. (Frederick Muller,
Ltd., London. 207 pp. 1948. 12s. 6d.)

It is against the background of war,
of flying bombs and of fire-watching
that Clifford Bax has penned among
the vignettes from life and the more
strictly literary sketches included in
this collection of essays, his medita-
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a common concept in ancient India.
The Tamil sage particularises, however,
not only the necessary qualifications
of the administrator, including * sensi-
tiveness to public censure’ but the
responsibilities of those who choose
him. ‘‘Entrust work to men only after
testing them. But after they have
been so appointed, accept their service
without distrust. ”

The Kural breathes a virility and a
confidence that the world needs, in-
dividually and collectively, in these
troubled days. Plan before you act,
but having decided, act with energy,
resoluteness and efficiency: that is its
counsel. ‘‘ Be vigilant with everyone
and at all times without any lapse, ”’
which Shri C. Rajagopalachari rightly
calls
most practical and all-embracing advice,—
useful to all and not only to princes, and
applicable to the problems of moral conduct
as much as to worldly affairs.

Again, the commentator explains
that *“ every honest endeavour raises the
man a step higher in the course of the
evolution of thesoul.”” And what could
be more heartening in such times as
ours than Tiruvalluvar’s assurance :(—

There is nothing that is impossible if one
brings to bear on one’s work a vigilant and
resourceful mind....Every aspiration may

indeed be achieved if one knows to keep his
aim ever before his mind.

E. M. H,

tions on eternal things. While to many
of his contemporaries the ““Soul” is a
kind of fairy-tale princess, to Clifford
Bax it is something real, perhaps, he
suggests, seen in action whenever a
self-sacrificing deed is performed. Sci-
ence notwithstanding, *‘ everyone is
essentially invisible, a spirit, as we
say,” and ‘‘ the soul is more present in



1949 ]

the world than the world’s general
grossness would make us think.”
Especially interesting are the chap-
ters ‘““The Strayed Angel” and
“ Design for Dying.” 1In the latter
Mr. Bax tries to think things through,
finding reincarnation wholly plausible
if intellectually unprovable; toying
with the idea of communication with
the dead; and examining tke old
Chinese concepts of Ying and Yang,
the life-force as the creator of forms of
beauty and the freedom of asthetic
appreciation from personal desiring.
In ““ The Strayed Angel "’ the author
records his reminiscences of AE, ‘‘ that
rare, clear personality,” poet and co-
operative leader. It is interesting to
learn that it is to Mr. Bax’s inspiration
that we chiefly owe the collection of
AE’s noble and ennobling essays under
the title The Hero in Man. He found
AE an exception to his experience with
literary men among whom he had no-
where found ““a mind that had any
innate sense of that spiritual world
which, in my view,” he writes, ‘“ under-

The Gathas of Zarathushira. Text (in
Roman type) with a free translation
by IRACH J. S. TARAPOREWALA, B.A.,
PH.D., Bar-at-Law. (Author, 7 Vatcha-
gandhi Road, Gamdevi, Bombay 7.
307 pp. 1947. Rs. 3/-)

A reputation for scholarship the
author has certainly had for several
years past—he is one of our leading
Iranists, being an accomplished San-
skrit and Vedic scholar as well and a
man of wide culture—but this work is
inspired by a deep faith and a burning
zeal which reminds us of the Sufi poets
of old. He fits in worthily with the
words of Yas. 50-I0.

The deeds that I have done in days gone by,

NEW BOOKS AND OLD

41

lies and also projects the obvious
world.” And he has scant patience
with those who would have * the poet
of Theosophy "’ presented without his
philosophical background.

Theosophy pervaded the whole of AE's
mind and...to ignore * this aspect’’ would

be like printing an edition of Hamlet and
omitting the unfashionable soliloquies.

If those who counselled silence on
AE’s Theosophical antecedents were
literary men, he writes, it is odd that
none of them, with one possible excep-
tion
should have paused to ash himself whether,
in view of AE’s undeniable brilliance of intel-
lect, he might be a great deal profounder
than they themselves, whether they colild
possibly be justified in superciliously dismis-
sing karma, reincarnation, and the other guid-
ing ideas of AL’s life as exploded nonsense. . .
whether in the end it might not be they who
should prove to have had infantile notions of
the universe and ridiculous ideas about man.

A consummate literary artist, both
as playwright and essayist, Mr. Clifford
Bax conveys his thoughts in a delight-
ful style.

P. N. CaArt

And those that I will do by Love inspired,
May all of them seem worthy in Thy Sight ;
They but reflect Thy Glory, as ordained,
As do the Sun and blushing Dawns, O
Lord.

This true scholar and humble soul
has given us a rendering of great merit
and now even those who, like our-
selves, are unable to read the origi-
nal will be able to appreciate its spir-
itual beauties.

The Gathdas are the most ancient
wisdom of Persia and are attributed
to the Prophet Zoroaster. Their lang-
uage is allied to the Vedic and presents
a fascinating subject for the philolo-
gist. Dr. Taraporewala explains the
principles of his rendering ; he wishes
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to interpret the Holy Writ by its own
contents. In this he is at one with the
Russian savant Kratchkovsky, who is
attempting to do the same with the
Koran at Leningrad. The teaching of
Zarathushtra represents a world-relig-
ion and a world-ethic which is well
reflected in the rendering before us.
We are glad that he has printed the
text in Roman type; it is so much
checaper and clearly legible to those
who have no Avesta, and who may yet
like to read the Holy Book. The text
is that by Geldner, the well-known
authority on Vedic and Old Persian
and Dr. Taraporewala is himself the
plpil of the great German Iranist,
Bartholomae.

The impression gathered by the

Eyes of Light ( Poems). By Divip
KuMARr Roy. (Nalanda Publications.
Dhan Nur Building, Sir Pherozshah
Mehta Road, Bombay. 143 pp. 1948.
Rs. 4/-)

A member of the coterie of Sri
Aurobindo, Shri Dilip Kumar Roy as
a mystic poet seems to conform less
closely to pattern but also to have a
less certain sense of rhythm and of the
inevitable word than characterises
certain other members of the circle.
There is no doubting his theoretical
acquaintance with poetic technique;
his notes on his experiments in prosody
reveal a more exact acquaintance with
verse forms than many with a surer
poetic touch can boast. His slips in
rhythm, however, are surprising in a

reviewer is of a simple and sensitive
rendering of a great religious text by a
noble soul. We have read the transla-
tion with pleasure for its depth of
feeling, its lucidity and its smoothness.
To use a Persian phrase, the author is
a sahib-dil, and this rendering is inspir-
ed by a deep faith. One recalls parallel
passages from the Indian scriptures,
the Gita, the Bible and the Koran. The
author is to be congratulated on this
readable version of the Holy Gathas,
but we wish the printing and get-up
had been worthy of the contents. The
author will, however, surely reply
“al-faqr fakhri” ( Arabic, ‘‘ Poverty is
my pride,” attributed to the founder
of Islam) and we are left speechless.
AAAF.

singer of the author’s reputation. The
foreign medium also betrays him into
an occasional lapse into a word or
phrase taboo for poetry, Whatever
Gopis in real life may have done when
danger threatened their Beloved, a
Gopi may not *“ yell ” in poetry, nor a
butterfly «“ flop. ”’

The reader will do well, however,
not to be put off by these not very
frequent lapses, for here is depth of
feeling and often, too, real beauty of
word music and of concept, though
now and again a poem seems somewhat
overfreighted.

*“ Prahlad ” in blank verse sometimes
attains a grandeur that makes one feel
this poet would do better to abjure
experiments with formal verse.

PH. D.
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From the League to U. N. By
GILBERT MURRAY. (Geoffrey Cum-
berlege, Oxford University Press,
London. 217 pp. 1948. 15s.)

After the First World War a great
experiment symbolizing the ardent
desire of mankind to promote inter-
national co-operation and to achieve
peace and security was made in the
form of a League of Nations. That
experiment, as we all know, signally
failed in achieving its main purpose of
preventing wars. We are now on the
threshold of another great experiment
for promoting peace and good-will
among men as attested by the estab-
lishment in June 1945 at San Francisco
of another apparatus of collaboration
among the nations of this world known
as the United Nations Organization.
Whether or not this new experiment is
going to succeed in its main objective
of safe-guarding peace, only the future
can show.

Prof. Gilbert Murray in his stimulat-
ing book bearing the title “ From the
League to U.N.” not only analyses the
causes which underlay the failure of the
first experiment but also assesses the
prospects of success before the new one
with a detachment, a perspicacity and
a knowledge which command warm
admiration. The book brings together
six addresses delivered by the author
at various British Universities between
the years 1934 and 1945, an answer
given at the B. B. C. Brains Trust in
1943, and two articles contributed to
the Contemporary Review in 1946, the
whole collection being prefaced by an
illuminating introduction written by
him in 1947. Ordinarily a reprint of

old speeches and articles on political
topics would arouse little enthusiasmin
the reader. But Professor Murray’s
speeches and contributions have a
perennial interest and value, because,
although he deals with contemporary
events he is concerned not so much
with a mere recording of those events
as with the understanding of the motive
springs which brought them about and
with their impact upon the well-be-
ing and progress of humanity consid-
ered from a long-range view.

While Prof. Gilbert Murray does not
minimise the difficulties which the new
organization will have to face in order
to keep the ship of humanity on ,an
even keel and save it from disaster he,
nevertheless, strikes a note of sober
optimism for the future of mankind.
And what makes him optimistic is the
many evidences that exist to confirm
the fact that, as he puts it, “ even in
this envious and war-distracted world
the passion of human charity is alive
and at work " and is “irresistibly on
the increase.” And as a life-long
liberal he bases his hopes for the future
on two forces ““both having power to
penetrate unconsciously minds that
seem bitterly closed against them ; that
is, on the spread of truth and on the
wakening of the conscience of man-
kind.”

Prof. Gilbert Murray deserves our
warmest thanks for having given us a
volume which is thoughtful, instructive
and inspiring. Only a man like him
could have written such a fine book,
because, he is not only a great classical
scholar but also a deep thinker and a
great humanitarian,

M. RaMAswaMy
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Adventures of King Vikrama. By
HaNnsA MEHTA. ( Geoffrey Cumberlege,
Oxford University Press, London. 151
pPp. 1948. Rs. 6/-)

More than two years ago all India
paid homage to King Vikrama and
celebrated his millennium with great
éclat. All the historians of India directly
or indirectly participated in the cele-
brations in remembrance of a great
and mighty hero who had won for
India her independence by uprooting
the enemies of freedom from the land,
especially the Sakas.- Hansa Mehta
has now brought out a short but illum-
inating book for children entitled Ad-
ventures of King Vikrama. In the
introduction she says that Vikrama
was undoubtedly a king of flesh and
blood, though the historians have not
agreed on his exact identity.

There has been of course some con--

fusion among scholars regarding the
identity of King Vikrama and the
Gupta King Chandragupta II Vikrama-
ditya. Various traditions which have
grown up around them attribute the
exploits of one king to the other and
vice versa. These cycles of conflicting
traditions have puzzled historians and
the real exploits of King Vikrama have
been thrown into the shade. There
was once a king called Vikrama who
ruled from Malwa in about the middle
of the 1st century B.c. Apparently
this king did not belong to the imperial
line which had its capital in Magadha.
After the Sungas, who disappeared
about 73 B.C., came the Kanvas who
ruled for 45 years. They gave way to
the Andhras who succeeded in captur-
ing the Magadha throne. The dynasty
to which King Vikrama belonged was
indeed a local one. It is all the more

[ January

interesting that a locai chieftain hold-
ing a smaller status was able to achieve
many wonderful things among which
was the expelling of the foreigners from
the soil on account of which all India
owns her allegiance to him even today.
He justly earned the title Saka-ars.

In this book Hansa Mehta has select-
ed eight adventures of King Vikrama
to whom certain miracles have been
attributed by later authors. The stories
presented in the book are themselves
interesting and the author writes with
ease and charm. The adventures of
Vikrama have a stimulative effect on
the patriotic minds of young children,
who are thrilled with the accounts.
The stories are narrated to King Bhoja
who is anxious to sit on Vikrama’s
throne. LEvery story praises King
Vikrama for his learning, for his cour-
age and for his piety and devotion to
the local goddess Maha-Kaleswari. One
or two stories throw some historical
light which may be utilised in the
matter of identification. There is the
story of Gardhabasena which narrates
that Vikrama was originally the son of
God Indra who was cursed to live on
earth as a donkey. But in the story
before us Gardhabasena who was also
known as Vikrama is presented as the
grandson of Lord Indra. Perhaps the
Gardhabila of the Puranas which make
out King Vikrama as his son, was a
confusion of names and Gardhabila
was really the founder of this dynasty.
In the last story the name of Vikrama’s
son is mentioned and his exploits are
described.

The book is richly illustrated and is
sure to evoke interest and a patriotic
spirit in the readers, who we hope will
be in thousands.

V. R. R. DIKSHITAR
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Modern Trends in Islam. By H.A R.
G1BB, Laudian Professoor of Arabic,
University of Oxford. (The Haskell
Lectures tn Comparalive Religion, de-
livered in the University of Chicago in
1945. University of Chicage Press and
Cambridge University Press, 1947. 141

PP. 14S.)

The key-note of this stimulating
work is on p. 123 :—

* Three facts lend colour to the accusations
of those critics, both Western and Eastern,
who describe orthodox Islam as a petrified
religion. But the accusation is false. Islam
is a living and vital religion, appealing to the
hearts, minds and consciences of tens and
hundreds of millions, setting them a standard
by which to live honest, sober, and god-fear-
ing lives. It is not Islam that is pctrified,
but its orthodox formulationm} its systematic
theology, its social apologetig\It is here that
the dislocation lies, that the §#ssatisfaction is
felt among a large proportion of its most
educated and intelligent adherents and that
the danger for its future is most evident.
No religion can ultimatcly resist disintegra-
tion if there is a perpetual gulf between its
demands upon the wilkand its appeal to the
intellect of its followers. That for the vast
majority of Muslims the problem of disloca-
tion has not yet arisen justifies the ulema in
refusing to be rushed into the hasty measures
which the modernists prescribe; but the
spread of modernism is a warning that re-
formulation cannot be indefinitely shelved.

The world of Islam is in flux; the
unchanging Orient is changing before
our very eyes, if only we have the eyes
to see. Turkey has done away with
the Shari‘a laws; Egypt, Palestine and
Persia are governed by codes based
upon the Holy Writ, but with the
fullest use made of the modern mach-
inery of codification. Central Asian
Turks have come under the influence
of Soviet Communism. In India, the
largest Muslim state—Pakistan—has
been created by the endeavours of

an extraordinary lawyer— Jinnah,
Indonesia is fighting for a modern
secular Republic, and so the story may
go on interminably.

Professor Gibb’s work is timely and
is written in the spirit of scientific
objectivity to be expected from the
holder of one of the two most important
chairs of Arabic in England. Modern
Trends in Islam explains the back-
ground, the causes, the nature and the
prospects of the modernist movement.
Indians will find in it a thorough
discussion of the views of Ameer Ali
and Igbal; and Egyptians, of those of
Muhammad Abduh. The reviewer
greatly appreciates—and in the main
agrees—with the thesis that Muslims
must find their own solution to the
problem of re-stating the principles of
their faith in the changing values of
the twentieth century, and he also
agrees—risking anathema at the hands
of those who profess to have direct
access to the vox Dei—that the intel-
lectual confusions and the paralyz-
ing romanticism of the so-called
modernists must disappear before any-
thing can be achieved. I would offer
only one criticism-—apart from some
details in which * difference is a Mercy
from God "’ (!)—that it is a pity that
Professor Gibb, who is so well qualified
for the task, both by training and by
temperament, and who is free from the
bias exhibited by those who call them-
selves Christians, does not know at
first hand the work of such modernists
as Abul Kalam Azad, ‘Obaidullah
Sindhi, Abu'l-a’la Mawdiidi and some
others. With that regret we recommend
the book to all who are interested in
the intellectual renaissance of the
Islamic world.

A. A. A, Fyzee
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The Lingayat Movement: A Social
Revolutson im Karnatak. By S. M.
HuNasuAL ; with a Foreword by Dr.
C. R. Reddy. ( Jagadguru Murusavir-
math Publication No. 12, Karnataka
Sahitya Mandira, Dharwar. 268 pp.
1047. Rs. 5/- or 10s.)

Basava lived in the twelfth century
A.D, Mr. Hunashal has faithfully im-
bibed the lessons taught by his pre-
decessors, Nandimath and Sakhare and
carried their researches on Lingayatism
further.

The Lingayatas worship the God
Siva by wearing His token, the Linga,
around their necks. They have no
caste or sex inequalities; all, even the
so-called untouchables, are equal. The
human body is a temple of Divinity.
Everyone should work, for wasting
time is criminal, and should earn just
enough for his maintenance. There is
no separate hell or heaven; our duty
is to make the world around us a
Kalyanarajya where everybody will be
happy, giving up polygamy and prosti-
tution and practising a highly moral
and monogamous life.

The leader of this progressive social
upheaval was Basava who preached in
the simple colloquial language and who
discountenanced idol worship. Among
his followers women were allowed free-
dom of thought and expression; so
much so that there were as many as
sixty women poets. Unfortunately his
revolt was not systematically organised
and was not backed up by the then
kings and so did not prove much of a
success. Hinduism, against which this
revolt raised its head, was able to
reassert itself soon after.

The over-emphasis of Hinduism on
Moksha was misunderstood and the

T

social rebels were, in the march of
centuries, Charvaka, Buddha, Jains,
Lingayatas, etc., who could not tolerate
the other-worldliness especially em-
phasised by Shankara, who asserted
that the world was “Maya.” The
special characteristics distinguishing
the Lingayatas from sister Indian re-
ligions as also from Islam, Zoroastrian-
ism and Christianity are noted and
the writer passionately pleads for
Basava’s principles which he asserts
can save India now.

The first four chapters have nothing
to say about Basava except a stray
sentence at the end of the second.
One is tempted to remark that the
author should have refrained from
quoting so profusely, leaving the reader
wondering whether the writer has
anything original to say. The few
spelling mistakes and the glaringly
loose construction of the last sentence
on page 176 should be corrected in the
next edition. And the price of the
book is rather prohibitive.

Dr. Bhandarkar, in his early history
of the Deccan, records a tradition
current among the Jainas that Basava’s
influence with Bijjala was due to the
latter’s being enamoured of Basava’s
sister. Mr. Hunashal’'s passionate
tribute to the memory of this great
social reformer amply testifies to the
malice which prompted this tradition.
A supplement in Kannada providing
us with the actual Vachanas or the
poetic inspired utterances of the
“ Sharanas "’ or saints would enhance
the value of the book. We do feel
after reading the book that Basava
was a prophet not sufficiently honour-
ed in his own day.

U. VENKATAKRISHNA Rao



ENDS AND SAYINGS

Good news comes from Tokyo in a
Reuters despatch of 1st December,
which describes the campaign of the
Gandhi Society there to spiead the
teachings of Gandhiji, whose name
appropriately ‘“ has become a synonym
for peace among thousands of Japanese
who have studied his works and teach-
ings to promote world peace.” The
Gandhi Society, formed immediately
after the assassination of India’s great
leader, is said to include among its
Committec members influential politi-
cians, former Cabinet Ministers and
wealthy business men. It has its head-
quarters at Tokyo, but has offices
throughout the country and numbers
already 50,000 members. The President
is the Speaker of the Japanese House of
Representatives, Komakichi Matsuoka,
and its Chairman, a leading writer, Mr.
Nil. A bronze statue of Gandhiji,
symbolising peace, is soon to be erect-
ed in Hibiya Park in central Tokyo. A
weekly paper, Ideology, with a circula-
tion of 20,000, publicises Gandhiji's
teachings.

While the offsetting of Communist
propaganda is an animating motive
behind the campaign, the idealistic aim
is also present * of reminding Japan
that what cannot be achieved through
war can be attained through peace.”

Indians will naturally rejoice, as will
all lovers of peace everywhere, at the
enthusiasm with which the teachings
of Gandhiji are being received and
spread in Japan, but let not India fail

‘"

ends of verse
And sayings of philosophers. "’
HupiBRrAs

to make full use and application of
them herself. It is the greatest tragedy
of Indian history that the Buddha's
teachings found ultimately a more con-
genial soil abroad than on the Indian
subcontinent itself. Will the people of
Japan or some other country prove
more consistently responsive  to
Gandhiji's message than do his fellow-
countrymen ? .

It was a call to disinterested service,
to constructive labours without per-
sonal interest in their fruits, which
India’s Prime  Minister, Pandit
Jawaharlal Nehru, gave at New Delhi
on December 6th in inaugurating the
nineteenth annual meeting of the
Central Board of Irrigation. The
gradual shift from the static period of
foreign rule, when problems, unsolved,
had gone on accumulating, to the
dynamic present effort to tackle to-
gether the many problems that faced
the country was evidenced by the in-
creased prestige of the engineering and
other professions, formerly overshadow-
ed by those of Government service and
law. But it was a revolutionary age,
full of discomforts and hardships which
had to be faced. This generation, he
declared, would get no dividends for its
labours, which should be directed at
better conditions for those who would
come after us.

The true spirit of India spoke again
through him when he advised engineers
to infuse a spirit of faith into their
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work. When one saw ancient churches,
mosques, temples and cathedrals, he
declared, one saw that those responsible
for their erection had been not only
good engineers but also men of faith.
And Pandit Nehru affirmed his own
faith, without which, he said, he could
not do his work, that, in the conflict
going on between the forces of construc-
tion and destruction, ‘‘ ultimately the
constructive forces would win. "’

Deploring, in his address at the first
Convocation of the Rajputana Univer-
sity, the recent distressing deteriora-
tion in moral values in India as else-
where, the Pro-Vice Chancellor, Sir V.
T. Krishnamachari, Dewan of Jaipur,
urged the graduates at Jaipur on
December 4th to fight for the highest
standards of rectitude in public life
and to work unceasingly against com-
munalism and provincialism. Empha-
sising strongly the need for supporting
the United Nations and its ideals, he
also stressed the duty of educated men
in a Free India to assist in consolidat-
ing the newly won independence and
in creating conditions affording the
largest measure of social justice to
India’s millions. This duty, he declared,
could be discharged only if certain
fundamental ideas were borne in mind.

You should work for the rediscovery of
the spiritual values for which India has
always stood. For centuries, the ideal of the
human personality attaining perfection by
action done in a spirit of dedication and
without attachment to results has been the
central dominating message to us in India
and the main article of faith with us. It is
indeed the most valuable part of our heritage
and it sustained us during long periods of
political subjection. It will be nothing short
of a tragedy if, when we have won freedom,
we should forget this message.

"

While the decision of the Indian
Constituent Assembly that untouch-
ability must go furnishes a legitimate
cause for rejoicing by all men of good-
will, the lesson of this moral victory
will be lost on other countries unless
their rejoicing with India is accompa-
nied by heart searching. It is good to
learn from a release of the United
States Information Service of the in-
terest in that country in this victory
for Gandhiji’s ideals. It would have
been well if the application had been
made to the United States’ own problem
of untouchability, of which the Negroes,
especially in the South, are the victims.
But a moral victory anywhere strength-
ens everywhere the forces that work

for righteousness.
As one lamp lights another, nor grows less,
So nobleness enkindleth nobleness.

But the abolition of untouchability
by law is one thing; its abolition in
practice is another. The fiasco of the
prohibition experiment in the United
States some twenty years ago proved
how difficult it is to legislate people
into morality against their will or to
force the pace of reform ahead of that
of general conviction of its necessity.
The history of the experiment might
have been different if it had not be-
come fashionable to flout the law ; the
responsibility for the failure of prohibi-
tion in the United States lies in no
small part on the upper classes whose
example was but too readily copied. It
is to be hoped that the natural leaders
of the people throughout India will
rise to the challenge of this great for-
ward-looking legislation and make
their contribution to the expiation of
the injustice of centuries, now that that
which was always morally wrong, being
a sin against brotherhood, has been
also legally condemned. ‘
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Point out the * Way”_ however dimly,
and lost among the host—as does the evening
star to those who tread their path in darkness.

—The Voice of the Silence

FLBRUARY 1940

“THUS HAVE 1 HEARD ”—

“The Initial Evistence in the first twilight of the Maha-Manvantara is a

CONSCIOUS SPIRITUAL QUALITY.

«“ It is Substance fo OUR spiritual sight.

It cannot be called so by men in

their WAKING STATE ; therefore they have named it in their ignorance ‘ God-Spirit.’
““ In our Solar world, the One Existence 1s IHeaven and the Earth, the Root

and the flower, the Action and the Thought.
Not an aton can escape il.
wisely called 1l the manifested God in Nature.

the glow-worm.

“ Who, Where, What is God ? "
* What is a secular State ? ”” * What
is Religion in the life of a citizen ? '
—these are questions which many
an Indian must have asked himself
or his neighbour. For there has
been discussion in the Constituent
Assembly at New Delhi about per-
mitting the highest officer of the
State, if he desires to do so, to invoke
the blessing of God in assuming office
in our secular State.

Freedom of religious worship is
already recognised by the Constitu-
tion and so the protection of places
of worship is guaranteed. Thisis as
it should be. But what God is to
be invoked ? Certainly not the God
of the Christian or of the Jew, of the
Hindu or the Muslim or the Parsi.

It is in the Sun, and is as present in
Therefore, the ancicnt Sages have

”

A secular State cannot recognise
tribal gods or racial deities, but, as
Egypt inspired by Akhnaton rec-
ognised the One and Indivisible
Spirit which, like the sun, sheds its
countless rays dwelling in countless
minds of men and women, our secular
State should recognise as God
THAT which is common to all men
who intuitively hold the belief that
Deity is potent in every form of
matter which is Life.

What is the nature of such Deity ?

All speak of the Omnipresence of
God but many picture God as a
gigantic person ruling earth and its
humanity from a distant heaven.
This false doctrine is the womb of
atheism. Between idiotic anthropo-
morphism and speculative atheism
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there must be a philosophical mean
and a reconciliation. The secular
State of India can never be atheistic
any more than it can be creedal and
sectarian. The genius of the ancient
land is persistently active ; the an-
cient culture is still vital and viable ;
therefore here this philosophical
mean is not difficult to get at. The
Boundless and the Infinite can never
be limited and conditioned to one
manifestation individualised in one
man—XKrishna, Buddha, Christ or
any other—or even in onec nation
or one race—Aryan or Semitic or
Teutonic.

A dozen texts can be cited from
the Hindu Shastras, the Zoroastrian
Fragments, the Semitic and the
Christian Scriptures, to show that
Deity is the Great Living Presence
which is potent at every point of
space and moves from within out-
wards by infallible Law which is
Wisdom Itself.

Educate the citizen to seek the
Light of the Soul, to look to the
heights of the heart. This is of
primary importance if our secular
State is to succeed in establishing a
real Democracy. The voice of the
people will become the Voice of God
only when people feel that the Light
of Spirit is active in the Kingdom
of India, because It is activating
themselves. The true citizen must
feel himself to be the vehicle of the
Light of Spirit which finds expression
in growth—not only in the Virtue
of Justice but also in the Wisdom
of Mercy.

The materialistic influence dom-

inating the present cycle is not
conducive to this inward recognition.
Everywhere the striking regret ex-
pressed in the Mahayana text is
echoed :—

Alas, alas, that all men should
possess Alaya, be one with the Great
Soul, and that possessing it, Alaya
should so little avail them !

If, therefore, the highest officer of
the secular State is to take the Name
of Deity, the common citizen must
be educated and become intelligent
so that he may comprehend the true
nature and power of the Divine
Presence.

It is written :-—

Man ought to be ever striving to
help the divine evolution of Ideas, by
becoming to the best of his ability a
co-worker with nalure in the cyclic task.
The ever unknowable and incognizable
Karana alone, the Causeless Cause of
all causes, should have its shrine and
altar on the holy and ever untrodden
ground of our heart—invisible, intan-
gible, unmentioned, save through ** the
still small voice ”’ of our spiritual con-

sciousness. Those who worship before
it, ought to do so in the silence and
the sanctified solitude of their Souls;
making their spirit the sole mediator
between them and the Universal Spirit,
their good actions the only priests, and
their sinful intentions the only visible
and objective sacrificial victims to the
Presence.

Behold how like the moon, reflected
in the tranquil waves, Alaya is reflected
by the small and by the great, is
mirrored in the tiniest atoms, yet fails
to reach the heart of all. Alas, that so
few men should profit by the gift, the
priceless boon of learning truth, the
right perception of existing things, the
knowledge of the non-existent.

SHRAVAKA



WORLD CULTURE AND INDIA

[ We publish here the second of two related lectures delivered by Sir C. P.
Ramaswami Aiyar, K.CS.I., K.C.LE., at the Indian Institute of Culture,
Basavangudi, Bangalore, on September 23rd and 25th, 1948. His previous
lecture on *“India and World Culture " appeared in our January issue, like this
one regrettably somewhat condensed to mect our space limitations.—ED, ]

My task on the last occasion was
to indicate in what respects the
culture of the world had been in-
fluenced by certain underlying basic
principles of Indian thought. My
subject this evening is ‘“ World
Culture and India.” It is hardly
necessary to indicate what should be
beyond controversy, namely, that in
whatever region of life or of affairs
Shakespeare’s maxim, ‘‘ Neither a
borrower nor a lender be,” may be
correct, it could not be correct in
the region of the mind and the soul.
The history of the world is both an
illustration and an embodiment of
unity. However much the nations
of the world are in conflict with
each other, or have been constantly
so throughout the ages, there has
been a lively contact in the intellec-
tual and moral spheres, between the
rest of the world and India, as be-
tween India and the rest of the world.

An illustration comes to my mind,
taken from our epics, of the fact
that perhaps antagonism is a quicker
way to understanding than love.
You know the story of the great
Asuras who were real co-operators
with Vishnu—they were guilty of
certain errors of judgment and,
according to the universal law of

Nature and of Karma, they had to
atone for their sin and their folly.
That atonement, which had to
remedy the curse pronounced upon
them by an irascible Rishi, was that
they should abandon their status
within the gates of heaven and de-
scend into the ficlds of mortality.
The choice was given to them—to be
bhakta devotees to the Lord for seven
generations, or to be antagonists for
a more limited number of births.
After some hesitation, the latter
choice was made, and a wise choice
it proved to be because, as the epic
itself points out, a man who hates
another, who is constantly jealous
of the other and wants to supplant
him or to do away with him, keeps
him more constantly in mind than
the mere lover or friend who has
other avocations and can only bestow
a few hours or minutes in the day
on his friend. Therefore, they pre-
ferred to be enemies, and so to be
constantly put in memory of the
great Lord that they might the
sooner regain their places in heaven.

So it seems to me that cultures,
even amongst nations which have
ranged themselves against each
other, have the habit of spreading
into the other community. We all
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remember the saying of the Roman
poet that Rome had captured Greece,
but the vanquished had become the
victorinstead. The art and literature
of Greece so profoundly affected the
ethos of Rome that the achievements
of Rome in literature, science, art
and architecture were replicas of
Greek ideals.

In the Gita, which is itself brought
from earlier sources as not only the
summation of the cultural unity of
the world but also a full compen-
dium of life’s significance, the Uni-
verse is typified as a tree whose
roots are above in the Infinity of
the Supreme. The branches spread
downwards. The eternal tree of life
and therefore of culture, which is the
translation of life in terms of art and
science and philosophy, has its roots
in the immensity of the universe
and spreads its branches in the
world below. Our instruments or
phenomena of knowledge are spread
throughout the world, though the
root comes from on high. That seems
to me the true illustration of culture,
and what it connotes. It arises from
one root—Humanity, which is striv-
ing, struggling, dreaming, aspiring
and achieving—and the branches,
the results of that striving, are seen
in the various manifestations of hu-
man genius. It is, therefore, right to
regard the literature, the art and the
culture of the world as springing from
the same source and developing.

The word idiot has now acquired a
somewhat curious significance. The
original meaning of idios in Greek
was the man who lived for himself,

who regarded himself as the centre
of the universe. The nineteenth-
century European thinkers and
economists at the turn of the century
were largely ‘“idiots.”’ The philoso-
phy and the speculation of that
time not only concerned itself with
a very narrow aspect of humanity,
but also closed its doors against all
outside influence. To them what is
called the economic struggle, the sur-
vival of the fittest, was the reality.
A man could put down all compet-
itors if he lived according to the doc-
trine of the weakest going to the wall
and ‘““Devil take the hindmost!”
That was essentially a cramping,
antisocial system of thought.

It appears to me that there is
great danger today of such idiocy
spreading throughout the world.
Take the industrial technique of to-
day, its lop-sidedness, its specialisa-
tion, the cramping effect of some
narrow activity which really takes
the mind away from the ideal and
the inspiring influence which crafts-
men had at their disposal. They
were producing things of beauty.
They had certain prototypes or
archetypes, but they could evolve in-
tricate designs of variegated pattern
whether in colour, in carving, in
textiles, in poetry or anything else;
but today machine production is so
complicated that no one can do
more than look after one corner of
the machine or one little bit of a
factory. While he has a respon-
sibility for something which goes
into an integrated whole he cannot
possibly reflect upon the whole effect
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of his work. We cannot avoid the
advent of industrialisation, and this
lop-sidedness is inseparable from the
industrial mechanism.

For the best ordering of the world,
therefore, it is necessary for us not
to close our eyes and ears to the
ideal significance of life and of cul-
ture. In the past, so far as India
was concerned, there was no employ-
ment of industrial technique, and
China still reposed in the quietness
of the Confucian and Lao-Tzcan phil-
osophy, but one of them said some-
thing which we should remember :
‘“ He who stands on tiptoe does not
stand firm.”” When you are con-
stantly looking ahead, when you are
constantly anxious to move forward
and stand on tiptoe, there is likeli-
hood of a physical collapse. And he
proceeds to supplement his observa-
tion thus: ‘“He who takes the
longest strides does not necessarily
walk the fastest or for the longest
time.”” In talking of the sum total
of our achievements and our culture,
these maxims must be borne in mind.

And now I shall proceed with the
indication of certain directions in
which India has benefited, and those
in which India can still benefit from
outside cultural influence. In the
Chandogya Upanishad there is a very
elaborate description of the embalm-
ing of the mummy by certain peoples
with the idea that after a while the
body would return to life; and it is
said that this looking upon the body
as the equivalent of the soul is an
error to be avoided. I cite this to
show that, as early as the Chandogya

Upanishad, there was a very intimate
contact between the Indian civil-
isation and the Egyptian. There
had been more than that. Asread-
ers of the Egyptian Book of the Dead
will know, and as what has been
recently unearthed and described by
Budge and others testifies, the root
principles of both the Vedanta and
the Adwaita systems were outlined.
by the Egyptians in language very:
reminiscent of that of some of our
scriptures. There has been osmosis.

When we come to Zoroastrian
times, the field is very much more
clear. Zoroastrianism is one side of
the shield ; the reverse side is Hindu.
Our Asuras are their Devas, their
Devas are our Asuras. I mean noth-
ing uncomplimentary. But it is clear
from the progress of this one com-
munity through that portion of Asia
which was a kind of intellectual and
psychical watershed, that the two
branches of the same race diversified
after a quarrel. The language of
the Zcroastrians and the language of
the Vedas are almost identical. The
same words are used in the Gathas
and in the hymns of the Rig Veda,
and the general principles are the
same, although the cosmology and
the theology differ,

But one matter has not been
adequately explored. It has struck
me that India has been vitally and
profoundly influenced by this Persian
or Arabic strain of thought. The
whole doctrine of Zoroastrianism
may be said to be a description of the
eternal struggle between the prin-
ciples of good and of evil, which has
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been deliberately brought into exist-
ence for a mysterious purpose. The
doctrine of Purusha and Prakriti
describes it in different terms but it
is essentially the same.

Another subject that has not re-
ceived the attention it deserves from
scholars and thinkers is how in India
in the old days certain ideas now
associated with specific systems of
philosophy were the prerogative of
the Kshatriyas. In all our more
ancient Upanishads, the proposition
is always made that whereas the
Brahman did what could be called
the Vedic portion of the work, the
Kshatriya brought into existence
these specific speculations which
are now regarded as part of the
Upanishadic lore. In the Chandogya
Upanishad we hear that a person
comes to a ruler for enlightenment
in the mysteries of existence and he
asks him to give him instruction in
the problems of life and death and
immortality. Upanishadic learning
became the essential task of a Brah-
man. After all, it does not matter
really whether the Brahman or the
Kshatriya invented the speculations.
They became essentially part of our
national fabric. Notwithstanding,
it indicates there was a stage in
Indian thought when certain aspects
of philosophical enquiry were claim-
ed by certain groups as their pre-
rogative.

The Greeks came here and indeed
started dramaturgy though a few
plays had been rendered which may
date from earlier than Alexander.
The Greeks were a drama-loving
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people. Drama represented the sum-
mation of Greek genius apart from
Homer. Aischylus, Sophocles, Euri-
pides and others ‘are the great dra-
matic poets of the world; barring
Shakespeare, they have the highest
claim to literary and dramatic
genius. Now it appears to me that
India showed true wisdom in this
matter. It bodily took over the
whole of the stage apparatus and
scenery of the Greek period. The
proof is perfectly clear. The word
in Sanskrit for ‘“ drop curtain’ is
the word used in the Greek theatre.
Formerly, perhaps, the Indian plays
had been produced as the Greek
plays were originally—a curious
going on to the stage and describing
what took place before the scene,
but the drop curtain made it possible
to present act after act, scene after
scene. The Indian plays themselves
are very like some Greek plays. I
hope to publish shortly a small
pamphlet on the analogies between
Hindu writers and certain Greek
poets and dramatists.

But this is not the only Greek
contribution. The whole Indian idea
of sculpture was to a certain extent
transformed by the Greeks. Sculp-
ture according to Indian ideas did
not depend on actual representation
of facts. It sought the symbol. If
you look at Natarajan, you do not
look at that figure with four arms—
deformed, as some of our Western
critics said—it is only fifty years since
a change in outlook came about.
These six-, eight- and four-armed
figures were symbals of universality
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and infinitude, of plenitude of power,
of reaching out. The whole idea of
Indian sculpture, as is made clear in
the great dramatic sculptures, was
that art was not to enhance the
human form, but the symbol un-
derlying it, the striving which was
man’s contribution to the world
effort. The same thing might be
said of Krishna playing on the flute,
and of various other basic ideals of
Indian sculpture.

But with Greek influence there
came a new idea, the production of
a perfect human form, as conceived
in the world below and outlined for
the purpose of one’s reaching by con-
templation of a perfect body to the
spiritual body—the doctrine found
in Plato and in the writings of the
Neo-Platonists, that the sight of a
form of immaculate beauty, wheth-
er of man, woman or beast, had
such an ennobling, purifying and
completely searching power that it
~stirred the soul and made it conform
to the harmony of the universe. That
was a different idca, reflected later
on in Mahayana Buddhism in sculp-
tures made for-arousing the sentiment
of beauty and compassion which
they embodied. These later develop-
ments were undoubtedly due to the
Greek influence which was comple-
mentary to the Hindu ideal of
sculpture.

The Greek influence is found not
only in dramaturgy and sculpture
but also in philosophy. There is no
doubt that some of the later philo-
sophical developments of our people
owe a great deal to Greek thought,
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as Greek thought owes a great deal
to Upanishadic thought. Pythagoras
himself studied this and started the
Pythagorean doctrine of the trans-
migration of souls. That doctrine
was current coin in Greek philoso-
phy, and indeed, although instituted
by the Greek philosophers, became
part of the web of European thought,
and in course of {ime was incorporat-
ed into the Bible.

Just as in the early development
of Greek philosophy. India played a
great part, similarly it played a very
great part in the mysteries of the
Dionysian and the various Orphic
rites that were among the chief
characteristics of later Greek phil-
osophy. These bear such remarkable
consonances with our Tantric phil-
osophy and Tantric practices, that
there must have been some kind of
contact between the two correlations
of thought.

When we come to the influence of
Buddhism on China, and that of
China on India, there is no doubt.
In the ancestral rites there are
records which show that Chinese
pottery and silk-making had a very
ancient and deep influence on Indian
art. It seems very likely that the
very doctrine of Ahimsa which the
Chinese philosophers preached at the
same time as the Buddhists, or
earlier, has played a great part in
the doctrine in India.

All these things show a very
remarkable contact. Our intellectual
fabric today is shot through with Eu-
ropean ideals and European modes
of life and of expression, ThatI am
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talking to you in English is proof
of that. However much I may be
ashamed of it, or should be ashamed
of it, I could not possibly essay to
talk to you asI have this evening on
India except in a non-Indian lang-
uage.

There is much more to it than
merely the desire for convenience,
for sanitary appliances, for drawing-
rooms, and European dress. I am
not referring to the externals of
civilisation but rather thinking of
the spirit of the West. There is no
doubt that during the last three or
four centuries in Europe and in the
countries which derive their culture
from Europe, a new development of
humanity has taken place. Whereas
the Indian thinker, the Chinese
thinker, the ancient thinker gen-
erally, was content to reflect upon
himself and within himself, and to
derive his ideas with logical sequence
from those which came from intui-
tion, from reflection, from inspira-
tion, modern Europe has perfected
a technique which was present,
though in a comparatively ancient
form, in India. We have heard of
the surgical operations performed in
‘the past, and some of the excava-
tions make it clear that, in operations
on the eye, instruments were used
about 4,000 to 5,000 years ago that
are like those used in hospitals to-
day.

There is, however, no gainsaying
that after a tremendous develop-
ment—in which the Arabs bore their
part and the Persians theirs—a
development in astronomy, in mathe-
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matics, in algebra and in geometry,
there was a kind of lull in India’s
relation to the rest of the world. It
may be due to the destiny which
was imposed upon us, partly because
of our political insurrections, partly
as the result of invasions and partly
perhaps as a logical reaction to our
own intellectual make-up. But the
Islamic period saw some change in
this respect. The Islamic civilisa-
tion profoundly influenced the
Indian in the matter of architecture,
music, banking and of a new com-
posite language which was originally
the patter of the army camp but
has become the lingua franca of
India and bids fair to be the nation-
al language.

Moghul painting, literature, etc.,
are results of the interaction of
Arabic and Indian culture, but so far
as Europe has been concerned, there
has been no steady osmosis—the
result of complete inhospitality on
both sides. They conquered us, but
they were not conquered by us. No
phenomena parallel to the Greek
and Roman took place as a result
of the French, Dutch and English
invasions. They kept their soldiers
and their cultures outside, separate.
Such poems as were written were
reminiscent of European poetry;
similarly the paintings, however mer-
itorious, were second-rate imitations
of the European masters, and it re-
quired strenuous efforts to minimise
the assimilation of European art and
ideals, and to bring into existence a
few exemplars of Indian art. But
in other respects, during 150 years of
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foreign rule, we have not produced,
except in the case of Rabindranath
Tagore, any great or original work.
Not only in literature but also in
painting, in sculpture, in architect-
ure, we have copied, copied, until
we have lost the habit of original
thought and cuiture.

And the consequences? Indians
did not take steps to inculcate, to
establish and to standardise that
habit of scientific speculation, of
experimentation. They did not pro-
duce lecturers on a large scale, re-
search institutions on a large scale,
with the result that we have to take
steps today to emulate the West in
its direct approach to Nature wheth-
er in the region of applied science
or in that of mechanical invention
and development. We have deliber-
ately to bring into existence, to
copy at first and then, out of the
copy made, to evolve originality.
We have to get into that spirit of
positive science, what might be call-
ed quest and enquiry by direct
observation, direct contact with the
facts and phenomena of the universe.
So shall we be able to establish our
culture as a whole, integrally, and
be fit to be one of the supreme cul-
tures of the world.

There are many other directions
in which we have to cull lessons
from the world. Take our literature
—in religious literature, Tamil and
Sanskrit are perhaps the oldest in
the world, but the big, the realistic
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description of the universe, whether
in novels, romances, or books of de-
scriptive history or biography, that
whole view of what might be called
objective international knowledge, is
a sealed book to us, and these are
processes in which the West has
done very formative, creative, eter-
nal work. Shakespeare and Balzac
and Voltaire and the great Russian
novelists, the humanitarian writers
of the West, these are works which
we nced, but we cannot continue to
be reading them sccond-hand in
translation. We have to create a new
literature of objectivity and descrip-
tion, of history and experimentation.
That is a region in which we can be
borrowers, wise borrowers, before
we becoine lenders.

My wish has been to indicate that,
just as India has done a great deal
to bring about unity, assimilation of
cultures, therc are many directions
in which the influence of the world
at large can impinge upon us, and we
shall be short-sighted if we do not
take advantage of these currents
that blow in from outside. The
world is maintained by currents of
air, by ocean currents. The clear
thought and noble dreams in any
culture translated into literature or
painting, sculpture or architecture,
these are universal in character. If
we are to become part of the world
at large, India can play its part and
play it most effectively by being both
a lender and a borrower.

C. P. RamaswaMI AIYAR



THE SOCIALISM OF JOHN RUSKIN AND
WILLIAM MORRIS

[In our July 1947 issue we published * The Christian Socialism of Maurice
and Kingsley "’ by Guy Kendall. Here he writes of two idealists whose Socialism
was rooted in their love of their fellow-men. Both began with Man—the brother
—and what he was and was capable of, not what he possessed or could pounce
upon. Buddha and Jesus were also Socialists, and they too held man’s life and
his happiness as more important than such dicta of economics as mass produc-
tion or public wealth. If Mr. Kendall found such colossal ignorance among the
Forces during the war, about the writings of these two great Socialists, what
shall we say of Indian youths who loudly prate about Russian Communism, etc.,
but who are equally unfamiliar with Ruskin’s Unto This Last and Morris’s News
from Nowhere. In the India now emerging some type of Socialism must nat-
urally arisc. If its leaders are wise enough to learn from the mistakes of Russia
and Britain and the U.S.A. and build upon the moral principles of Gandhiji,
who himsclf was greatly influenced by Unto This Last, they will not only make

India great and prosperous but also serve the world. —EDp. ]

Though the names of Ruskin and
Morris are not often mentioned by
social reformers today, it was in
the prophetic utterances of these
two pioneers that the founders of the
British Labour Party found a potent
inspiration. If today both leaders
and the rank and file of the party
are less interested in those sources
than were the original pioneers of
the type of Keir Hardie, it is perhaps
because they are naturally more
absorbed in the practical problems
of a transition period than by such
questions as the relation of art to
life. Though their approach to
socialism differed in many respects,
Ruskin and Morris had this in
common—that their motives were
those of the artist—or rather of men
to whom Art was the chief concern
in life. Both of them looked pri-

marily to the Europe of the Middle
Ages as their spiritual home, and
both professed socialistic sympathies
late in their careers and with surpris-
ing suddenness. Modern industrial
development had, they held, not
only enslaved the workman to an
inhuman drudgery, but had killed
all joy in work and with it the beauty
of the product in the houses they
lived in and the ordinary articles of
common use. Mankind had gained
a whole world of cheapness and lost
its own soul.

Morris, who was somewhat
younger than Ruskin, had reached
the age of fifty and most of his solid
work in literature and art had been
done, before he became an active
socialist in the sense of engaging
himself in propaganda, which mainly
meant speaking at street-corner
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gatherings—a task which he never
relished but undertook from a sensc
of duty. It probably shortened his
life. He had no liking for the
nationalization of industry, but re-
garded it as the only available means
of putting an end to the subordina-
tion of the worker to the capitalist.
So long as private profit was the
main motive of industry he saw no
hope of the reunion of art with labour
which he considered the only end
worth striving for. He went so far
as to assert that even art ought to
be sacrificed if it could be enjoyed
only by the few and not by the many.

Popular art has no chance of a
healthy life, or, indeed, of a life at all,
till we are on the way to fill up this
terrible gulf between riches and poverty.
Doubtless many things will go to filling
it up, and if art must be one of those
things, let it go. \What business have
we with art at all unless all can share
it ?

It is perhaps not surprising that
Morris was not at home in either the
Social Democratic Federation or the
Socialist League which was a break-
away from the older organization.
He knew clearly what was his ulti-
mate object, but could not concern
himself much with the political
means towards attaining it, nor was
he hopeful of succeeding through
the ordinary parliamentary machin-
ery. “ My aim, therefore, " he wrote,
“ being to spread discontent among
all classes, I feel myself bound to
join any organization whose object
seemed to me really to further this
aim : nor in doing so should I be

much troubled by consideration of
who the leaders of such an organiza-
tion might be, always supposing that
one believes them genuine in their
support of certain principles.” If
News From Nowhere is to be taken
for a guide, he believed that the
coming of the new era would be
effected by revolutionary means.

As it is described under the sem-
blance of a dream of the future, by
a member of the New Order about
a hundred years later, the change
took place by means of a bloody
clash of the Marxian kind between
the possessors and the dispossessed.
First there was a general strike.
Then the middle classes organized
themselves in a body known as
“The Triends of Order.” Finally
there was civil war. How it ended
we are not distinctly told. But
‘““The Change " takes place in a way
which reminds us of H. G. Wells’s
novel, In the Days of the Comet. In
other words, it takes place by a sort
of miracle. ““ The spirit of the new
days,” we are told, “ was to be
delight in the life of the world.”” The
civil war had resulted in the destruc-
tion ( conveniently ) of much indus-
trial wealth. Then Art or, as he
calls it—wisely perhaps to avoid the
suggestions of a general dilettant-
ism—*‘work-pleasure’’—‘‘ sprung up
almost spontaneously, it seems, from
a kind of instinct among people, no
longer driven desperately to painful
and terrible overwork, to do the
best they could with the work in
hand—to make it excellent of its
kind....A craving for beauty seem-
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ed to awake in men’s minds.”

Morris had toiled at his Marx. In
his own words, “I put some con-
science into trying to learn the
economic side of Socialism, and even
tackled Marx, though I suffered
agonies of confusion of the brain
over reading the economics of that
work.” But there is a distinct like-
ness to the doctrine of Marxism in
the idea that when the people have
obtained control, government will
eventually fade away ; for in News
from Nowhere the only governmental
functions left are those that we
associate with rural district councils
—the question whether a new bridge
should be built, and the like. He was
probably influenced, too, both by
More’s Utopia and Bellamy's Look-
ing Backward ; more by the former,
for the mechanical organization of
a State army of industry, such as
is pictured in the American work,
had no attraction for him. He
wrote : —

I neither believe in State Socialism
as desirable in itself nor indeed as a
complete scheme do I think it possible.
...The success of Mr. Bellamy’s book,
deadly dull as it is, is a straw to show
which way the wind blows....It is
high time that the principles of social-
ism should be put forth by those of us
who are complete socialists—or let us
call them communists.

He is right in his amendment ; for
the polity of News from Nowhere is
completely communist. There is no
money, and the products for daily
use are simply given away. How it
would be known what to produce

and how much is not indicated. But
after all it is a dream. The moral
of it all is summed up in his phrase :
‘““ The reward of labour is life.” For
good work the reward is creation,
‘““ The wages that God gets.”” This
statement exactly corresponds with
Ruskin’s famous definition of wealth
in Unto This Last :—

There is no wealth but life. Life,
including all its powers of love, of joy,
of admiration. That country is the
richest which nourishes the greatest
number of noble and happy human
beings ; that man is richest who, hav-
ing perfected the functions of his own
life to the utmost, has also the widest
helpful influence, both personal, and
by means of his possessions, over the
lives of others.

In fact the correspondence is so
close that Morris, writing thirty years
later, must have had the passage in
mind, though he nowhere acknowl-
edged the debt.

Ruskin, approaching the social
problem as a critic, and Morris as a
craftsman, thus came to the same
conclusion on fundamental prin-
ciples. There is this difference
between them, that Morris was not
interested in economics as a science
(or pseudo-science, as Ruskin re-
garded it, at least as pursued by its
leading professors ), whereas Ruskin
thought it vital to be able to give a
more or less detailed reply to the
accepted systems of economics of
which that of Ricardo was the most
typical.

Unto This Last came out, or rather
began to come out, for the author
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of the four essays spoke of them as
“ introductory statements ” when
published in book form, in The Corn-
hill Magazine, then under the editor-
ship of Thackeray, in 1860. But,
for all the good-will on the part of
the editor, the series had to be cut
short in view of the tremendous
outcry and protest on the part of its
readers. It is usually stated that it
was the socialism of the author that
was thus reprobated, and it is true
that there was an underlying current
of socialism throughout, so far as
that means the substitution of a
system of social justice for the auto-
matic operations of the market.
But it is in the preface to the lec-
tures, as they subsequently appear-
ed in book form, that the formal
socialism of Ruskin’s practical
projects appeared, which to us do
not seem very formidable.

He proposed that the Government
should provide throughout the coun-
try, first, training-schools whose
objects should be moral, hygienic,

and vocational. (The relations of
these to existing schools was not

defined.) Secondly, model factories
and workshops * for the production
and sale of every necessary of life
and for the exercise of every useful
art.” But these were not to in-
terfere in any way with private
enterprise—rather to serve as a
stimulant to it by showing what
really good work was like. All
unemployed persons should be
admitted to the Government’s train-
ing-schools, a due wage being provid-
ed. Lastly “comfort and home

should be provided for the old and
destitute.”” It is remarkable that
the last two suggestions are becom-
ing universally adopted as essential
parts of any competent social service.

But there was a good deal up and
down the four chapters to worry the
orthodox man of business. For in-
stance, the incompetent or less skill-
ed workmen are to be paid as much
as the best if they are employed at
all. In other words, thereis tobe a
living wage and no sweated labour.
“Unto this last as unto thee.”
Buying in the cheapest market and
selling in the dearest is no sound
principle.  What made your market
cheap or dear? he pertinently asks.
He incidentally involved himself in
the medi@val chimera of the ‘“just
price,”” regarded as inhering object-
ively in the product. “The worth
of the work may not be easily
known ; but it kas a worth, just as
fixed and real as the specific gravity
of a substance.’”’ What share in the
national income is any particular
man’s due, apart from the demand
for his product ? It is not difficult to
say what is nof his due, such as
monopoly prices or such as have
been heightened by cornering or
destruction of produce. But further
than that it is impossible to proceed
with any exactitude; and the ex-
istence of an objective worth is of
little economic assistance if it can
never be ascertained.

He tells us boldly that ‘“ the best
work never was and never will be
done for money at all”’; and there
again posterity is beginning to
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believe him right. Even in ‘‘ repeti-
tive processes "’ it was not primarily
the monetary reward that carried
the workers of this country through
their great war effort, but the value
they sct on liberty. His most repeat-
ed slogan perhaps, after the defini-
tion, of wealth set out above, is:
“ Government and co-operation are
in all things the Laws of Life;
Anarchy and competition the Laws
of Death.”—Yes, if you mean ‘‘ cut-
throat competition ”” and not friendly
rivalry such asis to be found between
factory and factory in the U. S. S. R.
No one condemns the rivalries of
sport as being based on ‘‘ the Law of
Death.”

It is sometimes claimed that
Ruskin was mostly wrong in his art
criticism which the contemporary
world applauded, and right in his
economics which that world con-
demned. Certainly some of his
criticisms of the orthodox economists
were acute. For the Ricardians
subtly suggested that what ¢s done
by the most successful capitalists is
what ought to be done. It is signif-
icant that it has become customary
since his time to omit the epithet
* political "’ from the title * political
economy.’’ We speak rather of
‘“ economics.”’ For, as Ruskin point-
ed out, political economy means the
husbanding the common resources for
the good of the polis or community. It
1s the art of the good housewife on a
large scale. Economics can tell us,
if we act in such and such a way in
the production and distribution of
goods, and the organization of

services, exactly what is likely to
happen. What is desirable—what
course ought to be pursued in view of
those facts—is a political or ethical
question which lies beyond the range
of economics.

The present writer, in speaking
about ““The Meaning of Wealth,”
and kindred subjects, to the Forces
during the war, found only onc man
who had read News from Nowhere
and none who had read Unto This
Last. Yet in the days to come this
aspect of human welfare is bound to
trouble us. Let us put it in this
way. If the average man’s life is
divided into the traditional eight
hours’ work, eight hours’ play, eight
hours’ sleep, the “play ” to include
mealtimes, how much of it is really
worth the living, unless the work is
rewarding in itself 7 Now, there are
those who say that with the better
organization of machinery in produc-
tion each man’s job will be a skilled
one—the care and direction of a
machine—which is worth while for
its own sake. Others rather look to
the shortness of hours, which atomic
energy and the like will bring, to
allow of a much wider leisure in
which it will be possible for men or
women to devote themselves to art
and the things which exercise human
skill delightfully. Hand-made fur-
niture and ware would then be
produced as a side-line and a hobby,
and either used by the producer or
given away. Science, music, litera-
ture and mechanics would largely
occupy the leisure of a truly educated
people. Morris, and for the most
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part Ruskin, were for definitely
putting back the clock and returning
to the civilization of the Middle Ages,
purged of course of its feudal
oppression, its insanitariness, and its
armed pugnacity. It is notoriously
difficult ever to put the clock back.
But the person who recently asked
of the “ Anvil,” or religious Brains-
Trust, on the B.B.C. whether the
conveyor belt is consistent with
Christianity certainly required an
answer ; and the answer might well
be negative; for the said device is
typically destructive of vitality.

LASTING PEACE
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Possibly Morris the poet may have
the last word :—

And what wealth then shall be left us
When none shall gather gold
To buy his friend in the market,
And pinch and pine the sold ?
Nay, what but the lovely city,
And the little house on the hill,
And the wastes and the woodland beauty,
And the happy fields we till;
And the homes of ancient stories,
And the tombs of the mighty dead ;
And the wise men seeking out marvels,
And the poet's teeming head
And the painter’s hand of wonder ;
And the marvellous fiddle-bow,
And the banded choirs of music :
All those that do and know.

Guy KENDALL

LASTING PEACE

A striking ' Plea for Reconciliation
and Lasting Peace,” which emerged
from a conference of nineteen disting-
uished scholars, called by the Institute
of Near Eastern and Arabic Studies in
the U.S.A. to review the possibility of
peace in Palestine, is published in the
September United Nations World.

The points made by the signers, who
are among the most prominent scholars
in America in their respective fields,
have a wider reference in space and
time than to the troubled Palestine of
the present day. The proofs which
they offer of the kinship of the Arabs
and the Jews, their shared ideals and
culture and their essential community
of interest apply no less to other coun-
tries in the case of which group is
ranged against group, not perhaps in
open hostility today but clinging to the
sense of separateness that but awaits
the spark to flare forth into open
conflict.

The plea for peace and reconciliation
reads in part :—

Nationalistic fervour can crcate and rclease
1mmense constructive encrgies, awaken the
finest traditions, consolidate a community in
loyalty and mutual service; but cxaggerated
nationalism can also lead to cultural and
political disintegration.

What the signers of the plea aver of
nationalism is no less true of separative
creedal and linguistic groupings. What-
ever fanaticism writes upon the banner
that its right hand holds aloft, its left
hand brandishes ever the same torch
of potential devastation. Especially
valuable in this document is the rec-
ognition of the truth, as applicable to
any group as to the parties to the
unhappy conflict in Palestine :—

Nothing can hurt the Jews as much, in the
long run, as a restriction of their creative
potentialities to the supposed interests of
their own people, excluding others.
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When the Jnana or Prakasa or
perception side of it is emphasised,
it is called Siva, when the Vimaréa
or activity or reflection side of it
is dominant it is called Sakti. To-
gether they form a single entity
named differently according to func-
tion. Other names for this highest
reality are Anuttara, a term redolent
with Buddhistic associations and
literally signifying that which has no
beyond and also Caitanya and Citi.
The chief characteristic of Sakti is
Svatantrya or freedom of activity.
This aspect is so crucial for this
system that it has frequently been
designated Svatantryavada, in con-
tradistinction to the Vijninavada of
the Buddhist idealists, the Mayavada
or Vivartavada of the Advaita
Vedantins and the Parinamavada of
the realists. Svatantryaviada claims
to resolve in itself the contradiction
of réalism and idealism and likes to
describe itself as realistic idealism, a
phrase which connotes the fusion in
this system of various apparently
opposed trends of speculation.

Svatantrya or Sakti is itself three-
fold in experience, composed as it is
of Will ( Iccha ), Knowledge ( Jnina)
and Activity ( Kriya ) $aktis, another

We are publishing his valuable lecture in three succes-

of thosc fundamental triads which
go to justify the designation of Trika.
This happy blending of several trends
of thought is a fcature regarding
which Abhinava himself has said
that if fundamental dualism is
dropped out of Agamik realism, if
Miya which is deemed a mere prin-
ciple of illusion by the Advaita
Vedantins should be interpreted as
Sakti, and if the two Vijninas of the
Buddhas were to be explained in
terms of Atman and I$vara, we
would have the essence of the Trika
teaching.

Like all Indian Darsanas the Trika
is a scheme of categories or Tattvas.
The term Tattva is difficult to trans-
late, for it is not identical with
‘“ category "’ which has an entirely
objective significance and corre-
sponds in our terminology to Grahya.
But Tattva in its higher reaches
includes the conception of subject
also or Grahaka. It has been well
said in the Agama that ordinary
knowledge is indissolubly bound up
with the concepts of Grahya and
Grahaka, object and subject as dis-
tinct, but the perception of the
Yogis is centred in the common
ground or Sambandha between these
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two. It should not be imagined that
this is some extraordinary region of
experience available, if at all, only
to a few adepts.

But that is not the Trika concep-
tion, according to which these levels
are accessible at all times and even
in the waking condition to all human
beings who are capable of reflection
or discrimination. They are, however,
not realised as they are not capable
of being distinguished, and are thus
ignored and lost sight of. The aim
of spiritual discipline (Sadbana)
according to the Trika is to achieve
this recognition or Pratyabhijna.
Such a thing cannot be done from
outside—even the Guru can only
point the direction, as it were with
his finger—Diksha. But the seeker
alone can identify the essence within
himself. Here no external help what-
ever is possible. The most familiar
illustration given in the books is that
of a pupil asking the teacher to show
him his own ( the pupil’s ) eyes. At
best the teacher can hand a mirror
to the pupil and ask him to look
into it himself. Incidentally it may
be mentioned here that this example
of the mirror and the reflected image,
the Darpana-pratibimba Nyaya, plays
as great a role in this system as the
illustration of the rope imagined to
be a snake—the Rajjusarpa Nyaya
—plays in the Mayavada Vedanta.

Like the orthodox Advaita Ve-
dinta, the Trika adopts the ground-
work of the twenty-four Samkhya
categories or Tattvas of which the
essence is the dichotomy of Purusha
and Prakriti. It is the latter which

evolves into the descending series of
objective Tattvas: first Buddhi,
Ahamkara and Manas, the three
jointly constituting the inner organ
or Antahkarana, then the ten ex-
ternal organs, five relating to percep-
tion or sense— Jnanendriyas, and five
relating to activity—Karmendriyas,
the five Mahabhilas or gross cosmic
elements and the five Tanmatras or
subtle elements—Sabda, Sparéa,
Rupa, Rasa and Gandha, which form
the link between the Bh#itas and the
Indriyas. All these are Jada or inert,
objective categories which merge in
the principal one, Pradhiana or
Prakriti, which is the seed of object-
ive manifestation, sharply contrasted
with which stands Purusha who is
pure intelligence and eternally dis-
tinct from Prakriti. The highest
realisation according to the Samkhya
is to perccive the distinction between
Prakriti and Purusha. This con-
stitutes release or freedom and is
termed Kaivalya or isolation of the
Purusha. It has to be stressed that
the stage of Purusha is not a mere
speculative rest-house in the path of
the discursive intellect but a level of
actual attainment through the Sam-
khyan discrimination or the Yoga
discipline. This fundamental dual-
ism is, however, far from satisfying
to many who demand some reason-
able solution of two main problems
left over : the multiplicity of Puru-
shas who may be deemed atoms of
sentience, or Cidanus as the Trika
calls them, and why and how inert
Prakriti functions in the interest of
the Purusha.
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The Vedanta and the Trika start
where the Sammkhya leaves off. Most
of the Vedantic polemics, e.g., San-
kara’s commentary on the Brahma
Satras, are concerned with trying to
prove that there is no such entity
as Pradhina, and that the essential
reality is One and Intelligent. The
perception of the phenomenal world
is attributed to a principle of illusion
known as Maya, which is neither
real nor unreal and about which one
cannot speak consistently (Anir-
vacaniya). The process is known
as superimposition or Adhyasa.
Between Vyavahara and Paramartha,
there is no gradation but a single
leap of experience. Above Purusha
there is only Brahman with Maya
in between. If somehow the veil of
Maya is lifted, the world of phenom-
ena disappears and the world of
essence shines in all its glory. This
is the only reality—Paramartha, as
compared with which the entire
phenomenal  world—Vyavahira—is
unreal. We have, therefore, the
famous Vedantic formula: Brah-
maiva satyam, jaganmithya. The
apparent order and evolution in
ordinary experience is not substan-
tial ( Parinama) but illusory
( Vivarta). In the process of realisa-
tion, only Jnidna or knowledge
counts, Karma being not merely
futile but even the principal obstacle
in the way. Such is the Vedantic
doctrine as simplified—perhaps over-
simplified, as some might object.

The Trika approach is somewhat
different. For the Trika, the distinc-
tion between reality and unreality

is only relative. In their own way,
the image reflected in the mirror or
the snake imagined in the rope has
each its grade of reality and per-
forms its respective function; they
are all designated as Abhasas, a term
which has given the name Abhasa-
vada as an alternative to this system,
which rejects the Vivartavada con-
tention of the Neo-Vedinta that the
world is originally a false appearance
due to error. The Trika holds that
Abhisa is real in the same sense in
which an image which has no exist-
ence apart from the medium of its
manifestation is real. Its existence
is bound up with the existence of
the medium. The world is thus real
and as the expression of the Svi-
tantrya-—free-will—of the Supreme
Lord is spiritual in essence like the
Lord Himself.

The main distinction now becomes
clear when we see that the Vivarta-
vada while admitting pure Caitanya
as the highest category denies its
Svatantrya. In the Trika, experience
at all levels is Abhdsa or manifesta-
tion, but the manifestation is not a
creation out of nothing but the focus-
ing of attention, as it were, on an
already existent thing. The ultimate
reality already contains within it all
the Abhiasas : All that is. In other
words, all that can be said to exist
in any way and with regard to which
the use of any kind of language is
possible, be it the subject, the object
or the means of knowledge or the
knowledge itself, is Abhiasa. But
Abhdsa is transitory. The Trika
accepts the stand-point of mo-
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mentariness—Kshanikavada—for the
Bauddhas and does not make per-
manence—Nifyatva—a criterion of
reality as the Vedantins do. This
latter, the Trika says, gives to time
—Kaila—a  substantiality =~ which
strengthens the potency of illusion.
It is not, therefore, Nityatva but
Sviatantrya which becomes the cri-
terion of Satti or existentiality in
the Trika. By this standard, every
Abhisa is real as being a manifesta-
tion of power or Sphuratta. All
other definitions of reality are rela-
tive and conventional.

For the Trika, the sphere of all
experience is one’s own nature—
Svabhiva. This is the realm of
Adhyatman. Like the Gita it equates
Svabhava with Adhyatman: Swva-
bhavo’dhyalmamucyate. The concept
of Miya, too, has its place in the
Trika scheme of Tattvas, where it is
a kind of watershed or dividing-line.
Herc the Tattva called Maya, whose
functions of delusion—Moha or
Aviveka—correspond to those in the
Advaita Vedanta, becomes the uni-

ersally limiting principle—Kancuka
—or sheath, and occupies an inter-
mediate position. It operates in a
fivefold manner—each mode being a
subordinate Kancuka or sheath—
and is reckoned as a Tattva. These
are, in order—Kala—limited doer-
ship, or restriction in respect of
authorship or efficacy. It is Kin-
citkariritva as opposed to the Sarva-
kartritva of the Lord. This is the
origin and root of the other four
Kancukas—Vidya, Raga, Niyati,
and Kala.

Vidya, otherwise called Asuddha
Vidya in order to distinguish it from
the higher Tattva or Suddha Vidya
which we shall have occasion to
mention later, is the limitation in
respect of knowledge and is the basis
of that everyday knowledge on which
all Vyavahira rests. Riaga means
inclination or limitation in respect of
desire. 1t is the power behind all
choice, when an individual prefers
something to the exclusion of all else.
Niyati is the power which restricts
or limits the causal efficacy of every-
thing. It is because of this that
“fire only burns and the sesame
sprout comes out of the sesame seed
only.” Last comes Kila or the
ordinary conception of time or
temporal succession. These five
Kancukas with Maya as the sixth
dominate Purusha, the 25th and last
Tattva of the Samkhya as adopted
in the Trika.

Thus, we have in all, so far, 31
Tattvas. All together these pertain
to the lower or impure path or
Asuddha-adhva, that which is below
Maya. The Self as identifying itself
with these is called Mayapramata or
Pasu or Takala, i.e., under the influ-
ence of Kala. He is afflicted by
ignorance which in this system is
technically termed Mala, and is
threefold: Adnava, Kairma and
Mayiya. Anava is the primary
Mala on which depend the other
two. Itisthat which transforms the
soul into an Anu (atom), a small,
limited and hence individual entity.
It is the principle of individuation.
Karmamala is in essence what is
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known as Karma in ordinary
parlance, which enchains the soul by
good and evil action. Mayiyamala
is that which is responsible for the
bodily form. According to the
Trika, the realisation of Purusha, i.e.,
Kaivalya, confers freedom only from
Mayiyamala, i.e., that which is
incidental to the possession of a
body. The other two remain. They
are shed only when Maya is
transcended.

Thus we come to that last lap in
the * pilgrim’s progress,’ which is
above Maya and is called the Suddha-
adhva. Here the cognizer has shed
both Karma and Anava Mala. He
is no longer a Pasu, but the Master
or Pati. He realises his own freedom
or power—Svdtanirya, by stages:
first Suddhavidya, next Isvara, then
Sadasiva, and lastly Sakti and Siva.
All together, we have the well-known
scheme of the 36 Tattvas of the
Trika. Above all and not counting
as a Tattva is Para Siva who tran-
scends both Samanya and Visesa. In
regard to these Tattvas it has to be
borne in mind that they are planes
and not individuals. Each plane is
a level of the cognizer, or subject,
Pramata or Grahaka, corresponding
to which there is an appropriate
Grahya or that which is cognized.
At all these levels, however, it is the
whole universe of experience—Visva
itself—that is cognised.

These levels will now be briefly
described, beginning at the top.
The Universal ( Samanya) Caitanya,
common to all aspects, pure and
limited, is called Siva, holding within

itself all the Visesas. The appearance
of Siva as Aham, the 1" principle,
is called Sakti, its essence being the
self-presentative character—Aham-
bhasana. Then it dichotomises itself
intoan “I,” Aham, and a “ this, "
Idam. The Idam is not yet fully
differentiated. According to the
relative predominance of either of
these two constituents we have the
three grades—Sadasiva in which
Aham is dominant and Idam sub-
ordinate, Isvara in which Idam is
dominant and A4Aam secondary, and
lastly Suddhavidya in which Aham
and Idam are in balanced equilib-
rium, Samanddhikaranya, between
the two principles. The respective
cognizers, Pramatas or Grahakas are
-—Mantra for the Suddhavidya stage,
Mantresvara for the I$vara stage and
Mantramahesvara for the Sadisiva
stage.

This apparently confusing mul-
tiplicity of selves will soon be seen
to be not a defect but the merit of
the system. Even at the risk of
further complicating the matter, it
has to be added here, for the sake
of completeness, that the scheme
posits two other sets of cognizers
between Mayapramata ( Sakala) and
Mantra. These are not under the
sway of Kala, the effective aspect of
Miya, and are hence called Akala.
They are of two types: Vijnanakala
and Pralayakala. In the latter the
potency of revival of ignorance
exists, as in the case of a sleeping
person who, when he wakes up,
automatically resumes all the obliga-
tions of waking life. The former,
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however, is not in danger of reverting
to the original state.

The positing of seven Pramatas is
so distinctive a feature of this system
that it would be well worth while to
examine the matter at some length,
even though it may look like a
digression. That the Self which is
ultimately one appears as many is
one of the commonplaces of Upa-
nishadic imagery. There is thus
the famous allegory of two birds of
glorious plumage on the same tree,
one eating the sweet and bitter
berries, while the other higher up
looks on with lordly unconcern.
These have been explained by
commentators to stand for Jiva and
I$vara, which are polarizations of
one and the same Self. The Gita
too speaks of two selves befriending
or antagonising each other, and how
the higher can lift up the lower—
Uddhared atmana’tmanam.

It also distinguishes between
Kshetra and Kshetrajna, of which the
former is the lower plane of the Self.
This is brought out explicitly by
Manu who calls the animated Kshetra
by the name Bhutiatma, the self iden-
tified with the body which carries
out the bidding of the Kshetrajna.
This twofold classification would
roughly correspond to the Pramatas
of the Sudda-adhva grouped together
on the one hand—Purushottama, and
the Mayapramata—Purusha—on the
other. Then again in the Upanishads
there is the crucial distinction be-
tween the states of waking, dream-
ing and deep sleep, and the self
associated with each: Vaisvanara,

Taijasa and Prajna. Transcending
these three and forming their support
and substratum, there is a fourth or
Turiya.

Comparable to this is the exposi-
tion in the Taittiriya of the five
Koshas, Annamaya, etc., each of
which can easily be associated with
the appropriate Abhimani self. These
classifications are not like the inert
categories of physical science which
have to be reconciled with each other.
But each set furnishes, as it were,
its own symbolism for grappling with
the complex experience of life, and
its justification is the resulting sim-
plification which takes the seeker one
more step nearer the goal. It is in
this light that the seven cognizers
of the Trika have to be appraised.
In a sense they are hypothetical,
but they yield results ( Siddhi) in
the practical experience ( Sadhana)
of those to whose Samskiras they
prove congenial. The number seven,
too, has its peculiar appeal and
reminds one of the seven higher
Lokas corresponding to the seven
Vedic Vyahritis, the seven seers,
Saptarishis, of the Veda and Purana,
the sevenfold stream (of conscious-
ness ? ) Saptasindhu, which is iden-
tified with Sarasvati, the goddess of
learning, the seven little Mothers
( Saptamatrika) who are her deriv-
atives, the seven stages or levels of
Yogic attainment ( Saptadha pranta
bh@ami prajna ) referred to by Patan-
jali, as well in the Yoga Vasishtha
and other authoritative works on
Yoga.

K. Guru Durr



SRI PURANDARA DASA

[ This study by Dr. R. Naga Raja Sarma of a great Indian composer of
four centuries ago brings out not only the rare genius of Purandara but, sadly,
the lack of appreciation of it in sections where rival local artists are favoured.
There can be no rivalry between works of genuine art, and to allow sectional
loyalties or political prejudices to bias asthetic judgments is to make those
judgments valueless. Beauty, like Truth and Goodness, stands above the man-
made barriers of Province as of creed, of nationality, of language and of race.
Its votaries should seek to do the same.

Indian music and its ideational background, its subtleties and its theories,
are largely a closed book to Westerners. ‘“ The Birth of Melodies: An Indian
View, "’ which Shri O. C. Gangoly contributed to our January 1937 issue, lifted

a corner of the veil. —ED. ]

A type of uncritically partisan
judgment believes that all the avail-
able musical genius of India has
been monopolised by the so-called
Trinity of South India, Tyagaraja,
Muthuswamy Dikshitar and Syama
Sastry. The fact is that about
three clear centuries before the ad-
vent of the Trinity, Sri Purandara
Dasa had not merely perfected
thousands of musical patterns and
evolved the thrilling technique of
Karnatic Music, but had preached in
a striking and successful manner the
message of the Vedanta to the
millions not familiar with Sanskrit,
through the medium of Kannada.
He had set it to exquisite music the
compelling appeal of which moves
the hearts of millions towards devo-
tion to the Supreme. On this year’s
Purandara Dasa Day, the 29th of
January 1949 ( corresponding to
Pushya-Krisana-amavasya—the new
moon of the month of Pushya, the
date on which the saint and singer

died, I desire to place before the
readers of THE ARYAN PATH certain
salient features and characteristics of
his unique contribution to Karnatic
Music and to the propagation of the
message of Vedanta championed by
Madhvacharya (Anandatirtha) to
whose school of philosophy Puran-
dara owed allegiance.

Historically documented details
regarding Purandara’s life and
activities are lacking, though glowing
accounts written in Kannada by
religious-minded admirers are avail-
able. It is a characteristic of the
Indian genius that master craftsmen
like Purandara did not care to gather
Boswells round them for the purpose
of recording the details relating to
their life and achievements. In three
pieces composed by his disciples, two
by Vijayavitthala Dasa and one by
Jagannatha Vitthala Dasa, certain
details in barest outline are furnish-
ed. (‘Gurupurandara Dasa ve,”
“ Dasaraya,” and  ““ Adigalige-
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vandipe.” Purandara was the son
of a Brahmin named Varada Naik.
His name was Krishnappa Naik.
His birthplace was an obscure village
known as Purandaragada in the
vicinity of Pandharpur, Poona Dis-
trict. The dates 1491-1564 A.D.
may, I think, be accepted as fairly
well-established. His father was a
petty dealer in silverware and
miscellaneous jewellery. Into that
family business he was duly inducted
and he plied his trade. He was a
contemporary of the celebrated
Vyasaraja, the spiritual preceptor of
Krishnadevaraya and the guardian
saint of the Vijayanagar Empire.
FFrom Vyasaraja, Purandara obtain-
ed spiritual initiation, perhaps in
1525 A. D.

It is believed that Narada himself
appeared on Earth as Purandara to
fulfil a divinely-ordained mission.
The mission related to direction of
genuine aspirants along the path of
truth, devotion and spirituality.
Another account has it that Narada
once went to the abode of the Lord
and danced before Him in spiritual
ecstasy. Pressed to ask a boon,
Narada demanded that the Lord
should reciprocate his own spiritual
devotion and approach and dance
before him. The Lord assured Nara-
da that the boon would be granted
when in the age of Kali Narada
would take incarnation on Earth as
Purandara, and that in Purandara’s
daily worship, the Lord would appear
and dance before him.

Purandara gradually developed
into a great miser. The Lord then

thought that Purandara’s conversion
must no longer be delayed. He
appeared before Purandara in the
disguise of a Brahmin beggar want-
ing money for the performance of
the sacred-thread ceremony of his
son. He was mercilessly driven out.
Purandara’s wife encountering the
same Brahmin gave away her dia-
mond nose-screw. The mischievous
Brahmin offered the identical jewel
to Purandara for sale, giving him the
shock of his life. Having locked the
Brahmin mendicant in his shop, he
ran home and challenged his wife to
produce her nose-screw, which she
could not do. The devoted wife,
not caring to live once the suspicions
of her husband had been aroused,
prepared a cup of poison, but when
she stirred the deadly drink she
found in it the nose-screw, which shé
handed to Purandara.

That was the moment of Puran-
dara’s spiritual conversion. His
sophisticated professional eyes were
blinded by the superphysical brilli-
ance of the jewel, the value of which
could not be determined by human
standards and computation. Be-
wildered, he ran to the shop in which
the Brahmin had been locked. The
mysterious mendicant had disappear-
ed. Light dawned on him. The
Brahmin mendicant was the Lord
Himself.

Purandara after this incident un-
derwent a radical psychological and
spiritual transformation. He gave
away all his belongings, discarded
the narrow confines of home and
family, and with his devoted wife he
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left his home a free man and entered
the wide world to teach, preach and
practise the message of Theism by
singing the glory of the Lord—Sri
Vitthala of Pandharpur. He is be-
lieved to have celebrated his spiritual
conversion fittingly by acknowledg-
ing that his wife had been instru-
mental in showing him the Godward
way and effectively weaning him
from Mammon. His first musical
composition was a tribute to his
wife :—

All is well that ends well. Every-
thing happens only for the best....I
was thinking it beneath me to wear a
garland of sacred Tulasi round my neck
and to wander through thestreets pro-
claiming the Glory and Majesty of the
Lord and singing His hallowed names.
...She made me worship the Lord with
a garland of Tulasi.

Purandara’s life has been filmed.
Countless are the supernatural in-
cidents traditionally connected with
his mundane career. I do not pro-
pose to record them here. Instead,
let me describe what have been
admitted by the musical aristocracy
to be the prominent features of
the musical genius of Purandara.
Quantitatively viewed, Purandara’s
creative compositional output has
been staggering. He is reputed to
have composed 475,000 pieces accord-
ing to the evidence contained in a
piece by his disciple Vijayavitthala.
Hundreds of these have been printed,
at Belgaum, Udipi and elsewhere, in
Kannada and Devanagari characters.
Qualitatively, just as in the holy
Triveni a charming confluence of

three streams is witnessed, so are
witnessed in the music of Purandara
a happy and harmonious combina-
tion of the streams of Pure Kar-
natic, Hindusthani and Maharashtra
Music. Such a combination has
created a characteristic charm of its
own not found in the works of other
artists.

Indian classical music is of two
types, Marga and Desi. The former
is a pure type traditionally trans-
mitted from time immemorial and
prevalent in the heavenly regions in
its pristine purity. The latter is
moulded in places territorially and
geographically separated and has a
distinctive local colouring. Puran-
dara brought about a happy and
harmonious synthesis between the
two in his creations. Each piece
was patterned by Purandara into a
unit, three elements entering into
its constitution—the Pallavi, the
Anu-Pallavi, and the Charanas ; and
Kritis and Kirtanas were given per-
manent local habitations and names.

Purandara was also responsible
for the adoption in practice of the
division of the different Ragas into
Sattvic, Rajasic, and Tamasic, so
that each was made the appropriate
vehicle of corresponding religious
emotions and spiritual wayfaring,
the diverse moods and reactions of
the human mind to characteristic
psychological situations.

The Upanishads refer to the con-
stitution of the cosmos on the basis
of a quintuple admixture. ( Panchee-
karana). In like manner it is said
that Purandara had been respon-
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sible for the isolation and identifica-
tion of eighty-four Ragas ( Kalyani,
Varali, Thodi, Bhairavi, Saveri, etc.)
each of which should be considered
as a genus admitting within its fold
five or, to be mathematically strict,
four species.

The musical genius of Purandara
was so extensive that hLe left no
pattern and no tune unexplored and
unemployed. Thus, his compositions
range over the following distinctive
musical types: Kritis, Kirtanas,
Padas, Lavanis, Kandapadya, Uga-
hhoga ( also Umabhoga ), Budabudika,
and so forth. AMisragati, Ratimela
and some other rare and even re-
conaite musical models have also
been used by him. Many of Puran-
dara’s pieces are admirably suited
both for rendering as independent
melodies, and for accompanying
dance-movements. ( Bharata-natya
and Abhinaya.)

In the control of time-measures,
Purandara stood supreme. Manag-
ing, with perfect ease and grace, the
slow ( Vilambita ), the medium ( Ma-
dhyama) and the quick (Durita)
movements, he has composed hun-
dreds of pieces illustrative of each.
Emphasising the essentials of correct
and perfect music, Purandara assigns
pre-eminence to keeping time. It
is interesting to note that Purandara
was responsible for a category of
composition absolutely original and
sut gemeris. It is the pattern known
as Suladi (perhaps a contraction of
Sulabha-hadi, i.e., the easy way,
which is sung to a graded and sliding
succession of different Talas ( Time-

measures). The Swladi type ex-
emplifies Talamalika (a garland of
Talas) on the analogy of Raga-
malika (a garland of tunes.)

From this necessarily brief account
of the salient characteristics of the
musical genius of Purandara, it will
be apparent that in an orderly and
disciplined systematisation of con-
temporary trends and material of
music, Purandara stands supreme,
unequalled by any master artist
before or after him.

Academicians and theorists have
claimed that Purandara was igno-
rant of the scheme of seventy-two
Melakarta-Ragas (basic tunes from
which others have been derived)
but in a biographical piece it is def-
initely and unequivocally stated
that Purandara was acquainted
with it ( Svaravetti-Raga-moovattaru-
eradarinda. . ., i.e., tunes computed
as twice thirty-six. )

One or two more fascinating fea-
tures, however, cannot be ignored.
Some of his pieces have been com-
posed in such an adjustable tech-
nique as would easily permit of one
and the same song being sung in
different Ragas. For instance, the
piece justly celebrated for proclaim-
ing a simple spiritual remedy for all
ills, to wit, devotionally contemplat-
ing and singing the holy names of
the Lord, can be sung in twenty-
four different Ragas corresponding
to the hours of the day. It is note-
worthy that traditional classical
music of first-rate technique had al-
ways insisted on singing only such
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tunes as are adjusted to the time of
the day.

Notwithstanding popular protests,
the fact remains that many of Tyaga-
raja’s compositions are imitations of
those of Purandara. Tyagaraja’s
“ Vidamoosayave. .. ' is patterned
after Purandara’s ‘‘ Nachike-pada-
beda...." His * Eppudu-kripa...”
in tunal and musical mode is an

imitation of Purandara’s * Yenu-
nanitiu-mecchuveno. . ..”’ And again,
Tyagaraja’s ‘“ Nanupalimpa. ..’ has

been modelled on Purandara’s
‘* Bide-minnayya-pada. .. "

The tunes and the language of
Purandara are unsurpassable in their
direct psychological appeal to diverse
personalities, attracting irresistibly
children, the young, the adult, and
the old alike. Every mood, passion
and emotion, ranging from the ridi-
culous to the spiritual sublime have
been portrayed by Purandara with
uncanny sympathy and insight.

Children are usually mischievous.
The worried mother affectionately
addressing her truant child exclaims
—“What shall I do? Why did the
darkness of night disappear? Why
did the day dawn?’ The child is
Lord Krishna. The mother is Yasoda.
For, the dawn means a day of end-
less mischief. ‘“ The charming women
of Gokula’ the mother exclaims,
‘“ bring all sorts of complaints against
you. They also blame me for being
the mother of such a mischievous
boy.” Appropriately this piece is
rendered in Udaya-raga that is to be
sung at early dawn.

The plaintive mood soon disap-

pears. ‘ Show me your hands,’
says the mother affectionately; I
shall fill them with sweet butter.”
Divine are the hands. The piece
goes on recounting the incidents in
the life of Lord Krishna. These
divine hands were once stretched
towards a poor Brahmin for a few
grains of boiled and beaten rice ( the
story of Kuchela). These hands
again lifted a huge mountain and
converted it into an umbrella for
devoted folk threatened by torrential
rains (the story of Govardhana).
The tune is uncertain. Some manu-
scripts mention Sankarabharana. It
is sung differently in different parts
of Karnataka with plenty of local
colour. Children enjoy the two
pieces immensely.

Sometimes, Purandara’s composi-
tions have developed into riddles
and conundrums. Again, lapsing
into highly serious mood, Purandara
reminds old and young alike that
messengers from the Angel with the
dark draught might visit them any
moment and that every minute must
be spent under the strictest spiritual
self-censorship.  Particularly are
strong persons counselled not to use
their strength to victimise the weak.

Making a powerful appeal to the
imagination of the masses and the
intellectual aristocracy alike, Puran-
dara has proclaimed his metaphys-
ical message in mellifluous music
which has been the envy and despair
of other craftsmen. Vyasaraja, his
preceptor, was a follower of the
philosophy of Sri Madavacharya
(Anandatirtha ). Naturally, there-
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fore, Purandara gave a popular ex-
position of the philosophy of pure
Theism taught by Madhava in Kan-
nada, the language of the people
amidst whom his lot had been cast.

Purandara’s theism is grounded
on belief in the supremacy of the
Lord, Sri Mahavishnu (Narayana,
Vitthala, etc.) who alone is the
saviour of the finite selves. All the
other deities of the Hindu pantheon
stand behind Vishnu. The doctrine
of Karma has found striking expres-
sion in many pieces. Purandara
counsels striking a daily balance-
sheet of the good and evil deeds
done, and that the mind should be
thoroughly purified. Kindness and
love for all, social service, a spiritual
outlook based on realisation that
all are children of the same Creator
are repeatedly advocated by Puran-
dara who explains that this life and
all the possessions it might bring
should be cousidered as a sacred
trust. The worship of the Lord in
images, in life, in his creatures, in
service and in sacrifice is the high-
est worship which would liberate
aspirants from the ills of trans-
migratory existence. God'’s existence
cannot be proved by logic and rea-
son. By faith alone can mankind
be saved.

Thousands of pieces by Purandara
are luckily available in print and
other thousands are in manuscript.
Only the barest outline has been
sketched to show that Purandara
has not been eclipsed by the musical
trinity of South India but, on the
contrary, is the monarch of music
and metaphysics. Professional art-
ists at present are not conversant
with even a dozen pieces of Puran-
dara, thanks to the films, the general
deterioration of standards in music,
the objectionable habit of playing to
the gallery, and above all the lack
of the spirit of pure research.

When one contemplates the
subtleties and the vast number of
the pieces composed by Purandara,
such a humble tribute for this year’s
Purandara Day is a small affair.
But Purandara’s services to music,
to metaphysical mysticism, to man-
kind in general and to the Kannada
language in particular are inestim-
able. Only genuine scholars who
have acquired full mastery over the
doctrines of Indian Philosophy, the
complicated technique of music, and
the Kannada language will be able
to expound the significance of Puran-
dara’s chiselled and polished pieces,
every one of which is a charming and
self-contained harmony.

R. NaGa Raja SarMma



RIGHTS—AND RESPONSIBILITIES
AN INTERVIEW WITH SHRIMATI HANSA MEHTA

[ Our readers will be interested in the constructive views on human rights
and other subjects which one of India’s ablest, most public-spirited and best
known daughters, Shrimati Hansa Mehta, a member of the United Nations
Human Rights Commission, expressed at Baroda in mid-December to a member
of our staff who interviewed her for our pages.—ED. ]

As soon as I heard that Shrimati
Hansa Mehta was back in India from
attending the Commonwealth Parlia-
mentary Conference at London, as
a member of the Indian delegation,
I wrote her at the Editor’s sugges-
tion, requesting an interview at
Baroda, where her husband, Dr.
Jivraj Mehta, is Prime Minister.
Before my note could reach her,
however, she was off to the Con-
stituent Assembly for the important
session at which were being consider-
ed the recommendations of the
Fundamental Rights Committee on
which she had served. I had a
friendly note from New Delhi and
an invitation to tea the day after
her return.

As the clock struck five a red-
liveried chaprassi ushered me into
the reception room in the Dewan
Sahib’s spreading white mansion
which, for all its size, achieves a
homelike atmosphere. He was back
in a moment to show the way to the
smaller drawing-room where I found
Mrs. Mehta, a quiet person of middle
age, medium height and pleasant
manner, in a dark-blue-bordered sari
of white khaddar. Perhaps her most
outstanding characteristic for even

the casual observer is a quiet steadi-
ness, a poise that would make her
noticeable in any company.

I asked her first about her many
trips abroad of which the very first
had set the purposeful pattern for
those that had followed it. In 1923,
still in the student-age group herself,
she had spent about eight months
in America, visiting most of the
leading colleges for women to get
ideas to bring back for the promo-
tion of women'’s education in India
and especially in Baroda, where her
father, the late Sir Manubhai Mehta,
was then Dewan. As the wife of the
present Dewan, who was Gandhiji's
physician and who has been a fearless
champion of freedom and democracy,
she had come home to the very
house where she had spent her girl-
hood years.

The next year, 1924, was the year
of her marriage and of her first meet-
ing with Gandhiji. She had joined
the freedom struggle in 1930. Her
husband too has a long and honour-
able prison record. Her own non-
violent political activities, organising
and participating in the picketing of
cloth and liquor-shops, etc., had cost
her three prison terms, ranging from
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six weeks to five months in 1940,
during the last of which she translat-
ed Hamlet into Gujarati (a transla-
tion, by the way, which has been
highly praised, though it is as a
writer of juvenile literature in Guja-
rati and in English that she is best
known in the literary world ).

In 1946 Mrs. Mehta had been
named as a member of the ‘“ Nucle-
ar”’ Status of Women Commission,
a temporary sub-commission of the
Status of Women Commission ap-
pointed by the Economic and Social
Council of the United Nations. Since
then, the Human Rights Commission
of the United Nations, of which she
is the only woman member besides
its Chairman, Mrs. Franklin Roose-
velt, had accounted for three of her
trips abroad, to America in 1947, to
Geneva at the end of that year,
again to America recently, the Amer-
ican sessions giving her incidentally
the welcome opportunity of seeing
her son and daughter, both studying
in the United States.

There was, she said, talk of another
meeting of that Commission early in
1949, for its work was only partly
finished with the drawing up of the
Draft Declaration of Human Rights.
That had been recently approved by
the United Nations Assembly with
six significant abstentions—Russia
and her satellite countries and the
Union of South Africa—whose silence
proclaimed their lack of sympathy
with ideals to implement which
would involve a radical change of
policy.

The Declaration of Human Rights,

she explained, was not at all con-
cerned with relations between coun-
tries ; it was the formulation of the
principles which should govern the
relation between the individual and
the State. It stated a moral obliga-
tion which it remained to supplement
with a Covenant legally binding
upon the signatory nations. Most
nations had favoured the Declaration
but not all even of the democracies
were displaying alacrity in connec-
tion with the drawing up of the
Covenant. Opinions differed, even in
the Commission itself, as to whether
the application of the Covenant'’s
provisions should be left to the courts
of the signing nations. Mrs. Mehta
was one of those who felt that
there must be an international
machinery of enforcement, an inter-
national court and an international
police force capable of enforcing its
decrees. One foresees that all may
not be smooth sailing at future
meetings of the Human Rights
Commission !

“ How would you summarise the
rights of man as a human being ? **
I asked her.

“ The first right,’”’ she answered
after a moment’s pause, ‘““is the
right to live, which has been violated
all over the world. All other rights
grow from this. If a man has the
right to live, he must live well. He
must have food and shelter and
personal liberty. All the social,
economic and political rights come
from that right to live as a human
being, as a person in relation to
others. That i_mplies equality, *’
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And equality she considers most
intimately related to human brother-
hood.

‘* But there are obvious inequal-
ities between human beings? "

“ Inequalities there are,” she
conceded, *‘ but there must not be
legal inequalities. One human being
cannot be favoured by the law over
another human being without in-
justice. There has to be equality of
rights and of opportunities. Whether
people take the opportunities or not,
whether or not they are fit to take
them, they must have equal
opportunities. "’

I asked her how nearly the short
definition of human rights which had
been formulated by Madame H. P.
Blavatsky in 1889 was in agreement
with the United Nations’ Declara-
tion of Human Rights. Madame
Blavatsky had written in her Key to
Theosophy that what was due to
humanity at large was ‘“ Full recogni-
tion of equal rights and privileges
for all, and without distinction of
race, colour, social position, or
birth.” And, she had added, such
due is not given “ when there is the
slightest invasion of another’s right
—Dbe that other a man or a nation;
when there is any failure to show
him the same justice, kindness,
consideration or mercy which we
desire for ourselves. "’

“It more or less embodies the
Declaration in short,’ Mrs. Mehta
said. ‘ We have also said the same
thing. "’

- I inquired how the abuse of rights
once they were. given was to be

prevented, citing the obviously just
right of workers to unite which had
been followed sometimes by threats
of strikes in essential services, inter-
ference with which might endanger
human lives.

“We have said that none of these
rights is an absolute right. They
must be limited by the rights of
others. I cannot abuse or slander
another person; that would be
abusing my right to speak.” The
Governments, she said, would have
to be firm in putting down abuses of
rights.

What fundamental civil rights
have been written into the new
Indian Constitution? ”’

‘“ Freedom of speech and of assem-
bly, freedom of movement—all the
recognised freedoms,”” she replied.
‘ Full equality without any distinc-
tions of creed, colour, race or sex,
equal opportunities for all.”” The
Constituent Assembly had adopted
all the recommendations of the
Fundamental Rights Committee.

I asked her if she thought there
was a better chance for these pro-
visions to be implemented in India
than in other countries where demo-
cratic principles had been accepted
in theory but denied in practice.

She did think so. For one thing,
she said, the ground had been more
or less prepared here; otherwise
people would oppose these funda-
mental rights. For another, the
rights affirmed had been made
justiceable. So there was a better
chance; a person whose right had
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been violated could have redress
from the Courts.

‘““Isn’t India’s inheritance also a
help?

‘“If we speak of India’s inher-
itance, people may say that un-
touchability is part of it. And
untouchability must go! Now the
treating of any person as untouch-
able will be a criminal offence. ”’

“What do you think,” I asked,
‘““is at the root of the tendency to
abuse rights? ”

“ Human nature,’
her gentle laugh.

“Would you say human selfish-
ness? "’

“ Selfishness, yes, but also non-
understanding. I think it is really
because a man doesn’t understand
what his own rights are that he is
not able to respect the rights of
others. Ignorance as well as thought-
lessness plays its part.”

She thought that the present spirit
of lawlessness was a passing phase.
““The sudden liberty has gone to
their heads ; they think they are free
to do anything they like. It comes
from ignorance of what their duties
are. We talkof rights. We have to
realise that we have duties also. In
India we always have emphasised
Dharma rather than rights. But
rights and duties go together. There
should be no emphasis on one or the
other.”

‘““ How can India give that ideal of
Dharma to the world ?

“India has to set an example.
Take untouchability. We have put
it in the law, but it is the people who

)

she said with

have to conquer it. If we can do
that we can set an example to the
United States, for instance, with its
race problem. There are those in
that country who do not believe in
that discrimination. "’

‘““But isn’t a united India nec-
essary for India to speak with a firm
voice ?

“ It is the most essential thing
today, " she said with great ear-
nestness. ‘‘ At the present moment
we do not want to encourage fissip-
arous tendencies. "’

“ What part do you think the
influence of Gandhiji’s life and teach-
ings will play in the assuring of
human rights in practice ? " [
inquired.

“ Qur implementing them will be
due to Gandhiji’'s teachings. That
was what I meant when I said that
the ground here had been prepared.
He always believed in equality
irrespective of sex or creed or colour.
His influence will always be there.
It will strengthen as time goes on
because people will gradually un-
derstand his teachings. Today they
are not able to see exactly what
Gandhiji has been aiming at.

We were finishing our talk cozily
over our cups of tea when the genial
Curator of the State Museum, Dr.
Hermann Goetz, was announced.
He proffered at once his request
that Mrs. Mehta preside at the early
opening of an art exhibition. I had
the opportunity to see from the
conversation that followed not only
how much at home she was in that
field too but also the deliberateness
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so characteristic of her. She quietly
consented to preside, but only after
she had poured out tea for the newly
arrived guest and after several
minutes’ chat.

Our talk had ranged rather widely
without there being time to touch
on all the movements for the amel-
ioration of conditions to which Mrs.
Mehta has given freely of her time
and energy, e.g., the co-operative
movement and the women’s move-

ment, with both of which she has
for years been prominently asso-
ciated.

I asked her one last question,
reverting to our earlier discussion :
““You would say that India has a
definite contribution to make to the
realisation of human brotherhood ? **

She answered with conviction:
‘“ A great contribution, to broth-
erhood—and peace. "’

FAILURE OF TECHNOLOGY

The thirty-third of the ‘° Human
Affairs Pamphlets " issued by the Henry
Regnery Company, Hinsdale, Illinois,
is The Price of Progress, by F. G. Juen-
ger, made up of selections from his
forthcoming book, The Failure of Tech-
nology : Perfection Without Purpose.
Completed though that still timely
book was in pre-war Germany, it is an
arsenal of cogent arguments for those
who oppose the industrialisation of
India.

He denies that technical progress
creates riches: *‘ The human situation
characteristic of our machine world is
poverty.” Technology, he charges,
produces instead an ever-growing con-
sumption, a more and more ruthless
exploitation of resources. Not only, he
writes, does the progressive mechanisa-
tion of life grind the individual more
and more into the mass; an advanced
stage of technology is accompanied by
mechanical theories of the nature of
man, a kind of thinking that has lost
respect for freedom. Mechanisation,
moreover, enforces organisation, an
ever-expanding bureaucracy.

This pamphlet is of value for another
reason, for the pertinent distinction
which it draws between leisure and
idleness. ‘‘Leisure and free activity, "
Mr. Juenger writes, ‘‘ are conditions in
no way connected with the machine. "

A man who is relieved of work is not there-
by capable of leisure ; a man who gains time
does not thereby gain the capacity to spend
this time in free activity. For leisure is not
a mere doing-nothing. . ..Leisure, to be fruit-
ful, presupposes a spiritual and mental life
from which it -draws its meaning and its
worth. An oliuin sine dignitate * leisure
without dignity "’ is hollow, empty loafing. ..
the many, when they have gained time, only
kill it.

There is a tendency, in India as
elsewhere, for this distinction between
idleness and leisure to be overlooked,
not only by the working classes but
also by the politicians who hold out
the hope of shorter hours as an un-
questioned good. Exploitation must
certainly be curbed, but it is the wrong
attitude to work that makes it burden-
some. Work done with the right atti-
tude offers no less straight an avenue
of spiritual advance than leisure fruit-
fully employed.



NEW BOOKS AND OLD

TOWARDS INTEGRATION
A NOTE ON THE WORK OF HUGH I’ANSON FAUSSET

[ This deeply understanding appreciation of the spirit and the achievement
of one of our most valued contributors by his fellow-poet and fellow-critic Miss
Dallas Kenmare will be of special interest and value to many of our readers.
His passion for wholeness, for freedom, for reconciliaticn between the East’s
and the West’s outwardly different ways of looking at life, are of the essence of
religion in the truc sense, as they are basic to meaningful and fruitful liv-

ing.—ED. ]

The problem of the modern world is
pre-eminently a problem of integration,
and it is significant that the form of
mental disease most popular at the
present time—‘ popular’  because
diseases arc¢ very much a matter of
fashion—is schizophrenia, the splitting,
or disintegrating, of the personality.
In a article, Mr. Melville Chaning-
Pearce drew an interesting parallel
between this significant splitting of the
self and the splitting of the atom. As
he pointed out,
the psychical is the correlative of the physical
event and it is only within the orbit of a
aniversal order and correspondence that they
can be perceived in their true perspective.

Increasingly among enlightened
thinkers the realisation is growing that
salvation cannot come through mass
movements, that the ideal of democracy
has to all intents and purposes proved
impracticable, and that the root of any
and every problem lies in the individ-
ual, in the soul of man, which must
undergo a revolutionary change if
mankind is to survive.

Among contemporary writers, no
one, not even Nicolas Berdyaev, has
‘been so insistent, so patiently persisterit

in his warnings, so undeviating in his
proffered solutions, so certain of the
deep fundamental necessities, as Mr.
Hugh I'Anson Fausset. His work, for
the last twenty-seven years, has been
one long variation on the theme ex-
pounded explicitly in his autobiog-
raphy, A Modern Prelude, which
appeared in 1933, and in which he says
plainly :—

My purpose 1n writing this book was to
throw sume new light upon the neurosis from
which the modern world is suffering,
for, as he had already affirmed in an
earlier work, The Proving of Psyche,
humanity was suffering pre-eminently
from the disease of dualism, and until
unity of being has been achieved in
the individual, there can be no hope
of world unity. The relation between
the macrocosm of the world and the
microcosm of man is indivisible, and
it is the inability to realise this which
lies at the root of failure. Faith in
politics, science and economics as ‘a
means to human betterment has prov-
ed itself without foundation, and this,
allied to a growing mistrust of religion
and spiritual values (aggravated- by
the Christian Church’s equivocal -at-
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titude to war,) is responsible for the
grim disasters which have latterly
engulfed the world. The events at
Hiroshima and Nagasaki in August
1945 were only the logical culmination
of an age of Godlessness and consequent
brutality, an age which has come to
trust not the heart, certainly not the
soul—now discounted altogether except
as a happy hunting-ground for the
psycho-analyst—but the brain ; not the
works of God, the miracles of the
natural world, but the Machine; not
the truths revealed in poetry and great
literature but the facts exposed by
science. These facts are certainly in
themselves miraculous enough, but
this is not the aspect that impresses
itself on the modern mind, which has
lost, among much else, all sense of
wonder, and has developed instead a
love of sensationalism, fostered of
course by the cinema and the wireless.
Actually, the world has become much
too wonderful as a result of the dis-
coveries of science, until every marvel
is accepted as a matter of course. In
the modern world, there is little or no
reverence, little or no holiness, therefore
no wholeness—for the word ‘ holy”
derives from ‘‘whole.”” Mankind has
become a house divided against itself,
serving a variety of bad masters, all
under one Satanic master, who creates
all the elements which have become
so familiar in the last thirty years of
this century particularly : discord, dis-
harmony and pre-eminently disunity,
first in the individual, then in the vast
world of men.

Mr. Fausset is of the generation who
were disillusioned and disintegrated by
what is now referred to as the First
World War (as if a civilisation were
proud of the number of its wars, and

eager for more). In the preface to
The Proving of Psyche he quotes Mr.
Herbert Read’s description of the
generation of young men who, though
they may have escaped its shells, were
destroyed by the war. And Mr. Fausset
recognised then, nearly twenty years
ago, the need for a recovery of faith
in life, which he described as ‘“so
urgent a need that without it the pulse
fails and disintegration sets in.”” In
this book he says:—

I have made a plea for a creative as
distinct from a merely critical individualism,
because I am convinced that the central
problem for the modern individual as for the
modern world, is to bring his thought into a
true and fertile relation with his life, and his
life into a similar relation with his thought.
Critical denial has gone so far in our genera-
tion that the necd for reintegration is urgent.

Those of the younger generation, who
believe that their insistence on the
importance of the individual, their
personalist and individualist move-
ments, are new, would do well to turn
to Mr. Fausset’s writings of the 1920's ;
those, too, who look upon the realisa-
tion of the necessity for reintegration
as a discovery of the last ten to fifteen
years. The voice that sounds in all
these books, even in the literary studies,
is as deeply prophetic in its way as the
revered voice of Berdyaev, as penetrat-
ing in its diagnosis of man’s disease as
C. G. Jung’s. But Berdyaev is purely
a philosopher and a theologian, Junga
psychologist, whereas the philosophy,
the metaphysics, the profound psychol-
ogy and the deep religious beliefs of
Hugh I’Anson Fausset are all concealed
in literary writings: criticism, studies
of great poets, an autobiography of an
unusual kind and two novels, in which
the same note is unmistakable,
** Salvation, "’ for individuals as for the
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world, he insists, lies only in a total
unification of being, wherein heart and
mind, soul and spirit, and the inner
and outer life are in harmony. In the
modern world of harsh necessity, this
is often tragically hard to achieve, but
it is the most vital of all processes : the
deepest issues of personal life are at
stake. = Ultimately the outer life must
become the true expression of the
impulses of the soul, otherwise there is
fatal discord and tension. But to
achieve this demands what is a quite
relentless sincerity of purpose, honesty,
and searching self-discipline. Mr.
Fausset’s studies of great poets and
writers—e.g., Donne, Wordsworth,
Tennyson, Coleridge, Tolstoy—are all
experiments in the realm of  per-
sonology, '’ and an attempt to explore
metaphysical and religious truths
through the lives and work of creative
artists of genius.

Unity, harmony, integration, are the
key-words to Mr. Fausset’s philosophy.
In A Modern Prelude he writes :—

Every task, every meeting, every glance,
even, or gesture, should in fact be regarded
as a test of our singleness of being. And so
far as we fail to meet the challenge of lfe,
whether embodied in a person, in nature, or
a work of art, with understanding, we fall
short of a true identity. There is imperfect
reciprocity between the life within us and
without. DBut the more whole we become,
the narrower will grow the division between
the two, until at last we shall perceive that
in reality there is no outward life, no alien
men and women, no hostile world, because
all, in their essence, are part of ourselves.

This is the quintessence of unity,
and of a profound religious faith. * We
are members one of another,” and
every man is directly responsible,
whether he recognise it or not, for the
well-being or affliction of his neighbour.
The purpose of this book is to

record a struggle towards true self-knowledge
and the creative l.fe, which every man in his
heart wishes to live, but of which few today
understand the conditions,

because only by this method may the
world-neurosis of which Mr. Fausset is
so hauntingly conscious be cured.

The book falls into two parts, and is
an absorbing record of how, in his own
words, he * suffered life’’ (PartI') and
‘“ suffered thought” (Part II). With
such a remorselessly active thinker,
the latter is to a greater degree than
usual inextricably interwoven with the
former. He is essentially a poet, and
believed at the beginning of his life asa
writer that poetry was his destiny, and
the writing of it the sufficient reason of
his being, but, although his early poetry
is predominantly lyrical and shows
in the main little trace of the powerful
metaphysical bent which began to
manifest at quite an early age, he is the
type of thinker in whom ideas raise
storms in the mind as surely as in the
lyric poets feelings raise storms in the
heart: in other words, a passionate
thinker. But he soon abandoned
poetry, since, he said,

I realised that it was useless for me to try
to write poetry until I had found my true
self and achieved some degree at least of
inward integrity.

It would be healthier for the state
of poetry if more poets were aware of
this necessity, instead of spreading the
infection of their own neuroses and thus
working out their salvation at the
expense of their public, in the way that
has been so popular during the last
twenty years.

In the 1920°s, book followed book in
rapid succession, and this at a time
when, as Mr. Fausset relates in 4
Modern Prelude, he was reviewing
‘““upwards of three to four hundred
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books a year.”’ He was, as the critics
of the time were quick to recognise, a
young writer of outstanding brilliance
and originality. His book output prior
to the publication of A Modern Prelude
in 1933 consisted of Keals: A Study
tn Development ; Studies in Idealism ;
Tennyson: A Modern Portrait; John
Donne : A Study in Discord; Samuel
Taylor Coleridge,; Tolstoy: The Inner
Drama ; William Cowper and The
Proving of Psyche, in addition to four
books of verse, published between 1920
and 1924. In the same year as A4
Modern Prelude, his noteworthy study
of Wordsworth, The Lost Leader, ap-
peared, perhaps the most succesgful
and certainly the best-known of his
literary studies.

Then, after a considerable break,
came the fine study of Whitman (1942)
and two novels, Between the Tides
(1943) and, in 1945, The Last Days.
It was a surprise, and to many readers
may have been a disappointment, to
tind so eminent a literary critic turning
from the heights of literature to what
are certainly by comparison the ‘low-
lands '’ of the novel-form, yet it cannot
be denied that as a medium for the
dissemination of ideas the novel is pre-
eminent, and, as would be expected,
in both his novels Mr. Fausset intro-
duces the same perennially important
themes. Martin Weyman in Belween
the Tides is a writer and a mystic, and
the book is rich in the deep wisdom
that everyone familiar with Mr.
Fausset's work has come to expect. It
is a book only a poet could have
written, though therc is in it nothing
attenuated or precious: the pace is
swift, the action exciting, the char-
acterisation clear and penetrating. In
The Last Days there is some unforget-

table Nature-writing, and the emotional
scenes are treated with an unfailingly
tender and sympathetic touch.

The difficult balance between heart
and head has not been achieved at the
expense of the heart, which is one of
the chief reasons why Hugh I'Anson
Fausset is a writer of such importance
at a time when in the world of action
the assaults on the human heart have
been, and are, unprecedented, and the
rights of the individual almost destroy-
ed in sweeping mass movements of
incredible harshness and cruelty ; while,
in the world of thought, aggressive
cerebral activity has almost ousted the
lovely and unostentatious movements
of the inner life of heart and soul. The
writer of genuine courage and fortitude
today is the man, or woman, who
remains true to the source whence all
creative work flows, not the writer who
succumbs to the temptation of propa-
ganda-writing and poisoned political
thinking.

From the foregoing it logically follows
that Mr. Fausset has remained blessed-
ly aloof from the arena of politics.
Indeed, he is too much of a realist, too
penetrating a thinker, to be deceived
by the specious doctrines which per-
suade the lesser writer that his role
during a critical period of history lies
in descending to the market-place and
fighting with the weapons provided for
the masses by the political leaders.
Hugh I'Anson Fausset is concerned
not at all to justify the ways of man to
God, as so many writers and religious
leaders at the present time are, but
instead to suggest to man that only by
adjusting his ways and living in har-
mony with the eternal laws can he
find peace in himself and so ensure
peace in the world. He is not only a
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true prophet, but a true ‘* physician, ”’
not of souls only, but actually on all
the planes of man’s being. In A Moderss
Prelude, for example, he examines
and weighs in the balance the doctrines
of, among others, D. H. Lawrence,
J. Middleton Murry and John Cowper
Powys, and his diagnosis of the modern
sex tangle and the profound miscon-
ceptions of the meaning of love, is pen-
etrating and health-giving. Always
there is the stress on the nced for
wholeness, without which no true free-
dom between the sexes is possible.
And ‘“ disinterested love, "’ depending
on this wholeness and freedom, is the
only true love.

In his latest book, Poets and Pundits,
published at the beginning of 1947, Mr.
Fausset’s deep concern with true
religion and the reconcilement of the
thought of East and West is reaffirmed,
especially in the section entitled *“ The
Realm of Spirit ”’ which includes essays
on ‘“ Tagore,” ** The Dream of Ravan, "
““Thoughts on the Dhammapada’ and
“The Quest of the True Act,” all of
which go far towards clearing up many
of the points of Eastern doctrine on
which the West is still by no means

clear. ‘‘The Quest of ‘the True Act”
is a superb clarification of the Eastern
doctrine of ‘‘ non-action,’’;'so hard to
define and so difficult for the Western
mind to understand. The West stands
pre-eminently for action, the East for
stillness, and to what a pass the passion
for action has brought civilisation the
present state of KEurope tragically
testifies.

The message pervading and irradiat-
ing all Hugh I'Anson Fausset’s work is
the message of true liberation so
desperately needed by the modern
world. In his own words:—

He who is spiritually whole creates his own
life from moment to moment..He moves a
free man within the circle of necessity whick
he gladly accepts. He co-operates with hig
circumstances as the artist with his medium. .
Tho circumstances of his outer life, the society
into which he is born or the men and women
among whom he moves may, indeed, be of
a kind that resist and even bitterly resent the
trcedom to which he invites them. But they
cannot curtail or destroy the frecedom which
he has realised in himself, though they fling
his body into prison or hang it on a cross.

Only this understanding of freedom
can lead man into the way of peace.

DaLLAs KENMARE

The Hieroglyphic Monad. By Dr.
Joun DEeE; translated and with a
commentary by J. W. HAMILTON-
Jones. (John M. Watkins, London.

76 pp. 1947. 10s. 64.)

We are grateful to translator and
publisher alike for this first and excel-
lent English version of Dee’s The
Monad, Hieroglyphically, Mathemalical-
ly, Magically, Cabbalistically and Ana-
logically Explained, as the title of the
second edition, published at Frankfort
in 1597, reads.

It consists primarily of an analysis
of the alchemical symbol of Mercury—
with certain differences from the con-
ventional form—which is the planetary
symbol with the addition of the Aries
symbol at the foot of the cross.

That the symbols of the planets are
composed of the circle, the crescent
and the cross is common knowledge,
but the alchemical implications to be
derived from this fact have received
but scant attention from most writers
on this subject. It is true that the
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Solar and Lunar elements in the metals
attributed to the planets have been
commented upon, and that the cross
has been said to indicate corrosion.
Dee, however, represents the cross as
signifying the four elements, but it is
interesting to note that he does not use
the Greek cross with four equal arms,
to which these are usually referred, but
divides the vertical line in the propor-
tions of one to three, traversed by a
horizontal line equal to the vertical
and bisected at the point of junction.
Dee also distinguishes between the
thrce Mercuries known to and spoken
of by the leading writers on this sub-
ject, though obscurely ; but it cannot
be said that our author is, at first sight,

Synthetic Research in Ophthalmology.
An Altempt at Unification of Allopathy,
Homeopathy and Nalure Cure. By DR.
R. S. AgarwaAL. (Dr. Agarwal’s Eye
Institute, Delhi. 12 pages. 3oth June
1948)

This small pamphlet was written by
Dr. Agarwal at the request of the Min-
ister for Health of the Central Prov-
inces. Itsobjectis to ‘“integrate all the
known systems of treatment, namely
r—Allopathy, Ayurveda, Homeopathy
and Bates’ Nature Cure System "’ as far
as these refer to Ophthalmology.

It seems to the ordinary individual
logical that in the care of the human
body all available help should be used,
and that no one system should isolate
itself from other systems. But this
calls for a breadth of tolerance almost
unknown today.

That India, in her Minister for

much more illuminating.

There has always been some specula-
tion as to whether Dee may have been
a member of the Rosicrucian Fratern-
ity. This has mostly been based on a
MS. in the British Museum, attributed
to him and entitled The Rosicrucian
Secrets. This has usually been de-
scribed, though I think wrongly, as a
forgery, but it is certainly clear that
Dee was not the author. There is,
however, a good case for supposing that
he was a member, if not of the Fratern-
ity R. C., at least of some other occult
body with similar teachings, and in the
present work there are indications of
certain knowledge which would support
the Rosicrucian hypothesis.

E. J. LANGFORD GARSTIN

Health, should be so fortunate as to
find someone who is free from prejudice
and who would, therefore, cull from all
sources in the search for health and the
cure of disease, is a very hopeful sign.

Dr. Agarwal calls attention to the
benefits of each system and also to the
limitations. He ends his very concise
but illuminating paper by suggesting
that though it may not be possible at
the moment to *‘ change the curriculum
of the Allopathic institutions,” the
Government could provide for post-
graduate studies in the other systems.
We hope the day is not far distant
when, in any case in India, the best of
all systems will be incorporated into
one system, while the dross is discarded.
Prejudice is bad when it deals with
ordinary life; when it deals with life
and death, blindness or sight, it is a
crime.

E. B.
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The Gate of Hors. By G. R. LEvy.
( Faber and Faber, Ltd., London. 349
PP- 42s.)

History is the marking of events
upon the curve of progress, and future
trends may be indicated by reference
to the past and the present. Yesterday
the caveman lived in his murky hole
in the rocks, fashioned rude weapons
from stone and to satisfy his soul
scrawled rough paintings of animals
and other objects for those who follow-
ed him to discover. Modern man has
vanquished darkness by artificial light-
ing and has added years to his normal
span of life. He flies in the air and
travels under the oceans and has made
it possible to talk to his fellows across
the world. He looks upon himself as
Superman,

But in every age man has counted
himself as far above those he has
succceded. In spite of progress in the
arts of living is man today really at the
apex of the curve? At any moment
the atom bomb may wipe a country
from the face of the earth. Atomic
Power, the modern Frankenstein,
shadows the whole civilised world.
Will there be a future? Or will the
earth as we know it today crumble
under the impact of atom bombs and
disintegrate in a cloud of radioactive
dust, finally to dissolve into mist ?
These are some of the questions which
come to mind while reading a new and
fascinating book.

The hope of the author of The Gatle
of Horn, based on study of the past
generations of man from the very dawn
of human life, lies, in her own words,
in *the survival and lasting signif-
icance, through eras of unimaginable
change, of a body of coherent ideas, "
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which had their source at the begin-
ning of human institutions and upon
whose foundations our own religious,
artistic and social developments have
proceeded.

Prior to the last war the author was
engaged on archzological work in Iraq,
Brittany, Malta and the Pyrenees. As
research progressed it appeared to her
abundantly clear that the ceremonial
customs and religious cults throughout
the early centuries had influenced
European thought and culture,

The story Miss Levy unfolds with
clarity of thought and pen is dramatic.
The spark of the divine in Man which
she depicts struggling to express itself,
first in crude paintings on cave walls,
and in roughly modelled utensils,
gradually develops in greater and
greater skill and may, she believes,
still give us hope for the future,

For the reader who has little time or
opportunity to study archaology this
book will open up a new conception of
human life. What Miss Levy has pre-
sented with great patience and ability,
are facts, not mere surmise. The art,
the sculpture, the temples and the
hundreds of objects shown in the illus-
trations are proof of man’s develop-
ment. If we are not disposed to agree
with all the author’s interpretations
we cannot deny the existence of the
discoveries.

As yet we are not even midway on
the curve of progress. We still set our
thoughts to destruction rather than
construction, little removed from the
shambling caveman waiting to drop a
rock on his neighbour’s head. The
Gate of Horn provides us with some
hope of further advance. This is a
great and notable work.

A. M. Low
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Eyes: Their Use and Abuse: How
to Improve Defective Vision. By ETHEL
Beswick. (The C. W. Daniel Co.,
Ltd., Ashingdon, Rochford, Essex.
1948. 44 pp. 3s. 6d.)

This small book, an application to
the field of ophthalmology of the in-
creasingly popular theory of healing by
natural means, is full of practical hints,
drawn largely from the Bates system
of eye treatment, which the author has
practised professionally for some twenty
years. Not the least part of its charm
lies in the writer’s philosophical back-
ground, which gleams through now and
again, always unobtrusive and illu-
minating. For example, the idea that
the eyes are parts of a threefold instru-
ment, the third part being the brain,
of which and the mind, the controller
or the consciousness is the user. ‘“* We

al Fakhri: On the Systems of Govern-
ment and the Moslem Dynasties, compos-
ed by Muhammad Son of 'Ali, Son of
Tabataba, known as the Rapid Talker,
May God have mercy on him. Translated
by C. E. J. WuitTING. (Luzac and
Co., Ltd., London. 326 pp. 1947.
12s. 6d., paper; 15s., cloth)

This book consists of two parts, the
first concerning statecraft and govern-
ment, the second dealing with the
Muslim goverments, this part being
derived from Ibn al-Athir's Kamsl. It
is well-known to students of Arabic
literature and an English translation is
welcome,

The author, known as Ibn al-Tiqtaqa,
who lived in the thirteenth century,
has an attractive style of writing and
some of his observations are shrewd.
He commends study and reading to
rulers. ‘“Books are companions who
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read with the mind and not with the
eyes.”” The idea that nerve strain
should be got rid of instead of one's
taking to glasses and retaining it; the
relation of the mental attitude to life,
as well as of attention, to sight; these
are some of the eminently sane and
sound suggestions with which descrip-
tions of the treatment are interspersed.
A natural diet is favoured, but with-
out fanaticism. Passivity is warned
against. The necessity is stressed of
getting at the cause of eye defects, as
well as of other bodily difficulties.

Nothing ever just happens; what comes
about 1s always an effect, for which there
must be a cause.

This is a book which all can read
with interest and pleasure ; and those
who need them can profit by its hints.

E. M. H.

do not deceive, nor tire, nor blame you
when you deal hardly with them, nor
reveal your secret.”” Among the duties
of rulers he includes restraining the
stronger from oppressing the weaker,
giving the lowly his rights against the
powerful, answering any who cries for
help and holding the scales of justice
equal between the most distant and
the nearest, the lowliest and the might-
iest. A Prime Minister, he says, is
intermediate between the king and his
subjects and his character should
contain qualities like those of the king
and also of the subjects. He should
be competent and firm, hospitable and
fond of entertaining, kind, forbearing,
dignified and effective in speech.

The king, he holds, above all, should
be in constant communion whith God
and he gives a prayer of his own com-
position for use by the king :—
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O God, I surrender to Thee my strength
and power and take refuge in Thy strength
and Thy power. 1 magnify Thee, for that
Thou gavest me being from naught, exalted
me over many people—and made me vice-
regent over Thy earth. O God, take me by
the hand in straits : reveal to me the aspects
of truth, help me to do Thy will, and protect
me from error. Shelter me with Thy wing on
every side, Mos. Merciful of the merciful.

The absence of an index makes this
translation much less useful than it
might be and it also lacks a table of
contents. Division into chapters or
sections, which are fouund in the Arabic
edition, would make it more readable.

It is a pity the translator has not

Bhdrata-Rastra-Sanghatani : Indian
Constilution in Sanskrit Verses. (A
Sample). By C. KuNHAN Raja.
(Adyar Library Pamphlet Series No.
12, Adyar, Madras. Re. 1/8)

When India regained her long-await-
ed Independence in August 1947, the
first thing of nation-wide importance
she set about was the framing of her
Constitution. By the end of February
1948 the Draft Constitution was sub-
mitted by the Drafting Committee to
the President of the Constituent
Assembly. The Draft is in English,
while India is a land of many languages.

Now Sanskrit has always enjoyed in
India an undisputedly supreme position
as the language of the learned ; it stands
in the relation of grandmother to the
different Indian languages of Aryan
stock and it wields a great influence
even over the four great Dravidian
languages. The work of translation of
the Draft Constitution will be greatly
facilitated if it is first rendered into
Sanskrit. With this idea in mind,
Dr. C. Kunhan Raja, who has whole-

adopted a recognised system of trans-
literation. * is used instead of ‘ to
represent the Arabic ‘' asn—there is no
indication of long vowels or ‘ heavy "’
letters.

Among errors which might be correct-
ed in a subsequent edition are ke for
her (p. 85), confection for commection
(p. 104), Hussain for Husain (p. 112)
and Mugtadir for Muqtadi (p. 286).

But readers, those who know Arabic
and those who do not, will be very
grateful to the translator for the use
he has made of his scanty leisure in the
production of this valuable book.

MARGARET SMITH

heartedly devoted himself to the up-
lifting of the Sanskrit language and
literature, has prepared this specimen
translation of the Preamble and thirty-
seven Articles of the Draft in Sanskrit
verses in the Anustub metre. A care-
ful comparison with the original shows
that this rendering is quite faithful to
the arrangement and wording of the
original,

The bulk of the ancient Sanskrit
literature on law and medicine and the
arts and sciences is in verse and Dr,
Raja has revived the tradition with
remarkable success. In translating the
legal and constitutional terms he has
used only such Sanskrit terms as had
been used in some closely related sense
in ancient literature and has given all
such in notes with their exact English
equivalents in the Draft. If these
terms are utilised in the translations
into the several Indian languages, they
will be enriched and the translations
can be made with ease and uniformity
of terminology.

N. A. Gore
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Reflections on the Philosophy of Str
Arthur Eddingion. By A. D. RITCHIE,
with an Introduction by C. E. Raven.
(Cambridge University Press, London.
38 pp. 1048. 2s.)

After the death of Sir Arthur
Eddington an appeal was made to
provide funds to establish a memorial
lectureship at Cambridge in his name.
Eddington was the University Astron-
onter and had been Plumian Professor
of Astronomy since 1913. The object
of the lectureship was not only to
commemorate one of the world’s best-
loved scientists, but also to further his
work in striving to correlate scientific,
religious and philosophical methods in
the search for truth.

The first lecture was delivered at
Cambridge on November 4th, 1947, by
Prof. A. D. Ritchie under the title of
this book. which also incorporates a
brief introduction, given before the
lecture by the Chairman, the Rev. Prof.
C. E. Raven, D. ., the Vice-Chancellor
of the University.

Eddington was one of the few great
thinkers of the modern scientific world
who possessed the inestimable gift of
lucid exposition of science to that much
mystified individual, the man-in-the-
street.

/ His books were many of them ‘“ best

sellers’’ in the best sense of that term.
Reading Professor Ritchie’s reflections
I feel that he has been too inclined to
view Eddington’s work too academic-
ally and to decry the light and modest
vein that went so far in bringing the
latest advances in scientific thought
within the mental grasp of the un-
scientific reader.

During his later years, Eddington’s
great aim was to try to link science and
religion and to interpret them, in so
far as is possible, to man’s experience
of life. Deeply religious himself ( he
was a Quaker), his faith inspired his
whole life and work and it has rightly
been said that his writings are far
better than any sermon.

In discussing Eddington’s philosophy
Professor Ritchie views it in relation to
that of Kant and briefly restates the
Kantian ideas on which Eddington’s
general approach to the theory of
physics is based. To appreciate Pro-
fessor Ritchie’s reflections one should
be well acquainted with Eddington’s
work and writings, the true value of
which must finally be assessed by
future developments in the fields to
which he devoted his life’s work. Pro-
fessor Ritchie has, however, set a high
standard for future lecturers to follow.

A. M. Low

“THE TERRIBLE MEEK?”

Adopting the title of Charles Rann
Kennedy'’s play for his appreciation of
Gandhiji (Human Affairs Pamphlet
No. 31, Henry Regnery Co., Hinsdale,
Ill.) Mr. Manshardt has given an
eminently fair epitome of the teachings
of India’s martyred leader. The quota-
tions from Gandhiji’s own writings are
admirably chosen for their challenge as
well as for their inspiration.

Mr. Manshardt is impressed with the
success of Satyagraha, which he views
as a challenge both to the Christianity
and the humanity of the West, but to
call it a derivative of Christianity is to
ignore its pre-Christian antecedents.
It is the essence of Buddhism in the
ethical aspect of Gautama’s teaching,
no less than of the later message of
Jesus.



RECENT DEVELOPMENTS IN SANSKRIT

Since the foundation of the Asiatic
Society of Bengal in 1784 there have
sprung up research socicties in almost
every part of the country which, to-
gether with about twenty Universities,
are carrying on research in the Sanskrit
language and literature, rcported in
their respective journals and learned
treatises.

The most outstanding event for
Orientalists in the latter hall of 1948
was the Twenty-first Session of the
International Congress of Orientalists
held at Paris from 23rd to 31st July.
The Indian delegates participated in
the Indological and East and West Sec-
tions. Dr. S. Radhakrishnan was
elected President of the Indological
Section. Dr. R. N. Dandckar described
recent Indological work done in India.
Dr. S. K. Chatterjee read an interesting
paper on the early Arabic version of the
Mahabharata story.  Prof. P. V. Kane
spoke on the importance of the Rama-
yana and its influence on later epic
and dramatic Sanskrit literature. Mr.
J. K. Balbir read a well-informed paper
on a manuscript in the Sarasvati
Bhavan Library, Benares, of a rare
work on Sanskrit dramaturgy. The
papers of Dr. K. de Vreese on Kalhana
and the Pauranik tradition concerning
Kashmir, of Prof. P. E. Dumont on
three passages in the Third Book of
the Taittiriya Brahmana, are note-
worthy papers read in this section.
The next session will be held at Istam-
bul in 195T1.

The Oriental scholars of India met
at Darbhanga from 15th-19th October
1948 for the Fourteenth Session of the
All-India Oriental Conference, attended

by nearly 300 delegates. Noless than
170 papers in English, 125 in Sanskrit
and 33 in Hindi and Maithili were
submitted to the seventeen different
sections of the Conference, which was
presided over by Dr. R. C. Majumdar.
Darbhanga is part of what was formerly
Mithila, well known even today as one
of the seven holiest places in India
through its association with the Phil-
osopher-King Janaka and his divinely-
born daughter Sita, the paragon of
womanly virtues.

Dr. Majumdar emphasised in his
address the importance of ancient
Indian Culture as a guiding principle
in moulding life and society throughout
the world. As special characteristics
of Indian Culture he mentioned a
balanced view of life with cqual em-
phasis on Spiritual (dharma and moksha)
and material ( artha and kama ) values,
insistence on duty as opposed to rights
and privileges; freedom of thought,
and humane laws of war, all flowing
from the fundamental Vedantic concep-
tion of the unity of Soul. Dr. Majum-
dar’s concrete suggestions for the
preservation and spread of Indian
Culture included the reorganization of
the courses of studies in the patha-
shalas ; a higher status for Sanskrit in
the syllabuses of Indian Schools, Col-
leges and Universities ; a central organ-
ization to be set up by the Government
of India for the publication of original
texts, both printed and in manuscripts,
and also books bearing on the Sanskrit
language and literature, Indian history
and culture, with regular search for
manuscripts as one of their main func-
tions ; and the setting up by the Central
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and Provincial Governments of Insti-
tutes for Higher Study and Research.
He also pleaded for the simplification
of the rules of Sanskrit grammar. He
said that even if Hindi became the
lingua franca of India, Sanskrit should
be the parent-source for new terms and
that Devanagari should be adopted as
an all-India Script.

The problem of the lingua franca of
India has become a complicated one.
Even the Constituent Assembly has
felt it wise to shelve the issue for the
present. But this controversy between
the supporters of Hindi and of Hindus-
tani-Urdu has unexpectedly led to
claims for Sanskrit as a national lang-
uage being propounded and support-
ed with arguments and some feeling by
persons of erudition and those occupy-
ing responsible positions in the political
and cultural life of the country. Dr,
G. Srinivasa Murti, the Director of the
Adyar Library, in his paper, “ Sanskrit
in India,” published in the Brahma-
vidya for October 1948, writes that:
...it is Sanskrit that provided the bulk of
the vocabulary in almost all languages of

India....It alone can keep India as a united
nation.

Dr. C. R. Reddy, Vice-Chancellor of
the Andhra University, has expressed

e following views regarding the
claims of Sanskrit to be the all-India
language, according to the report in The
Hindu of an interview which he gave
to a representative of that paper:—
...for the purpose of I'ederal administration
and administration of law, a language like
Sanskrit...would be a better choice (than
Hindi). Sanskrit, being allied to the Prakrit
languages like Hindi, Bengali, Maharashtrian,
would act as a power of integration. It would
enable us to realize in a greater measure the
richness of our culture and the sublime
manner in which that culture had spread and
influenced two-thirds of Asia.

Dr. C. Kunhan Raja, an ardent
supporter of Sanskrit as a national
language, writes editorially in the
Brahmavidya for October 1948 :—

There are two waysin which Sanskrit has to
be developed if Sanskrit is to function as the
all-India language. ..standard works in Euro-
pean languages, both classical and modern,
should be made available in Sanskrit. This
must cover a very wide field....Many works
on ‘“modern subjects’ should be written in
or rendered into Sanskrit. Books relating to
modern constitutional developments in India
and also relating to social and economic
problems must also be written in Sanskrit
....If Sanskrit becomes India’s State Lang-
uage, it will be studied in other countries and
UNO will recognize 1t, like the languages of
other countries.

It will be seen from these extracts
that what is claimed for Sanskrit is
that it should be the State Language
for administrative and academic pur-
poses. It is not suggested that it
should be the language of business or
of commerce or of the man in the street
and thus the question of the lingua
franca still demands solution! The plea
that just as English was the State
language without being a language
of the masses, so Sanskrit should be
now, is not sound; for India never
adopted English as the State language
of her own free-will ; it was imposed on
her by her foreign rulers for their con-
venience. Other leaders will have to
select that as the State language which
will be of the greatest convenience to
the largest portion of the population,
and I am afraid that in such a choice
Sanskrit will not be adopted. It will
have to be some modern Indian
language.

The Deccan College Post-graduate
and Research Institute, Poona, has
undertaken the compilation of a Great
Dictionary of Sanskrit on historical
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principles. It is a work of nation-wide
importance, estimated to run into
fifteen volumes of 1,000 pages each and
to require about fifteen years for com-
pletion. The Dictionary when complete
will cover the entire period, of about
4,000 years, of the development and
growth of Sanskrit literature, Vedic,
classical and inscriptional. Material
from 2,000 texts representing all-
branches of Sanskrit literature, Hindi,
Buddhistic and Jain, and 4,000 inscrip-
tions will go to its making. The
scheme has received the support of
Sanskrit scholars all over the world;
Dr. Louis Renou, the distinguished
French scholar now in India, is to help
in it. The project has received the
patronage of the Government of India
and the Bombay Government. The
Institute is also planning a separate
Dictionary of Inscriptional Sanskrit in
the near future.

The Critical edition of the Maha-
bharata has made some recent progress.
The first, the Rajadharma volume of
the Santiparvan, edited by Dr. Bel-
valkar, and the Sauptikaparvan, edited
by Prof. H. D. Velankar, were pub-
lished at the Bhandarkar Oriental
Research Institute, Poona, on the 15th
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of August and the 7th of September,
respectively. The Government of Bihar
has sanctioned generous grants to meet
part of the huge cost of this Critical
Edition.

Prof. V. B. Athavle of Nasik has been
appointed by the East Punjab Govern-
ment to carry on geographical research-
es into Places connected with the Great
War of the Mahabharata.

The Government Oriental Manuscripts
Library of Madras which possesses a
vast and valuable collection of Sanskrit
and Tamil manuscripts has recently
started a journal mainly for the publica-
tion of important short works in those
languages. Two other manuscript
libraries in South India, wiz., the
Travancore University Oriental MSS,
Library at Trivandrum and the Saras-
vati Mahal Library at Tanjore, have
already started journals and they,
particularly the former, have published
quite a good number of rare and im-
portant works in Sanskrit.

The Tilak Maharashtra University
of Poona opened a Sanskrit College
on the 2nd of December 1948 for im-
parting education in Sanskrit from the
elementary to the highest title exam-
inations.

N. A. Gore

CORRESPONDENCE

« BURNING OF SILVER”

It was very kind of you to send me
a page [ p.445] of the [ October ]
ARYAN PaTH with a reference to one
of my “ Socratic * Dialogues.

The answer to burning cow-dung is
twofold :

(1) More fuel. For that purpose
erosion must be stopped by the complete

closure of all pastures and hill-sides to
grazing. This sounds quite impossible
but it is, or was, being practised by
scores of villages in the Punjab and
West Bengal. All cattle are stall-fed
and grass is cut and brought to them,
and special fodder crops are grown.
Both are necessary. The grass and the
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trees increase quite miraculously when
this is done. Controlled grazing is
impracticable as there is no such thing
as ‘““control.” All grazing is over-
grazing.

(2) The hay-box. Most cow-dung
is burnt to kecp things hot ; this is the
function of the hay-box. In India it
is the bhoosa-box as bhoosa is easier to
get and is just as good as hay if not

better, I have published full {instruc-
tions again and again. The latest are
my yellow army pamphlets but if you
cannot get these the description in
Better Villages (Oxford Press, Bombay )
is just as good.

F. L. BRAYNE
Ashill, Thetford,
Norfolk,
England.

SRI RAMAKRISHNA AND SRI RAMANA
MAHARSHI

[ With the publication of this rejoinder of Swami Jagadiswarananda to the criticism
of his original atticle, this controversy must be considered closed -——Ep |

The rejoinder of Mr. David Maclver
does not scem so much to clarify the
point in controversy as to endorse
Dr. Jung's misinterpretation of Sri
Ramakrishna’s teaching on the ego.

Let me assure my friend that I do
not lag behind him in regard for the
Maharshi. My article was not meant
to belittle him or to mispresent his
teachings but I quoted many sayings of
Sri Ramakrishna’s to show that the
Teacher not only was not at all hesitant
on the nature of the ego but was as

dical as the Maharshi on this point.

Mr. Maclver shows that the ego is
totally annihilated in the life of the
wise but says that on one occasion Sri
Ramana had to deviate from his natural
stand and assume the appearance of an
ego for the sake of his followers. * ...
out of love...the ultimate may take
on the appearance of an ego to meet
the ego-bound on their own terms.”

Are not the two statements mutually
contradictory ?

The difficulty scems to be due to
confusing the absolute and relative
aspects of the ego. From the absolute
planc the ego is certainly not a
‘““permanent factor.” On this point
Sri Ramana and Sri Ramakrishna are
unanimous. But the Vedanta either
of Goudapada or of Shankara does
admit some form of Vyavaharik Sattva
or relative existence. From this point
of view both the Maharshi’s assumption
of an ** appearance of an ego’ can be
explained and Sri Ramakrishna’s
‘““hesitant "’ attitude on the ego can be
understood. Persistence of Prarabdha
in the state of wisdom is admitted by a
school of Vedanta. Otherwise the
actions of the wise ones cannot be
maintained.

SWAMI JAGADISWARANANDA
Belurmath.



ENDS AND SAYINGS

“ Corruption and ‘We'"” is the title
of Shri K. Srinivasan’s trenchant
editorial in the November-December
Indian Parliament (Bombay). He
takes exception to the use of the first
personal pronoun to soften charges or
accusations, and quotes several Indian
leaders whe have castigated alleged
lapses from the ideals of the Indian
National Congress by saying, “ We
have fallen from our high ideals,” etc.
« Public self-deprecation and self-con-
demnation,”’ Shri Srinivasan declares,
“is a kind of psychological pro-
pbylactic. For radical cure something
more drastic is necessary.”’

Corruption is a tough old sin and will not
be killed by 1ts relatives, who have a sense of
“WI " with it. It thrives with everyone
who says to 1t ¢ WE.” [Put corruption in
the dock and call it ** YOU’’ and then let the
country see who says ‘“* WE "’ to it.

There is point to Shri Srinivasan’s
criticism, in one aspect. If the
softening of the charge by including
oneself in the condemnation springs
from the fear of giving offence where
offence is due, his castigation is deserv-
ed. But that may not be the case. There
is a deeper sense in which unity with
one's group implies sharing in its good
fame or its ill fame.

This does not imply that corruption
is to be condoned ; it has to be ruthless-
ly condemned, exposed and extirpated.
It is a cancer on the body politic and
the earlier it is excised the better for
the health of India and the world.

“ ends of verse
And sayings of philosophers.”’
HubIBRAS

The Indian Philosophical Congress
met at Bombay on December 27th,
under the presidency of Dr. S. K.
Maitra. In thz presidential address,
entitled ** Whither Man ? ”’, Dr. Maitra
emphasised the distinction between
knowledge of facts and knowledge of
values, India’s traditional stress having
been upon values, as that of philos-
ophy should also be. The philosophy
of free India had to build upon that
foundation and India must give its
message to the world. The barriers
between truth and truth required to be
removed and that between Man and
Nature to be broken also if Nature was
to be understood.

The session was noteworthy for the
idealism which characterised also the
addresses of the Rt. Hon. Dr. M. R.
Jayakar, who inaugurated the Congress
and of Dr. S. Radhakrishnan, whose
attainment of his sixtieth year was the
occasion for felicitations at the opening
session. It is a most hopeful sign that
leading philusophers in the new, free
India are turning their thoughts to the
eternal truths which are India’s heritage
from the remote past, are realising the
importance of translating philosophy
into practice, and are recognising the
responsibility of India, the custodian
of the ancient wisdom, for giving a
bewildered and frustrated world the
necessary lead. As Dr. Jayakar
declared,

Indian philosophy had always been dynamic
for the realisation of the Truth and could
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become dynamic for the realisation of social,
political and moral values.

So significant and indeed indispensa-

ble is the role of India as guide out
of the wilderness of modern materialism
that we heartily endorse the sentiment
‘expressed in the speech of the Chair-
man of the Reception Committee,
Mahamahopadhyaya Prof. P. V. Kane,
Vice-Chancellor of the Bombay Univer-
sity, which was read on his behalf by
Shri V. K. Jog. He said that he
personally felt

that no Indian student should be allowed to
sccure a post-graduate degree in philosophy
without being compelled to devote substantial
attention to some of the Indian systems of
philosophy.

That the fundamental problem of
the world today was a ‘“crisis of the
spirit of the world " or some kind of
disjointedness was suggested by Pandit
Jawaharlal Nehru, the Indian Prime
Minister, in inaugurating the All-India
Science Congress at Allahabad on
January 3rd. There were, he said,
“ plenty of men of ability, talents and
genius, and still the world went wrong.
...The world had failed in spite of
the great achievements of science.”’
Intuitively he placed his finger by im-
_plication on the compartmentalisation

/i of science as one of the causes of the
disjointedness to which he referred.

A high degree of specialisation produced
highly talented persons but they might not
be good citizens. They had concentrated on
specialised work and very often they had
little relation with the problems of life and
the world. Each person worked in a special
groove and there was little co-ordination be-
tween different grooves.

Is not the great need of our science
at the present day that for a synthesis-
ing philosophy, in which all sciences
shall find their own place and their due

THE ARYAN
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relation to each other and to the whole
of nature ? Without it, how is it possible

. to have what Pandit Nehru called for,

parallel with the advancement of
science, an advance in the balance or
poise of the mind which should be
achieved in all spheres, economic,
political and even in the spirit of
mankind.

We were glad indeeed to receive
through the courtesy of the Unesco in
Paris a copy of the first issue of the
new French quarterly, Hind, dated
October 1948. As its name indicates,
this journal is dedicated to the dis-
semination of knowledge about India
and its promoters are inspired by their
friendliness to and appreciation of our
country. Aware of the significance of
her uninterrupted stream of evolution-
ary progress from the remotest histor-
ical past to the new India born on the
15th August 1947, they realise she will
be called upon to play a major part in
the future. Hind, as pointed out in
the Editorial of the inaugural number,
will deal with all aspects of India’s
complex and variegated pattern, re-
maining thus ‘‘ faithful to the magni-
ficent principle of tolerance so dear to
India herself.” The promoters make
no pretensions, whether literary or
scientific. Their only claim lies in their
desire ‘‘ to have India better known so
that she may be better loved.” Con-
tributors will be chiefly Indian, chosen
among all types and classes. Judging
from this first number, Hind is admir-
ably designed to fulfil its self-appoint-
ed mission and has been launched in a
garment suited to its task. Itis beau-
tifully got up and profusely illustrated
with fine photographs and attractive re-
productions. We wish Hind all success.
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« THUS HAVE 1 HEARD”—

“To seek to achieve political reforms before we have cffected a reform in

human nature, is like putting new wine into old bottles.

Make men feel and

recognise in their innermost hearts what is their real, true duty to all men, and
every old abuse of power, every iniquitous law in the national policy, based on

human, social or political selfishness, will disappear of itself.

Foolish is the

gardener who sceks to weed his flower-bed of poisonous plants by cutting them

off from the surface of the soil, instead of tearing them out by the roots.

Free and independent India is
neither really free nor truly in-
dependent though the alien British
have quit the country. On every
hand we see exploitation: Govern-
ment servants from peons and clerks
to many heads of departments are
exploiting the situation. While the
organised Government is led by a
man of unimpeachable honesty,
moral and intellectual as well as
financial, Pandit Nehru is not get-
ting the support he deserves. His
patriotism is applauded but his
example is not copied.

Inflation may be a natural product
of after-war conditions prevailing in
many countries of the world but the
avid black-marketeer and the covet-
uous money-maker are adding to

”»n

the burden which inflation lays upon
the nation.

The period since the Indian peoples
gained their liberty from foreign
rulers has revealed their numerous
weaknesses. The desire to do good
to the country is absent; most
are self-centred, concentrated upon
making money so that they can
enjoy. The teachings of Gandhiji
are forgotten or are only paid lip
service. Strikes by the working-
class and lockouts by the capitalists ;
party politics dividing party politic-
ians more than is good for the coun-
try; impulsive actions and grand
paper schemes on the part of many
publicists and reformers ;—these
things (and there are others) cause
instability and spread a sense of
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insecurity, leading to mass excite-
ment. Psychic inflation is worse
than its monetary counterpart, and
the orgy in moral disarray is worse
in its results than are disorders in
the financial and the economic
spheres.

Intoxication has followed political
victory and problems forced on the
Country by the partition have
thrown the ranks of the people into
confusion, including a large number
of members of the Indian National
Congress. This is due, let it be
admitted, to weakness of character.
But some stabilising influence has
become imperative.  What is the
best of such influences ?

The large-scale national frenzy
manifests in and through an unholy
greed for money. Greed is a gate
of Hell and brings forth lust and
wrath. These dark powers energise
minds and hearts to be exploiters.
The best and most stabilising in-
fluence is a right perception of the
infallible Law of Karma—as you sow
so shall you reap. The most lucid
as well as profound Teacher of this
Law is Buddha, and he asserted :

By this the slayer’s knife did stab himself;
The unjust judge hath lost his own defender ;

The false tongue dooms its lie; the
creeping thief

And spoiler rob, to render.

Let our people, at least a few
among them, perceive that the
interdependence of Humanity is the
cause of what is called Distributive

Karma, of which National Karma
is but a part, and that

the one terrible and only cause of the
disturbance of Harmony is selfishness in
some form or another. Hence Karma
gives back to every man the actual
consequences of his own actions, with-
out any regard to their moral character ;
but since he receives his due for all, it
is obvious that he will be made to
atone for all sufferings which he has
caused, just as he will reap in joy and
gladness the fruits of all the happiness
and harmony he had helped to produce.

Not without a visioned purpose
have Sages and Saints emphasised
the tcaching of Karma. Thus say
Jesus and Paul :—

Do men gather grapes of thorns, or
figs of thistles ?.. .1 say unto you, that
every idle word that men shall speak,
they shall give account thereof in the
day of judgment. AMatthew VII. 16;
XII. 36.

Be not deceived ; God is not mocked ;
for whatsoever a man soweth, that
shall he also reap. Galatians VI.7.

And this is in the Koran .—

Whatever misfortune befalleth you is
sent you by Allaha, for that which your
hands have deserved. XLII.29.

Beneficence would result if our
people began to understand that
‘“rigid justice rules the world, ”
that *“ the pepper plant will not give
birth to roses, nor the sweet jes-
samine’s silver star to thorn or
thistle turn. ”

SHRAVAKA



THE PLACE OF OCCIDENTAL CULTURE
IN FREE INDIA

[ As our readers have learned to expect from Shrimati Lila Ray, the
implications of her thesis in this thoughtful article are wider than its caption

would suggest.

She brings out the human quest for values.

Shrimati Lila Ray

offers us an inspiring hope of a Free World inspired by ‘* the new world tradition
of humanism, born in India and incarnate in Gandhiji.”’—Eb. ]

In the past we have heard much
about the conflict of cultures,
Eastern and Western, Oriental and
Occidental, But there have been,
both in Europe and in India, minds
and hearts strong enough to pass
through and beyond the surface
strife to a region where it was
possible to perceive the essential
unity of the effort made by the
human spirit to grasp the meaning of
our existence in its cosmic setting
and to evolve a set of values which
could act as a navigation chart on
the strange and many-splendoured
seas of life. The human mind, like
this planet, presents a continually
changing face during its multiple
revolutions, a face neither Western
nor Eastern, Northern nor Southern,
a face that is a facet of the struggle
of our species to discover and {fulfil
the purpose for which it was created.

That differences should be under-
lined and misunderstanding accent-
uated by political conflict is in-
evitable. Differences are so absurdly
palpable. It is so easy to fasten
upon them for purposes of propa-
ganda among people of coarse
perceptions. Diversity is always
more obvious than unity, for values

crystallise into general traditional
codes and such codes show regional
variations that become the disting-
uishing characteristics of social
groups and socicties. The differences
are differences of emphasis, inflection
and rhythm. These change internal-
ly also with the alteration of circum-
stances in their locale. The French
tradition differs from the Iinglish
and both from the North American,
yet all are recognisably Western.
The values prevalent in Shake-
speare’s England are not those which
dominate England today yet they
are recognisably English.

Parallel variations can be easily
pointed out by any student of Indian
social conditions. In general, Euro-
peans acquired their values from
Greece, Rome and the Bible. India
acquired hers from Dravidian, Aryan
and Islamic sources. Christianity is
not, however, foreign to Indian soil.
There were Christian settlements on
the Malabar coast long before the
conversion of Constantine and a
continuous tradition exists. Roman
and Greek influences came, if not
with Alexander, with the British.
They have left their mark on the
laws and thought of the country.
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The political ascendency of modern
European nations has given them
added force and influence and
Western values have played their
part in the achievement of India’s
freedom. As handled by Mahatma
Gandhi they have proved not to be
antipathetic to India’s own values
in practice.

Free India is not the product of an
exclusively Oriental culture. Occi-
dental culture has made a permanent
and ineradicable contribution to the
achievement of that freedom; it is
an integral part of it. Aryan,
Islamic and Western thought have
combined like atoms of Hydrogen
and Oxygen to form the waters of
her liberation. Each has made its
just contribution, none dominates,
and a new element has emerged, an
element which reflects the essential
unity of the human mind and gives
rise to a broader humanism than the
world has ever before sought to
practisc. It restores us to a sense of
the uniting bond of man’s estate and
compasses within its scope the best
of all regional cultures, The exist-
ence of this new world tradition is as
indisputable a fact as the onencss of
human destiny and the indivisibility
of our globe despite criss-crossing
lines of latitude and longitude.

Modern India, by reason of her
geographical and historical circum-
stances, has been the theatre for a
mighty confluence of cultures that
has made of her a world in miniature,
a weltering, turbulent world of in-
congruities and incompatibles, chaos
and contrast, lurid, ridiculous and

tragic. All these diverse and often
warring influences have played their
part in the formation of India’s
present character and the characters
of her great leaders. Only in such a
world and in such a country could a
man of Gandhiji’s stature have been
born. In him, integrated into a
harmonious personality, we see a
perfect and complete synthesis of all
the composite factors and in him and
through him has come into being
this humanism of which we have
spoken, as a new and unpredictable
element in world affairs.

Free India faces a world divided
against itself as never before. Her
new humanism is threatened with
disruption within and without. It
is her misfortune that at this perilous
juncture she should be without the
guidance of her great liberator; his
disciples, few as they in fact are
despite the multitudes which pay
him lip homage, are fighting against
heavy odds. Lnough of Islam has
broken away to form a new and
exclusive State; Aryanism is in peril
of degencrating into a fanatic and
narrow Hinduism. Certain attempts
arc being made to efface or deface
evidences of Western influence.
India is once more 1n danger of spoil-
ing her salvalion for a fierce miscreed,
as Keats so beautifully put it.

Outside India also the world has
been split into two armed and hostile
camps, each living under the fear of
an annihilating war. There is a
tendency to identify these camps
with the Eastern and Western hemi-
spheres ; Eastern Communism is a
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phrase that is appearing in the press
with increasing frequency. Yet
those with experience of the new
tradition of humanism which
Gandhiji has created know that the
ship of humanity can pass safely be-
tween the Scylla of World Commu-
nism and the Charybdis of World
Capitalism under the sail of a third
and humanec ideology, though if the
crew be mutinous the possibility will
recede swiftly into the realm of wish-
fulfilling dreams.

What matters to the common man
all the world over is the presence or
absence of honesty and kindness,
justice and order and honour in his
daily life, not ideological arguments
with hair-splitting niceties. These
have no practical importance.
Whether a man is kind from an
agnostic pity that sees all of us as
inmates of a planectary concentration
camp with the gas-chambers of death
our certain destination or the vision
of the yogi who beholds the living
god incarnate in every sentient thing,
is, in humdrum everyday living, im-
material. A cruel act is a sacrilege
and remains a sacrilege whatever the
label or interpretation affixed to it.
Our problem of problems is to resolve
our conflicls in a manner that imports
our dreams of kindness and order and
justice into the world of actuality and
establishes them as realities.

There are two very practical test
questions which, because of their
universal applicability, can guide us
as plummets, sounding out a channel
for a judgement that must of
necessity pioneer. The first concerns
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the individual. Does Free India
offer manhood and personality to the
individuals lost among her dumb
millicns?  If so, to what extent and
how? Is it being done as Europe
sought to do it, by destructive, hate-
motivated political movements? It
does not matter whether the pro-
tagonists in these movements are
Hindus and Muslims, Fascists and
Anti-Fascists or Communists and
Capitalists. The question is: Is this
strife what we want, what we aim to
accomplish? Does it speed us on
our way to our ultimate objective or
does it lead us through horror and
suffering down blind alleys to get out
of which we shall have to retrace our
bloody steps? Free India must not
be Europe in defeat, in its completest
failure. She must not reject the in-
dividualism that Europe has reject-
ed, the individualism of free growth
and the discipline of free labour.
The other test questionis: Isthe
country being governed with or
without violence ? A government of
all the people, by all the people and
for all the people will show the
ncarest approach to non-violence.
IZach individual citizen will feel the
maintenance of peace and order to be
his personal responsibility and only
a small specialised police force will
be required to assist him and control
the dangerously abnormal few. Jails
will be, as Gandhi perceived they
should be, therapeutic institutions.
A nucleus of skilled staff will be the
only standing army and conscription
unnecessary. The people of the
country will constitute a vast
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voluntary militia, ready to rise to a
man at a moment’s notice in defence
of a State which is their own. There
will be no detention, legal or illegal,
without trial. The modern Police
State differs from its many predecess-
ors only'in the novelty and thorough-
ness of its methods and is one more
proof, if proof is needed, that the
thoughts of men are not as diverse
as their customs and; costumes and
colours. It is improbable that the
police of a Nero or an Aurangzeb
were less feared¥than’the police of a
Hitler or a Stalin.  Police States are
neither Oriental or Occidental ; they
have invariably come into existence
in a greater or less degree wherever
despotism of any kind has ruled a
portion of the human race in the
East or in the West.

A country which offers manhood
and personality to each of its citizens

in a satisfactory way will not lack
defenders; and men of all colours,
creeds and nationalities will be
among them. Thus our two ques-
tions become complementary. The
new world tradition of humanism,
born in India and incarnate in
Gandhiji, in achieving which India
emancipated herself from a galling
bondage, holds out the hope to us of
such a country. It is quite likely
that twenty years hence India will
be as reactionary as Russia twenty
years after 1917 but there is always
the chance that she may not be. Free
India, to me, means the possibility
of a Free World, neither Eastern nor
Western, Oriental nor Occidental, a
world in which these terms will have
only historical interest. In such a
world the prevailing mentality will
be the wholesome mentality of a

liberated race.
LiLa Ray

LANKA

The Ramayana is ‘‘riddled ” with
several riddles for research scholars in
Sanskrit literature. A learned author
has essayed to resolve one of these;
namely, the identification of Lanka,
which popular belief associates general-
ly with present-day Ceylon. In his
opinion, based on the epic’s text, how-
ever, there is the possibility, almost
bordering on certainty, of Lanka being
situated in what today is the Central
Provinces, somewhere near the Amara-
kantaka Peak. And this is discussed

with cogent philological and topo-
graphical reasons in Location of Lanka.
by Sardar M. V. Kibe, available from
M. M. Kelkar, Poona 2, for Rs. 2/-.
There is a little overlapping in the
presentation of the facts of the argu-
ment which, it may be hoped, will be
avoided in a second edition ; as also the
publisher’s advertisement on the back
of the map in the body of the book,
absolutely out of place in a scholarly
work of this kind.
G. M.



THE ORIENT AND THE OCCIDENT
PSYCHOLOGICALLY

[ It is the traditional Western view of the ‘‘ unchanging East '’ which Mr.
Merton S. Yewdale, writing from America, expresses here. The modern East
is neither so self-contained nor so resistant to foreign influence as it doubtless
appears from the other side of the world. Just as Japan in the last century
swallowed Western prescriptions indiscriminately, to her own and the world’s
cost, so today other Eastern countries, and India particularly, are adopting
Western view-points and practices without discrimination. The professed dis-
like of the Occident is in most cases sheer verbal bravado. India is in a fair
way to acquiring a Eurasian mentality unless she bases herself firmly on her
traditional culture and refuses to be stampeded into acceptance of the different
until she is well assured that it is also the better.—Eb. ]

Thus we observe that Oriental philosophies attest the perpetual flux of
things while Oriental races remamn fixed. And that while Occidental philoso-
phies strive to establish stability in customs and manners, the peoples of the

Occident know no rest from one end of life to the other, "—IELIE FAURE

For centuries the Orient and the
Occident have sought a better under-
standing of each other. A twofold
process has been going on, the East
exercising a spiritual influence on the
West, and the West, a material in-
fluence on the East. At the same
time that the individualism of the
West has made progress in the East
through its scientific organization,
the spirit of Oriental universalism
has gained ground in the West, with
the result that East and West have
drawn closer together. But it is
ironic that they came face to face
through the medium of the world
war. Now they are regarding each
other at close range, but with very
different feelings—the West with a
feeling of anticipation, the East with
one of apprehension.

The Occident is envisaging the

prospect of further study of the
Orient by sending additional repre-
sentatives in the fields of econom-
ics, education, industry, religion,
business, social science, medicine and
health, with a view to contributing
further to the modernizing of
Oriental peoples, to the raising of the
living standard of the Oriental
masses, and also to the bringing into
practical realization of the Occi-
dental conception of One World.
The Orient, on the other hand, is
preparing to oppose any invasion
that would threaten its ancient
civilization and likewise to resist any
attempt to impose on it a scientific
system which would not only dis-
locate its equilibrium but also
subject it to a philosophy of life that
emphasizes material striving and
that regards war as a legitimate
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means of settling disputes among
peoples.

The question arises : What is it in
the Occidental and the Oriental
natures that causes the one to be
aggressive and the other to be
resistant ? In studying the question,
it is not with the idea of trying to
demonstrate the superiority of one
over the other; there can be no
question of superiority. The West
and the East are merely different—
one of the many pairs of opposites
in a world that is formed on the
basis of opposites.

Metaphysically, the Occident is
masculine, and distinguished for its
activity, individualism and reason.
The Occidental sees the world
objectively. He regards himself as
distinct from Nature and in opposi-
tion to her. His aim is to compel
Nature to yield to his intellect under
the direction of his will. He lives
ever in the thought that man was
created to be the master of Nature,
and he strives constantly by study
and experimentation to increase his
mastery. For him this constitutes
progress, which is brought about by
/ discovery and invention, and partic-
ularly by organization and machin-
ery with which to produce goods of
finer quality, in greater quantity and
at higher speed. The activity of the
Occident reveals itself in seeking for
power.

Its individualistic spirit is man-
ifested in the desire of individual
persons or nations for recognition of
their powers and achievements. As
a result, there is constant striving,
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and the desire to excel takes the
form of competition in the race for
supremacy. Excellence in perform-
ance, intelligent organization and
highly developed efficiency reflect
the Occidental ideal of perfection.
The eyes of the Occidental are ever
directed forward—upon the powerful
contenders in the race. Thus the
Occidental admires victors—those
persons of action who have succeed-
ed in gaining positions of power and
fame, especially rulers and military
leaders. But he is also stimulated
by the sight of other persons who
have risen to wealth and prominence
in their respective fields of effort—
in sports, entertainment, industry,
big business and organizational
work. To the Occidental, those who
triumph in the material or intellect-
ual world are the true heroes, models
for emulation. The Occidental seeks
to find himself in the outer world,
and thus the flow of his psychologic
energy is centrifugal, from himself to
the objective world. It is in this
world that he tries his own strength
and tests it against that of others.
The intellectual spirit of the
Occident is shown in the great value
that is set on the achievement of the
human mind in discovering new
secrets of Nature, in creating new
things which contribute to the better-
ment of material and intellectual
civilization, and particularly in
enlightening {melf as to religious
superstitions alld unscientific beliefs
concerning life and the universe.
Accordingly, the Occidental’s pref-
erence is for natural science, which
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he regards as the most effectual
weapon in the war against supersti-
tion and ignorance and as the sole
means of increasing our knowledge
of the physical world.

The Occidental believes in the
power of his reason. It is reason,
resulting from the exercise of his
conscious mind, that underlies the
driving power which sends him out
of himself and into the objective
world. And just as the direction of
his practical effort is from himself
outward, so his thought-process is
from the particular to the general—
the inductive polarity of all scientific
thinking. For example, in under-
taking to discover a new medicine,
the scientist uses his conscious mind
and employs the inductive method
of reasoning. He begins by collect-
ing facts and elements that are
presented to his sense perception,
after which he compares them one
with another, noting similarities
and dissimilarities and selecting
those which are alike in qualities,
uses and function. Then he proceeds
to formulate a generalization or a
law. that certain things which possess
such qualities will function in such a
way. This is the scientific method
of arriving at knowledge, and it
forms the basis of education in
Occidental schools and colleges.
Also, it is the method of procedure
which is employed in the approach
to all problems, whether personal,
social, scientific, bu!iness. civic,
professional, or economic.

For the Occidental the outward
world holds the immediate reality.
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Indeed, he lives in it so completely
that he is frequently but little aware
of the world within himself; at
times, he is rather fearful of it, not
only because it draws him away
from his accustomed world, but also
because of his feeling of the unreal-
ity of his inner world, with its
visions, its flashes of intuition and
its telepathic and clairvoyant pow-
ers, which seemn to him to border
on the supernatural and the fantastic
and to bear but little relation to his
life in the objective world. In his
inner world, his reason is at a dis-
advantage, and he wanders there
uncertainly. Western scientists are
distrustful of intuition and are loath
to accept as valid any judgments
that result from revelation. They
accept only the conclusions that can
be verified by experience and reason.
In view of the startling successes
which the Occidental has had
through the use of his reason, he
has been led to believe that all
things are possible to him and also
that he is master of Nature except
for a few fundamental laws which
are designed for his protection.
Psychologically, the belief of the
Occidental that his life is but a
single adventurous journey between
the day of his birth and the day of
his leaving earth to enter upon an
eternity that has no future relation
to his previous earth life, is the
source of his intense desire to achieve
his aims in the relatively short time
allotted to him. Thus, while mighty
material and intellectual civilizations
continue to be created, * the peoples
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of the Occident know no rest from
one end of life to the other.” For
where there is undue striving to
satisfy the ambitions of the self, the
spirit is kept in a constant state of
unrest and deprived of its needed
periods of serenity. The Occident
is geared for activity, and its prob-
lem is to regulate and control its
driving power in order that it may
not exhaust itself and impair its own
spiritual life.

Metaphysically, the Orient on the
other hand is feminine and dis-
tinguished for its passivity, univer-
sality and intuition. The Orient is
symbolized by water, which in turn
symbolizes female elements every-
where and also the universal matrix
or the ** Great Decp.”” As the ocean
is, so is the Orient. The ocean, like
the soul, is deep, mysterious and
difficult to fathom. In its accustom-
ed state, it is quict, calm, peaceful,
contented, indolent, passive. It
never strives of itself. When it is
disturbed, it is by outside forces.
The wind may whip it up until it is
covered with rolling waves. But
they are only on the surface. Three
feet below, all is quiet. When the
wind subsides, thc waves slowly
disappear and the surface becomes
smooth. The earth also may disturb
the water by a tidal wave caused by
an upheaval in the ocean bed, and
the water flows up on to the land.
But when the force of the upheaval
is spent, the water begins its return
to its home in the ocean. Thus it
is, by analogy, that at various times
the air of the Orient is filled with
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ideas, theories and doctrines from
distant lands, that stir up the Orien-
tal peoples, bringing undulations on
the surface of their minds. Whatever
is welcome, they accept. Whatever
they reject lingers for a while in the
air and finally disappears and the
peoples return to the even tenor of
their life. Also by analogy, when
drought, flood, famine and disease
come upon the land, they accept
them as natural manifestations in
earthly existence and with the philo-
sophic reflection that everything
must be accepted and endured in
a world of change and illusion.
‘“ Oriental races remain fixed. ”

The Oriental is born with a sense
of universality—the feeling that he
is an integral part of Nature; he
feels himself to be one with her.
The beasts and the plants, like him-
self, are all manifestations within
Nature's unity, differing only in
form, self-expression, and purpose.
Thus he does not stand in opposi-
tion to the objective world and he
has no wish to overcome or control
it. His desire is to understand it and
to adjust his life to it; his aim is
not power over all living things, but
complete harmony with them. He
seeks to lose himself in Nature, to
listen to her, to yield himself to her
and also to feel her as blending with
his own life. He lays himself open
to the penetration of the universe
and he is stimulated by the infusion
of Nature’s energies into the har-
monies of his inner consciousness.
His attachment is primarily to the
universal, and from the Infinite



1949]

THE ORIENT AND THE OCCIDENT PSYCHOLOGICALLY

107

comes all his feeling for living things.

Accordingly, the Oriental abhors
individualism, which sets him apart
from Nature and from his fellow-
creatures. He has no ambition to
rise above the masses and to stand
out as a celebrity. Neither is he
seeking forms of competition in
which to triumph over his adversa-
ries. In his earth life, he feels him-
self to be merely a unit in a mass
of human beings ; in the life of the
spirit, a soul who is part of the
Universal Soul. His vision is direct-
ed into his inner world. It is not
material but spiritual progress which
he regards as the fundamental
purpose of life. The flow of his
psychologic energy is thus centrip-
etal, from the outer world into
himself.

It is within himself that the
Oriental develops his intellectual and
spiritual strength, and it is in the
world of ceaseless change that he
tests it. His heroes and his heroines
are the men and the women who
have lived richly in the world of the
spirit. Of the physical world he is
a little fearful and thus he has left
untouched many of the resources for
the betterment of physical life which
Nature has provided for him. In
the normal course of life he avoids
all striving; first, because it runs
counter to his particular psychologic
current of energy which flows from
the outer world toward himself, and
secondly, because of his belief that
whatever remains unfinished in his
present life can be completed in some
later earth life.

In his thinking, the Oriental
proceeds from the general to the
particular, that is, from the
Universal Mind to his own sub-
conscious mind, the seat of intuition.
It is largely by flashes of intuition
that he is guided throughout his life.
The course of his thought is therefore
deductive: it draws rather than
propels. It is the maternal rather
than the paternal. The Orient is
attuned to the world of the spirit
and its problem is to regulate its
involutionary movement in order
that it may not draw back too far
into itself and thereby lose the
benefit of many of the modern
advantages in practical living that
have been gained through science.

It is one of the great truths of
science that nothing can ever be lost
in the physical world : things can be
transformed but never annihilated.
It is also an ancient truth that
nothing that man has ever known
can ever be forgotten : it is all held
latent in the subconscious mind and
emerges in times of necessity.
Nothing is clearer than that the
metaphysical sequence of creation
still remains in the human mind.
Thus : The loftiest metaphysical con-
ception of the human mind is that
of Divinity. From Divinity comes
the idea of One Indivisible, whence
comes the idea of One Divisible ; and
from One Divisible evolves the idea
of Two, from which all things come.
The universe in which we live is
constructed on the basis of pairs
of opposites—light and darkness,
evolution (coming forth from the
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Infinite) and involution ( returning
to the Infinite ), intuition and reason,
male and female, etc. Man and
woman in union are the perfect
symbol of One Divisible, or Two in
One. They are engaged in a single
cause, yet they are two distinct
personalities. As time passes, and
there are changes in both, readjust-
ment has constantly to be made. It
is not possible for one to absorb the
other, neither is it productive of the
highest good when one completely
dominates the other. Neither can
the woman become exactly like the
man nor the man like the woman.
Yet anity is preserved and the work
of the species continues through
study of each other, intelligent un-
derstanding of their problem, and
resistance on the part of either when
there is danger of one’s being com-
pletely overcome and ruled by the
other.

If half the people of the world
were to be destroyed or assimilated
by the other half, it would not be
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long before the new mass of human
beings would divide into two parts—
two new opposites. Life is the ac-
tion between living pairs of oppo-
sites. Unity is not unanimity and
identity, but spiritual agreement
among earthly differences. One
World means unity in the spirit, but
differcnces in all other manifesta-
tions of life, which must be adjusted
continually.

Thus the Orient and the Occident
can never become one, if by one is
meant the conquest or the assimila-
tion of either by the other. Divinity
alone is One. In carth life, the
cosmic arrangement is Two. The
Orient and the Occident can become
one, but only as two in one—two
different and natural elements in
union. No plan for human unity
which goes contrary to the universal
design of opposites in the physical
world can hope to succeed. Spirit
alone is the unifying power that can
bring about One World.

MERTON S. YEWDALE

WHY MILITARISM?

Aldous Huxley's Introduction to
Richard B. Gregg’s simple but dynamic
brochure, Training for Peace: A
Programme for Peace Workers brings
out a valuable point.

Always we delude ourselves with the belief
that we can make the best of both worlds—
that we can realize our splendid ideals by
methods which will not call for any irksome
restraints upon our passions and appetites.

“If one wants peace, " he writes, ““ one
must ‘ care for those things which make
for peace.”” He puts the respon-
sibility for international relations where
it belongs :—

.. .if we expect the government which repre-
sents us to behave pacifically in international
affairs while we ourselves behave militarist-

ically in business matters and towards our
family and friends, we are merely fools.



THOUGHT AND INTUITION

[ The valuable paper which we publish here, read at the All-India
Philosophical Congress held late in December at Bombay, is by Dr. Jehangir
N. Chubb, Professor of Logic at the Elphinstone College, Bombay, whose
challenging article, ** The Value of Metaphysics, "’ appeared in our January
1948 issue. It is the Indian tradition in philosophy which Professor Chubb
defends here and it is therefore not surprising that on so many points he should
come so close to the position of ancient Theosophy, restated by Madame H. P.
Blavatsky in the last quarter of the nineteenth century. When he proclaims
thought inferior to intuition, he is saying in other words what she wrote in Isis
Unveiled in 1877 about reason and intuition, 7. e., that
reason, the outgrowth of the physical brain, develops at the expense of instinct—the
flickering reminiscence of a once divine omniscience—spirit. . ..reason avails only for the
consideration of material things; it is incapable of helping its possessor to a knowledge of
spirit. [n losing instinct, man loses his intuitional powers, which are the crown and
ultimatum of instinct....Instantancous and unerring cognition of an omniscient mind,
instinct is in everything unhke the finite reason; and in the tentative progress of the latter,
the god-like nature of man is often utterly engulfed, whenever he shuts out from himself the
divine light of intuition. The one crawls, the other flies.

Again Dr.Chubb in his own words puts the same great truth which Madame
Blavatsky expressed thus: ** Only those who realise how far Intuition soars above
the tardy processes of ratiocinative thought can form the faintest conception of

that absolute Wisdom which transcends the ideas of Time and Space.”
“The time will come, ”’ Madame Blavatsky added, *“ when the Platonic
method will not be so entirely ignored and men will look with favour on methods

of education which will enable them to develop this most spiritual faculty. "
—ED. ]

dispensable background and its
presence can be readily detected in

“Mind has to cease to be mind and
become brilliant with something beyond

it. ”’—SR1 AUROBINDO.

By intuition I mean a direct per-
ception of a truth or fact. It is an
immediate grasp of things, a com-
prehension which is not analysis, a
form of warm and intimate expe-
rience in which elements are not
separated out and which is not the
result of piecing together elements
previously separated.

Intuition, as so understood, is
present in all experience as an in-

that mode of experience which we
term knowledge, in which something
is said to be comprehended or
understood. Understanding implies
some form of unity or wholeness ; it
is of an object that is in some sense
one ; otherwise there is nothing def-
initely presented to be understood.
Hence comprehension cannot be
merely discursive, as, through mere
analysis, or separation of elements,
there is no perception of a whole,
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Intuition is thus an ever-present
fact in all knowledge. It is that
which is immediate in all acts of
knowing, whatever be the object
known ; the ‘‘ standing judgment ™
of Bosanquet of which all inference
is at best a partial explication. Now
the question 1 propose to discuss is
this :—-While thought cannot exist
without intuition, can intuition exist
without thought ¢

The question stated in this way
appears deceptively simple and may,
if superficially treated, also yield a
too casy answer in the affirmative.
It is obviously possible to grasp a
thing immediately as a whole with-
out going through the process of
analysis. This is what is known as
having an insight into the nature of
something, and though such an
insight may not be complete, it is, as
far as it goes, immediate in the sense
that the truth or object seen is grasp-
ed in a single act and not as a result
of a succession of acts dealing with
distinguishable parts or aspects and
their interrelations.

The question I wish to discuss is
a very different one and may be
tleveloped thus: Even when there
is no explicit thought process,
thought is implicit in an act of
intuition, as can be seen when the
content of intuition is elaborated in
words. For the present I am leaving
out of consideration that intuition,
if it exists, whose content is strictly
ineffable and therefore cannot be
described or put into a judgment.
To think is to describe or to assert
a subject-predicate relation through

a reason ; hence an intuition whose
content can be described contains
thought either explicitly or implic-
itly. There is also the question of
validity or verification. Intuition
may grasp a content without an
explicit thought process; but can
the truth of what is immediately
seen be cstablished or guaranteed
even to the person who has the intui-
tion, without the sifting, systemat-
ising and relating work of analytic
thought ? The question therefore
may be summed up thus: Is intui-
tion which has not been subjected
to an explicit analysis inwardly
complete and self-explaining or is
the work of thought necessary to
clarify and enrich its content and to
estimate the degree of its validity ?
In the case of our normal intui-
tions in everyday life, in scientific
matters, and even relating to so-
called philosophical truths it is, I
think, fairly obvious that intuition
depends on thought. The immediacy
with which we grasp relations among
facts, scientific generalisations and
the abstractions of philosophy must,
in order to validate itself, become a
mediated immediacy or else it re-
mains a vague apprehension or feel-
ing, as Bradley would say, below the
level of relations and not an experi-
ence that has risen above and assi-
milated into a richer content the an-
alytic scheme of termsand relations.
The purpose of this paper is to
show that this dependence of intui-
tion as it operates under certain
limitations, imposed by the defects
and obscurities of the mind which
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it uses as an instrument, is true of
intuition at the level of philosophy,
as philosophy is understood by most
Western thinkers, as an intellectual
activity of constructing beliefs into
coherent systems, as a mode of spec-
ulation or ideal construction, which
is claimed on the authority of the
intellect alone to be true of Reality.
The proper quest of philosophy is the
knowledge of Reality or Truth re-
garded as an absolute Value. When
the Truth consciousness is corrupted
and reduced to the level of belief,
then intuition is obscured and has to
rely for clarification and validity on
the process of analysis. Thought
which, as speculation, implies an ob-
scuration of consciousness has to be
called in to illumine and remove some
of the shadows of the dark region in
which it works. European thinkers
who have accepled the Greek and reject-
ed the Asiatic tradition in philosophy
cannot conceive and do not even suspect
the possibility of a purified intuition
al a radically new level of conscious-
ness in which the activity of thought
such as they are familiar with in
their philosophising is wholly dispens-
ed with.

Speculation is the first act of the
human mind in its search for Truth
and as such it is the action of what
may be called, at the human level, a
primitive intelligence. Itis a kind of
reflex action resulting from a super-
ficial layer of human intelligence
and, as a consequence of this, certain
truths or ways of conceiving Truth
become for the mind fixed and
logically stable and it is incapable of

conceiving how these fixed notions
can be corrected and overcome. One
such notion is that the self is an in-
completely organised whole or unity
of its psychical states, the partial
unity being achieved through the
continuity of teleological interest,
thus confusing the true Self, which,
as the Upanishads say, is to be realis-
ed through meditation with the un-
regenerate chaotic self which one is
familiar with at the beginning of the
true philosophical quest. Philoso-
phy as speculation is not the action
of the awakened intelligence which
is as different from philosophy as the
normal intelligent reaction to a
physical stimulus is different from
the reflex action of the organism.

Intuition in the Truth conscious-
ness is free of Thought and in fact
comes into being only when the
thought process ceases. Philosophy
is a response to a challenge which is
nothing short of the absolute Truth.
It is our answer to the pressure of
the Infinite on our conditioned con-
sciousness. In order that our re-
sponse may be adequate to the divine
stimulus, it is necessary that it should
not be conditioned and corrupted by
the egoistic consciousness that brings
to bear on every situation it meets
the vast deposits of its rajasik and
tamasik nature in the form of
unregulated desires, restlessness,
frustration and the conceit of knowl-
edge without the reality. We can
not approach Truth with the burden
of obscure impulses and chaotic
desires.

It is not everyone who, through
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the possession of a subtle mind cap-
able of spinning out concepts, is a fit
aspirant for divine wisdom. In fact,
the philosophical quest or the search
for Truth properly begins only
through vairagya, the inward detach-
ment from the chaotic current of life,
or through a deep self-awareness in
which a shifting of the centre of
consciousness from the unregulated
welter of psychical states to the
serenity of the Witness or Sakshi
attitude has already, in  some
measure at least, been achieved. It
is commonly acknowledged that
whenever anything important is to
be understood it is necessary that the
mind should overcome its habitual
restlessness and cease vainly chatter-
ing with its 1mpulsive and 1ll-
conceived ideas.  Without a certain
measure  of silence and  self-rec-
ollectedness the mind is incapable
of anything beyond the most super-
ficial comprehension or form of
action.

Now if the silencing of the mind is
a necessary condition for the compre-
hension of any problem, how much
more does the condition become im-
perative when the purpose is to enter
into communion with Deity or to
comprehend the absolute Value,
which gives significance to the
totality of existence! In this, which
is undoubtedly the supremely im-
portant quest and one which endows
with meaning all other actions of the
mind, the demand is not merely for
an action that will stay the first
precipitate response of the condition-
ed mind, but for an action that is

much more radical, leaping beyond
the field of the known and the
familiar. The demand that God
makes on man as the price of our
entering into union with Him is a
total silence not merely of the mind
but of all parts of our being, or, in
other words, a total surrender and
consecration of all that we claim to
be ourselves, the forgoing of our
separative lives and egos, the
relinquishing of all the unregenerate
insistences of our physical, vital and
mental nature. We have to lose
oursclves and allow our limited
personalities to be completely re-
placed in order to discover our true
individuality in the being of God.

To understand Truth, therefore,
the mind has to fall totally silent or
become merged in the Witness and
Waiting consciousness.  This under-
standing, therefore, does not come
into being through the medium, or
with the assistance of the mind’s
laboured action of constructing sys-
tems of ideas. It blossoms spon-
taneously in the still and expectant
consciousness that aspires for the
revelation of Truth but adds to the
Truth’s descent into the being
nothing of its own formation that
obscures and distorts the Light and
limits its fulness.

The discovery of Truth is thus at
the same time the discovery of the
Self as pure consciousness beyond all
thought. Knowledge of Reality is
Self-knowledge, or, as the Upanishad
puts it, “ To know Brahman is to
become Brahman.” Self-knowledge
implies a total regeneration of the
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individual and the emergence of a
divine status and poise of the Self
which was not even suspected before.
Knowledge of Reality being Self-
knowledge, there is here no knowl-
edge of, or about, an object as a
mere speculative construction of a
system of terms and relations that
is held to be true of Reality for ever
beyond all relational construction.
Instead we have what Sri Aurobindo
calls “ Knowledge by identity ” or,
to use a Sanskrit term, Aparoksh-
anubhuti, or the speechless and mind-
transcending darshan of Truth.

In this knowledge by identity, in-
tuition becomes free of its limiting
conditions, of its admixture with
the groping action of the partially
illumined mind and emerges in its
pure form as a self-subsistent mode
of consciousness, or rather as Con-
sciousness itself, freed from a false
identification with the limiting modes
of the mind. It will thus be seen
that Consciousness, by which I mean
the Self-luminous Seer of all things
(drshta) is distinct from the mind
which is the Seen (drshya.) It is
the pure intuition in which the con-
tent intuited is not an Object which
is merely a hypostasised concept,
the empty Ontological being of
European Absolutism, but the Sub-
ject itself, or a transcendent Reality
revealed directly and inwardly to the
subject in a manner transcending
the conceptual grasp of things and
in a sense incomprehensible to it.

Bradley and those who belong to
his way of thinking recognise that
Reality cannot be known by the

mind and, since philosophy for them
functions purely at the intellectual
level and they do not recognise or
even suspect that, through yoga,
consciousness can be transformed
and opened to an influence that
transcends the highest activity of
the unregenerate mind (in which I
include Bradley’s own philosophical
activity ), their philosophy naturally
ends in a kind of agnosticism and a
pseudo-mystical attitude  which
identifies mysticism with the state
of mind induced by the intellectual
perception that the intellect can
shed no light whatever on the nature
of Reality.

The Real is unknown and un-
knowable only if knowledge is limit-
ed to the field of the mind, but it
can be and is revealed to the pure
intuition in which the Seer abides
in himself detached completely from
the seen. From it, as the Upanishad
says, ‘“the speech turns back to-
gether with the mind unable to reach
It ’—the speech and the mind, it
should be noted, not the conscious-
ness which goes beyond the mind.
It is not the Real as such but the
Intuition of the Real which is in-
effable in the sense that it cannot
be adequately represented in words,
at the level of concepts.

We have finally to consider the
relation between the pure Intuition
which is at its summit knowledge by
identity of the ineffable Real and the
process of thought. While Intui-
tion can dispense with thought, it is
yet related to it, as the Sages to
whom the Truth is directly revealed
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do attempt to communicate it in
terms of concepts familiar to the
mind’s way of looking at things.
The relation therefore has to be
clearly understood.

Thought does not necessartly dis-
appear on the emergence of inluition
but its value and function from the
point of view of the Seer are complete-
ly transformed. Previously, in the
unregencrate mind, it was an im-
portant factor making an essential
contribution to the total knowledge.
Here, too, intuition was merely an
insufficient element in knowledge and
not its sum and substance. Now
thought becomes a subordinate in-
strument for expressing figuratively
at the level of concepts the content
of intuition, which is self-sufficient
independently of such expression.
Intuition now is the whole of knowl-
edge and owes nothing whatever for
its consummation to the process of
analysis. Further, thought ceases
to be a laboured process of piecing
together a speculative system based
on guesswork, fragments of clues and
vague intimations breaking through
the resistances of the animal mind.
The spiritual experience generates
an effortless logic which consists in
merely attending to and reading off
whatever is encompassed in the ex-
perience, like a man who is asked to
describe the different objects lying
in the field of his vision with which
he is familiar, but which, through
the directing of attention, he has
necessarily to single out in succes-
sion.

The struggle and the tension hav-
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ing totally ceased, thought becomes
an instrument for communication
and is no longer employed in the
futile attempt to enmesh the ineffa-
ble Truth in the network of its
limited categories. To think from
the background of pure Intuition is
cffortlessly to translate into terms of
thought, as far as such a translation
of the supra-rational is possible, that
which lives independently of all
translation, very much in the same
way as one translates a sentence
from one language into another when
both languages are well known.
When a particular thought is ex-
presscd and completed in relation to
the situation in which it is called
forth, it does not settle down as a
sediment or deposit in Conscious-
ness, entering into and creating or
strengthening a pre-existing groove
in the substance of consciousness
but, having fulfilled its purpose, is
spontancously purged or runs out
like a drop of water placed on a
lotus leaf.

Since Truth can only be under-
stood through a radical transforma-
tion of consciousness in which the
thought process of the unregenerate
being is brought to an end (Citta-
vritti mirodha), the expression of
Truth consciousness in intellectual
terms has to be understood as a form
of spiritual symbolisation and not to
be taken literally as a proposition
which is to be entertained merely in
order to be believed. Truth cannot
be turned into a belief ; it can only
be symbolised as a belief, for the
real intention of the speaker in de-
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scending to the level of thought is to
create an aspiration in the mind of
the listener to rise above thought to
the level of the speaker’s experience.
The intention is not to let the Truth
settle down at the level of thought
and to affirm or silently consent to all
the implications of its unspiritualised
structure, one of which is that think-
ing is a means of knowing the Real.
The word of the Seer does not, i1n ils
secret  purpose, aim at crealing a
settled belief so as to strengthen the
substance of the mind that, out of the
poverty of its being, projects the
substitute satisfaction of ideals and
beliefs. The esoteric intention is to
awaken the mind through a provisional
stage of belief to an experience in
which beliefs are dispensed with. The
word is therefore a Mantra, because
a Mantra is precisely that which
seeks not merely to instruct or to
delight at the level of the hearer’s
consciousness, but to awaken the
hearer to a new dimension of con-
sciousness through the apparent
instrumentality of a mode of the
very consciousness which is to be
transcended. The Mantra therefore
is the symbolisation of Truth as
belief—with the object of destroying
belief in order to realise the Truth.
At the level of thought we can
distinguish between symbolic and
literal speech. What the symbolic
expression of thought is to the truth

which it wishes to convey, so is
thought itself (not its expression)
as a mode of consciousness in the
unregenerate being to the spiritual
experience which it attempts to
contain. Here it is not speech but
a form of consciousness that is used
as a symbol, and the Truth symbol-
ised is therefore not on a level with
the consciousness which introspec-
tively becomes aware of the symbol.
Just as the mind uses language for a
symbolic expression of thought, so the
spirit uses thought for a symbolic ex-
pression of the content of Intuition.
The true function of belief there-
fore is completely misunderstood if
its content is regarded as knowledge
and from it arises the natural error
that thought is always necessary to
complete an act of intuition. The
content of belief is to be regarded
as what is fo be known or realised,
as what is placed before the mind,
for meditation, in which there is a
radical change in the very stuff of
consciousness leading to a cessation
of belief. Spiritual truths are pro-
pounded by Sages not that they may
be turned into well-rounded systems
of intellectual philosophy, though
that too may have a limited value,
but that, according to the highest
Indian tradition, they may be heard,
thought about, meditated upon and

realised.
J. N. Cuuss
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We have published his valuable lecture in three succes-
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Modern psychology and psychical
research have much to say regard-
ing the multiplicity of selves. The
simple empirical conscious self no
longer appears as unitary. Inthein-
nermost self, every observer is con-
scious of a continuous silent dis-
course in which several entities scem
to participate. In this inner world
of discourse, as Santayana calls it,
distinct selves can be recognized
which are often in conflict. William
James, the great American psychol-
ogist and philosopher, whom White-
head referred to as ‘“ that adorable
genius ' says that it is possible to
identify in one’s own expericnce at
least four selves: first, the material
self as primarily associated with the
body, then the social self, next the
spiritual self and lastly the pure ego.

Each of these again appears to be
composite. Thus he says of the
social self—'* Properly speaking, a
man has as many social selves as
there are individuals who recognize
him and carry an image of him in
their minds. To wound any one of
these, his images, is to wound him.
But as the individuals who carry
these images fall naturally into
classes, we may practically say that
he has as many different social selves

as there are distinct groups of per-
sons about whose opinion he cares.
He generally shows a different side
of himself to each of these different
groups.” Another reputed modern
psychologist, Eric Fromm, while
analyzing modern tendencies has
pointed out in an acute study, The
Fear of Freedom, that the vice of
modern life is the sacrificing of the
real self to the notion of the social
self.

Psycho-analysts have carried the
matter further by their investiga-
tions into the subconscious mind.
There is in every man the vague
region called the subconscious self,
full of complexes each of which func-
tions practically like a dissociated
element of the self. There are, be-
sides, recognizable groupings, each
with a nucleus round which psychic
elements are organized, which can
be recognized as ‘‘ shadow ” selves.
Jung names two of these as the
Anima and the Persona. Freud,
too, speaks of the Id and the Super-
ego. Then again, psychopathology
has revealed instances of split and
multiple personalities—distinct and
mutually exclusive—functioning at
different times in the same body.
Apart from all these are the powerful
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manifestations of the group mind,
racial, national, linguistic, profes-
sional and so on, endlessly.

It is needless to multiply instances,
but what stands out is that no
phenomenon appears to be at all
understandable unless it is interpret-
ed as being animated by a Self—
ultimately the self of the observer
himself. This aboriginal ‘“ animism, "
as it might be called, is a basic fact

which can never be got over. All
language implies it. It is all the
same whether the patriot says

“England expects every LEnglish-
man to do his duty, " or the literary
enthusiast says  Kannada demands
the devoted service of every
Mysorean,” or the scientist says
‘““ Matter shows an inclination to con-
tinue in its state of rest or of uniform
motion in a straight line unless acted
on by an alien force.” Every word—
force, energy, matter, tree, man,
animal—is an animation of this type,
the speaker himself endowing it with
a kind of rudimentary self.

It is now high time to gather up
the scattered threads of our thought.
This will involve the use of further
terminology, but it cannot be avoid-
ed. The Supreme Principle, we have
seen, is not a mere actionless static
Absolute but the repository of all
power, not the neuter Brahman but
Mahe$vara himself. His dominant
aspect is designated Sakti. From
one aspect, Sakti is the all-compre-
hending consciousness ( Prakdsa )
otherwise called Citi. The effective-
ness ( Siddhi ) of all manifestation
(Visva) is through Citi alone and

this is designated Svatantrya. From
another stand-point, Sakti is the
manifestation of the Self as “I"”
( Ahambhasana). It is called Purna-
hanta to distinguish it from the
limited manifestation commonly
know as Ahamkara. It is a matter
of everyday experience that the chief
characteristic of the manifestation
of the Self or *“ I”” principle is reflec-
tion or Vimar§a. This is the hall-
mark of the intelligent subject
(Cetana) as opposed to the pure
object ( Jada). Thus, according to
the Trika, the highest reality is
Prakasa-Vimarsa-maya, whereas it
is only Suddhaprakasa according to
the Vedanta. Citi is independently
the cause ( Kdrana) of all manifesta-
tion through her own desire, Sveccha,
and is the substratum ( Bhitti) as
well as the material (Upadana) of
such manifestation, which takes the
shape of numerous subjects with
their appropriate objects ( Anuripa
grahya grahaka ).

The Grahakas fall into seven classes
which have already been briefly ex-
plained. Essentially, there is only
one basic division which separates
the Mayapramati (in whom the
subject and object are absolutely
distinct owing to the operation of
Maya with her attendants—the five
Kancukas) from the higher Pramatas
of the Suddhadhva for whom there
is an unlimited subject-object. But
Maya is not other than Cit, but a
principle of limitation ( Sankoca),
which is itself a mark of Svatantrya,
being self-imposed. In the stage of
Maya, Citi herself becomes the limit-
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ed mind or Citita. Citi descends
through graduated Samkoca to the
level of Citta. 3y The aim of spiritual
attainment or enlightenment is to
reach back’ to [the stage of Citi,
when the Samkoca is laid aside and
Svatantrya is realized, or rather
it is seen that Samkoca itself is a
manifestation of Swvatantrya which
can be assumed or discarded at
pleasure. This is the stage of Pati
as opposed to Pasu. It is attained
through recollection of one’s own
essential state which was never ab-
sent and which has always co-existed
with all the apparent limitations,
but had not been recognized as such.
This recognition is what is known as
Pratyabhijna. The crucial point in
the path is thus crossing over Maya
into the region known as Suddha-
vidya in which Selfhood, Ahanta, is
associated not with the body, gross
or subtle, but with words or Mantra.
Here, Mantra is Grahaka, or really
Grahya-Griahaka, a notion which is
fundamental for the entire system.
If once this is grasped the rest be-
comes much easier.

The very body of the Suddhadhva,
that world of inner discourse which
we have referred to, is Vimarsa or
reflection.  But reflection is insep-
arable from speech (Vdac). Thus
Sakti which we have seen to be
Purnahanta which is only another
name for Vimarsa, is from another
angle identical with Paravac or
speech (Vdc) in its ultimate form.
But here Vdc must not be understood
as a mere physical phenomenon, but
rather as that primeval psychic en-
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ergy of which words are mere sym-
bols. The immaterial universe is
not other than Vacya and Vacaka,
substance and speech, the former
having its affinity to Prakasa and
the latter to Vimarsa, although the
two are not really separable.

The essence of Paravac is world-
formation (Sabdana), not in the
gross audible form but in that most
subtle one which is itself the core
of all self-consciousness. At one end
it is independent of all verbal con-
ventions while at the other, 7.c., in
the stage of Maya, it is the substra-
tum of all such conventions. At the
source, substance and speech are
one, and it is only in the state of
Miya that they appear to have
separate existence. Speech (Vac)
has four stages or levels. When the
desire for manifestation has just
raised its head and become sclf-con-
scious, the condition is comparable
to that of a secd about to germinate.
This is called Pasyanti: that which
sees itself. Here Viacya and Vicaka
are not yet differentiated. Next
comes Madhyama or the intermediate
stage, that which immediately pre-
cedes articulate specch, in which,
although idea and word are dis-
tinguishable, they are as yet imbed-
ded in a common substratum from
which they do not stand out. The
last stage is that of gross audible
uttered speech—Vaikhari, which has
its manifestation in the world of
Maya.

This in brief is the doctrine of Vic
which is as old as the Vedas. The
Rigveda clearly mentions the four



1949 ]

stages of Vac, of which only one is
uttered, while the remaining three
are hidden in the cave ( of the heart)
and are recognized only by sages:
Catvari Vac Parimita Padani, Tani
Vidur Brahamana ye Manishinah ;
Guha Trini Nihita Nengayanti, Turi-
yam Vaco Manushya Vadanti. There
is also the celebrated Ss#kia in
which Vac apostrophises herself as
the source of the Veda and as the
basis of all Devatas and Mantras.
This is the origin of the theory of
Sabda Brahman which is accepted
by many orthodox Darsanas. This
is the Sphotavada of the grammar-
ians, so cloquently expounded by
Bhartrihari and others.

Prior to the formation of words
and sentences comes the manifesta-
tion of the letters of the alphabet,
the Varnas. The sounds of the
Sanskrit alphabet starting with ““ A"’
and ending with ““ Ha "’ symbolically
represent the whole gamut ( Varna-
mala ) of reflection or Vimarsa, form-
ing the word Aham which com-
prehends within itself the potential-
ity of all self-consciousness. Each
and every sound is a Matrikd or
living energy, inseparable from the
quality of the Citta of the speaker.
These sounds are conceived not as
being created by the speaker but
as self-existent and only uttered
(Uccara). Sometimes Ksha is taken
as the last sound and the Varnamala
then becomes Akshamala, the rosary
being its physical equivalent. It is
significant that Akshara stands for
each letter of the alphabet, and also
for the totality of sounds.

KASHMIR SAIVISM

119

The unitary Akshara stands’.for
the Supreme indestructible Brahman
in the Upanishads, where it is de-
scribed as That by knowing which
all else becomes known. It is com-
parable to the single Mitrika of the
Tantra and Mantrasasira which is
the root or source (Yoni) of all
sounds and stands for the Pasyant:
stage of Vdc. Meditations on indiv-
idual sounds and description of the
results they yield in the course of
Sadhana abound in the Upanishads.
A typical example is the meditation
on the sound OM (Omkara) and of
its component elements, A, U, and M.
This type of meditation on what are
called Bijaksharas has been greatly
developed in the Sikta Tantras and
the Trika as well as in the Purdnas
and the Agamas.

In the Trika the utmost import-
ance is attached to the sounds of the
alphabet itself as primary Bijg-
ksharas and the substratum of all
Mantras, and to Mantra in general as
the basic element in all the three
types of Grahakas known as Mantra,
Mantresvara and Mantramahesvara.
Thus Suddhavidya, Isvara and Sada-
Siva are compact of Mantravirya or
energy, and Purnahantd is the top
limit of Mantravirya. It is only
through the achievement of Mantra-
virya that the true nature of Sakti
and Siva can be realised. Mantra is
the principal form of Sidhana suited
to the stage of the Sadhaka, the
Anavopaya for the lowest grade,
comprising external ritual, the
Saktopaya made up mainly of mental
practice or Mantrasadhana, and the
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Sambhavopaya for the highest class
of Sadhakas who rely only on the
state ( Bhava ) produced by deep and
penetrative spiritual insight and not
involving specific practices, physical
or mental.  Above allis said to come
“ the method which is not method ”
—Anupaya—which consists in ef-
fortless recollection of the supreme
state. This is Pratyabhijnd proper.

This is a very brief and scrappy
conspectus of the entire system.
Every word in it is capable of
voluminous explanation, but that
would be to miss the very spirit of
the system which lics not in ampli-
fication of verbal _explanations
(Vikalpas), but in the going back-
wards, the condensation and ulti-
mate dissolution of all speech, when
first the Madhyama stage of speech
is grasped in its essence and then
merged in  the undifferentiated
Pasyanti which is Nirvikalpa and
identical with Saddsiva. The next
step, of course, cannot be spoken of
in words. It is Anuttara.

Now for some concluding remarks.
It has already been observed that
the system combines in itself the
good puints of many other sys-
tems. First, its ultimate findings
(Siddhantas) are in perfect agree-
ment with the highest utterances of
the Upanishads which are the
admitted high-water mark of Indian
experience. But nobreak is effected
with the tradition of the Veda, which
presents the Supreme Reality as the
repository ( Saktimat) of power
(Sakti). It is in entire consonance
with the spirit of the Vedas, the
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Brihmanas and the Upanishads that
in the Trika, too, the manifestation
of Sakti is primarily through Mantra.
In the Veda, wherever the word
Maya occurs it is always in the sense
of variegated power ( Sakti) general-
ly associated with Indra; and never
in the sense of illusion as in the later
Vedanta. The Trika is, therefore,
on the best ground in accepting the
principle of Sakti in preference to
Maya. By this preference, it is
enabled to cross over that rejection
of the actual world of phenomena
as unreal, a notion which has, as it
were, cast a pall over the mind of
India and induced a pernicious
anxmia of the spirit through the
centuries, with all its ghastly
consequences, political and other.
In the Trika we enter at once a
healthier atmosphere, where it be-
comes possible once again to take
the world and its affairs seriously,
but in their right perspective. There
is no sacrifice of one world for
another, which has been the bane of
most of .the higher religious and
philosophical disciplines all the world
over.

Next, the approach is not through
a rigid and uncompromising logic as
in the Sinkara Vedinta, with its
glorification of asceticism (Sann-
yisa) on the one hand and its final
appeal to the authority of Sruti on
the other. The Trika approach is
not through logic so much as through
psychology. Starting with common-
place everyday experience it pro-
ceeds step by step to higher realms,
using the reason—as well as the
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creative imagination. There is no
appeal to authority at any stage,
or any special claim to esotericism,
for even the Guru'’s function here is
of very limited scope, and at every
crucial turn it is the sceker alone
who can help himself. Neither
austerities nor any particular mode
of life are prescribed, nor is the in-
itiation restricted to any particular
caste or creed. It is open to all who
seek it, although the fruition will be
‘most rapid in thosc whose Samskiras
have prepared them for it, in whom
has occurred what is technically
termed the descent of Sakti ( Sakti-
pata) which is not other than the
grace ( Anugraha) of the Supreme
Lord.

The discipline is graded and
provides for contemplation as well as
ritual activity ( Karma) for those
who need it. The scheme, too, is
not a bare skeleton of Tattvas, but
its higher categories—Siva and
Sakti—are such as could be clothed
with flesh and blood by the imagina-
tion so as to serve as the substratum
of devotion (Bhakti). But yet
Bhakti is not allowed to monopolize
the whole stage as in the dualistic
( Dvaita ) system to the exclusion of
all else. The seeker does not plunge
headlong in a vortex of emotion and
drown his discrimination ( Viveka ).
While adopting the stand-point of
Sakti, those extremes of practice
which have given a bad name
to the exclusive Sakti cults are
at the same time avoided. Sakti
is prevented from losing her
balance by the constant presence of
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Siva. This stress on the experience
of Sakti prevents the aim of this
school from being merely a negative
freedom as in other systems, whether
it be the Jivanmukti of the Vedantins
or the Nirvana of the Bauddhas. It
is not a mere release of the Pasu
from his bonds ( Pasa ), but it is at
the same time an acquiring of the
power in freedom—Svatantrya, Ais-
varya and Patibhava. Thus is avoid-
ed the common reproach against
idealism that it degenerates into
solipsism, for here it is not the
limited empirical seclf of everyday
experience, ( Mayapramata) who is
the creator of the ideal world of
experience but I$vara-—a Self who,
although different from the Maya-
pramata is yet co-present with him
in the experience not merely of the
Yogin but indeed of every man.
The procedures used in this system
allow full scope for harmonious com-
bination with other systems of Yoga,
¢.g., the Kundalini Yoga, Kundalini
being no other than the Vaksakti of
the Trika. DBut trance conditions
are not requisite for the highest
realization which is quite consistent
with the waking experience. The
Supreme Reality is not something
special ( Visesa), but indeed the
most fundamental basis of all exper-
ience ( Samanya, Citi or Caitanya).
This is, however, considered not as
a homogeneous entity, which would
be inert ( Jada ) but symbolically as
a twin ( Yamala, Samghatta or
Mithuna) of Siva and Sakti, of
Prakasa and Vimarsa. This union
results in the highest ecstasy
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(Ananda). In judging any Daréana,
however, extraneous considerations
like its rationality or its affinities
are not the final test, but only the
test of its efficacy. The test is whe-

ther it will deliver the goods. Those
who have tried the Trika give the
answer in an unmistakable affirma-
tive.

K. Guru Dutr

HOURS OF LEISURE

The January IFabian News contains
the lecture which Mr. Benn Levy, M. P,
delivered at Beatrice Weblh House last
summer, ‘A Policy for Leisure.”
“ Leisure " becomes a misnomer if its
regimentation is attempted and Mr.
Levy is on sound ground in holding the
extension of the availability of the arts
and other recreational amenities the
only defensible “ policy for leisure.”’
He dismisses in a paragraph the two
main physical departments of rec-
reation, taking exercise and watching
other people taking exercise. They
could not be so lightly taken for grant-
ed for India, where the encouragement
of games, folk dancing and other forms
of exercise is a real need in many of
our thousands of villages as well as in
the overcrowded towns and cities.

Mr. Levy’s most pertinent reflections
related to the arts, the extension of the
availability of which naturally involves
ensuring ‘‘ that living artists can in fact
live.”” The provision of more galleries,
exhibitions, concert halls and theatres
will not improve the artist’s economic
position unless people go to them. It

is Mr. Levy’s conviction that, just as
‘“therec are no absolutes in literary
judgment,” so in art popular taste
cannot be expected to prefer the best,
and patronage from the discriminating
may be necessary, though he would not
centralise it, sifting art ‘‘ through the
sieve of a single judgment.” His
explanation why the artist cannot cater
to popular demand is suggestive.

Inspiration or God...somehow get them-
sclves on to the canvas or the written page
or the score. A work of art is a work of
collaboration. When I write a play, there is
a clear division of labour. God does the good
bits and I do the rest. The artist who claims
to have done it all is either a liar or no artist.
The politician tells less than he knows, the
scientist tells all that he knows but the artist
tells more than he knows. No man could
know as much as the artist tells.

Whether we call it inspiration or the
manifestation from within outwardly
of the innate and divine nature of man’s
over-soul, this is a not inapt description
of what distinguishes the work of genius
from the mediocre product of the
plodding pedestrian brush or pen.



NEW BOOKS AND OLD

The Seed of the Church. By F. A.
Lea. (Sheppard Press, London. 172
pPp- 1948. 10s. 64.)

The writer states that this brief
study was written primarily in order
to clear his own mind on problems
which he summarises as the need for a
revaluation both of Christian theology
and of Nazism, Marxism and Freudism,
each in the light thrown upon it by the
others. Another way of describing the
theme is found in the words of Arthur
Koestler quoted in the last chapter:
““ Neither the saint nor the revolution-
ary can save us, only the synthesis of
the two. ”’

The theme is developed in three
movements, The first is a critique of
Fascist, Communist and Freudianideol-
ogies; the second, a discussion of the
early landmarks of Christian thought
from Paul (with his background of
Old Testament prophecy ) to Augustine;
the third describes the rise of Prot-
estantism and discusses the significance
of modern Protestant and Catholic
thought. The conclusion of the whole
matter is thus expressed :—

The saint and the revolutionary are alike
in requiring a faith to sustain them; and the
only faith that can reconcile the two must
be one which is itself a synthesis of the
Graco-Oriental and Judaic traditions. Such
a faith Christianity has been. For in the
religion of love, detachment from the woild
issues directly in the transformation and
redemption of the world; in the Christian,
the saint who seeks an other-worldly perfec-
tion of the individual, and the revolutionary
who seeks a this-worldly perfection of society,
are present together and at one.

This conclusion is not new to any

who have even a slight acquaintance

with modern religious thought in the
West. The author himself claims that
the lines of thought which lead to it
will be of more interest than the con-
clusion itself. This is true, and scat-
tered through the book there are
stimulating judgements, such as those
on Koestler and Schweitzer. Yet it is
just at this point that criticism arises.
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