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FOUNDER’S LETTER

77, RussaA RoAp NORTH,
BHOWANIPORE,
CALCUTTA,

| gth February 1924.
To THE REGISTRAR,

CarLcurtTA UNIVERSITY.
SIR,

I desire to place at the disposal of my University Government
Securities for Rupees Forty Thousand only of the g per cent. loan
with a view to establish a lectureship, to be called the Kamala
Lectureship, in memory of my beloved daughter (4. 18th April 1895—
d. 4th January 1923). The Lecturer, who will be annually
appointed by the Senate, will deliver a course of not less than three
lectures, either®in Bengali or in English, on some aspect of Indian
Life and Thought, the subject to be treated from a comparative
standpoint.

The following scheme shall be adopted for the lectureship:

(1) Not later than the gist March every year a Special Com-
mittee of five members shall be constituted as follows:

One member of the Faculty of Arts to be nominated by the
Faculty.

One member of the Faculty of Science to be nominated by the
Faculty. '

One member to be nominated by the Council of the Asiatic
Soclety of Bengal.

One member to be nominated by the Bangiya Sahitya Parishad.

One member to be nominated by the Founder or his
representatives.

(2) The Special Committee, after such enquiry as they may
deem necessary, shall, not later than the goth June, draw up a
report reccommending to the Senate the name of a distinguished
scholar. The report shall specify the subject of the proposed
lectures and shall include a brief statement of their scope.

7



8 RELIGION AND SOCIETY

(3) The report of the Special*Committee shall be forwarded
to the Syndicate in order that it may be laid before the Senate for

confirmation not later than the gist July.

(4) The Senate may, for specified reasons, request the Special
Committee to reconsider their decision, but shall not be competent
to substitute another name for the one recommended by the

Committee.

(5) The Lecturer appointed by the Senate shall deliver the
lectures at the Senate House not later than the month of January

next following.

(6) The Syndicate shall, after the lectures are delivered in
Calcutta, arrange to have them delivered in the original or in a
modified form in at least one place out of Calcutta and shall, for
this purpose, pay such travelling allowance as may be necessary.

(7) The honorarium of the Lecturer shall consist of a sum of
Rupees one thousand in cash and a Gold Medal of the value of
Rupees two hundred only. The honorarium shall be paid only
after the lectures have been delivered and the Lecturer has made

over to the Registrar a complete copy of the lecfures in a form
ready for publication.
(8) The lectures shall be published by the University within

six months of their delivery, and after defraying the cost of publica-
tion the surplus sale proceeds shall be paid to the Lecturer, in whom

the copyright of the lectures shall vest.

(9) No person who has once been appointed a Lecturer shall
be eligible for re-appointment before the lapse of five years.

Yours faithfully,
AsuTOSH MOOKER]JEE,



Lecture 1

THE NEED FOR RELIGION

The Present Crisis—The Social Distemper—War and the New Order—
Secularism is the Chiet Weakness of our Age—Dialectical Materialism

—The Need for Spiritual Revival.

~May I at the outset express my cordial gratitude to the members
of the Senate of the Calcutta University for all the privileges they
accorded me during the twenty years of my active association with
this University, including this election to the Kamala Lectureship?
To be called upon to carry on the distinguished tradition associated
with this Lectureship is an honour of which any scholar can be
proud. To me, especially, it is a matter of great rejoicing that I
should be privileged to speak on a foundation established by the
late Sir Asutosh Mookerjee in the name oi his dear daughter.
“Some aspect of Indian Life and Thought to be treated from a
comparative standpoint” 1s the large theme set to us, and we can
interpret it in a liberal way. The subject I have chosen, social
reconstruction in the light of religious idcals, seems to me of great

importance in these difficult times.
Aurangzeb, in a letter to his tutor Mulla Sahe, writes: *You

told my father Shah Jehan that you would teach me philosophy.
’Tis true, I remember very well, that you have entcrtained me for
many years with airy questions of things that afford no satisfaction
at all to the mind and are of no use in humane society, empty
notions and mere fancies that have only this in them, that they are
very hard to understand and very easy to forget. . . . Have you ever
taken any care to make me learn what ’tis to besiege a town, or to
set an army in array? For these things I am obliged to others, not
at all to you.” ! One of my aims in these lectures will be to suggest
that if the world is today in a perilous condition, 1t i1s because 1t
knows all about ““besieging a town” or “‘setting an army in array’”’
and little about the central questions of the values of life, of
philosophy and religion, which it brushes aside as *“empty notions

and mere fancies.”

1 A Treasury of the World’s Great Letters, ed. by M. Lincoln Schuster (1941), pp. go-91.
9



10 | RELIGION AND SOCIETY

‘The Present Crists

We are at one of the most decisive moments in the life of man-
kind. At no other period of human history were so many.people
bearing such 1mpossible burdens or suffering such agonising perse-
cution and anguish of heart. We are living in a world in which
tragedy 1s universal. There 1s a startling relaxing of traditions,
of restraints and of established law and order. Ideas which until
yesterday were regarded as inseparable from social decency and
justice, which were able to direct and discipline conduct for
centurles, are swept away. The world is rent by misunder-
standings, bitterness and strife. The atmosphere i1s charged with
suspicion, uncertainty and much fear for the future. The growing
distresses ol our race, the deepening economic misery, wars on
an unprecedented scale, the divided counsels in high places and the
iertia of those in.power and authority, who wish to preserve the
collapsing order and save the crippled civilisation at any cost,!
are rousing, the world over, a spirit which 1s, in essence, revolu-
tionary. The term ‘revolution’ need not always imply mob-
violence and massacre of ruling classes. Any urgent desire for
intense and drastic change of the foundations of civilised life is a
revolutionary desire. The word 1s used in two senses: (i) a sudden
and violent uprising resulting in a coup such as the French or the
Bolshevik Revolution; (i1) a gradual transition spread over a period
of time from one system of social relations to another as, for example,
the British Industrial Revolution. What makes a period revolution-
ary 1s not the fact of change, which is always present in history, but the
pace of change. 'The present age 1s revolutionary because the rate
of change 1s very rapid. Everywhere round about us we hear the
sound of things breaking, of changes in the social, in the political
and economic institutions, in the dominant beliefs and ideas, in the
fundamental categories of the human mind. Men of intelligence,
sensitiveness and enterprise are convinced that there is something
radically wrong with the present arrangements and institutions in
regard to politics, economics and industry, and that we must get
rid of them if we are to save humanity.

Scientists tell us of the various ways 1n which the earth may
perish. It may be destroyed by the approaching moon at some

1 Cp. Burke, who says that revolutions are produced not by those who lack power
hut by those who, holding power, make bad use of it.
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remote time or by the cooling of the sun. A comet may strike the
earth or a polsonous gas exude from the earth itself. But all these
are remote possibilities, while the probabilities are that the human
race may perish by its own deliberate acts, by the stupidity and
selfishness which are strongly enthroned in human nature. It is
tragic that, in a world which is there for us to enjoy and which
might be made full of happiness for everyone, if only we are prepared
to spend a fraction of the energies which are now given to the
perfection of war machinery,! we let death and destruction go on.
A blind impulse to destroy seems to have taken possession of mankind,
and, if there 1s no check to it, we will take a long stride towards
final extinction and prepare for an era of intellectual darkness and
ethical barbarism in which man’s noblest accomplishments of the
past would be laid waste. The tragedy of it oppresses us all with
the weight of a physical burden, paining our minds and troubling
our hearts. We live in a period of agonising strain, of grave anxiety,
of manifold disillusionment. The world is in a condition of trance.

The witness of a few noble souls to a finer world 1s our hope for
the future. In recent decades, we have had not only material
development which is striking and visible to the eye, but also a
definite growth’ in ethical sense and social passion. There is an
increased desire to apply the results of science and invention to the
improvement of the general conditions of life. In our ideas of the
relations and obligations of man to man there is a very real advance.
The crusade against child labour, factory legislation, old age
pensions, compensations for accidents are a few illustrations of the
growing sense of responsibility in the community towards every
one of its members. Never before in the history of the world has
there been such a deep desire for peace and such a widespread
hatred of war. The unvindictive courage, the unpretentious selt-
sacrifice of millions in this war point to the growth of the moral
sense and love of humanity.

What is happening today is something that far transcends the
fate of any one country, Great Britain or Germany, U.5.5.R. or
U.S.A. It is a vast convulsion of society as a whole. It 1s not a
mere war, but a world revolution of which the war 1s a phase, a
major alteration in the entire thought and structure of civilisation,
a crisis that goes to the very roots of our civilisation. History has

1 Cp. Samuel Butler : * All animals except man know that the object of life 1s to
enjoy it.”’
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launched our generation into such an epoch and we must try to
guide the revolution to the service of proper ideals. We cannot
reverse the course of the revolution. The old order, the order
which is the parent of Hitlers, Mussolinis and Tojos, is dcomed.
Those who fight against them must realise that they are laying the
foundations here and now of the new order of liberty. Our enemies
are to be put down simply because they still cling to the old and do
not help us to clear the path for the new. The cowardly inertness
of the human mind must be checked if we wish to win the peace
and prevent planting seeds of future disasters. To secure an endur-
Ing peace, we must eliminate the conditions which make for wars
and be earnest about a new way of life which will mean the sacrifice
of cherished 1dols. So far as we can, we must make sure that we
do not allow the fury of combat, the strain of suffering, the resent-
ment at aggression, to warp our just judgment about our foes.
We must learn to cbserve humanity even towards the inhumane,
keep our mind on the distant future and not cloud 1ts prospects by
insensate hatred.

The world stands at the crossroads, faced by two alternatives:
organisation of it as one whole or periodic wars. We make the
society in which we live. We are the masters of the institutions
which have taken a wrong turn and we must discover the necessary
remedies for this sick society. If the civilisation which, till recently,
rejoiced in its progress and humanity is now convulsed in agony,
it does not mean that it is being hurried by an inexorable process
of history to its own dissolution. Periods of creation have been
periods of great suflfering.! The world will pass through a phase of
growing-pains before it rcaches a new equilibrium. Even though
there may be set-backs and relapses, the human race 1s bound to
move towards a saner world. But the pace 1s set by our courage
and wisdom. Constructive purposes which might lead to the re-

1 Cp. ““ Modern man is a culmination, but tomorrow he will be surpassed ; he 1s
indeed the end product of an age-old development, but he i1s at the same time the worst
conceivable disappointment of the hopes of human kind. The modern man 1s aware
of this. He has seen how beneficent are science, technology and organisation, but also
how catastrophic they can be. He has likewise seen that well-meaning governments
have so thoroughly paved the way for peace on the principle, ‘in the time of peace
prepare for war.” The Christian Church, the brotherhood of man, international social
democracy and the ‘ solidarity * of economic interests have all failed to stand the baptism
of fire—the test of reality. . . . At bottom, behind every such palliﬁative measure,
there is a gnawing doubt. On the whole I believe I am not exaggerating when 1 say
that modern man has suffered an almost fatal shock, psychologically speaking, and as
a result has fallen into profound uncertainty.”—C. G. Jung, Modern Man in Search of a

Soul, E.T. (1933), pp- 230-31.
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‘demption of the race are often wasted, not through lack of emotion
or will but through confusion of mind and timidity.

T he Social Distemper

The serious distemper of our social life is traceable to the lag
between our social 1nstitutions and the world purpose. Nature has
made many races with different languages, religions and social
traditions, and has set man the task of creating order in the human
world and discovering a way of life by which different groups can
live peaceably together without resorting to force to settle their differ-
ences. The world 1s not intended to be a battleground of warring
nations, buta commonwealth of different groups co-operating in a con-
structive effort to achieve dignity, noble living and prosperity for all.

The necessary conditions for world union are available; only
the will of man 1s lacking. The great causes of divisions, oceans
and mountains, have ceased to operate. Through the facilities of
transport and communication now available, the world has become
a close neighbourhood. Unlike religion and custom, which are
local in character, science recognises no political or social boundaries
and speaks a language which is understood by all. The impact on
man of the machine has shattered the pre-machine world of entirely
independent states. The industrial revolution has affected economic
relations so completely that we have become a world society with a
world economy which calls for a world order. Science reveals 1denti-
cal cosmic elements as the basis of human life. Philosophy visualises
a universal consciousness at the back of nature and humanity.
Religion refers to our common spiritual struggles and aspirations.

In the early stages of human evolution, expressions of group
thought and feeling took their rise and carried on their develop-
ment in circumstances which led naturally to mutual 1solation and
unawareness. The nation state came into being when man felt the
necessity of a reliable social order and a strong central power which
would put down tribal feuds and civil wars. It served humanity
in the past by giving the nationals a spaciousness and creativity not
otherwise capable of being attained. Many nations have managed
to attain national unity, and it will only be carrying this process a
stage further to achieve the unity of the world. Human roots go
deeper than the fibres of race and nationality. Our planet has
grown too small for parochial patriotism. Historical backgrounds,
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climatic conditions, widespread intermarriage have made the
different races what they are today. We all have the same mental
processes, the same emotional reactions, the same basic impulses
and the same longings and aspirations. Darwin in his Descent of
Man observes: ‘‘As man advances in civilisation and small tribes
are united into larger communities, the simplest reason would tell
each individual that he ought to extend his social instincts and
sympathies to all the members of the same nation, though personally
unknown to him. This point being once reached, there is only an
artificial barrier to prevent his sympathies extending to the men of
all nations and races.” One of the recognised tests of an advance
in civilisation 1s the gradual extension of the boundaries of the
group. Darwin would marvel at the talk of racial purity, the
exaltation of one breed of men as the chosen favourites of the gods.
The urge of nationalism and its ideals still dominates the
thoughts of peoples, whatever be their political faiths, Nazi or
Communist, Fascist or Democratic, and thus the energies of men are
diverted from the main stream of human progress into narrower
channels. We are in the position of primitive groups which embrace
the members of the blood kin only, or those with whom they are
more or less intimately acquainted. A kind of miseducation to
which we are subjected from our nurseries makes us victims of
nationalist ‘passion.” We look wupon baseness, brutality and
violence as quite normal if associated with the nation’s cause.
Nationalism is not a ‘natural’ instinct. It is an acquired
artificial emotion. Love of one’s native soil, loyalty to regional
traditions, do not mean violent hostility to one’s neighbours. If
today the feeling of national pride 1s intense, it only shows the
prodigious capacity of human nature for self-deception. Seli-
interest, material greed and lust for domination are the operative
1deals. Patriotism has killed piety, and passion logic. Those
who are not fortunate in the matter of earthly possessions protest
against the unfair apportionment of the earth’s surface. The
British have a quarter of the land area of the world. France
comes next. Even small nations like Holland, Belgium and Portugal”
have large colonial possessions. Germany wants room to live,
expand and dominate. The need for living-room becomes the
controlling motive of the policies of the unsatisfied and ambitious
powers. If we assume that the most powerful race must be the
master of the world, ruthlessness becomes the pursuit of divine
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destiny. When an Oxford scholar asked Hitler what his policy was,
he answered 1n one passionate word : ‘“Deutschland,” and we cannot
deny that he has been inflexibly true to this purpose. He says: ““Let
us be inhuman! If we rescue Germany we have done the greatest
deed in the world. Let usdowrong! Ifwe rescue Germany we have
swept away the greatest wrong in the world. Let us be immoral !
If our people 1s rescued we have opened a way for the return of
morality.” ! In Men Kampf? Hitler says: *Foreign policyis a means
to an end, and the sole end to be pursued is the advantage of our
own nation.” Again: “This is the one consideration that matters.
All other considerations, political, religious, humanitarian, must be
completely disregarded in favour of this one.” The whole of human
life is subjected to the single end of national efficiency.? A young
German pilot whose plane had been brought down by anti-aircraft
fire was taken into a French home turned into a hospital. He was
mortally wounded. The doctor bent over him and said: “You
are a soldier and you can face death bravely. You have only an
hour to live. Would you like to dictate a letter for your family?”’
The boy shook his head. Pointing to women and children grievously
wounded, the doctor said: ‘“Now that you are about to face your
God, you surely wish to express your sorrow for what you have
done, now that you see the results of your work.” The dying pilot
replied: ‘““No, I only regretthat I cannot continue to carry out
the orders of my Fihrer. Heil Hitler!” and he fell back dead.
Nazism is a people’s movement. The Russian Government may be
anti-religious, but not the people. When Russia joined the present
war, the crowded Moscow congregations were mentioned with
pride, as praying for the success of the Russian arms and impugning
Hitler as the most deadly enemy of religion. 'The struggle i1s now
officially described as ““the war for the Holy Soviet fatherland and
for the liberation of peoples.” It 1s not one people, but the whole

1 See The Deeper Causes of the War, by Gilbert Murray and others (1940), p. 43.

2 P, 686.

3 Cp. Fichte : “ No law and no right exist between States except the right of the
stronger. A people metaphysically predestined has the moral right to complete its
destiny with all the means of power and sagacity.””—Doclrine of the State.

‘““ The vague and undefined schemes of Teutonic expansion are but the expression
of the deeply rooted feeling that Germany has, by the strength and purity of her national
purpose, the fervour of her patriotism, the high standard of competency and perspicuous
honesty of her administration, the successful pursuit of every branch of public and
scientific activity and the elevated character of her philosophy, arts and ethics, estab-
" lished for herself the right to assert the primacy of German national i1deals.”—Sir Eyre

Crowe’s *“ Memorandum "’ of January 1, 1907.
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age, that is nationalistic. With the centralised machinery of the
State, with the modern instruments of technical progress and
mass propaganda, total mobilisation of the subjects, their bodies,
minds and souls is effected. The absolute State and the totalitarian
community become identical. The right of the individual to a
private life is contested and the natural graces of mankind, love
and mercy, disappear. We seem to be 1n the grip of demoniac
forces which degrade mankind to the semblance of the lower
animals. The god-man becomes the herd animal. The creed of
the great Leviathan compels us to lead lives of effort and emptiness,
heartless, vulgar, trivial and coarse 1n spirit. Our humanness is
destroyed by regimentation. It has taken centuries of patient
fumbling and heroic effort to learn that life in oneself and others is
sacred. Every individual person has his own radiance, his peculiar
glamour, if only our eye is sensitive enough to behold it. The
desire to be good i1s an essential part of our make-up. However
much it may be overlaid, camouflaged or transformed, it cannot be
destroyed. It is there all the time, and he who discerns it will
have a gracious response. Yet the present social order of a capitalist
society, a militarist tradition and a world broken up into a number
of independent sovereign states, kills the spirit in m#n.

In different degrees, the nations of the world are possessed by
this fanatical patriotism, by this blind Will for power, by unscrupulous
opportunism. The natural tendency in such a world of con-
flicting states is to do the others down. It is a case of one’s country
against the rest in a never-ending contest. (Generally the conflict
1s diplomatic and commercial, but frequently 1t 1s open and armed.
The cnergy intended for maintaining the organic unity, the health
and wholeness of the world, 1s diverted to the exaltation of a group
or a class, a race or a nation. The state becomes a monstrous
slave-driver and our inner lives are deadened. The more dead we
are in our inner being, the more efficient are we for nationalist
ends. We are relieved of all inward conflicts, as our lives are
regulated to the minutest details by a machine which 1s ruthless in
execution and relentless towards all opposition. The state becomes
an end in itself with the authority to mechanise our spirits and train
us like race-horses.1

1 Cp. McTaggart : *“ A religion that fastens itself on a means has not risen above

fetish worship. Compared with the worship of the State, Zoolatry is rational and
dignified. A bull or a crocodile may not have great intrinsic value, but it has some,

for it is a conscious being. The State has none.”
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THE NEED FOR RELIGION 1

We need not confound the familiar with the eternal. Our
preterence for the present order need not be confused with an in-
‘escapable law of the universe. The impulse for truth and com-
passion which is ingrained in human nature requires us to live as
free individuals in a friendly world. The problem of living as
neighbours on earth, controlling our powers of self-destruction and
using the resources of nature for the health and happiness of all,
requires the will for peace, the renunciation of many claims by the
privileged classes and national states. If we are true patriots, our
attachment will not be local, racial or national, but human. It will
be a love of liberty for all, of independence, of peace and social
happiness. We will fight not for our country but for civilisation,
and secure by co-operative organisation the future development
of the world resources for the greatest benefit of mankind. For this
we need a re-education of the mind, an improvement in faith and
imagination. The reason and will of the universe work through
the human individual who can understand the forces of the environ-
ment, foresee their operation and regulate them. Evolution is no
longer a destiny implacable as the stars in their courses. Its instru-
ment is the human mind and will. A new generation requires to
be trained in the ideals of the sacredness and supremacy of spiritual
life, the sense of the brotherhood of mankind and love of peace.

War and the New Order

Professor Arnold Toynbee in The Study of History examines the
circumstances of the birth and growth of civilisations and the
conditions of their decay. The rise and development of civilisations
cannot depend either on the supremacy of the race or the automatic
operation of the environment. They are the outcome of adjust-
ments of difficult relationships between men and their surroundings,
and the process is conceived by him as being of the nature of
““challenge and response.” Changing circumstances constitute a
challenge to societies, and out of the effort and suffering which
response to them entails civilisations are born and grow. Life 1s a
perpetual endeavour of the creature to adapt itselt to the environ-
ment. When the environment changes and the adaptation 1s
successful we have progress; when it changes too fast or too abruptly
for adaptation to keep pace with it, there is extinction. We have
no reason to believe that man by acquiring the use of intclligence

B
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or the lordship of the earth has secured exemption from the necessity
which is laid on all living creatures. Whereas in the case of earlier
civilisations the challenges were of a material and external nature,
the problems of the later ones are mainly inward and spiritual.
Growth now cannot be measured 1n terms of material or technical
advance but by creative changes in the world of mind and spirit.
Regard for spiritual values, love of truth and beauty, righteousness,
justice and mercy, sympathy with the oppressed and belief in the
brotherhood of man, are the qualities which will save modern
civilisation. Those who separate themselves from the rest of the
world In the name of religion or race, nation or polity, are not
assisting human evolution but retarding it. History is strewn with
the wreckage of civilisations that have failed to adapt themselves,
that have failed to produce minds of the requisite wisdom and
resource. The discerning find at this time of world peril the close
not only of an historical but of a spiritual epoch alike for the human
race and for every individual in it who is self-aware. Man, as he is,
need not be regarded as the crowning glory of evolution. The story
of life on earth goes back more than a thousand million years. In
each geological period have appeared creatures which might have
been represented as the highest types of creation. Yet those forms
of life have been superseded by others.! The next stage of evolution
is not in man’s physique but in his psyche, in his mind and spirit, in
the emergence of a larger understanding and awareness, In the
development of a new integration of character adequate to the new
age. When he gains a philosophic consciousness, an intensity of
understanding, a profound apprehension of the meaning of the
whole, there will result a more adequate social life which will

1 Professor James Ritchie, in his Presidential address to the section on Zoology at
the meeting of the British Association in Dundee in 1939, presented the implications of
the evolutionary view i1n these words : ‘¢ Looking back over that 1,200 million year
vista of the steady climb of life upon the path of evolution 1t seems presumptuous for us
to suppose that man, the latest new comer, is the last word or the final crowning glory
amongst many, and that, with his coming, the great steps in evolution have come to an
end. Looking forward to the future of life upon earth, 1t seems even more presumptuous
for us to suppose that for the next 1,000 million years life, so surprisingly inventive in the
past, should be tied for all time to come to trifling changes like increases of brain power
and better social organisation for mankind. The truth is that we, bound by the past,
can imagine nothing more, but if the long vista of evolution 1s any clue to the future,
we cannot regard mankind, the crowning glory of the present, to be more than a stage
in life’s progress and a milestone upon the path of evolution towards a greater future.
To think otherwise is to imagine that with the coming of man, so insignificant in time,
the advance and inventiveness of evolution, steadily carried on through an unimaginable
vista of years in which no trace of slackening can be perceived, have all but come to an

end.”
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influence not only individuals, but peoples and nations. We have
to fight for the new order, first in our own souls, then in the world
outside.

This war 1s not a conflict between civilisation and barbarism,
for each of the combatants is fighting to defend civilisation as he
understands 1t. It 1s not an effort to resurrect a past that 1s dead
or save a crumbling civilisation far gone in decay. It is the last act
of disintegration which will precede the eventual birth, through a
long period of travail, of a world community. Because we are slow
to change, the new conception is struggling to come to birth, is
forcing its way through violent eruptions. If the old world has to
die 1n violence, 1n catastrophe, in misery, terror and chaos, if 1t
should fall bringing down with it much that is good, beautiful and
true, spilling the blood, wasting the lives and warping the spirits
of many, it is because we are unable peacefully to adjust ourselves
to the new world, which all the time has been 1ndivisible in essence
and now 1is pressing to become indivisible in fact. If, of our own
free choice, we cannot take the step forward, if we do not ourselves
shake off the dead things on our backs, a terrible disaster will
open our eyes and help us to cast them OfF and smash up the
rigid forms that are paralysing generous impulse and thwarting
intelligence.

The appearance of evil 1s not an accidental phenomenon. The
facts of violence, oppression and hatred are indications, not of chaos
and caprice, but of a moral order. When the fundamental law of
nature, which is coherence, unity, respect for man and brotherhood,
is trampled upon, no other result can we expect than confusion,
hatred and war. There is a logic of history, and it i1s possible that
the disorders and confusions are necessary to sweep away much that
has grown old, much that has outworn its usefulness, that has stood
in the way of progress. Even now, when the world scems to be
consumed physically with hate, when force, fear, lies and ruthlessness
appear to be the realities of human life, the great 1deals of truth and
love are also functioning underncath, undermining the domination
of force and falsehood. If we have not the imagination and courage
to work for world peace and unity, it will be effected violently
through the demoniac agents of divine justice. In spite of the storm
and stress we are passing through, we may look to the future with
confidence and have the moral certainty that there is a profound
sense to all this confusion and chaos. Even through these convulsions
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and upheavals we may grow to a fuller apprehension of spiritual
values which will place humanity on a higher plane. War is not
entirely a tumult of mad, tormented multitudes, lost to good sense
and driven by a frenzy, but 1s also a fight for the human spirit by
individual men, faithful, enduring, waiting wistfully for the renewal
of life and the works of peace. Man the destroyer is man the
builder too. This kuruksetra may well become a dharmaksetra. The
end may be long in coming. It may take many years or decades
or even centuries. It may bc a hard birth, the birth of the new
world, but any permanent breakdown of human values is un-
thinkable. There 1s in each of us a hidden knowledge, a spiritual
perception of the unity of life, which holds the human heart to
a belief in a better order. There have been times when this belief
was weakened and the hope dimmed. But these periods of darkness
have preceded a dawning which enriches human life more than
words can tell. All our loud protests and temporary triumphs
cannot prevail against the march of time, against the forward thrust
of human hope and will. Many centuries may elapse before the
course of moral evolution has purged man of his intolerance, his
love of power, his insensate pleasure in beating an enemy to his
knees, before he is able to make the necessary sacrifices of comfort
and pr1v1lege by which alone he can guard society against 1nJust1ce
and social decay; but the progress of the world will break us in
the end, for the world 1s not in the hands of anarchic caprice. The
end of our civilisation 1s not the end of history; 1t may well be the
opening of a new age.

Secularism 1s the Chief Weakness of our Age

What are the chief causes of the present distress? When we refer
to the causes of the war, we may think of the remote, the primary,
or the secondary causcs. We may find the cause in Hitler’s personal
psychology, his evil genius, or in Germany’s resentment of the war
guilt clauscs of the Versailles Treaty or of the refusal to return the
former German colonies, or the injured pride and romanticism of a
great pcople. We may trace it to the breakdown of the Disarmament
Conference of the League of Nations, or the clash of national
ambitions in the overcrowded field of colonial expansion. But no
one of these can be responsible for a catastrophe of this size. Each
of them is an eflect, a consequence, not a cause. What has wrecked
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the world so full of hope is the dominance of a false philosophy with
1ts misleading assumptions, beliefs and values.?

- Civilisation is a way of life, a movement of the human spirit.
Tts essence lies not in any biological unity of race, or in political
and economic arrangements, but in the values that create and
sustain them. The politico-economic structure is the framework
intended to give expression to the passionate loyalty and allegiance
of the people to the vision and values of life which they accept.
Every civilisation 1s the expression of a religion, for religion signifies
faith 1n absolute values and a way of life to realise them. If we do
not have a conviction that the values a civilisation embodies are
absolute, 1ts rules will become dead letters and its institutions will
decay. Religious faith gives us the passion to persevere in the way
of life and, 1f 1t declines, obedience degenerates into habit and habit
slowly withers away. For example, the Nazi and the Communist
faiths are secular religions. Any divergence in thought or belief
from the authorised system is a crime. The States have become
Churches with Popes and Inquisitions. We recite the liturgy when
we are received into the cult. We scent out herctics and deliver
them to the scaffold. We employ the energies and emotions of
religion. The secular faiths exhibit a driving power, a psychological
dynamism, which seem to be lacking from the activities of those who
try to resist them. )

The character of a civilisation 1s derived from its conception
of the nature of man and his destiny. Is man to be regarded in
biological terms as the most cunning of animals? Is he an economic
being controlled by the laws of supply and demand and class
conflicts? Is he a political animal, with a raw excessive politicalism
occupying the centre of the human mind, displacing all knowledge,
religion and wisdom? Or has he a spiritual element requiring him
to subordinate the temporal and the expedient to the cternal and
the true? Are human beings to be understood 1n terms of biology,
politics or economics, or are we to take into account their family
and social life, love of tradition and place, love of religious hopes
and consolations whose history goes back far beyond the oldest
civilisations? The deeper meaning of the war 1s to help us to realise
the imperfect conception of man’s nature and his true good, 1n
which we are all involved in our way of thinking and our way of

1 ““ Whence come wars and fightings among you_?” asks the writc,::’r of the Epistle
of James, and answers, ‘ Even of your lusts that war in your members,

1595
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living. If we are not kind to one another, if all our attempts to bring
peace on earth have failed, 1t 1s because there are obstacles, malicious,
selfish and wicked, 1n the heart and mind of man which our way of
life-does not check. If we are humiliated by life today, it is not due
to malignant fate. Our achievement in perfecting life’s material
apparatus has produced a mood of self-confidence and pride,
which has led us to exploit matter instead of informing and humanis-
ing it. Our social life has given us means but denied us ends. A
terrible blindness has afflicted the men of our generation, who do
not hesitate to gamble in human sorrow, through hard economic
laws in times of peace, and aggression and cruelty in times of war.
The exclusion of the element of spirit from the human is the primary
cause of the supremacy of matter which we find so burdensome and
oppressive. The defeat of the human by the material is the central
weakness of our civilisation.

The Bhagavadgita points out that when men deem themselves to
be gods on earth, when they cut themselves off from their origin,
when they are thus deluded by ignorance, they develop a satanic
perversity or egotism that proclaims itself absolute both in know-
ledge and power.! Man has made himself autonomous and dis-
pensed with obedience and humility. He wishes to be his own lord,
to be ‘as gods.”? In his attempt to grasp and control life, build up
a culture without God, he rebels against God. Self-sufficiency is
carried to extremes. Wars are a result of this apostasy, this exalta-
tion of nature unmodified by grace. The dictators have put them-
selves in the place of God. They wish to abolish belief in God,
for they can brook no rivals. Hitler was the unique creation, the
prophetic spirit of the civilisation to which we all belong. When
we witness the decisive degradation of values we are driven to
exclaim with the Duke of Albany in Aing Lear: *“’Tis the times’
plague, when mad men lead the blind.” Because our leaders are
not illumined with the light from the great heights, but reflect only
the earth-born light of the intellect, they will reap the fate of Lucifer
and descend through the pride of intellect to the pit of destruction.

But man, proud man,
Drest in a little brief authority,
Most ignorant of what he’s most assured,
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1 J§varoham aham bhogi siddhoham balavan sukhi. . .
. . 1ty ajiiana vimohitah.—XVI. 14-15.
2 Genesis 1il. 5.
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His glassy essence, like an angry ape,
Plays such fantastic tricks before high heaven
As make the angels weep.!

He imagines that he is the roof and crown of things, and has
blind faith in the physical and the mechanical, the tangible and the
visible. Wealth and profit, rather than the satisfaction of human
need, are the aims of industry and commerce. The world of
truth, beauty and goodness is proclaimed to be a product of an
accidental combination of atoms, destined to end as it began in a
cloud of hydrogen gas. Rationalism, which is perfectly justified
in rejecting the literal truth of ancient dogmas, has ended in a
world-wide assumption that the reality of God is unacceptable.
Man with his limitless urge to power and the animal will usurps
the divine prerogatives, and tries to build a new world on universal
suffrage, mass production, rotarian service, and occasional official
compliments to a God of which he 1s not quite certain. Rootless
secularism or the worship of man and the State, faintly flavoured
by religious sentiment, is the modern faith. The theories which
insist that man should live by bread alone are cutting off man’s
connections with the world of spirit, and integrating him totally
in the worldly communities of class and race, state and nation. He
is Jured away from his cherished dreams and metaphysical broodings
and is getting completely secularised. Even those who repudiate
materialism as a metaphysical creed and profess to be religious
adopt the materialist attitude in life. The real values by which
we live, whatever our professions may be, are the same as those of
our enemies : the lust for power, the joy of cruelty and the pride of
dominance. The world is filled with the clamour of pain which
calls across the ages for justice.

Religion cannot be an opiate unless there are unsatisfied longings
which are not all on the material plane. Good food, soft cushions
and fine raiment are not enough to satisfy us. Unhappiness and dis-
content spring not only from poverty. Man 1s a strange creature,
fundamentally different from other animals. He has far horizons,
invincible hopes, creative energies, spiritual powers. If they are
left undeveloped and unsatisfied, he may have all the comforts
which wealth can give, but will still feel that life is not worth while.
The great humanist writers, Shaw and Wells, Arnold Bennett and

Galsworthy, who are regarded as the prophets of the Dawn, expose

1 Shakespeare, Measure for Measure, 11. 11,
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the foibles, inconsistencies and weaknesses of modern life, but they
ignore the deeper currents and sometimes misrepresent them.
At any rate, they give nothing in their place. In the void left by
the removal of tradition, morality and religion, others are putting
in vague sentiments of race and power. The modern mind i1s'shaped
by Rousseau’s Soctal Contract, Marx’s Capital, Darwin’s On the
Origin of Species and Spengler’s The Decline of the West. The outward
chaos and confusion of our life reflect the confusion of our hearts
and minds. Constitutions, says Plato, ‘““are but the reflections in
the outside world of the values which prevail in men’s minds.” 1
There must be a change in the i1deals we cherish, in the values we
adopt, before we can give social expression to them. We help to
secure the future only to the extent to which we ourselves are
changed. What 1s missing in our age 1s the soul; there is nothing
wrong with the body. We sufler from sickness of spirit. We must
discover our roots in the eternal and regain faith in the trans-
cendent truth which will order life, discipline discordant elements,
and bring unity and purpose into 1t. If not, when the floods come
and the winds blow and beat upon our house, 1t will fall.?

Dialectical Materialism

But is not the materialist justified in asking us to take our stand
on the sensible fact, on the concrete realities of this world? The
only thing of which we can 1n some sense be certain is this world ;
the other world of religion 1s probably a dream of the mind and,
even if existent, wholly unknowable. Marxism exerts a powerful
attraction on idealist intellectuals in all countries. Many of us
who are dissatisfied with conditions in India are drawn to the
Soviet conception, which exalts a classless society, expounds a
philosophy of industriahism to a population of peasants, and uses
its unique technique of mass psychology to glority the worth of the
worker. Soviet Russia, the nearest approach te Paradise on earth,
conscious of its mission, the creation of a new type of state in every
part of the world, uttered its defiance to the existent order with

1 Cp. Rousseau : “ O man! seek no further for the author of evil, thou art he.
There is no evil but the evil you do or the evil you suffer, and both come from yourself.”

2 Cp. Ruskin: ‘ Since first thc dominion of men was asserted over the ocean, three
thrones of mark, beyond all others, have been set upon its sands: the thrones of Tyre,
Venice and England. Of the first of these great powers, only the memory remains ;
of the second, the ruin; the third, which inherits their greatness, if it forget their example,
may be led through prouder eminence to less pitied destruction.”
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such passionate persistence of aim and diversity of means as to
give colour to the prejudice that subversive propaganda is the very
purpose of its existence. This challenge has provoked a reaction
equally loud and boisterous, so that it is difficult to know the facts.
Never was social controversy conducted with louder noise and more
blatant dogmatism. Yet even its worst critics cannot deny that
Soviet Russia 1s a tremendous experiment, more important than the
American and the French Revolutions. It is an attempt to recast
~ the entire structure, political, economic and social, of the whole
community of nearly two hundred millions, occupying a sixth of
the earth’s land surface, on the lines of a theory of society pro-
pounded by certain social thinkers. In the course of two decades
the landlord and the capitalist have disappeared, and individual
enterprise 1s limited to small-scale undertakings of peasants and
handicraftsmen.

The call of communism to the world has the passion of religion.
It challenges existing evils, offers a clear and definite programme
of action, and professes to provide a scientific analysis of economic
and political situations. In its concern for the poor and lowly,
in its demand for a more equitable distribution of wealth and
opportunity, in its insistence on racial equality, 1t gives us a social
message with which all idealists are 1n agreement. But our sympathy
for the social programme does not necessarily commit us to the
Marxist philosophy of life, its atheistic conception of ultimate
reality, its naturalistic view of man and its disregard of the sacredness
of personality. To sympathise with Marxism as an eflective instru-
ment for social revolution is different from accepting its metaphysical
background.

Marxism has become a faith with 1ts uncritical supporters and
uncompromising opponents Its essential claim 1s that 1t 1s scientific.
It is not a revealed dogma, but an objective study ot facts. Centuries
ago science cut itself loose from scholasticism, which quoted the
texts of authorities who were regarded as inspired and therefore
infallible men. When Marx said I am not a Marxist,” he meant
that he was not pledged to the acceptance of a doctrine final,
complete and oppressive. ‘““ Marxism pretends only to temporary
truth,” wrote Rosa Luxemburg with decp insight; “dialectic
'.'i'hrough and through, it contains in itsell the seeds of 1ts own de-
siruction.” But the Marxists unfortunately adopt the techniqge
of all dogmatic systems to brand those who do not belong to its
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faith as traitors. To the Fascist, the Communist is a damnable
heretic; to the Communist, the Capitalist 1s the ally of Satan.
We are all angels, and our opponents devils. If you do not profess
the true faith, your loyalty and obedience, your courage and honesty,
your devotion and high-mindedness are all vices. We are the saved,
and you are the lost. To doubt or to question is a crime, to be
punished by the tortures of a concentration camp.

We need not look upon Marxism as a faith, but approach it
with the modesty of mind and humility of spirit characteristic of the
votary of science. The socialist programme of the Marxist is more
adequate to the real needs of mankind and to the exigencies of
production by modern technical means. The demand for socialism
is a moral demand ; but to give scientific necessity to it, it is argued
that the hypothesis of dialectical materialism 1s a more satisfactory
explanation of the historical process. The chief elements of the
Marxian creed are the theory of value which describes the methods
by which the workers are exploited by the capitalists, the hypothesis
of dialectical materialism, the economic interpretation of history,
the class theory of progress, and a defence of revolution as the
method by which the workers are to attain to powgr.

For the proletariat, capitalist profits consist of the surplus value
created by the workers and stolen by the bourgeoisie; but the
capitalists believe that they are the legitimate rewards of enterprise
and organising ability. 1 am not competent to speak of the Marxist
theory of value, which has not stood the test of criticism. Even
those who are in great sympathy with the Marxian philosophy
hold that ‘it 1s out of harmony with the facts and it 1s far from
self-consistent.” 1

Marx accepts from Hegel the dialectical method and looks upon
cosmic evolution as the unfolding of matter according to the dia-
lectical pattern. His metaphysics is materialistic and his method
dialectical. Marx offers no proof for metaphysical materialism.
He speaks of the materialist conception of history or the economic
causation of social phenomena, and thinks that they are a conse-
quence of metaphysical materialism; but the two are unrelated.

1 H. J. Laski, Karl Marx (1934), p. 27. o

2 Cp. Bertrand Russell: *“ The whole of his theory of economic development may
perfectly well be true if his metaphysics is false and false if his metaphysics 1s true, and,
but for the influence of Hegel, it would never have occurred to him that a matter so
purely empirical could depend upon abstract metaphysics.”’—Freedom and Organisation

(1934), P- 220.
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In his FEleven Theses on Feuerbach, Marx argues that ‘“the chief
detect of all previous materialism—including that of Feuerbach—
1s that the object (Gegenstand), the reality, sensibility, is only
apprehended under the form of the object (Objekt) or of con-
templation (Anschauung), but not as human sensible activity or
practice, not subjectively.” Hence it came about that the active
side was developed by idealism in opposition to materialism. In
other words, the conception of matter was bound up in other types
of materialism with the conception of sensation. Matter was
regarded as the cause as well as the object of sensation, and sensation
was regarded as something passive by which the mind receives
impressions from the outer world. There 1s no such thing as a
passive reception of impressions. Matter rouses the activity of
the mind, and matter, as we perceive 1it, is a human product.
Even in the most rudimentary sensation the mind 1s active. We
are not ouly mirroring the environment, but altering it. To know
an object is not to receive an 1impression of it, but to be able to act
on it successfully. The test of all truth is practical. Since we
change the object when we act upon it, there is nothing static about
truth. It is cqontinually changing and developing. Marx adopts
what is now known as the pragmatic character of truth. He looks
upon knowledge as an actiyity exercised on things. It 1s work
interpreted as control and transformation of material forces. But
knowledge is valuable in itself. Man wishes to know and not
merely to dominate matter. There i1s a finality about the end of
knowledge. There is knowledge of an assured and complete type,
where the deepest aspirations of our cogniiive side are fulfilled.

Marx calls his materialism dialectical since 1t contains an
essential principle of progressive change. It is called materialist,
not because it denies the existence of mind except as a derivative
quality of matter or asserts the supremacy of matter over mind, but
because it urges that ideas influence history by acting on things,
by changing their shape and power. The material things which
Marx declares to be the main determinants of social change are
not the raw material of nature but human products which bear the
impress of mental activity. They are not merely natural objects,
but objects informed with the power of the human mind. They are
not merely coal, water or electricity, but our knowledge of the ways
in which these natural forces can be used to serve human ends.
When it is said that the development of productive forces determines
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the course of history, we should know that the productive forces
include not merely forces of nature, like the fertility of the soil, the
properties of metals, solar heat, steam power and electricity, but also
the power of the human mind. Marx 1s obliged to exclude the
intelligence of man from the productive forces, since 1t 1s brought
under the ideological superstructure, which is an eflect, a secondary
phenomenon. And yet the productive forces have been there for
centuries; they became available for economic production only
when the intelligence of man discovered them and adapted them
for the purpose of production. Even now there may be very many
undiscovered forces of nature, waiting to be known and used for
unsuspected purposes. The discovery and use of productive forces,
from the making of tools, the taming of animals and the beginning
of agriculture to the use of steam and electricity, are all acts of
the human mind, imagination and purpose. The productive
forces do not develop of themselves. Though Marx now and then
looks upon the material as the productive forces and the mental as
only a reflection of the superstructure of the material, as a shadow
cast by the economic movements, his main intention is to regard
them both as entering into the nature of the productive forces. The
making of tools, for example, 1s a part ot the intellectual life of
mankind. .

Marx calls his theory ‘materialist’ to contrast it with Hegelian
idealism, for which the world of events 1s a shadow of the world of
pure Idea. He asserts against Hegel that mind and nature are
positive entities, not unsubstantial reflections of the Idea. Besides,
for Hegel change 1s an 1illusion of appearance, whereas for Marx it
1s the very stufl of reality. The things we see, feel and experience
are real and they are perpetually changing, and these changes are
intrinsic to them and not imposed on them by the Absolute. Marx
beiteves in the reality of empirical minds and things, which are
engulfed in the Absolute in Hegel. He repudiates the crude
materialist view in his third gloss on Feuerbach. ‘The materialist
doctrine that men are the products of circumstances and cducation,
and that changed men are therefore the products of other circum-
stances and a changed education, forgets that circumstances are
changed by men, and that the educator must himself be educated.”
Social change is effected for Marx by the interaction of nature,
society and human intelligence.

Matter, according to Marx, 1s the stuft of cosmic reality. But
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let us not be misled by the name. The ultimate principle of reality
is not matter, solid, stubborn, unconscious. It is the very essence
of spirit, self-active motion. To interpret matter as autodynamic,
self-moving and spontaneous is to read into matter what is non-
material, the living and the spiritual. Matter, for the dialectical
materialist, 15 not the opposite of mind. It has not merely the
promise and potency of mind but its character. It is part of its
being that 1t moves. Dialectical development is its essential and
necessary expression. If there is a pattern inherent in reality, an
impulse 1n matter to produce life and mind, the primary principle
1s not mere matter as 1t is generally understood.

Marx 1s interested not so much in giving us a theory of the
cosmos as in providing us with a clue to the understanding of the
historical process. The analysis of the atom or the birth of a planet
does not engage his attention. He deals with historical events;
and history 1s different from natural processes. in that it 1s the
activity of man in pursuit of ends. In nature we deal with the
interaction of unconscious blind forces. Natural events are not
consciously willed ends. In human behaviour we desire ideas,
we will ends, and yet the effects are not always what we 1ntend.
The conflicting Torces which drive men in daily life result in situa-
tions which are different from what we will  Historical eflects are
not the results of chance. We cannot say that anything could have
happened at any time. We may not know all the antecedent
circumstances, but we hold that effects have causes and ideals
of the human mind are among them. The forces which determine
the processes of history are not purcly geographical or biological.
Climate, topography, soil and race are among the factors which
condition historic changes, but they do not determine them. Human
society changes according to other principles.

If we say that the real is the rational, all that we are required
to do is to maintain what is, and our attitude will be one of con-
servatism. If, on the other hand, the rational is the real, it will be
our endeavour to incorporate rationality in the existing order,
and our attitude will be one of reform or revolution. The latter
view is adopted by Marx. It assumes the nced to change the world,
and the reality of human freedom. If our actions are determined
by something other than ourselves, they are not our actions.

For Hegel, dialectic is a part of logic. The evolution of the
1dea is accomplished by a ceaseless movement of oppositions. Every
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idea embodies an aspect of the truth and takes us into its opposite,
which is also a partial truth. Out of the conflict between the two,
a new and higher idea arises, producing a new opposite and conflict.
This process of thesis, antithesis and synthesis goes on until the goal
which embodies the whole truth and nothing but the truth is reached.
We start with the idea of being ; the idea of not-being follows naturally.
These two 1deas opposing each other, a new and higher thought 1n
which the opposition i1s overcome arises. The opposition of being
and non-being is overcome in the idea of becoming. The new
thought leads to a new contradiction which in turn takes us to a
higher thought reconciling both, and the process goes on until we
reach the Absolute Idea. This is the ‘self-development of the 1dea’
according to Hegel. In a strictly logical way, Hegel develops, by
the application of this method, the whole of philosophy, history
and natural science as well. For Hegel, history 1s a continuous
sclf-realisation or materialisation of mind, and so it must necessarily
develop and accomplish itself by the dialectical method.

Marx applies the dialectical method not to the sphere of ideas
and their self—deveh)pment but to the material development of
society. He examines historical evolution with 1ts changes and
contradictory tendencies, and affirms that the process of historical
development 1s indeed a progression through a series of contradic-
tions. Any existing state leads to 1its opposite, and these con-
tradictions lead in turn to a higher state of society in which the
contradictions are overcome.

Both Hegel and Marx believe the historical evolution to be
dialectical. The difference is, that while Hegel believes that an
absolute mind is materialising itsel{ in history, the world of events
being but its outward appearance, Marx contends that the historical
events are primary and our idcas of them secondary. In the preface
to the second edition of Capital, Marx emphasises the diflerence
between materialist dialectic and idealist dialectic. **My own
dialectical method,” says Marx, ““i1s not only fundamentally different
from the Hegelian dialectical method, but is its direct opposite.
For Hegel, the thought process (which he actually transforms into
an independent subject, giving to it the name of Idea) 1s the demi-
urge (creator) of the real; and for him the real is only the outward
manifestation of the Idea. In my view, on the other hand, the idea
is nothing other than the material when it has been 1ramp056d
and translated inside the human brain. Although 1n Hegel’s
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hands dialectic underwent a mystification, this does not obviate
the fact that he was the first to expound the general forms of its
movement 1n a comprehensive and fully conscious way. In Hegel’s
writings dialectic stands on its head. You must turn it right way
up again if you want to discover the rational kernel that is hidden
away within the trappings of mystification.” 1 Hegel gives us a
development of 1deas in terms of a logical and timeless order of
necessity, and dissolves the succession of temporal structure into
appearance. All the laws of dialectic set forth by Hegel are accepted
by Marx. The substitution of matter for idea replaces philosophical
1dealism by revolutionary science. The development of history
1s logical for both Marx and Hegel; and it is plausibly accounted
for in Hegel, for whom mind is the ultimate reality. IFor Marx
matter 1s the ultimate reality, and it is more difhicult for a materialist
to think that the world develops according to a logical formula.
The Marxists assume that the external world 1s moving with
an 1nevitable necessity in exactly the same way m which they wish
it to go. The world, according to them, is working towards the
building of a communist society. Such a society 1s an historic
necessity. It seems to be the very gift of the material universe.
“The working classes,” writes Marx, “have no ideal to realise:
they have only to set free the elements of the new society.” The
laws of the capitalist system ‘‘work with 1ron necessity toward
inevitable results.” Engels writes: “With the same certainty
with which from a given mathematical proposition a new one 1s
deduced, with that same certainty can we deduce the social revolu-
tion from the existing social conditions and the principles of political
economy.”” Such a view, that facts and i1deals, existence and value,
are adapted to each other, is, to say the least, not a scientific truth.
It is a speculative hypothesis, a matter of faith. Why should we
assume that the forces of the world back our desires? Marx 1s
fond of repeating Feuerbach’s saying that *“thc mectaphysician 1s
a priest in disguise.” Marx himself 1s philosophising when he
declares that his ideal of human society 1s worked 1nto the very
texture of the world. In this we have a sign of the religious atuitude.
Though Marx holds that his views are founded on reality and
not on speculation, it is clear that he gives us an interpretation to

1 ¢ Hegel’s dialectic is the fundamental principle of all dialectic only after its mystical
form has been sloughed off. And that is precisely what distinguishes my method,”
wrote Marx to Kugelmann.
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suit his theory. When he says that society moves from feudalism
to capitalism, and from capitalism to socialism, he i1s using words
which cover immense multitudes of facts. An historical period
may be represented by a proper selection of events, to be indicative
of this or that tendency. The nineteenth century may be looked
upon as the period of middle-class domination, or the age of in-
dustrialism or 1mperialism, or nationalism or liberalism, according
to the currents we wish to emphasise or personally consider to be
most important. We may interpret the twentieth century as the
opposite of 1t by a suitable sclection of events, or as a continuation
of 1t by a shift of emphasis to other facts. All that may be highly
interesting, but is not objectively true. History is not a recapitula-
tion of facts, but a way of looking at them. It involves interpreta-
tion and selection. Yet there must be a proportion, to use Lord
Acton’s words, between historic thought and historic fact. Marxists
1dentify ancient times with slave economy, the Middle Ages with
“serf economy,” the modern age with capitalistic economy, and
the future with the ‘“‘socialisation of the means of production™;
and this neat division may not apply to all countries. Hegel, who
adopts a similar view of history, indulges 1n capricious characterisa-
tions. In one statement, Greece is identified with the ‘“‘liberty of
the individual,” Rome with the State, and the Roman world
“with the union of the individual and the universal.” In another,
the Orient 1s 1identified with the ‘“‘infinite,”” Graeco-Roman
antiquity with the ‘“finite,” and the Christian era with the
‘““synthesis of the finite and the infinite.” But history does not
proceed according to any strict law. Hisiorical evolution does
not invariably procced through a series of contradictions. ‘'lThe
development procceds at different paces and in varying fashions,
now in a transition from one state to its opposite, now 1n an un-
broken line. To say, as Marx docs: ‘““no progress without con-
tradiction, that is the law which civilisation has obeyed up to this
day,” is to make an arbitrary statement. Marx contends that the
transition from feudalism to socialism is through middle-class
domination and capitalism; yet Russia was in the feudal, and not
the capitalist, statc of society when socialism was cstabhshed.

Marx has faith in the inevitability of progress. The movement
of society is a forward one. Lach successive stage represents develop-
ment, is ncarcr the rational ideal than its predecessors, the rational
ideal being the free community in which there will be neither
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master nor slave, neither rich nor poor, in which the world’s goods,
produced 1n accordance with the social demand unhampered by
the caprice of individuals, are distributed rationally. The forces
of history will issue in such a development, and we cannot help
or hinder 1t. But history is full of examples of decay and retro-
gression, and cannot be regarded as a continuous development
through conflict. We cannot be sure that human progress is
inevitable. That would be a relapse into fatalism. It is not possible,
etther in the life of the individual or in that of socicty, to determinc
the precise moment at which the new period with its asserted con-
tradiction actually begins. History is an uninterrupted becoming,
a ceaseless stream of which no one knows cither the beginning or
the end. Marxist theory is not the result of an inductive survey,
but 1s of a deductive character. Marx adapts Hegelian logic to
his own materialist views.

The hiberal view that we must give up class war, renounce the
use of force, appeal to the sense of human solidarity and justice,
1s repudiated by Marx. The premise that the capitalist classes are
amenable to rational persuasion, he holds, 1s wrong. Our purposes
are made what they are by the economic context in which we are
placed. We must fight the capitalists, not because we choose but
because we must.

The difficulties of Hegelian®dialectic arc present in the Marxist
version. For Hegel, contradiction is the primary principle, which
is at the basis of all advance. In developing his thcory, Hegel
makes a confusion of opposites and distincts. Croce has claborated
this point in his book on What is Living and What is Dead of the
Philosophy of Hegel! Light and darkness ncgate cach other. They
are incompatible. The presence of the onc implics the absence of
the other. The opposites cancel each other. But the distincts, like
truth and beauty, philosophy and art, do not exclude cach other.
The idea of limit is different from that of negation. Necgation 1s not
the only aspect of nature. If economic forces condition historic
evolution, it does not follow that other forces do not. The forces
of economic necessity and religious idealism may interact and
mould the future of history.

Marx suggests that the development through successive con.
tradictions will go on until all mankind has become communistic.

With the establishment of world communism, dialectical evolution
1 E.T. (1915).
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will come to an end. Hegel concluded his dialectical account of
history with the establishment of the Prussian State, which rerd
presented to him the perfect embodiment of the Absolute Idea.
Marx believes that it cannot be the end. ‘It is only in the order
of things in which there will no longer be classes or class anatgonism
that soctal evolution will cease to be political revolution.” Marx
criticises Hegel for assuming that with the arrival of the Prussian
State all conflicts and struggles will disappear. Is it because he
believes that the end of history is reached, not by Hegel’s Prussian
State, but by his own communist society? If the evolution of human
soclety 1s a perpetual play of materialist forces in which, through
a series of conflicts and class wars, capitalism i1s ended and a class-
less and equalitarian state is established, why should this new society
be exempt from the law of dialectical progress determined by
materialist forces? If it 1s not exempt, will a new antithesis develop
1in opposition to 1it? Or will the laws inherent in the world of matter
cease to operate, having achieved their end, and produce new laws
by an unknown process of emergent evolution? If dialectic is
essentlally revolutionary, why should it stop when the classless
state 1s established? If there is still scope for evolution after the
class conflicts are ended, then there must be causes of progress
other than class conflicts. Marx admits that there i1s scope for
““social evolution” even after the communist socicty is established.
What are the conflicts in social life which will provide it with
driving force? The principle of dialectic still operates in a com-
munist society, though we cannot describe 1 detail the exact
form of 1ts operation; we may assume that the advance will be
evolutionary and co-operative, rather than revolutionary and anti-
social. The obstacles to self-development i1mposed by economic
problems will be removed, and creative personahties will find ample
scope for growth. Love and {riendship, courage and adventure
will be more potent than tear and hatred, struggle {or power and
self-interest. There will be suffcring and unhappiness, but these
will be on a higher level. The present economic order 1s unjust not
because i1t makes men unhappy but becausc 1t makes them mhuman.
Happiness 1s not the end of man, but dignity.! "The truth in the
doctrine of the dialectical movement of history 1s that {from the

1 Nietzsche’s savage thrust at Bentham : ‘“ Man does not desire happiness, only the
Englishman does,” would have received Marx’s approval. Marx remarks 1in Capital
that *“ with the driest naiveté, Bentham takes the modern shopkeeper, especially the
English shopkeeper, as the normal man.”
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conflict of contradictory opinions and interests, and from their
.O¥%scussion, new knowledge in the theoretical sphere and new
institutions in the practical world arise; for all nature seeks a
harmony and cannot rest content with an unsolved discord.

The economic interpretation of history states that economic
phenomena, especially economic production, are fundamental and
all that we call culture, religion, politics, social and intellectual life
are secondary products, determined by the mode of production,
and are its immediate consequence. Conditions of production
constitute the economic structure of society, which 1s the material
basis of the social, political and intellectual hife. When the mode
of production changes by the discovery of a new force or a new
technical invention, the conditions of production change. They
create an ideological superstructure, that 1s, conditions of property,
power and opinions. These cause a renewal ot the conditions of
production and so, by action and interaction, the progress of socicty
is achieved. When the material forces of production come into
conflict with the existing conditions of production, the system of
property under which they work, difficulties arise. This theory
appeals by its vexy simplicity, and its plausibility 1s increased by the
fact that economic phenomena are ol great importance in life and
history. By a careful selection of certain groups of facts and omission
of others, the theory may be presented as logical and conclusive.
The emphasis on the importance of economic conditions 1s correct ;
the suggestion that they are exclusively determinant of history is
incorrect.

Aristotle taught us long ago that we must live betore we can
live well. We must eat, shelter and clothe ourselves becfore we can
draw, paint or speculate. The distinction between hife and good
life is taken up by Marx and developed into a theory. Engels
gives an account of how the distinction arose. * Marx discovered
the simple fact (heretofore hidden beneath 1deological overgrowths)
that human beings must have food, drink, clothing and shelter
first of all, before they can interest themselves in politics, science,
art, religion and the like. This implies that the production of the
immediately requisite material means of subsistence and thercwith
the existing phase of development of a nation or epoch constitute
the foundation upon which the state institutions, the lcgal outlooks,
the artistic and even the religious ideas are built up. It implies
that these latter must be explained out of the former, whereas
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the former have usually been explained as issuing from the latter.”
The productive forces are a primary factor conditioning all othezs-.
But it does not follow that all things can be explained by the
primary factors. The indispensable condition is not the effective
cause. Tradition, propaganda and ideals are among the factors
that occasion changes. Marx distinguishes between the forces of
production and the modes ol production. Before forces become
modes the human mind must intervene. All novelties occur first
as 1deas 1n the human mind. Conditions and causes are so inter-
woven in a seamless pattern that it is difficult to disentangle the
different threads. If economic forces by themselves determine
cultural modes, men become purposeless and history 1s an illusion.
If history is not a mechanical stream of events, men choose the ends
and determine the means for achieving them.

[t 1s inaccurate to identify the economic structure of society
with society itselt. While the economic structure is important, it
1s not the sole reality of society. Though Engels admits that *““the
different moments of the superstructure also cxercise their influence
on the progress of historic struggles,” he takes away the point of
this admission by declaring that ‘““these movements all influence
one another but in the long run the economic movement necessarily
has the upper hand over the infinite gnultitude of chances.” Simply
because the other factors are imponderable, we cannot treat them
as non-existent. The view that conditions of production create a
certain ideology, which in time creates new conditions of production,
is a mere conjecture. Conditions of production and ideological
superstructure do not work by shifts. They exist and work simul-
taneously. Again, we cannot say that the 1dcological superstructure
is the result of modes of production. For example, our religious
ideas arc not the results of economic conditions. Primitive man feels
that he is not all powerful, that events occur against his will and
often independently of it. The world in which he lives 1s not made
by him. Eclipscs and earthquakes occur without his consent. He
posits spirits and gods and traces unexplained events and occurrences
to them. Man’s intense desire to live, and not any mode of produc-
tion, leads him to believe in a future life. Engels admuts that religion
is not determined by the mode of production. He says: *“Religion
is nothing, but the fantastic reflection in men’s minds ol those
external forces which control their daily life, a reflection in which
terrestrial forces assume the form of supernatural forces. In the
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beginning of history, it was the forces of nature that were at first
so reflected, and in the course of further evolution they underwent
the most manifold and varied personifications amongst the various
peoples.” ! What 1s truc of rehigion is true of other cultural 1n-
stitutions. It 1s only 1n a very restricted scnse that we can say that
the economic system of a society is the real basis of all legal, political
and 1ntellectual phenomena. These phenomena cannot exist in-
dependently of it. There can be no plant without soil. But plants
grow not only by the soil, though they grow out of it. The seed
must be sown and other conditions should be provided. Even so
the 1deological superstructurc requires the economic system but 1s
not explained by it. There can be no good life without lite; but
mere life does not account for the values we cherish.

Marx admits that there is order in history; but 1t 1s not
teleological. Nor is i1t the product of the automatic operation
of impersonal forces, absolute spirit, mechanical nature or economic
production. History is made by mecn, not this or that individual
person but men in groups or classes. The activities of classes are
not neccessarily what can be expcected from the motives of the
individuals who form the classes. Great 1ndividuals are repre-
sentatives of classes which give them opportunitics for achieving
thcir greatness. Human effort is the method by which what 1s
determincd comes to pass. Marx urges that historical changes are
brought about by class conflicts. While the productive forces are
sald to be the basic clement 1n history, and the conditions of pro-
duction are looked upon as a form of development of thesc forces
and zll the rest as an ideological superstructure, class war 1s the
method or form in which the historical cvolution of man 1s accom-
plished. The forces of production arc in constant evolution as
our knowledge and command over them increcase, and these bring
about changes in the political structurc of socicty. The political
form, however, embodies the authority of particular classes who
do not generally keep step with the changes in the resources of
production. The classcs in power wish to cling to their privileges
and do not yield to changes without a struggle. What oppresses
men is not the productive mechanism, but the social relations in
which it works. Changing cconomic neceds demand changes in the
political system; and when the dominant classes resist political
changes, struggles ensuc. When the forces making for change

L Anti-Dihring, pp. 453-4-
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become powerful the class struggle enters on a revolutionary phase ;
the old political system = shattered by violence, and a new system
embodying a different set of values and interests emerges. In the
Communist Manifesto, the theory of class war is thus set forth: ‘“The
history of all societies that existed up to our time is the history of
class struggles; freemen and slaves, patricians and plebeians and
barons and serfs, masters and companions of a guild, in short,
oppressors and oppressed lived in constant opposition to one another,
and 1in uninterrupted warfare against one another, a war which at
certain times was latent and at other times became open strife, and
which every time ended either in a revolutionary transformation
of the whole society or in the extinction of both classes.”” We have
had class struggles in nearly all countries and times, and today
they play a greater part than ever before. History is not, however,
a mere record of class struggles. Wars between nations have been
more frequent and violent than domestic struggles, and in the
earlier history of mankind tribes and towns fought with one another.
The feeling of nationality 1s stronger than class consciousness in
the present war. All through history the rulers and the ruled, the
rich and the poor, fought side by side against the enemies of the
country. We hate foreign workers more than Wwe do our own
capitalist employers. There are wars of religion, such as the wars
for and against the Reformation whi¢th went on in Europe for two
centuries. Men of all classes, poor and rich, princes and peasants,
nobles and workmen, were on both sides and fought with fanatic
zeal. Marxists, with a few exceptions, are fighting today for the
capitalistic states to which they happen to belong. We cannot look
upon the present war as a perverted form of class feeling. The
conflicts between the Hindu and the Muslim in India, or between
Protestants and Catliolics in Ireland, are not manifestations of class
struggles. There are class struggles and civil wars, but there are
wars of religions and nations also. The latter have been more
decisive {for human evolution.

Again, it is not historically correct to argue that war 1s the
inevitable consequence of capitalism. It may be true that capitalist
empires need new markets, and for winning them wars are waged ;
but capitalism has existed only for a few centuries, while wars have
been fought for thousands of years. There is no certainty that the
world will settle down to peace if a different kind of social system
is introduced in all countries. Communist Russia engages 1in war
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to defend itself against foreign aggression, and to destroy capitalism
in other states. Even if communism were established in all countries
of the world, difterences would arise in regard to the true nature of
communism and the way to operate it. It is inconceivable that
there will ever come a time in which there will be no contradictory
opinions or interests, no differences among men. The mainsprings
of human behaviour are varied. Love of soil, lust for power, herd
Instinct, are quite as important as acquisitiveness and ambition.
So long as the tendency to fight for our opinions, passions and
desires against those who oppose them is unchecked, wars will
continue whatever be the social system. If human nature does not
change, acute differences will continue to be settled by the weapons
of war, and our hopes that a time will come when conflicts will be
decided not by the edge of the sword but by the power of the mind,
will be deferred. To represent history as a series of internal struggles,
to 1gnore the forces of race, religion and patriotism, is to over-
simplify the complex problem of human evolution. Engels uttered
some cautious words: ““Marx and he had 1n their polemics some-
times exaggerated their assertions. They never imagined they
were putting forth a formula by which all historical events could be
explained ; if this were possible, the comprchension of hlstorlcal
periods would be as easy as the solution of a simple equation.”

The truth pointed out by Marx 1s that the enormous quantity
of goods produced by modern technique would, 1if only the distribu-
tion were different, suffice to satisty the needs of all; and this will
remove the discontent of those who are now suflering from hunger.
Hungry people are desperate as the satisfied can never be, and the
Communist Manifesto appecals to them. It ends with the words:
“The Communists disdain to conceal their views and their aims.
They openly declare that thcir ends can be attained only by the
forcible overthrow of all existing social conditions. Let the ruling
classes tremblec at a communist revolution. The proletarians have
nothing to lose but their chains. They have a world to win.  Work-
ing men of all countries, unite.” In his protest against the theory
of laissez-faire individualism in the cconomic sphere Marx 1s justificd.
Political liberty is of little value in the face of growing economic
mequahty The assumption of an automatic harmony of interests
in the economic sphere, thc belief that, if each individual 1n-
telligently pursued his own intcrests, the maximum benefit
would automatically accrue to society, is not tenable. An individual
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pursuing his own interest does not, 1n that very process, perform his
duty to society. The masses are devoted not so much to individual
freedom as to jobs, food and reasonable security.

The materialist hypothesis, even in the revised version of dia-
lectical materialism, 1s no more satisfactory than other species of -
materialism. The view that mind is simply a function of matter,
and 1ts 1deas and evolution determined by the natural conditions of
the physical organism, the social and economic structure of each
generation and the physical process of which it i1s a function, 1s one-
sided and misleading  That history 1s an organic or creative
process 1s a proposition which Marx learnt not only from Hegel
but from his Jewish ancestors. This meaningful pattern, this
crcative movement, is not explicable in terms of the development of
the preductive forces. Development 1s brought about by the creative
impulse in man. What is the source of this creative impulse? Why
1S man not content with merely an animal existence? Granting
that the world i1s - proceeding by a dialectical necessity towards a
consummation in time, a new crder of existence, what 1s the source
of its life and movement? To say that history i1s a meaningful
process 1s to deny the adequacy of the materialist view. To take it
as an ultimate fact is to leave it as a mystery. And mystery 1s the
breeding-ground of religion. Again, religion proposes to transform
human nature, and Marx believes that its result 1s achieved by social
change. By acting on the external world and changing 1t,” says
Marx, ‘“man changes his own nature.” 1 By controlling the
conditions of social life, man can make over his nature 1n accordance
with his free will. He writes: “M. Proudhon does not know that
the whole of history is nothing but the progressive transformation
of human nature’; and this 1s exactly what religion aims at.

The historic controversy between science and religion 1s out
of date, for the science which challenged religion is as dead as the
religion which it challenged. The problem today relates not to the
incredible dogmas of religion, but to the place of the spiritual 1n a
universe which cannot be explained altogether by science. The
kingdom of spirit is, always has been and always will be, within
each of us. It is not to be won either by observation or by external
changes.

Thosc Indians who are attracted by the Marxist social programme
must reconcile it with the fundamental motives of Indian life.

1 Capital, 1. 198.
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There 1s a difference between the construction of a Utopia and that
of an historical ideal. An abstract conception isolated from concrete
existence at any given period 1s a Utopia, a fictitious model of a
perfect social order. On the other hand, an historical ideal reckons
with the concrete situation, and frames on its basis not an absolute,
but a relative, perfection. Historical growth is determined in regard
to certain fundamental characteristics by the concrete setting,
though it 1s indeterminate in regard to its future dcvelopment.
The future 1s not freed in advance, and the human spirit which is
endowed with liberty can triumph over necessity, outward and
inward, and determine the movement of history. The ideal social
order for India will have to take into account the spiritual direction
of our life from which the central doctrine of the communists,
the brotherhood of man, dcrives. To the young who arc surc that
the days of rcligion are over, we may say that they are the least
qualified, and therefore the most prone to form confident opinions
on subjects of vital importance. Plato’s advice 1s not altogether
impertinent.!

Hitler’s attack on Russia provoked an outburst of patriotic
fervour on the part of all the religious bodies, including alike the
Churches and the ““Sectaries.” They can no more be suspected of
association with ‘“Counter-revolutionary” conspiracy. The sincere
and enthusiastic rally of the religious bodies in support of the Govern-
ment of the U.S.S.R. has resulted in Stalin’s official reception of
the leaders of the orthodox Church, and the recognition of its
freedom to convene its national assembly to clect a Patriarch and
constitute a Holy Synod.? The Soviet Government recognises
religious freedom, and does not interfere in a matter which properly

L ““ My lad, you are still young and time as 1t advances will lead you to a complete
reversal of many of your present convictions ; you should wait for the future, then,
before you undertake to judge of the supreme issucs; and the greatest of these—though
you now count it so trivial—Is that of thinking rightly about the gods and so living well
or the reverse. . . . If you will be ruled by me, you will wait for the fulness of clear and
confident judgment on these matters to come to you, and inquire whether truth lies in
ane direction or another seeking for guidance 1n all quarters . . . meanwhile beware of
all ‘mpiety towards gods.”—Laws, 888 (A. E. Taylor’s LE."T".).

2 o oofficial statement regarding Marshal Stalin’s reception of the three metro-
politans of Moscow, Leningrad and the Ukraine on 4th September 1943 includes the
following important paragraph : |

‘““ In the course of the interview the Metropolitan Scrgius informed the Chairman
that the authoritative circles of the Orthodox Church had formed the intention of con-
vening in the near future a conclave of bishops for the clection of a Patriarch of Moscow
and of all Russia, and for the establishment of a Holy Synod. The Head of the Govern-
ment, Comrade J. V. Stalin, then stated that on the part of the Government there would

be no objection to this proposal.™
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belongs to the Church. The previous fierce opposition to the Church
was mainly due to its unintelligent anti-democratic outlook and its
senile subservience to the Romanofl dynasty. Excesses occurred
into which we need not now enter. Even now it may be that
political considerations have led to the Russian Government’s
change of policy. Whatever may be the motives, this historic
decision recognises the place of religion in the life of the people.

1L he Need for Spiritual Revival

To gain the ends which Marx and his adherents have in view, to
achieve the extinction of unhappy hates, we need a spiritual revival.
The new world order must have a deep spiritual impulse to give it
unity and drive. It alone can give a rational basis to the social
programme. We must, as the late Henn Bergson said, ““Look to
that God common to all mankind, the mere vision of whom, could
all men but attain tt, would mean the immediate abolition of war.”
How can we obtain the vision of God to which Bergson refers?
How can we be delivered from sin and futility and helped to attain
that insight into the Real which is one for all?  Religion 1s based
on the discovery of the essential worth and dignity of the individual
and his relation to a higher world of reality. When the human
being perceives that he belongs to an order of reality higher than
brute nature, he cannot be satisfied by worldly success or the
triumphs of materialistic science. That he 1s capable of martyrdom
for 1deals shows that he lives in and for a world of eternal realities.
Worship is man’s outreach to the divine. Rehigion 1s the discipline
which touches the conscience and helps us to struggle with evil and
sordidness, saves us from greed, lust and hatred, releases moral
power, and imparts courage in the enterprise of saving the world.
As a discipline of the mind, 1t contains the key and the essential
means of coping with evil which threatens the existence of the
civilised world. It implies the submitting of our thinking and
conduct to the truths of spirit.

Reéligion in the past has been mixed up with magic and witch-
craft, quackery and superstition. The dogmas which once were
paths to divine life, but are now hindrances, should not be allowed
to interposc a barricr between man and God and spoil the essential
simplicity of spiritual life. Religion, as 1ts very name connotes,
should be the binding force which deepens the solidarity of human
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soclety in spite of the obvious shortcomings of historical forms. In
1ts essence, religion is a summons to spiritual adventure. It is not
theology, but practice and discipline. It is the only remedy for the
pride of spirit which has divorced itself from the eternal. When
the human spirit defies its sources and conditions, and claims an
absolute self-sufficiency, 1t bccomes mad and suicidal. To restore
the lost relationship between the individual and the eternal is the
purpose of religion.

The essence of religion is not in the dogmas and creeds, in the
rites and ceremonies which repel many of us, but in the deepest
wisdom of the ages, the philosophia perennis, sanatana dharma, which
1s the only guide through the bewildering chaos of modern thought.
The different religions represent not truth, but views or appre-
hensions of truth; what men have bcheved. They are varied
historical expressions of the one truth, which 1s universal and timeless
in 1ts validity. St. Augustine observes: ‘“That which 1s called the
Christian religion existed among the ancients and never did not
exist, from the beginning of the human race until Christ came in
the flesh, at which time the true religion which alrcady existed
began to be called Christianity.” !

In this period of creative travail, India is privileged, even by
the depths of its suffering, to be a light to the world, the bearer of a
message of universal import. India is not a racial identity, for a
racialist destiny is spurious. Pure racial types are an 1deal figment
of anthropology. In real hfe 1t 1s not easy to find individuals who
combine all the characters of the same type. Men everywhere
exhibit features belonging to different racial types, and cven members
of the same family hardly ever possess the same racial characters.
Indian culture is not racially exclusive, but has affected men of all
races. It is international in feeling and intention. As the typical
religion of India, Hinduism represents this spirit, the spirit that has
such extraordmary vitality as to survive political and social changes.
From the beginning of recorded history, Hinduism has borne witness
to the sacred flame of spirit which must remain for ever, even while
dynasties crash and empires tumble 1nto ruins. It alonc can give
our civilisation a soul, and men and women a principle to hve by.

There is the elemental urge in man not only to live but to live
nobly. When our passion for noble living receives cosmic backing,
we have the peculiar ardour of religion. There 1s no one who does

1 Lib. de vera religione, Ch. 10.
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not raise at some moment or other those fundamental questions:
What am I? What is my origin? What is my destiny? ! Besides,
we have the feeling of amazement at the mystery of the universe,
faith in its orderliness, and endless quest for answers to the perennial
riddles, an eager longing to discover the truth of things, the truth
which is universal and absolute in the sense that it is valid for all
men, in all places, at all times. The experience of the mysterious
1s the fundamental quality underlying all religion. Goethe says:
““man’s highest happiness as a thinker is to have fathomed what
can be fathomed, and to bow in reverence before the unfathomable.”
There are certain facts and values of which no explanation can be
given. We do not know why the world exists, what 1ts relation 1s to .
the realm of values, which is not less real than the world of space and
time. If we can discern and acknowledge these limits to human
reason, it is because there is in us the spirit which is superior to dis-
cursive reason, which uses this reason as its instrument. The two
cannot be separated ; for spirit is really the whole personality acting
under the guidance of its higher part; and when the spirit functions,
we have the vision of God. Though the intellectual tendency 1s
natural (naisargika) to the human mind, the integral 1s 1ts manifest
destiny.  Occasionally perhaps each of us has had a few moments
of impersonal joy, when we seem to tread not on solid earth but on
uplifting air, when cur whole being is transfused with a presence
that 1s unutterable, yet apprehensible, when we are bathed 1n an
unearthly atmosphere, when we touch the very limits of beatitude,
where seeking interests and yearnings unfulfilled yield to attain-
ment and serenity. Such moments of insight and moods of joy arc a
heightening and expansion, a deepecning and enrichment of oneself,
and yet of identity with the universe. In these experiences of
shattering profundity, of intense exhilaration, when we are raised
on wings into contact with reality, when we are filled with light and
environed by the presence of spirit, we acquire a wonderful clarity
ol mind and feel ourselves to be parts of a friendly universe. Men of
unimpeachable character and veracity have spoken 1n solemn words
1 Consider the jingle : . _

= ““ O, whither go all the nights and days ?

And where can tomorrow be ?

Is anyone there, when I’'m not there ?

And why am I always mec? ”’
Walter de la Mare, Pleasures and Speculations (1g940).

These are riddles which occur even to a child, though no philosopher has ever yet
answered them to the satisfaction of all.
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of the way in which their whole being is transformed. Spirit 1s
their life, light and joy. Their whole nature 1s questing activity,
apprehensiveness. While they live in the quietude of their own
spirit, their bodies are intense and urgent with vitality.

Religion is rooted in a sense of the wonderfulness and eternal
mystery of life itself, its grace and power, a feeling ot rapture when
we reach the satisfying object; and without these a man 1s as good
as dead. “Whoever, O Gargi, without knowing this Imperishable
departs from this world, he is poor or to be pitied; on the other
hand, whoever, having known the Imperishable, departs from this
world is a Brahmin.” ! Again: *‘If we know him here, then 1s
fruition of life; if we do not know him here, that 1s the greatest
calamity.” 2 Human life has no meaning if it 1s not inspired by an
unquenchable yearning for contact with the eternal. Plotinus
says: ‘‘For this, the Beauty supreme, the absolute and the primal,
fashions its lovers to Beauty and makes them also worthy of love.
And for this the sternest and the uttermost combat is sct before the
souls; all our labour is for this, lest we be left without part i this
noblest vision, which to attain 1s to be blessed 1n the blissful sight;
which to fail of 1s to fail utterly. '

“For not he that has failed of the joy that 1s in colour or in
visible forms, not he that has failed of power or of honours or of
kingdoms has failed ; but only he that has failed of only This; for
whose winning he should renounce kingdoms.” Lifc remains
unfulfilled until there 1s a vision of the Supreme. ‘T'he soul has an
eyc as surely as the body has, by which 1t knows the sovereign
truth, and learns to love the sovereign perfection which 1s God.
“The sages scc constantly that highest dwelling place of God
even as the eye sees the sky.” 3 Such experiences have occurred
in all branches of the human family,? though thcy may be ex-
plained differently in different ages and pcoples.  Moses exclaims:
“The eternal God is my refuge, and undcrncath are the cver-
lasting arms.”” % The Psalmist dcals with a similar experience of
being brought into the cternal dwelling, and of a companionship
with One who was and is before the mountains werc brought to

1 vo va etad aksaram gargy aviditva’ smallokat preti sa krpanah ;
athah etad aksaram girgi viditva’ smallokit preti sa brahmanah.

2 mahativinastih.

3 sada pasyantisiirayah tad visnoh paramam padam divivacaksur atatam.—Rg Veda.
:

5

rst arya mlecchinam samanam laksanam.
Deut. xxxiil. 27.
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birth or the world was framed.! The world of spirit is an essential
feature of Plato’s philosophy. It is for him the ground and home
of truth, beauty and goodness. The human mind is not limited to
the world of matter, and it can be raised into intimate correspond-
ence with the transcendental and supersensuous realm of reality.
St. Paul writes: ‘“though our outward man perish, yet the inward
man is renewed day by day. ... While we look not at the things which
are secn, but at the things which are not seen: for the things which
are seen are temporal; but the things which are not seen are
eternal.” 2 ‘““Many times it has happened,” says Plotinus (A.D.
207-270), ‘“that (I have been) lifted out of the body into mysell,
becoming external to all other things and self-centred, beholding a
marvellous beauty; more than ever assured of community with the
loftiest order: acquiring identity with the divine.” 2 ‘““Once there,
the soul will barter this experience for nothing the universe holds,
not though one would make over to her the hcavens entire; than
this there is nothing higher, nothing more good. Above this there
is no passing.” * Augustine began his Confessions with the memorable
words, ‘“Thou, O Lord, hast made us for thyself, and our heart is
restless, until it find rest in thee.”” There are many passages in his
writings which indicate that in great moments of his life he arrived
at That which 1s, “"and 1n one flash, one leap, touched that eternal
wisdom which abides for ever.” Muhammad insisted that no
proofs that God was real need be added to the testimony of his own
experience that God was ‘“nearcr to him than the vein in his own
neck.” ® St. Thomas Aquinas had a remarkable experience.
While he was celebrating mass in Naples, he put aside his pen and
inkhorn and never wrote another word of his unfinished Summa
Theologica. When he was urged to complete his great work he
replied: *°1 have seen that which makes all that I have written and
taught look small to me.”” When a disciple asked the Sufi mystic
Janayd of Bagdad: “I am told that you possess the pearl of divine
knowledge, either give it to me or sell it to me,” Janayd answered :
“] cannot sell 1t for you have not the price thereof, and 1f I give it
to you you will have gained it too cheaply, you do not know its

1 Psalm xc. 2 ; cp. also: ‘“ As the hart panteth after the water brooks, so panteth
my soul after thee, O God. My soul thirsteth for God, for the hving God : when shall
I come and appear before God? ”—Psalm xli1. 1-2. Again: ““ O God, thou art my God ;
early will I seek thee : my soul thirsteth for thee, my flesh longeth for thee in a dry and
thirsty land, where no water 1s.”’—Psalm Ixii. 1.

2 2 Cor. 1v. 16-18. 3 Enneads, 1V. 8. 1.
i Enneads, VI. 7. 34. ® Quran, 50. 15.
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value. Cast yourself headlong, like me, into this ocean (of God) in
order that you yourself may find the pearl.” ! When we touch the

real we are :
Lost into God, as lights in light, we fly,
Grown one with will.

Religious experience is as old as smiling and weeping, loving
and forgiving. The sense of God 1s induced 1n several ways, through
communion with nature, worship of goodness, through

A sunset touch,

A fancy from a flower-bell, someone’s death,
A chorus-ending from Euripides.

It ranges all the way from the gentle heightening of life to the
intensest degree of ecstasy 1n God.

Any serious pursuit of 1deas, any search after conviction, any
adventure after virtue, arises from resources whose name 1s religion.
The search of the mind for beauty, goodness and tru*h 1s the search
for God. The child nursing at the breast of its mother, the illiterate
savage gazing at the numberless stars, the scientist 1n his laboratory
studying life under a microscope, the poet meditating 1n solitude on
the beauty and .pathos of the world, the ordinary man standing
reverently before a starlit sky, the Himalayan heights or a quict sea,
or before the highest miraclesof all, a human being who is both
great and good, they all possess dimly the sense of the cternal, the
feeling for heaven.

The religion of the truly religious 1s a simple one, without any
shackles of creeds, dogmatic sentiments or supernatural clements.
It affirms the reality of the spirit that broods over time and space.
It has for its practical expression the maxim: ‘“He that does good
1s of God.” To do justly, to love beauty, and to walk humbly with
the spirit of truth 1s the highest rcligion.?2 This experience is not
confined to any racc or climate. Whenever the soul comes to itself,

1 Nicholson, AMystics of Islam (1914), p. 34.
2 Cp. Einstein : *“ The individual feels the nothingness of human desires and aims

and the sublimity and marvellous order which reveal themselves both in nature and in
the world of thought. He looks upon individual existence as a sort of prison and wants
to experience the universe as a single significant whole.  The religious geniuses of all
ages have been distinguished by this kind of religious fecling, which knows no dogmas
and no god conceived in man’s image ; so that there can be no church whose central
teachings are based on it. Hence 1t 1s precisely among the heretics of every age that we
find men who were filled with the highest kind of religious feeling and were 1in many
cases regarded by their contemporaries as atheists, sometimes also as saints.  [.ooked at
in this light, men like Democritus, Francis of Assisi, and Spinoza are closely akin to one

another.”—H. Gordon Garbedian, Albert Einstein (1939), p. 307.
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in any land or any racial boundaries, whenever it centres down 1n
its inward deeps, whenever 1t sensitively responds to the currents
of deeper life that surround it, 1t finds its true nature and lives
joyously, thrillingly, in the life of spirit. Through the birth of one
whose consciousness 1s absorbed in the Supreme Spirit, the infinite
ocean of wisdom and bliss, the family becomes pure, the mother 1is
of fulfilled desire and the earth gets sanctified.?

There 1s no other source from which salvation can come to a
world wandering ever more deeply into tragedy. All the primary
spiritual data of the wide world of mankind have their foundation
in the recognition of the real, spiritual unity of mankind, a unity to
which the individual belongs in a stratum of his nature lying more
deeply than that in which he belongs to any empirical community.
The empirical barriers which separate us from each other cease to
exist there. If we are centred 1n the spiritual reality, we shall be
freed from the greed and fear which are the bases of our society
which 1s anarchi¢ and competitive. To change it into a human
community in which everyone’s physical and psychical advance
is provided for, we have to enlarge our consciousness, increase our
awareness, recognise life’s purpose and accept it in our work. This
extension of consciousness, this increase of awareness, are not easy.
To know that reality 1s not apparent to us and that we are blind,
and 1n our blindness we mistake theappearance {or reality, 1s easy.
But to cure the blindness, to recover the true sight, requires purgation
of the self. We must free the consciousness from the distortion of
greed and fear, from the illusion of egotism; and when we possess
purity and single-heartedness, we get changed. We become what
we sec, are re-natured, understand the character and purpose of the
world, and are able to live in this world as God wishes us to live.
The aim of all creation 1s the evolution of human life, the re-making
of man. We cannot hope to change human life and society without
a change of human nature. Despite Aurangzeb’s caustic comment
on empty notions and wishful fancies, we need the light of the
poet and the pattern of the philosopher, who, aware of forces that
move the spirit, preserve for us the vision of a finer world within
this world.

What we need today 1s a profound change in man’s way of life.
We help to secure the future only to the extent to which we are

1 kulam pavitram janani krtartha vasundhari punyavati ca tena
aparasamvitsukhasagare’ smillinam pare brahmani yasya cetah.
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-ourselves changed. This self-change 1s not automatic. It 1s the
response to the meaningful pattern we discern 1n history. Itis a
submission of the self to reality. It is the practice of religion. The
mystic religion of India which affirms that things spiritual are
personal, and that we have to reflect them in our hves, which
requires us to withdraw from the world’s concerns to find the real,
and return to the world of history with renewed energy and
certitude, which 1s at once spiritual and social, 1s likely to be the
religion of the new world, which will draw men to a common centre
even across the national frontiers.



Lecture 11

THI. INSPIRATION OF RELIGION AND THE NEW
WORLD ORDER

Opposition to Religion—Fellowship through Religion—The Nature of
the Individual—Contemplation versus Action—The New Order—

The Dynamic of Democracy.
Opposition to Religion

I¥ the world 1s 1 search of its soul, religions as they have come
down to us cannot supply that soul. They divide humanity into
hostile camps 1nstead of uniting it. They emphasise the individual,
rather than the social, side of life. By exaggerating the values of
personal development, they discourage the growth of social sense
and imagination. They stress contemplation more than action,
theory more than practice. By their conceptions of the Kingdom
of God they turn men away from their eflorts to secure a better
life on carth. They seem to have exhausted thewr spiritual power
and become dead shells relying on a letter they cannot revivily.
They cover their deadness by sistence on the observance of {forms
and ceremonies, to which habit and usage give more value than they
deserve. Thcy seem to be irrelevant to the sacrificial urge which 1s
awakened, to the passion for service which is thirsting to find
opportunity. On the whole they justify the present chaotic condi-
tions, instead cf inspiring us with the zeal for changing them.
Marx believes that religion is an obstacle to the growth of a classless
society, and the emancipated intelligences of the **brave new world ”’
will be freed from the obsession of religion, as they realise that its
view 1s a falsification of the scientific truth of the meaning, purpose
and cnd of life. It is said that ‘“‘the transition from the society
which makes an end of capitalism to the society which is com-
pletely {ree from all traces of class division and class struggle will
bring about the natural death of all religion and superstition.” !
This view of religion as superstition 1s propagated vigorously. By
May 1997, no Church 1s to be left in the Soviet Union. God will
thereiore be-expelled as a mediaeval relic {from the territory of the

1 M. Bukharin, The A B C of Communism.
50
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U.S.S.R.” 1 After the pact of Friendship and Non-Aggression
between Russia and Germany of 29rd August 1939, the Secretary
of the anti-God movement 1in Russia declared that *“the Russo-
German pact would facilitate the atheistic propaganda, since
Hitler and his Government are enemies of Christianity just as much
as the Soviet Government.” Now that Germany and the Soviet
Union are at war and that Great Britain, who 1s leading the crusade
against the paganism of Germany, has found an ally in Russia, the
condition of God has bccome somewhat precarious. Political
changes lead us to believe that Germany i1s godless and Russia
godly.?
Fellowship through Religion

Even as the world 1s broken up into diflerent races and nations,
it 1s divided 1nto different religions. Last and West, Arab and
Jew, Hindu and Christian, are unable to come to an understanding
with each other. It was thought that belief in one.God would make
for peace and unity, but its interpretation that all men should believe
and behave in the same way has caused more mischief than even the
ambitions of kings or animosities of pcople. The aim of rchigion
may be universality, but religions arc local and particular and
interfere with the development of {fcllowship. LEven attempts to
unite the Christian Churches ‘themsclves into a single religious
community have failed, and the various sccts continuce to msis<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>