% ; _ .
Language, Tradition and Modern Civilization

conscious or unconscious ley :
: : el, a feeling of great inferiori
self thus consists of illusions of one’s mentalg:elft;rl:gerl;?}gty' 2
y.

Thr i
ol Egggdhszn;no?r lives we must deal not only with an outer
S nner one, a.nd whereas the secondary processes
e thr‘;g at}d reasoning govern our mastery over the
R symbolis’atio primary processes of condensation, displacement
Sy worlg contribute t.o the unfolding and enrichment
e znd the continuity of the self. This is the argu-
e ance _here, that these are not really good o bg
ey have different functions, and it seems that maIi.ntaiand

ing the continuit
y of the self or increasing it i
. sin i
pronounced in the Indian inner world e

One sees this if one gives a clinical illustrati
: ' . stration. i
E?Sr;l}:i;;“c:; eximplc, tries to ‘dcal with outside malg)Iz1 : t]::g:lzgch-
i F}.:;l :gsscs_, and fails, .while an obsessive-compulsive
el 5 l(tf:cs todeal with his own reality through Iogicalj
et inking, and ca:nnot succeed, because one cannot
i -Ory using self-oriented processes and with the self
S clcm;tsl{:}tiﬁ pr(?cesscs. W.c can now appreciate that
o the Hindu world-image are faithfully consistent
osatia 1 the eg?-cogﬁguration generated i the develop-
e ces I{:f Indian infancy and childhood. The wide-
el :l;m that _knm_vledg? gained through ordering cate-
knomed,ge 1gs ! t;_easgmng, is ‘avidya’ or not knowledge; that real
s e ercma‘le .on[y’ through direct, primary process
e éa thep‘u(:n?l,’thc-_;rnperatiw:': that inspires the yogi’s
i ¢ arlist’s sadhana, namely that to reach their
O on:?' tl;:us.t gnlarge tl::e inner world rather than act
e use, ou; rl:iizf;[oflzrm.heren:j in ]the karma doctrine
; : i mner development r.
cz ;t;i::ei;io; iwﬂ(l)i'idly realities; the indifferent respect given tit::?;nttl:satrsl
L :l: ;ﬁ;t::;:s rz;:etl;ncc fOll; th_c various gurus and babas:
; ¢ emphasis in Hindu ¢
ir;ﬁl:gr); ;};(;cessses_ of mer}t_al life. Unless the socialué:':;ii::titgr?
s ifp;:rmal provision, for it, however, no group can sur-
et t]mgse S s mgmbers are brought up to neglect the develop-
Gsthar - secondary processes through which we mediate and
outer and inner experiences. An ego underdeveloped

Some Aspects of the Indian Inner World 91

ental processes is a risky luxury

with respect to the secondary m
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except under the most bountiful

Indian social organisation traditionally took care of the indi-
vidual's adaptation to the outer world. That is, traditionally,
in the early years, the mother continues to serve as the child’s ego,
mediating his most elementary experiences well into {he years of
childhood proper. The responsibility for monitoring and integrat-
ing reality is then transferred from the mother to the family at
large and other social ‘nstitutions. Thus, when making the deci-
sions based on reasoning the pros and cons of a situation, the indi-
vidual functions as a member of a group rather than on his own.3
With the help of traditional precedence and customary consensual

as opposed to adversory modes of decision-making, based on the

assumption that no two people have identical limits on their rationa-

lity, the individual can cope effectively enough with his environ-
ment. Similarly, as far as the environment of relationships is
concerned, the myriad detailed rules and regulations governing
social interaction and conduct define the individual Indian’s inter-
personal world in most conceivable situations and spells ont appro-
priate behaviour. By making social interactions so very predic-
table, these norms make it unnecessary and usually imprudent for
each individual to assess the exigencies of a particular encounter
ot circumstance on his own; rather, they encourage him to respond
in a tried and true traditional pattern. The highly structured and
elaborate social organisation that seems oppressive to modern

sensibilities is just functional in the sense that it strengthens and

supplements the individual’s basic ego fabric in which the world

of primary processes and animistic projections looms large. In
Indian society this complementarity between the ego and the social
organisation remains functional only §0 long as the process of
environmental change is a slow one, affording enough time fora

2. Sarely this wholecharacteri
hsentmindedness regarding the rationalism
the realism of its Sociology—Ed.

3. Whyis small group-egoism §o strong in India? Why doesn’t an averal
social coherence emerge if ego-abandonment for the sake of the group
were for Indiansaseasy asthe hypothesisunder consideration suggests?
{f Indians were natural ego-overcomers,why would their scriptures g0

to such great lengths to recommand and teach ego-overcoming?—Ed.

sation of Hinduculturebetrays unfortunate
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gradual, barely perceptible evolution of cultural ideas, social insti-
tutions and generational relationships. Difficulties arise when the
pace of change quickens. Today the outer world impinges on the
inner world in India in an unprecedented way. Harsh economic
circumstances that lead to a greater social and geographical mobi-
lity imply that the dealing with the outer world may have to be
more on an individual rather than social footing. Under these
conditions, an individual’s ego structure and weaker secondary
processes, unsupported by traditional or new social organisations,
would come under considerable strain.

I have discussed the influence of the protracted intimacy between
the mother and infant, and of Indian motherhood on the entrench-
ment of primary mental processes in the Indian inner world. These
processes, as we have seen, are supported by the structure of social
organisation and traditional cultural. modes. The second theme
in the Indian inner world, more for men than for women, that
derives from the special psychosocial features of Indian mother-
hood, is the simultaneous, often unintegrated presence of fantasies
and images of the good and the bad mother. Given the nature of
Indian motherhood, the mother’s immediacy, her utter responsive-
ness and striving to be the too-satisfying mother, it is no Surprise
that she is highly idealised. The proportion of Indian men who
express Or experience an active dislike, fear or contempt for their
mothers at a conscious level is infinitesimally small. Thisis strik-
ingly apparent in clinical work, in initial interviews and in the early
stages of psychotherapy, where patient after patient invariably
portrays his mother as highly supportive and extremely loving.
In studies of family relations, sociologists and anthropologists
confirm the existence of the good mother in different regions and
social classes throughout India. Literary evidence, I would suggest
would further corroborate this. Under the conscious idealisation,
however, we very frequently find in clinical work that the un-
conscious image of the mother is that of a bad one. In contrast
with the western experience, the visage of the bad mother in the
Indian inner world is really that of a depriving, ungiving one. Most
often the bad mother is one whose stifling omnipresence threatens
to engulf the child’s budding individuality and destroy his emerging
masculinity. The too-satisfying mother thus has another visage
in the child’s unconscious, that of a devouring feminity which
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keeps the child enthralled in helplessness. Letme give a couple
of case veneers for the purpose of illustration.

B was a 26 year old man who had come for analysis because
of a general loss of interest in work, inability to relate to people
and suicidal thoughts. He was the eldest son of his parents, and
had spent the first three years of his life with his mother at the home
of his maternal grandfather in a village in U.P. In the fourth year
of his life, B, with his mother, went to a distant village where his
father was a policeman. B’s first memories of his father were of
a harsh and authoritarian man who had broken the blissful inti-
macy between mother and son, but who was luckily rarely at
home. As the analysis progressed, B’s memories and feelings about
his earlier years began to change. He discovered that under the
overt hostility against the father, there were considerable feelings
of affection and admiration. Concomitantly, the mother’s image
began changing from a loving mother absorbed in her son’s welfare
to an overpowering mother who clung to her son and belittled his
efforts at individualisation. B’s resentment against the father,
he discovered, had less to do with the so-called oedipal rage and
more with the fact that the father was so often away and did not
provide his son emotional access. Onee, when after his marriage,
B’s feelings of helplessness in the face of overpowering feminity
had again been triggered off, he had the f ollowing significant dream :
T am in our village home when a gang of dacoits led by a girl attack
our house. The female leader of the band chases me through the
rooms of the house. I pass my father in the hall. Heis lying on
the bed with a gun but it is not effective, and he cannot help me
even though he wants to. I am very afraid as the girl bandit runs
after me, laughing and mocking me for not being able to defend
myself.’

Another patient, suffering from a narcissistic personality dis-
order, at the time of the analysis was struggling with his very ambi-
valent feelings for his mother and dreamed :

‘I am lying on my bed when I see my mother approaching.
She is almost naked and has a laughing, gloating expression
on her face. 1 am very scared. Then I see you, the analyst,
sitting in a corner of the room with an enormous penis next
to your chair that rises from the chair and goes up to the
ceiling. 1 hold the penis and feel safe.”
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Besides other dreams, this dream also echoes a Hindu mytho-
logical motif depicted in temple sculptures in which a boy holds
fast to his father’s penis to escape the God of death and the ulti-
mate destroyer of the self.

I would not interpret these dreams. I chose them because
they seemed so clear-cut. But these clinical veneers also point
to another aspect of the Indian male’s inner world, in which the
need for the father in order to escape the clutch of the too-satisfying
mother is paramount. Or, T would suggest, and we will take this
up now, in India the need for the oedipal alliance often outweighs
the hostility of the oedipal complex.

As is well-known, in psychoanalysis the oedipus complex of
the child surfaces when he starts differentiating sexuality, and there
is a hostility for the father because of a possessiveness for the
mother. This is the normal oedipus complex. But there is
another angle to this, which we find very often in the Indian male
patients, and which is not hostility towards the father because of
sexual feeling towards the mother but an alliance with the father
to escape the overpowering mother through the oedipal alliance
mstead of the complex.

Elsewhere I have tried to interpret various Hindu myths and
legends around the theme of the bad mother to show the psycho-
logical defences used by the male child. In most myths, renuncia-
tion of activity and masculine potency and prowess is one of the
principle defences against the threat posed by the bad mother. I
would like to stress here that in dreams the same kind of defences
in almost the same kind of language as in the original myths we
are so accustomed to read, come out. Other defences in the
mythological repertoire, as in individual fantasy. are matricide
and very often a withdrawal into a grandiose self-image of complete
self-sufficiency where the bad mother cannot intrude and where
the child can feel safe. However, an exploration of these defences
in individual life histories and in the Indian cultural milieu (I have
been suggesting an ongoing interaction between the cultural milieu
and individual development) will take us too far away from our
subject. Summarising the mother’s place in the Indian inner
world, we could say that taken into the child’s ego, the good
mother’s tolerance, emotional vitality, protectiveness and nurturance
become the core of an Indian’s positive identity. Alongside this
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positive identity, however, and normally repressed, is its counter-
part, the negative identity, that originates in and experiences the
sometimes stifling, all-too-present mother. Whatever the contours
of the negative identity, they reflect certain defences againstthe
bad mother who may have been most undesirable or threatening,
yet who was also most real at a critical stage of development.

I would like to state here that in psychoanalysis we acknow-
ledge two really critical stages in human development. The first
is separation as an individual, because in psychoanalytic thought
there is no self at the beginuing of life, and there is no distinction
between the self and not-self for the early months. This one can
often see in the case of psychotic patients where these distinctions
are removed and the boundaries between the self and the not-self
vanish. For example, there was a woman patient who was psycho-
tic and in her early years had the feeling that when her twin sister
was picked up from the other end of the pram, the sensation was
that she was being picked up. The boundaries between her and
her twin sister had disappeared. The second ecritical stage is
differentiation, when one discovers sexual difference.

Although the inner world of Indian men is decisively influenced
by both versions of the maternal feminine, the adult identity conso-
lidation of men is, of course, not to be cast exclusively in these
terms. For identity is constituted not only from early feminine
identification but also from a later masculine one, all modes
rearranged in a new configuration at youth. Normally the biological
rock-bottom of maleness limits the extent to which a boy can or
will identify with his mother as he grows up. The view advanced
here, namely that the length, intensity and nature of the mother-
infant relationship in India contributes to the Hindu male’s strong
identification with his mother and the Hindu maternal, feminine
stance towards the world only makes sense in the light of that
relationship. Expression of the maternal feminine in a man’s
positive identity, in its adaptive aspect, is, of course, neither deviant
nor pathological but that which makes a man more human. Its
presence precludes that strenuous phallicism which condemns
a man to live out his life as half a person, and it enhances the possi-
bility of mutual identification and empathic understanding between
the sexes. Of course, in its defensive aspect, the maternal feminine
identification of men may serve to keep the sexes apart, and may
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even contribute to discrimination against woman. A precarious
sense of masculine identity can lead to a rigid all-or—nothing
demarcation of sex roles. This kind of rigid differentiation is a
means of building outer bulwarks against feared inner tendencies.

What about the father’s role in the inner world? Here, I am
afraid, my sociologist and anthropologist friends would be right
in warning of the reckless generalisation I have been making so
far, Keeping in mind the need for the oedipal alliance, the male
child who enters family and society in late childhood has a
different fate depending upon a host of sociological factors. Never-
theless, for a number of men, at least in North India, with which
[ am more familiar, there do seem to be some uniformities, and 1
offer them with tentativeness, as indeed the rest of my remarks.

I have already mentioned the boy’s need for the oedipal alli-
ance, and for the guiding voice of the father. The guiding voice of
the father can become effective, and the oedipal alliance suceessful
only if the father allows his son emotional access to him, i.e. if he
allows himself to be idealised at the same time as he encourages
and supports the boy’s own efforts to grow up. Identification is a
process, however. It requires that the father, over the years, be
constantly available to the son, a criterion fundamentally at odds
with the rationale and structure of the extended family. The
strength and cohesion of the extended family depends on a certain
emotional diffusion. Tt is essential that nucleus cells do not build
up within the family, or at the very least, that these cells do not
involve intense emotional loyalties and potentially exclude other
family members and their interest. Thus, the principles of extended
family life demand that the father be restrained in the presence
of his own son, and divide his interest and support equally among
his own and his brother’s sons. In autobiographical accounts,
fathers, whether strict or indulgent, cold or affectionate, are invari-
ably distant. In the analysis of many male patients, the father often
appears as a shadowy figure, his paternal presence a childhood bhur.
Behind the requisite facade of aloofness and impartiality, a Hindu
father may be struggling to express his love for his son. Fatherly
love is no less strong in India than in other societies. Yet the fact
remains, that the son, suddenly bereft of the good mother, and
needing a firm masculine model with whom to identify as aimeans
of freedom from the bad mother, is exposed to bewildering, contra-
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dlclory‘messages of simultaneous love and restraint emanating
fr‘om his father. He does not have the necessary conviction that
his father is a dependable constant to learn from and emulate
Thte son often lacks the affirmation of that one guiding masculim;,
voice as it becomes diffused among many. The unconscious
anger 'of sons against good but intangible fathers, their individual

paternity muffled in the impartiality required by the extended )

family is one of the maj
. 3 e ajor themes of the father-son relati i
in the Indian inner world. SR

DISCUSSION

ABHA CHATURVEDI :

In your paper you have i
§ predominantly (alked of Indian
men., If you are trying to establish a causal correlation with culture
then it should be the same for men and women. So did you stud):

women at all or did you confine your
: = study to 2 :
generalise ? y men and then

SUDHIR KAKAR :

As my presentation is from a larger work source, and it is
called some aspects of the inner world, the aspects I have taken here
are only the male ones, but in the larger work I did try to study

female development too, with i i i
. with its relationship to mal
ment and cultvre. 7 S

SUNDARA RAJAN :

I would first like to be sure wheth
it ) ; er I have understood th
mmplicit theoretical model in the paper, and then if T am 1ight al*oui
that, T would like to raise a question. - - '

As_I undi.:rstood it, perhaps we could say that there is a certain
theme in Indian culture — a theme about motherhood—and this
cultural tl:%emc, when it is acted out by individual mothers, leads
to a ce'rtam pattern of mothering, mainly emphasising thé over-
protef:nvc, too-good kind. This kind of mothering Icads to a
pecuhar' constellation of the child’s psyche, characterised Ey the
preﬁ{dommancc of primary processes, and this kind of psychic
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structure is supported by a certain type of social organisation and
«sits functionality with the psychological structure. lLet me pause
and find out whether I have got the model right.

SUDHIR KAKAR :

Yes, except for one point in the beginning, which is t‘hat it is
not only the theme of the culture which I have not gone into but
also the way women’s identity is conceived.

SUNDARA RAJAN :

If I am right about this, I would like to raise a question.
What kind of psychoanalytic explanation can we offer for t}lc
presence of this entire cultural theme ? Do we simply s.tart with
it as given, or do we go behind it and try tq sho‘w.t.hat this schema
itself is a reflection of, say, a certain peculiar division between the
male and the female in society ?

SUDHIR KAKAR :

[ started with the same question, and [ went .bcy{md, in the
sense that it is very much a theme of a stroz}g pal}*larchal culture,
and a woman’s identity is almost exclusively in motherhood.
The whole social cultural situation changcs\then. When mothf:r-
hood becomes very strong and the imporlai}cc of Fhe male child
too, then there are strong unconscious interactions g.omg on betweep
the male and the mother ; not ]clting_ the male Chlldl knovf' whc_> is
the protector and guarantor of her hlg}‘l status apd inner identity.
In addition to psychoanalytic explanations of'ihls’ situation, there
are certainly other ritual ones, economic ones, which would also
be very much a part of a full picture.

RAMCHANDRA GANDHI

To borrow a phrase of Mahajan’s, it seems to me that a ci(_)se
look at childhood anywhere at all would reveal gross 1mp_erfectmn
of environmental adaptation. I suggest that what c.ontnbutes to
ill-health in the wide sense of lh(_: word,‘ and to misery am:i un-
happiness, is not the dream creation of images indicative of un-
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resolved crises and fears, but the absence in any society, at any
given time, of the creative use of symbolism, of the terrible mother,
for instance. or the good mother. What may be happening in
Indian society is that this dreamwork, when it went along with the
creative use of it, in terms of the language of the cosniic motlier,
was not only not indicative of actual or impending illness but,
positively, of a very powerful freedom-oriented capacity. With
the decline of the language of mythology, this dreamwork was
greatly handicapped. Mothers and fathers and uncles and grand-
mothers don’t any more talk of the divine mother, the cosmic
mother, or about Siva , Prajapati, with the result that there remains
only the discomfort. The dreamwork may in fact be very powerful
symbolic work demanding the helpful environment of symbolic
thought and language, and not merely the more material comforts
of the family, So the mothering, in the more profound cosmic
SCIse, connected with language and society, is ceasing to be. What
L'am trying to suggest is that we simply cannot look at dreamwork
in the absence of what is available in the way of mythology, meta-
physics and philosophy. You can find in the creative artist, for
example, the use of material which in any other kind of person
would merely support the theory of misery. T hazard the opinion
that there must have been a time — and there can always be in a
society like ours — where all this dreamwork was part of a wider
scheme of things, and difficulties would be overcome not only in
familiar ways of adaptation and adjustment but also resolved by
raising them to a symbolic understanding of man and the universe
and so on. I would like to have your reaction to this possibly
very familiar suggestion which occured to me.

SUDHIR KAKAR :

Yes, I would tend to agree with that. I wouldn’t know
whether there is a difference or deviation between the psycho-
pathology of the past and the present.  That would be very difficult
to say. As I said, the bad and the good mother who do not get
integrated in the psyche, who remain separate, are at different
levels of consciousness, They never coalesce into a single, more
realistic mother. One sees, of course, the effort to reintegrate
them, and the cult of the cosmic mother affords, or at least offers
this reintegration which could not be done in the past.
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RAMCHANDRA GANDHI ; i
I feel a point may be missed because of En;fﬁcient representation
on my part. [ want to suggest that if t.hls is ?onccded, t.hen.ozllr
approach of understanding must chang-? in relation to certain kinds
of practices; for instance, linga w?rsmp. It would_be wrong to
say that what is happening here is a do?n}cd-to{?,lh}rc attemp(:
to coms to terms with problems whose origins are in inf; ancy an
so on, for this may not be the case at ai_l. Linga worship might
be somsthing much more positive, symbohcz&l not of what happened
in early childhood but of the nature of things. Qf course, 1' am
not forgetful of all those instances where the practice camouf I;ges
misery. and we should be very grateful to methods of l‘hca mg,
modern or ancient, but it occurs to me that in the ak?sencc of power-
ful mythology, Indian mankind would‘ have perished l\:mg ago,
given the anxiety of these dreams. I simply cannot b.ellcve that
there were centuries of these dreams but not the suppor'twe mytho-
logy. If this was:so, I feel nobody could have survived. Sl‘; I
take it as something that belongs t_o the normal order,' that for
these and far more anxiety generatlng. dreams, ihc}‘c is al.so_ a
supportive, clarifying mythology. If this is so, then mtc‘rpéeiagon
of caltural phenomena will have te be of a _dl!"ferent k]':ll . Omne
couldn’t say that Kali worship is really nothing, or nothing n10rtl>,.
than mother-worship or mother-love/hatred, because at all levels
[ think it is required that both go together. In your book on tic
ndian Inner World T feel this is not clear enqugh, S0 One g_ets the
impression that you would not welcome alternative explanations to

the psychoanalytic ones.

ASHOK KELKAR :

He has brought out two functions of mytholqu : mythology
as a kind of collective prophylaxis for the protection of‘thc male
in this case, and secondly, mythology as a good and crcatwe, use 01{
a particular shared experience. About the first part, 1 doz} t thm"
we need be overly worried because mytho}ogy ha§ atrophied or is
tending to atrophy despite evidences I'(_)r its survival. Sometg{ng
else has taken its place, and it is th_e 1magg world of the lT‘L.IEJ'I.
film industry. It would be interesting to find out the functions

4. Poes our film industry show the metaphysical and moral concern and
i1sightfulness demanded of pauranika thought and art?—Ed.
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performed by the Indian film heroes and heroines for both Indian
males and females. 1 have found, for example, that it is not only
the young who dote on and worship them, but also quite a few
older people. A further point Dr. Kakar confessed was that he was
more acquainted with the North, and that therefore this portrayal
of the Indian inner world may not be wholly valid for other parts
of India. I think it will be interesting to find out how far this
portrayal is valid (a) for the Dravidian South, (b) for the East
('m mainly thinking of Bengal at this point). Maharashira, for

example, is in many ways a kind of transition area Eetween the
North and the South.

I will throw out a few suggestions here, If you take the South
I don’t think you will find the oedipal alliance to that extent,
and this is borne out in various other ways. The relationship
between a father and a son, in a South Indian family, is in many
aspects: quite different, and one could correlate this with certain
features of South Indian films. In Bengal, of course, there is
another kind of way out: Kali worship in that context becomes
1ot so much a creative prophylaxis but sometimes reaches patho-
logical proportions.

DEVAHUTI :

[ take it that our speaker means a good mother by a bad
mother and a bad mother by a good mother. It seems Dr. Kakar
has spoken rather disapprovingly about the good mother. To ke
a fair psychoanalyst, is it not necessary to bring out the counter-
points? In the same way, what are the positive aspects, or is there
any positive aspect at all in the relationship between the son and the
father in a joint family? Can a patient be understood successfully
without looking at both sides of the case? At one point Dr. Kakar
said that resentment against the mother builds up in the process
of growing up, when the son feels deprived of his masculinity. 1
was wondering here about the female child : does she feel deprived
of anything? Finally, does this apply equally to the rural environ-
ment and the urban environment ?

ASIS NANDY

[n the context of the presentation, I think we are concerned
with three fundamental sets of questions when we are studying
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a culture or person or civilisation psychologically. One is, how
does that particular science, e.g. modern psychology, look at a
civilisation or society or culture? But the moment you ask this
question, there is an implied question which is not asked but which
is becoming increasingly salient in the contemporary world, namely,
how does that civilisation construe modern psychology or its own
psychology ? In other words, if we are putting culture on a psycho-
analytic couch. does the culture in turn have the right, to that
extent, to put that science on the couch too? Is it possible for the
two constructions to come to a mutual understanding? There is
one danger here, of. course, which we must also bear in mind, and
this particularly applies to psychoanalysis. that as we become
more and more conscious of cross-cultural studies, the critical
thrust of Freud’s writings is lost. In the attempt to accept every
kind of cultural deviation, in the attempt to integrate the theory
somehow and accept all cultural differences as valid normatively
as well as cognitively, what in the process we have done is to dilute
the critical thrust of the early clinical — T use the word reluctantly
—ijudgements of Freud.

The third issue which is recurrently coming up without any-
body explicitly stating it is that of normality : what is normal and
what pathological. This is related to the second issue also. In
other words, when Sudhir (Kakar) for example describes the group
expetiences of the Indian male, how far are we justified in calling
this another version of the eternal verities, and how far are we
justified in saying that some aspects of it are pathological?

This also has somz kind of history. In some sense, psycho-
analysis, like what Professor Saran said about himself yesterday,
is a child of the modern age. It somehow inherited some of the
problems of the modern age also. T have in mind particularly two or
three tendencies within the science. One is the way psychoanalysis
drew upon two modern discoveries. This point I make very hesi-
tantly, but I am reasonably sure that modern childhood. and what
we mean by childhood, as well as modern femininity and what
we mean by femininity, were also discoveries of the modern period.
There is evidence of divergence between thetraditional and modem
concapts of childhood. In Europe, at least, people have located
the shift from an older to the modern conception of childhood in
the 16th and 17th centuries, and similarly with the traditional and

= -
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l_:loqcm concepts of womanhood. With the growth of evolu-
tionism, the concept of childhood was given a historical coptent
So that you grew from childhood to adulthood, and words liké
mfan‘ti[ity and childishness became pejorative terms. Thus, to
remain childlike, or for a man to be feminine became, in the con,text
of the modern sciences, pathological and abnormal. What was
t:vpal was made historical in the context of the individual
life cycle. One of Freud’s main contributions was that he allowed
us .to recognize that what seemed historical, something chrono-
loglc.ally defined, could also be present in each one of us as. a
quality or aspect of ourselves.

Finally, I would refer to the matter of myth which Professor
Kc[kz‘lr mentioned. T think this too is the product of the modemn
a_ge, in the sense that with the introduction of the concept of
history, myths became clearly demarcable from history, so that

other people’s history became i
your myth and vyour his
became somebody else’s myth. R g

NIRMAL VERMA :

I must confess at the very outset that I felt rather troubled
by the presentation. Partly because of a childhood fascination
f'of' psychoanalysis, I always had a very ambivalent approach to
this modern medical science. Then later, when T was readin
The :Brarhers Karamazoy, at the beginning of one of the mosgll
.:mgmshed chapters Dostoevsky ever wrote, I found the thought
‘Psychology is a stick with two ends,” something to that effecl,-
Perhaps he meant that the way you employ this instrument-
evolvgd by Western man to fathom the nature of individual misery
?md find some way out, outside religion, outside clinical medicine
15 extremely important. It is a common thing now that westem’
man doesn:t g0 to the priest for confession but to his friend. I
Was expecting that Sudhir would start from the other end of the
stick, that is, instead of going to the inner world of India through
p§yt:_ho_alna[ysis, would go to the insides of psychoanalysis from
!us insight into the nature of the misery of Indian reality or its
mner world. When T use the word misery or suffering, it is in a
Very sp'ecial cultural context, I recall a strange beautiful sentence
of Levi-Strauss which says that there are communities who dream




—
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while they are awake through their myths. In a strange way myth
becomes a dream while a community or culture does n::)rm‘al
business from morning to evening. Human beings are coming in
contact with each other, they are trying to tackle the external
reality apparently through the same ways as people of more
advanced industrial societies, and yet which wc:ulcl. be lfJo}.ccd
down upon by western psychologists as means whlch. are childish,
naive, which are guided, as Sudhir said, by ’Ihe‘ primary percep-
tions. Naipaul once made a sweeping generalisation on the basis
of Sudhir’s thesis that Indians never become adults. It was a
disparaging remark, perhaps. He was tr}:lr'.g to make a pm'{n
that we do not use the instrument of consciousness and reason in
order to come to terms with reality in the same way as westf_:m man
does : we are guided by various other impulses and emotions.

But why should we not? Can you castigate a culture because it
behaves like a child or I behave like a child? If the other person
also behaves like a child, then we are sharing a comumon reality
in which the terms that give a certain degree of understanding and
mutual help to each other may be completely alien to a }vestem
man. But can it be a reality less meaningful than that guided by
the instruments of scientific reason? And what .ha\'e westerners
done to that reality guided by the most sophisticated means of
reason and cognition? My question is not in the negative sense,
because [ think Sudhir would realise that T h:w'.? lrer}'lendous sympa—ﬁ
thy with this kind of approach. My question is, can we now
meaningfully use means and instruments evolved in thc.late 19th
century in Europe in a country like Austria'{ I rf:call readu_lg, some-
thing by Stefan Zweig where he said that his sister one night had
came rushing to his mother to be reassured that she had not become
pregnant because she had been kissed by someb?dy! What seem to
be aberrations in western society need not be so for ano_ther society
like India or China or Africa. There is perhaps a unique sort of
existential bafflement which may exist in these societies and a.bout
which I wor’t say anything. Also the particulal_‘ forms of misery
or suffering of such societies are so qualitatively dlf.ferent. from lwhat
we understand in the western idiom by the terms 1501a?10n’, alllena-
tion, loneliness, Godlessness, lack of any support from institutional
religion, angst, etc. These must have been and must l?e very ‘.iec.p
psychological traumas for western man. My question is, is it
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possible to use western man’s instruments for handling this ex-
perience in cultural areas where religious susterance, sustenanrce
from the community, relationship to father and mother, and so
many other types of protection and compensation are available?
Where even the concept of the individual, as you very rightly said,
is very different, and cannot be isolated from the family or religion
to which a person belongs?

P. C. JOSHI :

My first point is strictly empirical. Perhaps if Professor Sri-
nivas were here he would have liked to ask which India (regionally,
culturally, castewise) you are referring to when you speak of Indian
culture. I become aware of this kind of difficulty when I recali
my own childhood in the hill areas of U. P., in Kumaon. Being
a brahmin’s son and being of a peasant caste were worlds apart.
For me, of brahmin back ground, there were certain do’s and don’ts
talking about sex was strictly a taboo, and there was a sense of dis-
approval about it, but for the peasant caste, among the boys who
were my classmates, it was a very normal kind of thing. Could you
make a generalisation on the basis of the culture of the deminant
elite? You are trying to universalise the culture of the brahmins
as the culture of all the groups and all the communities in Tndia
which donot shareit. Sothereis this kind ofa problem in a strictly
empirical sense.

The second point I wish to raise is whether, in the context
of change in this kind of society, the same tools and techniques
of understanding would be used or whether they would require
modification. Iamnot one of those who do not require the explora-
tion of the inner world, but T wonder, what kind of modification,
adaptation, innovation of new techniques, etc., would be required
for this kind of purpose in the Indian context,

An obseryation. I have been a student of Professor Saran’s, and
have always respected him for the kind of way he looked at Indian
society. With the kind of liberal and Marxist values that I have had,
I never looked at the analysis sympathetically, but as I grow older
I begin to think perhaps that there is something to be learnt from
it. From the standpoint of the values of an individualistic civilisa-
tion, the whole culture that we have inherited, I felt. was a liability,




106 Language, Tradition and Modern Civilization

a burden. But the other day, while I was talking to a German lady
and describing my background, she told me that she missed belong-
ing to an old civilisation, missed living a life not just with immediate
parents but with multiple generations, which had a kind of poise,
quality, a sense of continuity about it. Looking at it from this
point of view, one could get a different perspective on the problems,
tensions and maladjustments of Indian society. My last point is
about the legitimacy of understanding maladjustment in immediate
adult life only by going into roots lying deep in childhood persona-
lity. I would like to understand the reason for this, because a
lot of Marxist critique of psychoanalysis—the basic escapist nature
of psychoanalysis — is based on the fact that it takes you into
vour deep remote past rather than an orientation into the present
world and its difficulties which need to be faced. I would like
to understand the theoretical philosophical sanction behind this
kind of effort.

SUDHIR KAKAR :

There have been so many points raised that 1 won't answer
any single one but try to clarify two or three themes which 1 feel
have come up recurrently, and put them together.

Let me first react to the last point about culture, which,
I think, is related to something that Asis Nandy said about child-
hood. I quite agree that we cannot ignore all the caste, class,
regional differences in Indian culture, but what I am trying to say
is that the elements of culture T have used fall outside these areas
of difference. The nature of motherhood and the ideology of
childhood may not be universal in India, but there is a kind of
dominant mode in the statistical sense. There may be slight varia-
tions in behaviour but there is a common ground, even in different
areas, of the idea of motherhood, what a mother should be like,
of the identity of a woman when she is a mother as compared to
her identity when she is only a wife or a daughter, etc.

This brings me to the differences in the ideology of childhood,
a point which Asis raised. I think there is a difference in the ideo-
logy of childhood in the west and the east. I am unot a linguist,
but perhaps the difference starts with the words used : child train-
ing is how one deals with children and discribes the task. In German
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the word used is really also used for horses and has the root sense
of pulling-pushing. [n Hindi it is palna, posna, where there is no
sense of pulling or training or pushing, Again, if we go into
the legal aspect, and for a paper I did go into this, of how a child
should be punished, what the child’s offences are, etc., and compare
the historical development of law, we do find a marked difference in
the ideologies of childhood in the west and in India. In Ayurvedic
medicine, for example , it is said that the disease of the child in the
first year is caused by the mother, and she should be treated for it.
This is a radical, psychoanalytic notion and a very modemn one,
that the psychological growth of the child takes place much later,
at the age of two and a half or three years; that at the beginning
the. child’s illnesses are the mother’s tensions. The idea of sociali-
sat}ml too, I feel. is not enough. It should go further : sociali-
sation to what? To adult norms? I don’t think this is the right
word, and as far as the Indian ideology of childhood goes, we
have a different word altogether, because it is part of the historical
df:veiopmcnt. So this ideology I think is present very much in
different regions of India. It is not only brahminical ideology
and if it is, then it has penetrated quite deep.

The second point could be expressed as the ambivalence
towards psychoanalysis, of which we have a lot of examples. Itis
not that a psychoanalyst does not share the ambivalence, but it is
not a pleasant feeling to keep on questioning it. As far as ideology
goes, I thiak there is a very strong individualistic ideology in
ps,\{‘choaual ysis, and I would like to state that there are psychoana-
lytic values. One is limitless respect for the individual, and as a
therapist T think this is very important, The' second is, I think,
that there are secrets that the psyche harbours which are deeper
than we care to confess. I think this creates tremendous
ambivalence, so that consciousness is dethroned. Another value
offered, which I accept, is that understanding is always better
than illusion. The understanding may be very painful, but it is
to be preferred to a pleasurable illusion.

Are these values very different in the Indian cultural context?
I'would say yes. There would always be the problem of the ambi-
valence of psychoanalysis at the edge of things. I would like to
give an example of how this is so. For the last two years I have
been studying the Indian traditions of mental and spiritual healing,
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which include also local folk healing, and one of the places 1 studied
is a temple in a village between Bharatpur and Jaipur. There one
sees that healing proceeds very differently. I will give cases of
village girls. The first is an obsessive-compulsive case. There
was this girl from Bihar who was referred and she came with her
mother. The girl said that her aunt used to come and dance on
her head and that she got terrible headaches. Then in the conver-
sations the mother talked of the aunt, who had died when the girl
was three years old, as a terrible woman who was so promiscuous
that she used to sleep with all the labourers, and that one day the
husband found her out and she committed suicide. But the girk
had no idea about it, and when she was 16, she saw the dead aunt
coming towards her. To me it was very clear that the aunt, the
bhoot, was her own forbidden negative impulses of sexual promi-
scuity. But not to the way of healing they sought.

Healing is very different. Tt stresses the strengthening  of
projections, not their explanation, mostly with integration into
the group. What even happens often is that you become a part
of the group, and when the patients have gone away, the bhoor
comes. And most often, in Hindu society, the Muslim is the most
alien, so the strongest bhoot is the Muslim bhoot, who will never go
because he is a Muslim. But in the end there is integration nto
the society, the gods are recognised and the bhoot changes into a
doot,—into a messenger. The values I would see here are that
jntegration into the community is better than remaining an indi-
vidual apart, that saying yes to traditions and gods is better than
rebelling against them. This is also healing. 1 am not saying
that it does not work : it does. In fact, I couldn’t do it — no
psychoanalyst could do it — because our idiom would be very
different. If | want to talk of the father and he- the traditional
healer— talks of the bhoot, we will think each other crazy.

ASIS NANDY :

Nirmal made a point that this issue of cultural embeddedness
of psychoanalysis can have a special meaning, and I grant it very
strongly because it clearly does. But we should also remember
that certain insights are independent of who formulates them at a
certain point of time. I remember being very surprised ywhen 1
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was reading a small summary of Freud’

: ud’s work on what -
sidered the three fundamental fantasies of human lif;l ? i‘oouonnd

them exactly similar to the th i
. : ree que
Yudhishthira in the Mahabharata. e

RAMCHANDRA GANDHI :

s f 0

ASIS NANDY :

- ‘;ll'.he jyask!w a.sked Yudhishthira what the most surprisin
th(;n n::oul.s, mys.te.rlous thing was, and Yudhishthira answered th:é
ost surprising thing was that ever i
_ y day people di d
nobody can believe that he is i o
' d: e e 1s anything but perm
identifies this as one of the fi il
: undamental fantasies of h i
the inability of the individ e
\ ual ever to conceive of hi
o : ! meelf as dead.
Huds?ggexts somswhere that even when you are thinking of yourself
as dead, you see yourself outside the body and also see y

as lying there dead. A

T. N. MADAN :

S}l.“'li[’ always gives us fragments from larger works, and
thought p;?rhﬂ.ps he was doing the same thing today “}il z’:nhal
besa very interesting to listen to is the way in which' you 2 :
lcFe[y structured the argument and discussion. I don’t thi komp-
of the questions have gone beyond the framework which lj] -
You began by setting up a number of oppositions \,'131.1rse1)l‘m'l F?EL
talked of the inner and the outfer world, you talked of"the diff ik
between you and anthropologists, you talked of good nfrf;mes
and bad mot.hcrs and so on. When you were asked the ruraol :jﬁ
;eran quest.lox}, you n?ight not have expected it, but it was put
orward be(‘;iuse you did not explain to us the overall framework
for the basic kinds of oppositions you were deriving. 1 tl “ml-
Dr. Joshi’s statement a fascinating one, in the sense t‘ha! e

validation for psychoanalysis. i

& (znce you have set up the oppositions, what do we do with
nem? How do we resolve them? You talked of the bad mother
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which makes the father relevant. Is it that those people who are
blessed with good mothers have fathers who are irrelevant 7 You
also spoke of good mothers. You never spoke of bad soms. But
these questions of mine can go on mounting and add up to nothing
unless we address ourselves to the question behind these questious.
You are really sharing with us here a certain methodology. That
is one point I wanted to make.

The second point is in continuation. There are so many
levels of discourse. There is the people’s discourse, where they
talk of fathers and mothers and sons, at times in terms of the nor-
mative patterns of the culture, at times in terms of the myths that
have been mentioned, and at times they talk of real fathers and
mothers. The judgements made in the last are quite different
from those involved in talking of normative patterns. Then there
are several other levels of discourse which come from the people
themselves. This includes, of course, the discourse in which you
as a specialist deal : the dream level. What you were giving us
today was your discourse.

I think we need to reduce all the oppositions that have come up:
male-female, rural-urban, brahmin-peasant, North-South, and I
think we can do this only by turning to the question behind these
questions. Similarly, there is the problem of the value we place
on the different discourses, and how to integrate them into a
common framework., Here feedback to the psychoanalyst is
important. I think we haye had a long day without a single story
being told, and I hope the Chairman will allow me to tell one.

This comes from the 1930’s from Yale, when Edward Sapir,
the anthropologist, was very fascinated by psychoanalysis. He
had a tribal African student who wasn’t very bright but who had
managed to get admission. He had to give a seminar paper.
and this happened to be on inter-tribal warfare. It was a very dull
paper and everyone was bored stiff with it. He described how his
tribe went on fighting with their neighbours, and they had war
shrines and deities, and how there were priests who tended the
shrines. There was maximum activity at these shrines during
wartime, and at such times the shrines were handed over to women.
Sapir immediately intervened here and started a psychoanalytic
explanation about why it should be women and not men at the
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time of inter-tribal warfare. Everyone became excited and sat
on-the edge of their chairs. Then, having taken this some distance
he.changcd the analysis and took it along a different turn whicj::
built the excitement even more. Then he turned to the dull !f\frican
student and asked : which one of the two strikes you as ih‘e right
one? to which the student replied “The men are fi-ohling and th%:rc
are only women left to look after the shrines.” 3

DHARMENDRA GOEL :

My point has been partly made by Professor Madan, and it is
about the psychology of culture. I was 4 little intriguéd by th;:
te}'m “psychology of cultures”, because it could mean two things -
E.lther it could mean the science of culture as developed bygtht;
different cultures, and there seems to be a suggestion that there
cannot be a culture-free science in which the phrase “psycholo
of culturt‘:" could be used; but there is another, more imcrestiﬁy
sense which is directly relevant to the discussion we are havingg
i.e., how' maturation makes pcople adult, acquire their variou;
personality traits and so forth. There is good reason to believ.-
that there cannot be a culture-free psychoanalysis. You h-w;
yourself, in the beginning of your paper, expressed doubt ab;ml
psychoaqmlysis being a global or universal science. You felt
tl}erc might be an element of localism and specificity about the
kind of syu_dromes and traits which might usher in different types
of personality. This is one point which seems to have recurred

time and again in our discussions here, so I would like to have
your reaction to it again.

K.J. SHAH :

1 amllgz:nit to say, I.L'I'llikﬂ:‘ the others who have preceded me, that
S n symga{hy \\"nh psychoanalysis. This does not mean

at there is nothing to it, but by and large I am highly sceptical
and uneasy about the whole thing. Ifyou put the manel'- by rflea:?s
of a metaphor, I think in any culture or community people eat

difa:lrem lfinds of food, fﬂt{i yetnot all find all kinds of food acce-
ptable. Some people digest it, some don’t, and some, even though

) thereby getting into
Some turn it into blood, some into muscle and some

they don’t digest it, want t i i
o take it again
trouble. ! v
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into fat. And yet all these are acoept.able ways of fieahﬁg f\:;g
food. One doesn’t even worry much if someone ta»lu':lsl i: ;omal
s ith hi he can carry on
which disagrees with him, as long as _
activities. What I am trying to suggestdls that1 w?a:::eg‘i;z;f;i}ﬁ
i i ip wi ourselves,
to us in our relationship with others an : St
i i i Even if certain things don’t,
variety of ways, and it gets into us. Jeoors
it i si ays to live with the problem : we
it is possible always for us ; le i
i ith it. Similarly, when a p
it and see later what to do with it. : i f
i i S arious we f dealing with it, depending
arises, society also has various ways o g L
upon the individual and the problem. T]'fctlke i;)r e:;an;p::, :ia::gign
is i > think weaning should take plac
Why is it that we think weaning s BT
i i i in way only, or by replace
time and age only, or in a cerfain way en
by another%hing only? If I am talking to someone :aud I yawn, t]}tl ;:
suggested that I am bored. But there can be'so mzm}t/1 0
reasons : it is possible that 1 have not §1ept. Look a(;_ test:e\;ai)lr
Gandhi digested his surroundings, for instance. I-ii: d‘lg e
totally differenily from the ways many('j otlu:rl ;E‘eop tt(’) (:tglfers Sc;
di it i i imself and in relation :
He digested it in relation to himse g =
i succeeds depends on w
there are different ways, and how one ! e
1 thers think of oneself.
one thinks of oneself and what o . IR
i i i ; courage or discourage
that myths, ideas, philosophies may en : pEcoR
f digesti damental antipathy towards psyc
ways of digesting, and my fun : j
anzilysis is towards its suggested ways and meanshc;f dd;ﬁt;itginge
They seem to be lacking in something. It was su_ggui e aLone
give.s attention to values or pleasure. Bu: w;w.at is ig;as:}lher.e e
it i is this only hypocrisy? :
that it is not a value, then is ) o
:?t)lrntiom here and procedures by means of which cntjr r?:atlon%l;i
witft others and ourselves can by and la‘rge be lookcb at 16;; 2
extrems cases which need handling will alway’s e (11} ’them
[-think those cases and the manner we adopt in hfeznzr ms%ion =
will nlot destroy the normal character and process oi dige

our world.

ASIS NANDY [}

T think it just won't do to talk of psychoanalysis smzlﬁzggeoisl{

as a therapeutic technique and as a t‘neo.ry. As a on

robably use the word wrongly—it could_ also be seen a ey

?angurtge, and 1 don’t think the question of trut];jh (c)lr b;ltesd o
applies to a language system. This point could be de ;
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the distinction of psychoanalysis as a therapeutic technique and as
an interpretative model should be borne in mind,

Secondly, two issues you raised 80 beyond psychoanalysis —
they apply, I think, to most systems of the modern world. One
is the issue of self-consciousness as opposed to self-awareness, The
modern world has made us more self-conscious than self-aware,
and there is a built-in premium on this. This is very closely related
to the whole issue of scientism. I don’t mean scientism in the
conventional sense. but the encroachment of science into all spheres
of life. Even when you Jump into bed with your wife you are
within page 73-75 of some famous sexologist or psychiatrist. This
is a kind of aberration of psycho-analytic theory, I would say,
called transactional analysis. It is a totally instrumental concept
of how you understand another person’s mind and operate even
day-to-day interpersonal relationships — e. g. if you are shaking
hands with someone or wishing him, how you should be self-
conscious and try to manipulate the other person.

The second issue is also part of the modern ideology, namely,

that of non-suffering. This applies not only to psychoanalysis

but also to modern medicine. In the U. S. today, for example,
more than 60% of all cases referred to doctors are a result or
byproduct of medication itself. In other words, a majority of ill-
nesses are being produced today by the intervention of the modern
medical system into the health of the public. This you see in area
after area, that there is a tremendous premiam on avoiding all
suffering, of the built—in ideology that all suffering can be eliminated

from human life. And this is the goal towards which you should
strive,

—

RAMCHANDRA GANDHI :

~ I want to begin with the conversation between Yudhishthira
and the Messenger of Death. Is Yudhishthira’s answer to the latter's
question fantasy? Fantasy is closely connected with the notion
of self-deception. That this is a piece of self-deception, the view
that I cannot conceive of my own annihilation, has got to be shown,
and I don’t think it has been shown. Annihilationism is not
self-evidently true, if true at all.
.8
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One way of formulating the problemsl?f humea.l:c:lti;n??nilt:;
: i is this : If we ar

t just modern times, IS t?us s 3
i a%fsl T;Ss“?vh]at do we do when 1'imtud_c itself choglesba tp:'}clae
m;d ?e pand .I do not mean a particular Kind of f Jmtut ;,1 at1.1t e
tf)azfaof being finite itself bccoming a prtobl:‘:*{np Tloi)tifiess ha

i t are finite solutions to ; _

b geli;::ei:i;r? themselves, and that at the b_ac_k c_:f the }:diai:::;
n:aiptfmism of psycho-analysis and related disciplines ther
0

i istinction
be this fundamental self-deception. | want to make a distin

ini i finite problems, but whethefr
here. There may be finite solutions tr;’ r:} B IE P

ini ion to the
an be a finite solution I ‘ SRt
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to encourage others to believe this, but if the
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of a staggering nature, i s
e ?io make a distinction between the theorcl;cal g?efs‘;nﬁu(jc
I ]::Ecr there can be a finite solution to the pr'ob \;nj ot pcrhaps
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th{:rapeutic as well as theoretical, is a bit suspe

painful knowledge of truth

\

FRANCINE KRISHNA

i inter i culture
if vour aim is to interpret Indian cu
anted to say that if your aim 1510 # . Lk
in t ln:\;dzf psychoanalysis, then 1 am satisfied w;:lr_i :'111;:1; L
het But if your aim is to understand the India : ]
tll?ne-l am afraid I do not feel satisfied. Ithus\,:ri&s:)h : L
o i sor Shah has fe
issatisfaction that 'Prorcsso.r : e
:::;Zl?rlsiza:)l; self, and which, T t;hm.k,f Narn;:la.l :;n:;;i hi;; :r Swor}d?
: i ter all, _

i at exactly is meant, aitc s
tlonec:' v::rt}i defined that, and 1 think Profcssor N:ariaenngﬁo“
ﬁ'f"c‘il:tl wsaid that you should certainly have given u;.(1 0 e
ntg whixt you mean by the inner and the mgtetr ;:'(?Irn \'\rhat e
k hoanalysis, bu

reat deal about psycho il
;2:11Wazleg to put together here, it seems to me we are
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stand by the inner world, in psychoanalysis, something to do with
(a) the unconscious, which includes antasy, dream, etc., and (b)
perhaps external behaviour as it is manifested. But 1 am not
satisfied with this, because 1 feel that the inner world is more allied.
o our conscious behaviour. There is a lot of talk in English:
literature about a particular artist’s world, these days. For exam-
ple, we know that Thackeray’s world is very different from the
world of George Elliot, and that Dickens creates a very different
world from both these. We have to ask ourselves what the para-
meters are of an artist’s world. Thackeray, compared to Dickens,
uses realism and comedy. Dickens opens a wider world for us.
He uses fantasy, and he uses it in a way the unconscious doesn’t.
It is a conscious use of f; antasy and the grotesque and may
psychic experience and so on.  Yet, in art, these worlds are integra-

ted somehow. Professor Madan was posing the problem of inte-
gration, and the artist, [ think, does try to integrate these worlds.

So if we think of the inner world and the outer world, we have to

think of other levels of consciousness. I feel rather disappointed

that you are not taking into account the contribution of the Indian
mind at all. The contribution of western psychology has been
the mapping out of the lower levels of the conscious-and the un-
conscious. But what about the higher levels of consciousness?

These could perhaps be taken into account in a larger and wider

framework of presentation which you might like to make some

other time, in terms of what you mean by the Indian inner world,

be even

ASIS NANDY :

I' have a quastion about normality, I would like to relate it to
the critical function of psychoanalytic thinking-not psychotherapy,
which we can keep apart for the moment. | used the word ‘critical’
in the sense of criticism. One way of looking at the whole issue is
to think of psychoanalysis as another critique of modern civilisa~
tion, and it is true that Freud did devel
fully in some respects, a fact which is i
of the abnormality of normality,
What Freud called the psyc
be read as a critique of ever
we have not touched.

op this critique very power-
mplied in the whole concept
of the pathology of normality.
hopathology of everyday life can also
yday normality, and this is an clement
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1 have in mind somzthing similar to \frhat Mall:cul?e has;v v;;;uiide;
45 one of the major problems of org;:;l\:r?tﬁ:;;;ao;ﬁ,r i
fcati edia¢ ram
Cemm‘mm:ﬁ:: ?d?c:l(ilgavdf)cffes{tiattt which you sustai%l .with the help
f a whole pamphemﬁlia of child training, adult training m}? s;n gna;
< hole concept of normality becomes perveljted_xtse A
SO_ Fhe e : ness of the abnormality of normality is neccssaryl :
?I‘ril':iir(iiio?‘vt'rgeeschizophrcnia of a world sitting on Ex:uct}egz 11;?2;,
i i ironment rather than that o 0
the‘ Scmx?pctll'wxzxfft:;etn'f::rﬁrllne% lies not in the patient, whose
It'ls v lnl:» “: reflection of the illness of the worlfi. _In, fact the
g/ i lfcais more aware of the inner contradiction of 0}111'
S?\l:ill?;)zi?;zn;han the everyday man living normally and happily
cl

with that civilisation.

SUDHIR KAKAR :

I will again try and bring ihir_lgs together. ((Zi)ne r::illzgo pypo;.i
ced about was what I mean by the inner world and ce ol
3-'51.\3 I think the oppositions ‘good-bad’ ete. are alm?s
e ed by the unilinearity of the language. Otherwise 1 have
S xylaining that what I do mean by the good/bad motk}i\er
":0 kcephonaZtl?al mother — it is the image or an.tasy of the moth er,
{9 11.0t e ide the inner world, keeps on changing. She can have
i 1115: zuddenly which change in time, sometimes coalescing
})ad aspec-sl mothcr,then breaking up into the very gooq, very
mtO_ e So whag I meant was that there is alﬂl:lx, a contmflum,
o ok?e'mothcr and her images keep on shl‘ftmg in the mrlx_m;r
e ';h' is one of the things I mean by the inner w?rld: e
‘?ll‘{lids innei's world, T would say, consists of t]'let falltf;‘li:s];‘za%ﬁ:
= i : i f the important thir
an_d HCEI}?gS: gﬁ-?geglzcih:v{::di??;d ;)ly functions and very ir’nportant
Chﬂd' : llk:f 's witt; loved persons. As one goes on develop.mg more
ml:t;?:rse lFherc is constant addition to the innet wr;rlld ; wghr;l];tk:ﬁi s
Somn metimes it is the fear of losin -
g?urg: ttt]::f j:;:::: raer?);ieti(.) This is what I meant by the inner world

and the oppositions. - . do
Then there was the point about the universality and relativity
e

i i istinction that there is a
of psychoanalysis. I think I made a distine
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method of treatment and this is very relative because a great many
factors have to be considered. As a theory I think there would
be differences of opinion. What T meant by the relativity of it is
not that the processes, say, of separation, or the relationships and
defences used against anxiety are not universal, but that they may
have cultural additions. In some cultures, some defences are
stressed more. In healing situations in India, for example, I find
projection—that bad things don’t belong inside, but are outside—
a very characteristic defence. I would suggest that this is an Indian
form of defence, but that does not mean it is not a psychoanalytic

defence. Projection is found in other cultures also, but it seems
more characteristic here,

We have also the concept of normality, and psychoanalysts,
as also others, are confused about it. If one looks at a psycho-
analyst’s statements — a theoretician’s statements — they vary
greatly. They range from goallessness as the goal of treatment to

very clear goals of generative loving etc. None of them, though, 1
think, clear tha normality coneept,

There was a reference to schizophrenia, and I think there
1s a tendency to romanticise it, perhaps as a therapist I am to
blame, but when you get schizophrenic patients, it is not com-
fortable at all. It is not really romantic often,

Some kinds of psychoses are universal. There 15 much I
think, which is very rightly culturally relative, but there are certain
psychoses with certain symptoms which are universal, and I would
like here to repeat a story in response to Professor Madan’s, There
Wwas a very anthropologically inclined psychiatrist who went to
Africa to study what delusion and hallucination meant in that
particular culture. Once he was with a witch doctor, who told him
that he had cured a man of his hallucination and delusion. As
perhaps the view could be very different, the psychiatrist asked
him what he meant by hallucination and delusion. The witch
doctor scratched his head and said, “Well, before he came to me
he believed his uncle lived a hundred miles away although he is
living here, and that his wife is the mother of God. I don’t

know what you call it in America, but here we call it delusion
and hallucination.”
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The last point is about the critical part, and 1 l‘hink it is
very important. As practitioners, psychoanalysts are often seen
to be losing their critical sense, which T find is most m:nportant ff}r
theory. There is a very clear-cut ideology there that given certain
values, certain things are not normal. This has to be changed.
The optimism you were talking of isn't really there at all. As foz
declining popularity as therapy. what does it really offer ?
Rreud’s offer was an exchange of neurotic suffering for common
human misery. It is not a very great offer, but .it_seems_ there are
still people who are willing to take it and this is an interesting
thing. Itis also interesting in another sense. Freud thought.psycho-
analysis was a therapy only for the morally worthwhile, and
not for the morally worthless. I do not know how one mal‘ces
that distinction for psychoanalysis, which is seen as all-accepting
and all-tolerant, Tt seems Freud was not all that tolerant when he
was advised cases, for he chose only those who he thought were
morally worth-while. T wish we really knew what he meant by

morally worthless.

ASHOK KELKAR :

I do not have questions, but a couple of statements. One
is that in a way, all human sciences are living in glass hoqses
here. The kinds of criticism that has been levelied‘ against
psychoaualysts has also been levelled against’ econonusts.. For
example, it has bsen held that pure gconomics is the economics of
the west, and that too, in a particular stage of development, and
there have been attempts to widen the frame of rcfereqce of
economics by anthropological data about the economics f’f
different societies What does a social scientist or human scientist
do in such a situation ? He can do one of two things : He can
correct himself by referring to data from difterent soc'ietie?, weed
out those parts of the theory which are accident’fll to his own
culture, and sift. He can also separate his theory into two part_s—
a universal part applicable to the whole of mank.int.:l and a i'cmd
of provisional part which is applicable to a particular society.
To give an example from my own discipline, you can have some
kind of a general theory of language, and you can say that ?ll
fanguages have some form of negation: or you have a specw.[
theory of negation for the expression of negation in a particular

N ———
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language. For example, you can show the difference between
standard English where two negatives make a positive, and
certain varieties of non-standard English where two negatives
reinforce each other. I think psychoanalysts have been doing that
kind of thing. They are not as naive as other social scientists
think them to be.

Just as the particular state of western civilisation as Freud
saw it was one stimulus to his theory, the other stimulus, T
think, was biology and Darwinism. Psychoanalysis has one foot
also in biology. There are problems faced not only by human
families but also by animal families. For example one might have
seen a female dog pushing away its pups, which implies that
weaning is a problem not peculiar to humans. T don’t think that
has been very much appreciated here. Just as economics tries
to find its universal roots in categories like scarce means and
unlimited wants, psychoanalysts have also done that.

One last point I would like to make is that many of the
problems that dissect the theory of mental health and mental cure
also dissect physical health and physical oure. We have, for
example, pointed out here the relativity of the notion of health,
Different cultures have different notions of psychic health, and
their modes of cure will be different. The same is true of
physical health. There was a generation of Indians who were
constantly worried about cleaning their bowels. Cultural notions
of health are also changing,

RAMKRISHNA :

My question relates remotely to the first of the two cases
that Dr. Kakar presented in his talk, and to Mr. Nirmal Verma’s
question. T am engaged in writing a long poem, a narrative
about an Indian woman of my generation, who has, say, the
existential characteristic of a crisis of values, loneliness, Godlessness
and so on. I have shown the unfinished poem to some people
and they have pointed out that the sort of character depicted is
impossible to imagine in a background like India. Tn response to
some of my earlier poems, people pointed out thateven some of
the male existential figures are impossible to imagine in India. Do
you think there is any contradiction involved in existentialism
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and India ? Tt is my view that there is no contradiction, India has
a tradition of world-negation, and also, contemporary India is a
seat of a variety of cultures : it presents an absurdist picture.

ASHOK KELKAR :

The question was about any incompatibility between the
existential position and the Indian ethos. I am reminded of a
related question which is frequently asked. Why has not India
evolved any genuine form of tragedy ? People have said there is
something basically incompatible between the Indian ethos and
the tragic vision of life, and considering that psychoanalysis has
been described as the tragic vision of Ilife, perhaps we could
also account for the fact that India could not have produced
psychoanalysis.

SUDHIR KAKAR :

Psychoanalysis has the tragic vision. Its heroes—Hamlet,
Oedipus—do not offer the romantic vision of life. Psychoanalysis
has, on the other hand, the alleviation of the tragic vision, which
is ironic. So the cureis to develop the ironic vision. In the Indian
case, I think we start with the romantic vision of life-the quest.
What its alleviation is, I don’t really know. I don’t think it is
ironic. But the tragic, [ would say, is not so much a part of the
mainstream ethos.’

PROVOCATIONS

0 Take the example of a woman who has consented to go out
with a particular man for the first time. She knows very well the
intentions which the man who is speaking to her cherishes
regarding her. She knows also that it will be necessary sooner or
later for her to make a decision. But she does not want to realise
the urgency; she concerns herself only with what is respectful and
discreet in the attitude of her companion. She does not apprehend

5. The baffling cinematic character of sathsara (in the thickest possible
medium ) and the cyclical return even of what is rejected at a lower
level, the endlessness and suddenness of realisation—all this is
enormously corrective of the excesses of any partial vision—Ed.
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this conduct as an attempt to achieve what we call * the first
approach;” i.e., she does not want to see possibilities of
temporal development which his conduct presents. She restricts
this behaviour to what is in the present; she does not wish to
read in the phrases which he addresses to her anything other than
their explicit meaning. If he says to her, “I find you so
attractive !I** she disarms this phrase of its sexual background; she
attaches to the conversation and to the behaviour of the speaker,
the immediate meanings, Which she imagines as objective qualities,
The man who is speaking to her appears to her sincere and respect-
ful as the table is round or square, as the wall coloring is blue
or grey. The qualities thus attached to the person she is listening
to are In this way fixed in a permanence like that of things,
which is no other than the projection of the strict present of the
qQualities into the temporal flux. This is because she does not quite
know what she wants. She is profoundly aware of the desire
whjch_ she inspires, but the desire cruel and naked would
humiliate and horrify her. Yet she would find no charm ina
respect which would be only respect. In order to satisfy her, there
must be a feeling which is addressed wholly to her personality
— i. e, to her full freedom — and which would be a recognition
of her freedom. But at the same time this feeling must be wholly
desire; that is, it must address itself to her body as object. This time
then she refuses to apprehend the desire for what it is; she does
not even give it a name; she Tecognises it only to the extent that
{t t_ranscends itself toward admiration, esteem, respect and that
it 1s wholly absorbed in {he more refined forms which it Produces,
to the extent of no longer figuring anymore as a sort of
warmth and density, But then suppose he takes her hand.
This act of her companion risks changing the situation by
calling for an immediate decision. To leave the hand there js
to consent in herself to flirt, to engage herself. To withdraw it is
to break the troubled and unstable harmony which gives the hour
Its charm. The aim is to postpone the moment of decision as long as
possible. We know what happens next; the young woman leaves
her hand there, but she does not notice that she is leaving it.
She does not notice because it happens by chance that she is at

this moment all intellect. She draws her companion up to the
most lofty regions of sentimental speculation; she speaks of Life,
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she shows herself in her essential aspect—a personality, a
consciousness. And during this time the divorce of the body from
the soul is accomplished; the hand rests inert between the
warm hands of her companion— neither consenting nor resisting
—a thing.
We shall say that this woman is in bad faith.
— JEAN-PAUL SARTRE

o Thus I must contradict you when you go on to argue
that men are completely unable to do without the consolation
of the religious illusion, that without it they could not bear the
troubles of life and the cruelties of reality. That is true, certainly,
of the men into whom you have instilled the sweet — or bitter-
sweet—poison from childhood onwards. But what of the other
men, who have been sensibly brought up? Perhaps those
who do not suffer from the neurosis will need no intoxicant to
deaden it. They will, it is true, find themselves in a difficult
situation. They will have to admit to themselves the full extent
of their helplessness and their insignificance in the machinery of
the universe; they can no longer be the centre of creation, no
longer the object of tender care on the part of a beneficent
providence. They will be in the same position as a child who has
left the parental house where he was so warm and comfortable,
But surely infantilism is destined to be surmounted. Men cannot
remain children for ever; they must in the end go out into
< hostile life’. We may call this ¢education to reality’. Need 1
confess to you that the sole purpose of my book is to point out

the necessity for this forward step ?
. FREUD, Future of an Illusion

o A test of what is real is that it is hard and rough. Joys are
found in it, not pleasure. What is pleasant belongs to dreams.
— SIMONE WEIL.

4 A science which does not bring us nearer to God is worth-
less. But if it brings us to him in the wrong way, that is to say
if it brings us to an imaginary God, it is worse:: -

— SIMONE WEIL
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_ ullu the §tories which Kafka left us, narrative art regains the
significance it had in the mouth of Sheherazade : {o postpone
the future.

— WALTER BENJAMIN

o Proust’s method is actualisation, not reflection. He is filled
with the insight that none of us has time to live the true dramas
of the life that we are destined for. This is what ages us — this and
not_hing‘else. The wrinkles and creases on our faces are the
registration of the great passions, vices. insights that called on us;
but we, the masters, were not home.

— WALTER BENJAMIN

o Love is the desire to prostitute oneself. There is, indeed,
no exalted pleasure which cannot be related o prostitution.

— BAUDELAIRE

o Th.e most prostitute of all beings is the Supreme Being,
God Hu_nsclf, since for each man he is the friend above all
others; since he is the common, inexhaustible fount of love.

— BAUDELAIRE

o Theory of the true civilization. It is not to be found in
gas or steam or table turning. It consists in the diminution
of the (races of original sin.

— BAUDELAIRE

o It is of course an integral part of St. Thomas’s co i
of the world, of the Christian conception of thes on:lcip:;g:
man may be placed in a positon to be injured or killed for
th? realisation of the good and that eyil, considered in terms of
this _\afqud, may appear as an overwhelming power. This
possibility, we know, has been obliterated from the worldview
of enlightened liberalism,

— from ‘ [LLUMINATIONS ’, A, K. Saran
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‘0 If the book we are reading does not wake us, as with a
fist hammering on our skull, why then do we read it? So thz_tth
it shall make us happy? Good God, we would also be happy if
we had no books, and such books as make us happy we could,
if need be, write ourselves. But what Wwe must have are those
books which come upon us like the death of one we love better
than ourselves, like suicide. A book must be an ice-axe to
break the sea frozen inside us.

—from ‘ILLUMINATIONS’, A. K, Saran

o Humility provides everyone, even him who despairs in
solitude, with the strongest relationship to his fellow men, and
this immediately, though, of course only in the case (.)f complete
and permanent humility. It can do this because it 1§ the ‘trur}
language of prayer, at once adoration and the ﬁrmes.t of unions.
The relationship to one’s fellow man is the relatxonshxp. c:f prayer,
the relationship to oneself is the relationship of striving; it is
from prayer that one draws the strength for one’s striving.

— KAFKA

o Only he who is a party can really judge, but as a_p'arty he
cannot judge. Hence it follows that there is no possibility of

judgment in the world, only a glimmer of it.
— KAFKA

o Believing means liberating the indestructible element in one-
self, or, more accurately, liberating oneself, or, more accurately,
being indestructible, or more accurately, being.

— KAFKA

O

Section V

EARTHQUAKE IN BIHAR :
THE TRANSFIGURATION
OF KARMA

Lecture by : RAMCHANDRA GANDHI
Chairman : KRISHNA CHAITANYA

RAMCHANDRA GANDHI :

The devastating Bihar eacthquake (1934) occasioned Gandhiji’s
remark that the earthquake and the resultant damage, the loss and
the deaths, were punishment not for what those who suffered as
a result of it had done, but for what we (all of us) had done.
They suffered for what we had down the centuries done and
were doing to the untouchables in our country. This remark was
a theological earthquake- an earthquake in thought whose
revolutionery significance Gandhiji may not himself have been fully
mindful of. This should not be surprising because I think a morally
inquiring and unafraid man often says things the implications
of which he himself is not fully aware of. I am not sure
whether Gandhi made any efforts to take back what he said,
but people thight have wanted him to do that, even after his
death. T don’t remember any retraction by him of his words.
And of course all sorts of pcople were scandalised. The
rationalists and the naturalists said: * What utter nonsense—there
is absolutely no connection between the two.’ They were the
familiar kind of people who ate scandalised easily. But there was
another kind, less easily noticed, the hard-core theologians, who
said; «“ What rubbish. How can they suffer for what we have
done ? They have suffered for what they have done. We have
absolutely nothing to do with what has happened to them.’’
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I shall argue that both these categories of people are mistaken.
In any case, Gandhiji scandalised both, and somequy “‘rho scan‘-
dalises both atheists and theists, modernists and tr:a.c?mnahstsE dqes,
I think, cause an important creative disturbance in the thinking

of many people.

I shall be talking more about this upheavz_il at the very end,
but [ want to say that Gandhiji’s remgrk is an important t]:e}c:ilol:-l
gical earthquake and a very constructive one, the details of whic
have not been worked out, and which r}ot many pe(_n?le 1Lave
taken up in any sort of direct way-what it does to tradition, how
it transforms it, fulfils it.

Let us look at the variousness of suﬁ'cri_ng. In thinking and
talking of karma it is very easy, cspec_iauy in our cgu;try, tio
think of broken arms and broken legs, blind peoPle and sic fpeop e
and ruined people and so on—all thc:s.e categories of mis or:urtg
are important, to understand and alleviate, but 1 think our coun ryta
experience of pervasive misery has mac!e us \\:ant to exaggefrahe
certain things and forget the deeper pl‘ljlosop.hical aspei;:ts ) the
theory of karma. I hope 1 have not.scandahscd morzli slts W (1)
might say that this precisely is the misery we must al evw:et——t
am with them, but T want to draw attentllon to the fact t a ﬁ'a
its heart the theory of karma really applies to problcmatlcl 51:_ e-
ring, to embarrassing suffering, and not nw.rcly to long-las mg
or intense suffering. Tt applies to wh:?.t suffering does to man ar}
his conception of life —when faith is replaced .hy do(;lbt,tcogl-
dence by scepticism, joy by sorrow ar!d ('lcprcssmn an mrekap y-
sical listlessness. These are the kind.s 01_ things 1'hc thcloryko 1ar$2
is really about. You might say thlg is rul:!b|sh —_oo , a e
literature, but I think mainstream %:t.eralurc is 01"5'.?:11 prc;] uce ()j
those who miss the heart of a living me.laphy:,lcal t eory ;nh
tradition. T am thinking of that kind of suﬂcrmg_ or ;_mse{-y whie ;
makes me question the assumption that 1I1x:r_c is fal.rr_mbs ;m m}f
life or in another’s life, and T _shrjtll be talking of 1i‘ns 1c':ftasst§e
suffering primarily. Doing thi_s is im;?ortant bcca:dsc it 11- :hose
subject out of its culture - specific Indian context. Moreover,

who are not familiar with the complexity of the cultural situation

i ink j isti karma mainly in terms of large-
f India think journalistically -of il : :
:cale poverty and social suffering, but 1 think karmic thought is
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relevant as much in Scandinavia as it is in Delhi or any other
place where there is this doubt—increasing suffering.

I want to begin with a remark of Professor Strawson’s
yesterday which he did not elaborate upon— regarding the notion
of a natural fact, Is embarsassing suffering-and in that I include
various types of pain, harm, damage, injury, dissatisfaction, etc.,
a natural fact ? I don’t want to raise the large question as to
whether consciousness itself is a natural fact. [ ask here only
whether this suffering that makes me question the naturalness of
nature, whether this suffering is a natural fact. When we use the
word “naturally” there is a suggestion of obviousness of conseque-
nces following from the nature of things. Problematic, embarrassing
suffering is not natural at all in that sense. It is problematic and
embarrassing precisely bacause it does not naturally follow from
anything at all. Tn fact all thought, and not merely logical
thought, which is just one instance of thought, is in some sense
not natural. The physicist’s fable which Professor Kothari rejected
(atomic interaction is endless time yielding philosophical dis-
cussion) is also an illustration of non naturalness. of the reality of
unlikelihood. The naturalness of nature. as it were, is difficult
to grasp. 1 do not, however., want to go into that guestion in
detail because I do not have the time, but may be we will, in
the discussion, be able to come back to i,

Let us concentrate, then, on embarrassing suffering.
And here it is very important not to be misled by the intensity
or scale of a given instance of suffering. The non-naturalness
of embarrassing suffering has nothing to do with its scale,
Philosophically, profoundly, 1 think the theory of karma is about
intensity—indifferent problematic suffering which is faith—assa-
ulting even when it is naturalistically mild. If we fail to see this,
we will be missing the spirit of the theory. We will question
its thesis largely from irrelevant points of view and the orthodox
will defend it, also, from largely irreleyant points of view. So
in one very important sense of the word “natural”, embarrassing
suffering is not natural. Because the embarrassment of it
unnaturally exceeds its pain. What is it then ? Can Nature
harbour self-doubt ? What kind of story, however elaborate
and complex, would a naturalist have to tell in order to explain
the appearance not omly of life and mind and consciousness
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but also of this kind of self-undermining doubt 71 don’t think‘hc
can tell such a story, although I could be wrong. .But one tl;mg
is clear. Only a very profound, a very deep-going _natura hnsm
will be able to say yes, this is possible, a naturalism which
transcends itself.

In all standard naturalistic story—telling the .needed prmcif?lq
of transformation is lacking. No one has supph?d that as a;;
as T know, and T think nobody really can. But if thcyh cz?:, in-
will be a very profound discovery. It will go beyond p ybse s:) 25
the way Professor Kothari suggest.cd. It woulcll g0 tuge :
naturalism, because it would sugcecddm Tnder*}st{ar;ixinﬁarbouﬁ
i ity, and, I think, in its finitude also. _'
;Sift{:ltc?rg: then it is in some sense ﬁnit.e, because self-(:jo:ﬂat (ft;cr);
Cartesian doubt, but Garvaka dm_xbt) is deer?ctwe an 1 E::sem’
impossible to the immitable infinite. Nature‘wdl suddenly o
as something ordinary and finite, as sofnethlr{g shrunk. Anb '
if there is nothingness beyond, naturalism will no longer It: e
ali-comprehensive theory that it prf:tends to l?e ?ov:. g
be a clarifying but ultimate absurdity, a miniscule oa !
marching limitless desert.

My quarrel is not with naturglisn-.l as such, butt‘ :I::lis :;
assumption that its task of clarifying its OWnl assumpti
easy one. ‘
Consider scepticism. Scepticism can be profoyl:illd ar;dt ;z
can be shallow, and in surprising ways, just as the fait odee
reverent can be shallow and the faith of thf*, 1rreverentkverya = apn
I am thinking of deep scepticism—the kind that mz?. es s
question important thing;, a.nd_ one neugl;:) ;33: 1;1}11(1:5 \?gcnmy o
i nt things. How does it com ~th 2
éﬁgzgibﬂng ﬁr even self-affirming thought in on:;; :aoiﬂ-xa%d‘i
Nature seems to spread out all over—its thrust seems t(:h ee o
expansion and transition and pz?.ssag?——and yct,d ;:;11- s
peculiar concentration. Yoga, I think, is very paracox ;1d i
celebration of this unnaturalness, that there is in yhou tzrust 2
this enormous pouring in of everything, wt}er?as t l;; e
nature seems to be an outpouring. A‘[}d t.hls is celebra l::m -
indicated in mythology, and also, I think, in salzlencef c\lvecay ol
talks of process and energy and, on the dark side, 0
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entropy. How is Yoga possible then—a reversal of the emptying
wastefulness of nature ? Only a profound self-transcending
naturalism could say, ‘“it is possible. > The angry, impatient,
ideological thought *“ But why not ? *’ leads us nowhere.

One could say that problematic, embarrassing, suffering is
the awareness of what you might call non-natural finitude. If
I were to be surprised by an infinite kind of joy, it wouldn’t be
problematic in the same way. What happens is that my awareness
of non-naturalness is accompanied by an awareness of my finitude,
of my littleness, and this is what makes it uncomfortable. This
is why, I think, the self-confidence of many non-materialists
is suspect. If I am a non-corporeal soul, but a very tiny one
at that, T would be very uncomfortable. It would be a bit like
Buster Keaton or Charlie Chaplin, who embody the idea of
the human soul in silent cinema, a very uncomfortable human
soul, in the midst of forces that threaten it at every step. In
the end you might say Charlie Chaplin is victorious, but he is
hanging from a cliff all the time. So I worry about the intellectual
self-confidence of non-materialists, because if finitude is added to
non-materiality, the discomfort of being a human being becomes
all the more difficult to bear. Thomas Aquinas says somewhere that
the soul could not have been created incorporeal because it would
have been awkward for it to be without a body in the first instance.
[ think that is an important thought, and if those who quickly
accept their essential but finite non-corporeality were to give a
thought to their finitude, they would find it very awkward.!
Awkwardness is at the very heart of problematic suffering, and
it has to do with the discovery of finite non-naturalness ( Finding
oneself naked at a banquet). But how is such discomfort possible
in nature ? That, I think, is really the problem of evil. Being
mindful of that problem is not a matter of asking and answering
such questions as ““ Why are there life-destroying earthquakes? **
or “ Why are there premature deaths 2’ but something else
which is deeper. :

If one can talk of problematic embarrassing suffering,
then why not also of problematic joy, embarrassing joy ? But we
1. Advaitin Atman—Brahman is infinjte and neither corporeal nor non-

corporeal but attributeless—Ed,

o)
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don’t think about that. Just as one can feel miserable, one can
also feel suddenly happy, reconciled, even déspite pain or
deformation, and 1 think for the reflective person this is just as
problematic as the other feeling. We must take note of this,
otherwise our presentation would suffer from incompleteness,
from the fallacy of blindness and partiality to data.

So we can be surprisingly haf)py about everything, and thus
raise for another person the fundamental question of how
such peace is possible-how it is possible to be so unworried
in the world and inspite of it. It is the same problem whether it
arises in my mind or in somebody else’s. We must ask how this
utter peace is possible, and we cannot even understand this
question unless we address it to nature. And this, I think, is very
important for naturalism. It would be a mistake to say that this
is a subject for specialists—for naturalists—which is a bit like
theologians telling believers not to worry tco much about God
since He was not their subject of special study, and that their
thought would not be important for theology. That would be
fallacious. Ordinary thinking about nature is very important for
an adequate naturalism. I don’t mean for physics or for chemistry,
but for the naturalism of physics and chemistry.

So we can ask the naturalist how it is possible that nature,
which is so restless that it is flowing out all the time, has in its
midst a peace and reconciliation and joy which suggest complete-
ness. How is completeness possible, or autonomy, or finality,
or utter peace ? The Buddha prior to enlightenment may have
worried deeply about this. And I think the reflective naturalist
should also worry about this. The answer ‘¢ Of course, it is
possible, *’ is lazy, unsatisfactory— there must be no evasive self-
assuredness here. And.such joy and peace are not a natural fact,
they unnaturally exceed the health and worldly fortune of those

whom they bless.

So there is a problem of evil and also the problem of good,
largely ignored by theologians. A comprehensive theodicy must
take into account both. And this theodicy need not have anything
to do with theism. This logical, moral embarrassment must be
suffered by every thinking human being, whether a moralist ora
theist or mystic or anyone. In this sense alone will I use the
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word theodicy, which for me is the general enquiry into this kind
of evil or good, By evil I mean embarrassing suffering, by good
l.mea_n surprising joy. The theory of karma is theodicy of this
kind. It is not necessarily connected with the idea of God

although it can be—this is not excluded either, So understood,-
lhcocliicy is a very essential enquiry for everyone. The cost of?
evading it is great—it is the trivialisation of good and evil. We
cannot say that this is not a problem of a respectable theoretical

kind. To do so would be to take things for granted, which has

unf’om{nate practical consequences also. Theodicy isa moral

Emd existential enquiry into the satisfactoriness of things, and it
1s unavoidable, "

.T.hc theory of karma is theodicy of the comprehensive kind
But is 1t a successful theodicy ? The arguments commonly given fOI:
anq against it are largely irrelevent. I remember Professor Daya
Krishna once said tome in conversation years ago that the theory
of karma seeks to bring intelligibility into the moral realm
A;?parenll?' unjustifiable suffering or unaccountable joy zlre'
prima facie, factors of unintelligibility. The theory of kar'm‘:
brings order and intelligibility in to the moral realm. But I think an“
attf-,mpt to bring order and intelligibility into the moral realm mu;t
satisfy, and rigorously, fully satisfy, one condition : it must itself
not be morally suspect. Because you cannot bring intelligibility into
f.he moral realm via something which is morally not satisfactory, It
is 1'_10_t self-evident, not to me at any rate, that the kind of rt;tri-
bI:ltmst and consequentialist ideas that go hand in hand popualrly
with thf:ories of karma are morally satisfactory. So tl?erc i.s
something important lacking in the theory of karma as commonly
unders!ood, because the condition of not producing greater
cor{fusmn_in the moral realm is not satisfied by the theory in
an r.mmcdlale and obvious way. That is one very powerful arcument
against sta|_1dard versions of the theory, ‘*As we sow s?) shall
we reap 2 is the general, broad idea, but it is pathcti:cal]y false
in humf'xn life:a good man suffers, and a bad man seems to get
away with everything. And if you talk of the next life. then what
about the lifeafter that ? So the moral satisfaclori;less of the
standard theory is not so evident : rather, its unsatisfactoriness is.

' I was ru(?e to anold man, and therefore my old age is
miserable. This is a standard sort of exemplification of the theory
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of Karma. I found in America very powerful, sophisticated
attempts to defend the theory of karma but an impatient rejection
of the above kind of exemplification of it, a preference for examples
more causally respectable, more naturalistic and unsuggestive of
arbitrariness and absurdity. This was some years ago. I did not
see clearly then what I do now see—that such arbitrariness and
absurdity are the glory of the true doctrine of karma.

The theory of karma is profound, but it must be rescued
from modern notions aboutit. I don’t think the idea behind
authentic exemplifications of it is at all that, for example, when I
was rude to an old man as a child, I set in motion certain get-you-
in — the — end mechanisms and causalities which in my old age
made me crippled or blind or whatever. T am not in favour of
a sophisticated philosophy of action coming to the rescue of the
theory of karma. I have nothing against sophisticated philosophy of
action, —but I think this is not the job it is meant to do. T told a
lie, 1 was rude, so T am now helplessly without the anchor of faith.
I killed an innocent living creature, therefore Iam dying in despair.
Somebody might say this is utter rubbish, that if you had enslaved
a whole population, then it might have been right to die in
despair. But why ? If the principle of connection is lacking, then
why should a grander kind of wrongdoing make the thing _all
right ? The principle is that of a connection between wrongdf}mg
and suffering. The apparent triviality or crudeness of the item
of wrongdoing is no argument against the truth of the connection.
If the nature of the connection is misunderstood, then however
carefully we choose the item, however horrific be the chosen
instance of wrongdoing associated suffering would always be able
to hire the advocacy of moral and existential doubt.

1 think the true heroism in the theory of karma lies in
the possibility and always thinly veiled suggestion that 1 invite
embarrassing, arbitrary, absurd, connections between my worng-
doing and suffering which have nevertheless their unique dimen-
sion of appropriateness. There is a relationship of matching
between my problematic, embarrassing misery now and that trivial
episode in childhood. The absurdity and helplessness of my
condition can be done justice to only by something trivial. If you
make it non-trivial, T would protest that my misery is too great.
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I think the more apparently trivial and coarse and crude the item.
the greater is the heroism. The heroism lies in acknowledging
the absoluteness of even slight evil. Tt is a mere excuse to say
that T didn't kill him, T only slighted him. Espousal of an
embarrassing connection is not meant, in some quantitative way,
to explain the degree and scale of my suffering, but to explain,
as it were, the despair of it, the foundationlessness of it. A
piece of wrongdoing is in human life, 1 think, a bit like a
contradiction creeping into a formal system—it will produce
embarrassment somewhere or other, sooner or later. And it is
enough that the contradiction occured some time away. Wrong-
doing is not a sufficient cause of esistential missery, but it is a
sufficient explanation of it in a general way. Rudeness, mean-
ness, cruelty are absolute, and must remain an embarrassment for
moral man. Their instantiation may not be vast, but is absolute,
and sufficient to ground this deep disturbing misery in reality. The
instance may by trivial, but to say that there is no connectiorn
between it and karmic misery is hopelessly to misunderstand both
the absoluteness of trivial evil and the absolute groundlessness of
the kind of misery I have been talking about, But if we under-
stand both these, then the connection is an intimate one. One
illustrates the other : it is a connection of illustration, illustrating
a necessity of its own kind. The variety of kinds of necessity is
increasingly being recognised in modern philosophy.

The espousal of shocking connections is not masochistic.
It would be so if the connection involved were to be understood
in some purely causal fashion. 1 think this is a great mistake
defenders of the theory of karma fall into. Karmic connections
are connections of symbolic and metaphysical appropriateness,
and so understood, far from being the result of a crude
mentality, are a tribute to the wisdom and sensitivity of millions
of ordinary people who embrace them. Such people do not talk
about subtle and long causal processes; they simply insist on the
hard connections.

I don’t any more find the arguments against the theory of
karma relevant, They are relevant only if the karmic connection
is sought to be understood in a crude, causal way (nota crudely
causal way, but crude i. e. causal way). And defences would be
relevant only if what was at issue was philosophy of action. What
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is at stake is a right understanding of the connection between
existential, faith-shaking, misery and evil. Scale and intensity are
not important here. That there is such misery and that there is
evil—this is enough to establish a very intimate connection of a
very special kind between the two. There isn’t time to develop an
exact correlate of this thesis in relation to surprising joy, but I
think it can be done.

I think all sorts of resistances to Gandhi simply melt
away if what I have said so far is sound. Oune such is the allegation
that I am collectivising karma, that I am not being truthful
and faithful to the individualistic thrust of the theory, that T am
giving into sentimentality and the fallacy of altruism. 1 have
often tried to resist this, and have spoken quite energetically of
the merits of altruism, and T still think itis important to do this.
But the question is not one of collectivising or individualising
karma. If the connection between evil and misery is of the
important “‘arbitrary’ kind which I have been trying to explain
then the move from an individual to a collective context is not
a questionable, unfaithful one. If the connection is of a strict
causal kind and the relevant causal routes can be mapped out
only in an individual life, then there would of course be a
philosophical resistance to the move from an individual to a
collective context.

So I think Gandhi's remark is not just an earthquake of
the moral kind. Tt is not simply that he is a good man, who
has realised how important other people are. The “unscientific”

and “absurd” (in Kierkegaards' sense) character of his remark.

invites us to envisage the truth that continuing great or small
moral wrongdoing on our part deeply roots sinfulness in human
reality and by reason of a reciprocity more mysterious than
causality, which could be called karma, makes others, quite
arbitrary others, suffer greatly or moderately in physical intensity,
but embarrassingly faith-underminingly and existentially not for
specific sins of specific human beings (although these could be
cited) but for the sinfulness of humanity. It was moral pedagogy
that made Gandhi link the devastation of the earthquake with
untouchability elsewhere and everywhere in India—he could haye
linked it with any instance of moral wrongdoing whatsoever.

1 %
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I wish I were theologian enough to develop the theme of
taking upon oneself the sins of others. It is not necessary or
possible for me to do that, The espousal of karmic connec-
tions rightly understood is a way of taking upon oneself the
sins of others—a way open to all heroic men. Gandhi’s indica-
tion of this way is the important earthquake, not only in moral
thought but also in metaphysical thought, of which the Bihar
earthquake was the occasion and striking symbol.

I am reminded of a film, The Pawnbroker, which is about
an utterly miserably unhappy post-holocaust Jew in New-York
brilliantly acted by Rod Steiger, who wouldn’t speak to any-
body, but who changes completely on seeing a trivial road
accident. Can’t we all ?

We were talking yesterday of Kali. If Kali is nothing but
the terrible mother, T suggest the terrible mother can also be
understood only in terms of Kali. If reductionism is possible,
then, 1 think, so is expansionism possible in fundamental inquiry.

The morally important notions of treacherousness and
arbitrariness are built into the theory of karma. If people are
treacherous, then so are things. And this is to accept moral
reality.

Gandhiji's remark is metaphysics. It is also altruism. And
above all, it is something which makes us look at the theory of
karma again, and at ourselves.

DISCUSSION

KRISHNA CHAITANYA :

Gandhi’s talk today was more provocative than definitive,
and perhaps that was his intention.

He asked us why we don’t question surprising, embarassing
joy in the same way as problematic suffering. It reminds me of
the book of Job, where Job asks himself why he can’t accept
suffering from God when in the past he has accepted happiness.
So both go together, and we can’t raise query about one alone.

Joy is less problematic than happiness, and the reason is
that evolution demands the extension of the radius of self-awareness.
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If evolution was just a matter of suryival, then the amoeba has
also survived, though it has not moved up the scale. But it is
not so. Sensory organs have multiplied; our consciousness of the
world has increased along many channels and has been refined
through evolution. And the state of joy implies that the organism
is functioning at the apex of its powers : nature is leading up to
that. Energy comes out in creativity, in play, and manifests in
‘“ananda ”. One could, of course, raise the fundmental question
of why the world was created to make things happy, but I will
not go into that. At the level at which we find ourselves, joy
and happiness are not so problematic as unhappiness or suffering
because the latter seem to be debased in one respect and sadistic
in another.

We have to accept that we are responsible for our brethren
too. Ramu’s (Gandhi) talk was pushed a bit to an extreme,
whose rigorous applicability T might not accept. But I can’t
deny that I am with my fellow beings in a boat, and if some-
thing happens to the boat, we will all perish.

ASHOK KELKAR :

You must have heard the remark that it is better to be a
Socrates dissatistfied than a pig satisfied. Somebody at a more
profound level said, in an attack on John Stuart Mill, that the
errors of great thinkers were much more illuminating than the
successes of smaller ones. So this argument of mine is a tribute,

I think Professor Gandhi has taken Gandhiji’s remark
about the Bihar earthquake in a similar spirit. I must confess
that when 1 heard of this remark first, I was as scandalised as
others, although I am not easily scandalised. Soit is not enough
to say that only the easily scandalised people were scandalised,

What Professor Gandhi has done is to present some
original insights which possibly the author of the remark may
have himself been unaware of. Out of the muddle he has tried
to create some order, and I feel there is yet some muddle Ieft
which could be cleared.

At one point he talked of the problem of evil. Evyil can be
at three levels. At a physical level we talk of destruction as
evil, but if we imagine a world without life, we can imagine,

a
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destruction but not evil. Galaxies are destroyed, but we do
not cite them as evil events. Earthquakes and natural calamities
we do because they involve destruction of life, and which, there-
fore, involve suffering. This was dealt with at great length, and
in a sense, was the critical focus of the paper. But there was
occasionally mention of things like treachery, malice and so on.
which is evil at the moral level.

How do we make sense of this ? When Professor Gandhi
talked of problematic evil, he used a number of adjectives inter-
changeably, and the very uncertainty of his adjectives points
to a mixing up of categories which are usually kept distinct.
There is a catagory of cause and effect involved when we talk
about unaccountable suffering. For a certain kind of suffering
you can give a naturalistic account. The biologist might make
sense of pain by saying that it is the price we have to pay
for having a nervous system, that it warns us of possible injury
or destruction of the body. A psychologist who thinks in the
biological spirit will say that tension arising out of need is pain
or suffering, and removal of that tension is pleasure. But we
do find different joys and sufferings, and I am one with him in
acknowledging something like an unaccountable joy. This is one
level of explanation, where joy or suffering connot be accounted
for. There is another level of suffering : undeserved suffering
or suffering for which no justification can be found. I think the
third level is unmeaning suffering, or suffering to which we
cannot attach any meaning in the wider sense of the term.

Being uneasy about this, people have tried to account for
suffering in a naturalistic way; they have tried to explain undeserved
suffering in terms of retribution and cin, and thirdly, they have
tried to interpret suffering as in Fauvst. According to the Greek
notion, suffering is the price you have to pay for knowledge. Going
back to my eailier remark, dissatisfaction is the price every Socrates
has to pay, and therefore, this is not unredeemed suffering. So we
have unaccountable suffering, undeserved suffering and unredeemed
suffering.?

Although we have distinguished these three categories, it seems

2. An excellent trichotmy—Ed.
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tome we cannot really separate them at the level we are operating -
We have to consider them in some sense as one.

Coming to the specific points raised, the remark about
Gandhiji's statement being a theological earthquake recalls to my
mind another theological earthquake which took place in India
several hundred years ago. Somebody asked the Buddha whether
his blasphemies wouldn’t lead him to hell and suffering, and the
latter answered that he wouldn’t mind suffering in hell if it was
going to save other people. And in one blow, as it were, the whole
structure of thinking that the Buddha was tackling came down
with a crash. I think we have here a germ of the idea of one man’s
suffering in some sense connected with other people’s fate.

To make sense of suffering, mostly the strict ledger book
approach is maintained in tradition; that each self in the world has
a separate account, as it were, and no transfer is possible. And
here I think the parallel between Christ suffering for humanity
and the people in Bihar suffering for what we had done, must be
brought out. Gandhiji, in a sense, thus democratised this kind
of vicarious suffering.3

Time and again, people have tried to point out that despite
the possibility of suffering being unmerited, it is not inherent in
the world, that it is somehow transient. The trouble with this view
is that we have to admit in the same breath that joy is also transient,
and in that sense, if suffering is not inherent in the world, neither
is joy.

[ think there is a way out of this, and some religions do offer
a way out, by disconnecting God from morality. Christianity,
of course, is not such a religion, but the Indian idea is that ultimately
we have to transcend both pa@pa and punyad, and the notion of cosmic
ananda is quite different from earthly joy or suffering.

DHARMENDRA GOEL :

I would like to make a few comments on this vety stimulating
presentation of a very difficult subject, trying to inter-link, as it were,
the moral order with the natural order. I use my own vocabulary
and idiom, not necessarily accepting the kind of language that
Professor Gandhi has every right to introduce into this discussion.

3. A new insight, this —Eq.
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The central point mentioned was that of the intelligibility of
undeserved suffering. You have taken there to be no retributive
connection between my misdeed and my suffering, but by the very
fact that there is no physical or natural necessity, there is an elimina-
tion of embatrassment or awkwardness. While T have great
sympathy for this humanistic concern and seeking of depth, I
would like to caution against easy vulgarisation and rationalisation.
Sometimes, when something is analysable and plausible, then it is
also claimed to be justified. The dividing line between under-
standability, analysability, itelligibility and justification is, at times,
a little too thin.

My second point has to do with the excellent reminder that
with the existence of unjustified suffering there is also the existence
of unjustified joy. To that extent, intelligibility as parity, can be
introduced, an inter-link can be produced in matters which are
purely non-causal. These episodes of Joy are as significant, morally
and axiologically, as the sense of existential embarrassment, and
it is in this sense that a moral leap is called for. This kind of idea
is not new: Dr. Kelkar has already referred to the vicarious
suffering found in the Christian tradition. Also in this connection,
I'would like to bring to notice the idea of hubris in Greek civilisa-
tion, the arrogance of the ego in thinking of going against fate.
The idea of fate itselfis an attempt to bridge the gap between what
embarrassingly one finds and what one wishes.

My third point is regarding your contention that Gandhiji’s
remark amounted to going against the text and structure of the
argument for the karmic doctrine as handed down. You very
rightly desisted from going into the subtle agencies of the American
pundits that lead to the concretisation of a tendency into an actual
effect. Nevertheless, the karmic theory does require the doctrine
of rebirth, without which it cannot stand. But I don’t think
Gandhiji's remark had anything to do with the theological context
of the theory of karma. So it is to be seen whether rebirth was
also in some sense connected with his interjection.

The last point is, can we really take this leap into faith ? 1
am reminded of the argument that Ivan gives in The Brothers
Karamazoy where he asks whether he can believed in God knowing
that the Turks were tossing new-born babes onto their bayonets.
If one wants to believe, one can believe in anything. Without any
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blasphemy towards the great existential act of believing and trust,
to the reaching out from the mortal realm to the trans-tempf)ral
and eternal, can we really dispense with the causal interactions
within the mundane, psychological and historical level 2 Of
course, there can be a commitment not to be scandalised or pro-
voked or angered by the injustices of human life.

The doctrine of karma has a tendency to produce pessimisny
or inactivism, while Gandhiji’s major thrust was activity, and he
did organise relief to alleviate the suffering of the Bihar earthquake.

DAYA KRISHNA :

I would like to highlight the noyel dimensions opened up by
Professor Gandhi and unless we take them into account, our res-
ponses might be traditional.

The first point he has brought forward is that suﬁering
becomes philosophicaily and morally important only when it puts
the whole ontological being into question.

The second point, which I think should be emphasised, .is that
the problem of suffering is not merely a problem f‘9r the theist but
also a problem for the naturalist. No human being can beg the
problem of suffering when it puts ontology into question.

The third point is that it is not merely suffering but also j‘oy
which can lead not exactly to a questioning. but to a dif.fen?nt in-
sight. Though he has put them on a par, I think the_paruy isofa
different order. It could be a matter of finding out in what seuse
undeserved joy doesn’t make me question the being of the world
in the same way, but which makes me question in a completely
different way. And if there is a difference, can they be put on a
par, as he has tried to do ?

Besides this, there are two interesting analogies: 1]11? first is an
ontological doubt analogous to Cartesian epistemological d'oubt;
the second is that the morally evil action is analogous to the mtr.o-
duction of a contradiction in a deductive system, and a contradic-
tion at any level results in disaster to thought. Similarly, Professor

Gandhi was suggesting that evil, however trivial, may have d.is?slrous‘
consequences. The issue ofi individuality versus collectivity has:
been bypassed with the assertion that the consequences are  not

4
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merely for oneself or for others, which is irrelevant, but are of a
morally disastrous kind, Perhaps the suggestion is that there is
00 more or less of contradiction. Of course, the idealist philo-
sophers have argued for a more or less of contradiction, but I don’t
know whether the implication will be accepted that there is no

more or less of evil either. I think that will be a difficult stand to
take.

The last point, which is difficult for me to swallow, although
[ am willing to enter into an imaginative understanding of it, is
that the relation between an evil act and its consequences in the
theory of karma is both an arbitrary and a necessary relationship.
The idea of anecessary relationship we know, and we certainly know
of causal relationship but a relationshi p which is both arbitrary and
necessary in the moral domain ? There is an idea of a fit between
evil and its consequences, but after all, it is not just two isolated
events fitting independently of others—there is also occurrence in
time: there is a priority. Just as in logic there is a ground and a
consequence, and there is a priority of the premise to the conclusion,
which is not temporal priority, similarly, there is a priority in an
evil act and its consequence. The deeper question that could be
raised is, after all what is an evil act 2 When 1 said that the theory
of karma was a postulate of moral intelligibility of the universe,
Dr. Gandhi spoke of a further condition of moral intelligibility,
which was about moral acceptibility, and I will accept that. But
what are the criteria of moral acceptability ? The concept of moral
evil has to be worked out in a more careful fashion, because when
I do evil, T do it knowing that it is evil—there is a Satanic will
involved. And this is the counterpart of the will that makes me do
something good knowing that it is good and thinkin g it to be good.
We should not try and fight shy of these novel dimeusions
raised by Professor Gandhi, but try to enlarge their scope and
intelligibility.

DHARMENDRA KUMAR :
While the doctrine of karma may be helpful in preaching
morality, it cannot be a postulate for it.

Professor Gandhi considered the naturalist to be no better
off than the theist in the context of the problem of evil. He gave
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the argument of a doubt in nature im plying finitude. I would not
like to use the term ‘finite’ because we have to specify the respect
in whichit is finite. Perhaps he means here some lack of perfection.
It seems to me this is to take a rather naive view of nature. Nature
has to be a system of laws, and laws necessarily rule out certain
combinations, because if there is a proposition which is necessary
then there is something which is impossible, and this impossibility
might extend to one’s idea of perfection. If one’s idea of an ideal
woman is that she should have a normal constitution and appear-
ance but also the strength that is associated with a masculine
nature, it is impossible in nature.

The third point is, how can the doetrine of karma be viewed
at all as making intelligible the enforcement of morality ? In
order to be able to do its job, the agent must know the connection
between his act and its consequences. If a person does not know
why he is rounded up by the police and sent to Siberia, T do not
see how it enforces a law. One must know, when rewarded or
punished, the reason for it. I am not considering the retributive
view of karmic punishment. One does not have to take that view
or the reformative view or any other. Ineither case the connection
has to be perceived, and in India, where the doctrine of karma
has had a long run, we do not find any way of having agents
associate specific karmas with consequences. In fact it is not a
matter of accident that the karmic doctrine has been associated
with rebirth, such that actions have their effect in future lives,
where one can be assured of not having memory. Even if one
did know the principle in general terms, specificity would be
absent. It is also remarkable that Buddhism, although it does not
postulate a substantial soul, does continue with the doctrine of
rebirth in an attenuated form. It took something like 25 centuries
for a man like Devatma to say there could be spiritual pursuit
and perfection without rebirth and karma.

RAMCHANDRA GANDHTI :

Regarding contradiction, I would like to refer to Austin’s
view, €. g., of what is involved in saying “I promise”—what we do
in saying various things. There is an opposite notion of what we
say in doing something which deserves some investigation. In

FI
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doing evil willfully we do not cease to believe that it ought not to
be done, and we say in doing it, wordlessly, that it can/may be
done, which involves a contradiction. TIf there is undeserved
suffering that ought not to be there, things that ought not to be
done are also done. If wilful evil can take place in some part
of nature, why can’t undeserved suffering take place somewhere
else 2 1 think there is a perfect matching here. Each illustartes
the permanent possibility of the other, and in some way, guarantees
it. The notion of what we say in doing something could be
developed further.

In response to Dharmendraji’s point about nature and fini-
tude, I would grant that the notion of finitude is not a very clear
notion. And yet, to doubt the satisfactoriness of something is,
as it were, at least to go to the limits of that thing, of nature, to
exhaust it in some sense. Doubt-harbouring nature cannot be
limitless or infinite.

But what does this doubt mean 9 I think the notion of
existential doubt is closely connectec with the question “Ts life
worth living ?”, with suicide. If nature harbours self-destructive-
ness and not just destructiveness, then the other postulates of it
being fertile and productive have to be questioned in some svitabl y
transformed non-anthropomorphic language. If there are doubts
about the whole thing in myself, in this bit of nature, then I
don’t think we can be so confident about the reality and power
of these attributes of productiveness and fertility, etc. 1 do think
this consideration is embarassing for naturalism in that it makes
nature finite. A thoroug h—going naturalism cannot castigate nature—
that would be suicide. Whitehead made a very fundamental metho-
dological point in one of his books in response to charges of anthro-
pomorphism, when he said that if man is in nature, and if natural
notions are relevant in understanding man, then human notions
must be unavoidable in understanding nature. So it tumns the
argument against the critic of anthropomorphism. If within the
area of nature which is ourselves or others we do find self-contra-
dictions-and wrongdoing or undeserved suffering do indicate that-
then we are not debarred from thin king of large scale manifestations
of this.

There was a point about parity . Of course, there are differences
between the problem of evil and the problem of good, but take a
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cultural situation where naturalism is taught compulsorily, and
stock arguments against other kinds of thought are in the curriculum.
[s it not possible that some child might question this whole world-
view very suddenly and painfully, precisely in the same way in
which, in a compulsorily theistic environment, the sudden aware-
ness of unjustifiable misery may make someone suddenly quest-
ion theism? In that sense there is parity, although T agree that in
some other fundamental sense there might not be parity. I do not
agree with the Chairman that joy is in some self-evident way
natural to us.¢

DHARMENDRA KUMAR :

With regard to naturalism, the question could be : I's the concept
of evil intelligible without the concept of choice ? My feeling is
that it is not. We can speak of evil only in the context of choice.
Unless nature as a whole can be assigned a choice, the problem of
evil does not arise for the naturalist. One may make the fact of
evil itself a ground for rejecting naturalism. Whether that would
be satisfactory or not is another matter, but to say that evil raises
the same problem for the naturalist as well as the theist seems
quite unacceptable to me.

K. J. SHAH :

What I have to say requires that I bring in something which
may not immediately appear relevant, and it has reference to what
Professor Kelkar said about Gandhiji's remark being possibly
a muddle. T am not so sure at all. If it were a muddle, it would
be very difficult to order it. My point is that it is important to
see who made it, and for that reason it deserves consideration; it
s not merely because Gandhiji was a great political leader, but
because his life was what it was. A person has to gain the right

to say such a thing in such a context, and not many people could
have said it.

4. I cansce my joy as being self-evidently legitimate only if [ can see joy
as being the foundation and eventual outcome of all things, appearances

to the contrary notwithstanding. Private monadic joy must be suspect.
—FEd.
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The individual statement that my suffering is due to my karma
is not necessarily an exemplification of a retributive or corrective
understanding of the role of karma. I think the role of karma here
is creative, and only a certain kind of individual can say this pur-
posefully and meaningfully and recreate himself in the context in
which he is placed.

Is this a matter of faith? I want to suggest that it is possible to
feel this recreative aspect as immediately and effectively as any other
experience. Also the ethos of a community may enable a man
to have faith in recreative karma, short of realisation.

It is at least partly clear then that the connections one would
have to make in the context of karma would have an arbitrariness.
I feel the theory of karma is important primarily in relation to
oneself, and if this is so, I suggest there will be an appearance of
unintelligibility, of arbitrariness in the connections as far as others
are concerned. But for the person who makes the connections
there will be an important necessity and no arbitrariness at all,
if the theory of karma is not just to be known but also to be
lived. I think the separation between living and knowing which
we try to make is utterly unsatifactory and the readiness to
make this separation is the source of a number of problems
and difficulties in our thought and life.

NIRMAL VERMA

I was deeply moved by Ramu’s presentation, patticularly
by terms like problematic suffering and problematic happiness that
deal with the profounder aspects of human behaviour.

I was also carried away by the beautiful point made by Profes-
sor K. J. Shah that one does not see any arbitrariness within one-
self. The very fact that I am able to relate a certain awareness to a
certain event in my past brings, if not a causal relationship, a very
meaningful connection, and therefore the terms “arbitrary’” and
“causal” lose meaning. Two types of awareness stand face to
face and establish each other’s presence. And if that can be so
within one’s own life, then Gandhiji’s projection of it to a whole
community need pot be shocking, A community can be_as com-
petent to relate to events, with its own centre of consciousness,
as the individual. ' !
.« 10
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Yet my doubts remain and they are as fundamental as my
appreciation. Supposing we remove the concept of karma comple-
tely fiom our discussion, do we lose anything from what we are
saying in terms of commitment or connection, in terms of the
absurdity of life ? And yet this absurdity, this awareness that
there is no ultimate meaning or coherence not only in nature
around me but also perhaps in human history, does not make us
arbitrary in our moral judgements and commitments. Even if
karmic explanation were removed, Gandhiji’s remark would
still be profoundly correct in the sense that every awareness of
suffering, even when I am not directly responsible for it, makes
me feel committed to the human situation and in some way
responsible. There is a certain universality about evil. If a
Jew is tortured in a concentration camp, there is no causal rela-
tionship that can be established with me, but through human inter-
action, does not the very fact of existence, of being, imply my parti-
cipation in all that is happening to human beings ? The labour
camps in the Soviet Union were created for and with the idea of a
new man: Am I not part of this concept of a new man ? What-
ever atrocities are being perpetrated, am I not participating ? Or
isit that I am a neutral observer ? And here the concept of karma
whether I believe in it or not, does not affect in any way my
moral responsibility for the act of evil.

I will take another example of a child suffering from cancer.
Here, because they did not believe in karma or rebirth, the parents’
bafflement, naturally, was complete. Why did the child suffer?
But even knowing the irrationality of the childs’ undeserved suffering
and my not being responsible for it, the two facts — the child’s
suffering and my existence — create an arbitrary relation. There
is a point when awareness in a heightened form itsell becomes a
form of guilt. And I would like to ask, that even if we reject the
karmic connotations of Gandhiji’'s remarks. does it not remain
just as profound ?

KRISHNA CHAITANYA :

The world being an organic system, I can understand any kind
of action having to do with morality in due course. If man disturbs
the ecological balance in the sea and the fish die. T can say it is
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man’s greed which is responsible for it. But the moment you say
that because Harijans were treated badly, an earthquake appeared.
1 feel at a loss. As a poetic myth this may have profound value
in correcting lives, but we might say that obscurantist philosophy
is not on a par with man’s greed causing ecological imbalance.
Forests are dying out, and one-thitd of the population derives
sustenance from them, which means that in a few years we will have
to suffer terribly for our actions. Of course, one can always resort
to theistic intervention at every step, but T would not like that, I
can accept God as the source from which nature evolved, with the
condition that once created, it runs on its own, leading up to and
accommodating man's freedom.

RAMCHANDRA GANDHI :

Let me briefly respond to a point Nirmal made. I think
primary modes of thinking, of which we were talking yesterday, are
very important, and I have a feeling there is a dialectical recovery
of that mode of thinking later on, in poetry, as also in philosophy.
Sudhir mentioned a girl who felt she was being lifted up when
actually her twin sister was.® I think this is a very important truth:
that if someone else suffers torture, then you do too. We must
seriously look into the question of empathy and what it does to
identity and responsibility. If our perception of another is central
to our notion of identity, and if empathy is central to that, then I
think it must do something to our notion of identity. I am suggest-
ing that primary modes of thought are of very great significance,
and not something rejected and not made use of again.

The other thing I want to say is that there might be a certain
hazardousness about all action. Sudhir mentioned the near-
perfection of the infant’s environment yesterday. Let us try and
understand what might be the very earliest human expectation
and need and demand; that we are meant really to trust and wait.
and things will be done for us. I think the baby’s earliest impera-

5. According to his own story, when as infants Mark Twain and his twin
brother were being given a bath in a tub by their mother, one of them:
was drowned — he, Mark Twain, is the one who had drowned, and
not his twin brother as was universally supposed. Ts there in Advajta
& superior story ? —Ed. y




