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INTRODUCTION

REEDOM is everywhere in full retreat. In the

majority of nations public Lbertics are trampled

underfoot by States afflicted by the discase of
totalitarianism. The very ideal of individual freedom,
built up by centuries of slowly advancing civilisation, is
today belittled, perverted or even repudiated by the new
political idenlogies.

Here is a grave danger for the future of civilisation and
mankind. It is something against which the West must
react. But it would be well for us to start by examining
the conditions in which this ideal of frecdom first came to
pirth and the philosophical origins of the idea of hiberty. It
will be necessary, also, to consider the concrete conditions
in which freedom can actually be exercised at the present
day.

What iz immediately apparent to an unbiased ohserver
iz that at the first awakening of the notion of freedom and
human dignity what we find is Christianity. It is to
Christianity that man owes, il not the awakening of the
ideal, at any rate its consolidation and universal expansion.

The fact is that the Gospel cmphasised decisively the
dignity of the human person. It preserved the natural
honds between the pacticular individual and the human
groups that fashion him, but it clearly laid down the
autonomy of the individual, based ultimately on the nature
of God, in whose image man was created.

As Fustel de Coulanges temarked of Christianity:
“ This new principle was the source of individual freedom.
Once the soul was set at liberty, the most difficult task
was accomplished and freedom became passible in the
social order also.”

Thus the evangelical ideal, together with the doctrinal
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vidi INTRODUCTION

principles it inspired, acted all through history as a leaven,
constantly urging western man to instil the greatest possible
freedom into his social, economic and political institutions.

1t is certainly no exaggeration to say that never was man
so well protected against arbitrary power, intolerance and
injustice as he contrived to become during the last few
centuries,

If all this is true, it is only by rediscovering the Christian
message in all its dynamic purity that Westerners will find
the necessary strength for a new and creative advance in
civilisation. It can only be by respecting the great Catholic
principles concerning the nature of man that a society
can be established that is properly adapted to the technical
conditions of the modern age, a society in which concern
for social justice will permat freedom for all men, without
any exceptions in law or in fact,

These are the lundamental problems that will be dealt
with in the following pages. They arc studied from a very
definite angle: that of the historical and sociological
relationship which in our opinion exists between the Church
of Christ, Catholic and Roman, and the state of freedom
In Various socicties.

History shows, as Gustave Thibon with his usual vigour
reminds us, that free socicties, those which have been best
able to venture, to think, to create, in short to live, have
coincided in time and space with the area of expansion
of western and apostolic Christendom. This is no accidental
coincidence but a relation of cause to effect: in our society
the Church has been man's educator, it has tanght him
the meaning of true freedom.

The essays which immediately follow support this
assertion a confrario (as it were), by showing how in areas
other than those in which the Catholic and Roman
Church has sown the seed, even where there exist spiritual
principles of high wvalue, man has never been able to
develop the potentiality of freedom, which we regard as
one of his highest prerogatives, India has devised a
metaphysical system in many respects admirable, but she
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has never been able to establish a freedom-giving humanism,
with which, down to our own day, the régime of caste
has inevitably conflicted. Islam, in the best of its children,
has attained the loftiest heights of mysticism; it has a
conspicuous sense of the uniqueness and transcendence
of God; but the régime that rose out of the Koran has
crystallised society in such rigid forms that it affords no
means of free human development. Even in the ancient
world of our own classical traditions, in that Greco-Roman
world where so many of our roots lie, there were ohstacles
to freedom and human development; slavery for example,
claimed by so many philosophers to be founded not on
fact but on right, and also that contempt for labour and
human dignity which Aristotle expressed when he said
one could never make a citizen of a manual worker. Finally,
within the bounds of Christendom itsell, in the Orthodox
world that derives from Byzantium, there scems to be a
kind of vice always paralysing man, making institutions
inevitably oppressive, namely the Casaro-Papalism imposcd
by the Basileis. This vice today has to be transposed into
terms of the dictatorship of a single political truth which
results in the utter mutilation of freedom.

Therefore, by and large, and with very rare exceptions,
the equation holds good: the areas of Catholic Christianity
equal the areas of creative human freedom.

But to conclude these studies there is surely need for an
examination of conscience. Is the equation always valid?
Is the world of baptised Christians really the world of
freedom still? Is it enough, today, to live in one of these
areas, where the seed of the Gospel was sown by the blood
of the martyrs, the toil of missionaries and the heroism
of saints, to be sure of enjoying the benefits of this freedom?
This final examination of conscience is conducted by
M. André Railliet, Daniel-Rops and His Eminence Cardinal
Feltin.
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CHRISTIANITY AND FREEDOM

by GusTavE THIBON
THE DECLINE OF FREEDOMS

HERE is a well-known book—I have no wish to

discuss its contents here; they are not much to my

liking—the very title of which seems to me strangely
significant of the malady of our age. It is f Chose Freedom.
In normal times freedom is taken for granted as the grounds
of all action: one chooses this or one choozes that. Today
one has first to choose the faculty of choosing.

There lies the essence of the problem; what we are
witnessing in every field is a general recession of freedoms,
sometimes violent, sometimes insidious. Man chooses less
and less: instead, his choosing is done for him by some
anonymous centralised authority.

He is no longer bodily free. Restrictions imposed on his
movements, compulsory vaccination and military conscrip-
tion, retrospective laws and rational feeding, not to mention
the police-state mentality, now becoming general, and the
displacement of populations, an iniguity rampant in so
many countrics—all these things have turned the habeas
corpus of the ancient jurists into an idea of increasingly
restricted application.

He is no longer spiritually free. A unified education and all
the slogans of importunate propaganda are continually
hampering, and to an ever greater degree, the spontancous
development of his thoughts and sentiments.

He is no longer economically free. The State, already
ponderously encroaching on the functions of the doctor,
the educationalist and the director of conscience, is now
turning industrialist, merchant and insurer. Woracious
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taxation, combined with oppressive regimentation, threatens
the freedom and the very existence of private enterprise.
The proletarian condition—if by that we understand the
absence of choice and the necessity of submitting to an
external force—is reaching out to include every social
class and every individual in it. A vast system of redistribu-
tion, as ill conceived as it is ill applied, has the effect
toc often of penalising work and favouring the parasite.
The omnipotent State does away with all risks—and at the
same time all the opportunities for freedom,

He is na longer politically free. He can no longer choose
between men, to represent his concrete interests and aspira-
tions, but only between so many abstract programmes,
those of the monolithic political parties which carry in
themselves the germ of the dictatorial State and impose on
individuals an unconditional subscription and adherence.

The picture may be exaggerated; but granted it is,
that universal slavery which we see constantly spreading
within a few hundred miles of us exists here and now in
a rudimentary but very menacing shape. The age of
organisers and technocrats has begun. The human person,
deprived of every living attachment, is no longer a member
of an organism but a cog in a machine, a figure in a
particular set of statistics. He has become an isolated
slave amid a multitude of slaves.

But the worst danger of all is that in losing his external
freedoms man is also losing the sense of freedom and even
the taste for it. Slavery, it has been rightly said, is so
degrading to men that it even brings them to like it. Indeed
there is observable even now an increasing distaste for
freedom. It is shown in the avoidance of risk, in the desire
for an impersonal kind of security (the rush for pensionable
jobs is its most striking symptom) and also in a dangerous
receptivity to propaganda. Freedom, once an idol, is now
becoming a burden; it is not only paralysed from without,
it is abdicating from within. Man 1s becoming afraid of his
own responsibility; there is an insidious tendency to yield
to that nameless and featureless force which will relieve
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him of thinking and acting for himself. It 15 a wvicious
gircle: the progress of collectivism and rationalisation
deters a man from using a too costly freedom {we are
on the verge of a state of affairs where the man who is
free is regarded as an * outsider ¥, or even a pariah), while
the relinquishment of freedom makes collective protection a
necessity. To take just one example: the present-day
collapse of the family patrimony, caten away by taxation
and devaluations, makes it often impossible for children
to assist their ageing parents, and this very incapacity both
calls for and legitimises State intervention. The same fatal
sequence is visible, I think, in a remark I heard recently
from a village tradesman: ** Business is bad; I can’t pay my
rates and taxes; so what I have done is to apply for a
Government job; then instead of me paying the Govern-
ment, the Government will pay me.” Too heavy a burden
is an incitement to a man not only to throw it off but to
become a burden himself. When choosing freedom calls
for heroic efforts, then the * rush for slavery **, noted in his
own day by Tacitus, develops into a general stampede.

THE NATURE OF FREEDOM

A short examination of the idea of freedom will help
us, perhaps, to penetrate to the hidden origins of this
tragedy of slavery.

Human freedom is not a purely self-sufficient faculty,
something suspended in thin air. It is dependent upon
man's nature. ‘* Born of woman,” says the poet, " how
should I escape humanity? ' It rests upon a necessity
which it transcends. When we say “to be free”, the
emphasis should be laid on to be rather than free. A man is
free to the degree that he is. Before ™ free thought ™ and
“ free love ™ come thought and lope without qualification.
To be free is to have the power to develop one’s nature,
not in accordance with one’s arbitrary will but in obedience
to the eternal laws of that nature. So primarily freedom
is spontaneous obedience, obedience accepted and inwardly
lived.
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The great mistake is to raise the problem of freedom in
terms of independence. Man is a “relative” being,
and to be related means to be bound to something or some-
one; it is therefore impossible for him ever to be indepen-
dent. 1 am free to choose this or that food at will, whichever
is more agreeable to my taste or my need; but I am not free
to choose whether to be hungry or not. [ am free to travel
or to marry; but before I can exercise such freedom I must
first be attracted to a particular country or a particular
woman. 50 at the root of all [reedom there 13 an attraction,
a desire, and that is a bond. A man is free when among
all the bonds that solicit his choice he can choose those
which correspond to his deepest aspirations. And here the
problem of frecdom merges into the problem of love.
Our choice lies not between dependence and independence,
but between a living dependence that develops personality
and a dead dependence which cramps and suppresses it.
In other words we are free to the precise extent to which we
can fove the people and things on which we depend. Possible
freedom is the same as possible communion. In the same
surroundings, in the same calling or profession, one man
will feel free while another will feel a slave. Marriage,
for instance, will be deliverance or servitude according
to the welcome we give to the bond of matrimony; the
faithful wife, a life-giving presence to the husband who
loves her, will be an intolerable * bind ** to one who does
not. A saint, who is capable of loving everything and every-
body, feels free in any company, in all possible circum-
stances; those who are incapable of any attachment, the
unresponsive and rebellious, find slavery wherever they go.
As Saint-Exupéry said, you can tell the worth of a man by
the things to which he 1z bound, their number and their
quality. To be free 5 to adhere inwardly, to adhere
spontaneously to the particular surroundings that include
and transcend us; it is to retain, with these surroundings,
analogous relations to those between a member and the
organism it belongs to. ;

Freedom, therefore, means nothing by itself; its value
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is that of the man himsell, which is measured by what may
be called the ** density ” of his being and by the depth
of his love. But what are a man’s being and love but a
texture of relationships, the intimate presence of the other
in the soul of the I? No freedom is possible without a
certain reserve of attachment and commumnion. Material
freedom must necessarily presuppose material reserves.
The proletarian is simply one who has no reserves at
all, who commands no margin of waiting in which he
can choose his work or his employer. 5o too spiritual
freedom requires spiritual reserves: one must have the
wherewithal to be iree; one must have at one’s disposal
a field of possibilities created by spiritual roots, by a certain
culture, by a genuine experience of people and things.
If we look at the loftiest manifestations of freedom we find
always at their heart some living bond: an ohedience, that
is to say, which is inspired by love, A man is free in respect
of his carnal passions in proportion as he is attached to
spiritual values, and as Gabnel Marcel, following Flato,
has pointed out, he is free in respect of opinions and
superstitions to the extent to which he is bound by a faith.
In just the same way a tree can resist the force of the wind
to the extent to which it is held firm by its roots, its means
of communing with the earth that nourishes it; its attach-
ment to the soil is the guarantee of its freedom.

Our freedom, then, is both created and creative in
relation to the bonds that attach us to the universe: it
relies on the support of old bonds in order to forge itsell

new Ones.

SLAVERY AND THE BREAKING OF BONDS

The tragedy of slavery is simply the tragedy of rupture.
We have taken the tree for our example: “ free ™ it from
its roots, and its dead leaves become the sport of the winds.
This is precisely the fate of so many people who are torn
away from their natural surroundings, who are uprooted
from their tradition and no longer obey the fundamental

realities; they become a prey to superficial and sterile
2+—CF
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conformities. Of all who believe themselves free, how
many are really enslaved! What a prison awaits those who
turn their back on the nest, what a yoke 13 in store for those
who rebel against the great laws of nature! What rush-
lights and will-o’-the-wisps, what mirages in the desert,
haunt those who have succeeded in extinguishing the
stars! Servitude and uprooting go hand in hand. It is
the sap that nourishes: he who refuses it surrenders utterly
to the wind and is promptly carried off by it.

The collapse of freedoms has its origin in the rupture of
vital bonds, which in turn is due to the idolatry of freedom.
Freedom has been confused with independence, which has
led to the pursuit of a phantom freedom, abstract and all
but absolute; in the mad career after it, real and concrete
freedom has been lost. Divorced from its human context,
blown up like a bladder, freedom has burst like a bladder.
And every broken bond has produced a new chain. In
many countrics and for many human beings the word
freedom is now no more than a mask, a flunkey’s livery
to clothe the bodies and souls of slaves.

Nothing is more enlightening than to observe in its
various aspects this pseudo-liberation that results in
slavery, this refusal of obedience that leads straight to
servitude,

Man is tending more and more to throw off obedience
to the cosmic rhythms only to become the docile slave of
artificial cadences that are infinitely more rigid. He is no
longer ruled by the cycle of the seasons and the course of
the sun, but every moment he must be consulting his watch!

He has freed himself from every family constraint;
he has smashed, in the name of liberty, the old natural
commurties, only to bow under a new yoke, that of
anonymous politics and finance and ultimately that of
the totalitarian State.

In the name of free thought or free love he has shaken off
the * prejudices ™ of tradition and morality, but only to
submit to the dull conformity of fashion and the influences
ol the utterly hollow and ephemeral.
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He has cut the bonds of religion as being contrary to the
dignity of an emancipated mind, and what is the conse-
quence? On the grave of faith there blooms the flower of
superstition. Never were men more sceptical of the eternal
verities, so credulous of lies and the slogans of advertisement.
Fortune-tellers and faith healers, film stars and the pundits
of a degenerate literature and art, not to mention the false
prophets of science and politics, it is these who have now
taken the place of the priest, eliminated by the progress
of modern enlightenment.

Solitude and concentration in the mass! Man has
turned into a grain of sand, human society into a desert.
There are no more bonds, therefore no more freedom.
The grains of sand are dowle, and the reason s simple:
though they are heaped together, each of them is solitary.
So the wind sweeps them up and carries them off at wall.
Ours is the age of the masses, the age of mass movements,
But there is no greater * mass movement ™ than a sand-
storm in the desert. The forces that move men are
becoming more and more alien to what is deepest in human
natures.

CHEISTIANITY AND FREEDOM

The dehumanised type that gradually takes shape in the
crucible of our modern technocracies and totalitarianisms
is at the very opposite pole to the Christian man. The
decline of freedoms accompanies everywhere, like its
shadow, the recoil from Christianity. The fact once
observed is a sufficient indication that the true * road of
freedom * is that to which Christ points the way.

And the proof is simple. If, as we have said, all freedom
rests upon a living bond and upon love, then Christianity
offers the supreme freedom of all because it brings us the
supreme love. In it we find that absolute bond which gives
perfect freedom. What was the element, unknown to this
world before, which made Christianity so utterly original,
if it was not the recognition of the intimate yet transcendent
relationship that exists between the person of man and the
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person of God? The ancients had conceived all kinds of
means of effecting a return of the particular to the universal,
of the multiple to the One, but they had never dreamed of
this mystery of the marriage of the human soul with Ged.
God created me, He knows me and loves me slectively. To
this unique Being, I too am unique; there is no equivalent
to the mysterious bond that unites us. It was not for
humanity that God became incarnate and died, it was for
each single person. “I thought of thee in my agony"”,
Pascal makes Him say; ** this drop of blood I shed for thee.”
God loved us first, He came right down to us; this quest
of the creature by the Creator, which confers on the human
being his infinite worth, is the great liberating leaven
introduced by Christianity. “A great price', 5t. Paul
tells us, * was paid to ransom you, do not enslave your-
selves to human masters.” But here again, and here above
all, this liberation is the result of a bond and exacts an
obedience. “ You are to be perfect, as your heavenly
Father is perfect ", which means, attach yourselves 1o God,
be filled with His plenitude, be simply one with Him;
and by virtue of this attachment to the absclute and
eternal Good, sovereign freedom will be yours in respect
of all the relative and temporal goods. It is the great
paradox, so it seems, of Christianity that it urges us to
attain to completest self-development yet to endure the
total loss of ourselves. But these two requirements are in
reality one, for my deepest sell lies in the God who created
me; by losing myself to Him I have sovereign freedom,
sovercign self-possession, because my will is thus wedded
to the very springs of my being. And the equivalence is
strict: He who called us “ to share the glorious freedom
of God’s sons " is none other than He who * accepted an
obedience which brought Him to death, death on a cross™.

This living and personal bond between man and God is
the foundation of the relationship between man and man,
for the second commandment is like the first. To love one’s
neighbour as oneself 15 to respect above all that freedom
he holds of God. Thus we reach the evangelical and Pauline
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conception of the mystical Body of Christ, in which every
cell is unique (salvation is personal: we die, as Pascal says,
all alone) and each sustains, with all the other cells, those
virgin and infimate elements of communion. As 5t. Paul
tells us again: * None of us lives as his own master, and
none of us dies as his own master.” It is an inward inter-
change of being, not kamng; the development of solitude
in the very heart of communion: the more we are bound,
the more we are free; the more we mean to others, the
more we are gurselves. The biclogical analogy is perfect:
every member of a living organism develops the more
freely as it is more intimately joined to the rest of the
organism; a cancer, which is simply an anarchical prolifera-
tion, destroys the free functioning of the rebellious organ,
and this is the organ that is destroyed by it firsi. The
Christian idea of one’s neighbour and the commandment
1o love him as onesclf implics an absolute intimacy in the
relationship: 1 love you, not because you are giving me
this or that (as in any purely selfish or commercial trans-
action), but because I am you and you are I, in communion
with cur one common source which is God. This is the
idea which iz the common focus, the regulating centre,
of all our individual freedoms.

CHRISTIANITY AND HUMAN FREEDOMS

This Christian liberation, someone may object, concerns
only the eternal, the transcendent side of the human being:
the Kingdom of Christ is not of this world . . .

But man is one. And it is an historical fact, which none
can contest, that in spite of the resistance of matter and
sin the Christian Revelation, metaphysical and religious,
has penetrated deep into temporal life and renewed all
manner of social institutions.

There is no room from here to argue the point fully,
but one very general observation is inescapable. We have
seen the idea of the old City-State—too often a Pharaonic
and totalitarian idea, a pyramid where no stone had any
meaning or purpose except in relation to the apex—
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gradually replaced, under the influence of Christianity,
by something wholly different, an organic conception,
in which the cells live their individual lives, each inrelation
to the body as a whole.

From imperial Rome right down to our own day—and
in spite of the obstacles constantly placed in the way by
moribund members of the Church's own body—the
diffusion of Christianity has gradually resulted, directly
or indirectly, in a development of the freedom of individuals
and living groups (families and communities), whatever
the resistance of tyrannical individuals or collective bodies.

The Christian idea of the equality of human souls before
God led little by little to the abolition of slavery; it mitigated
all forms of man’s oppression by man (the liberation of
wornen, for example, and the recognitdon of the rights of
children; the local and professional communities of the
Middle Ages; the delence of native populations against
colonial invaders, of the proletariat against the abuses of
capitalism) ; it broke down rigid class distinctions and the
narrow seclusion of the old caste systems, and at every
rung of the social ladder it facilitated the means of individual
promotion. There is no human freedom (the right to
possess and transmit property, to engage in enterprise and
to think) which Christianity has not served to stimulate;
and this vast hatching of freedoms—thanks to which man
has been able to master his own destiny, with all this
implies of risk and taking chances, of inner enrichment and
contact with reality—constitutes the wvery soul of that
western civilisation the decline of which today fills us with
deep anxiety tempered by hope. The human person,
delivered by Christ, has been able to develop his lofiiest
potentialities: we see the results in culture, in the economie,
and juridical and the political order. This dvilisation
is infinitely crealive because if 15 founded on freedom. The slave
creates nothing; he shares the inertia of inanimate matter.
The absence of creative power is common to all totalitarian
régimes. The power they wield is vast; but it is essentially
material power, like that of an avalanche or a tidal wave.
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It constructs, but its very mode of construction is destruc-
tive: the instruments it employs are matter and death.
An avalanche may carry off a forest, but it can never cause
the growth of a living blade of grass. According to Camus,
we must choose between the efficacy of a typhoon and that
of sap. But man’s sap comes from God. . ..

That this surge of energy on the part of the western
world is primarily due to the Christian sap, and from no
mere accidental coincidence, two global facts sufficiently
establish.

A glance at the map will show that the area of maximum
material prosperity and the area of maximum spiritual
development coincide exactly with that which has witnessed
the diffusion of Christianity.

A no less convincing proof of this fundamental will to
freedom is the age-long clash between the Church of Christ
and the powers we may rightly describe as totalitarian,
It is possible to point to cases, always local and provisional,
where a rapprochement has taken place between the Church
and some more or less oppressive power; though, given
the time and place, even such might be claimed to be the
lesser of two evils. But apart [rom these instances tyrants
of every description have never deceived themselves;
since Caiphas and the Cmsars, down to the masters of
Germany vesterday and those of Russia today, a very sure
instinct has taught them to see their deepest and most
dangerous enemy in Christianity. And at the present
moment, against the totalitarianisms that murder frecdom
yet hypocritically assume its name—an alibi for the tyrants
and a mirage for the slaves—the Church stands out as the
final refuge of all threatened freedoms. Who else is fighting
every inch of the ground to defend from the attacks of this
anonymous monster the fundamental rights of the human
person, the rights of the family and the rights of labour ?

CHRISTIAMN EDUCATION AND FREEDOM

This contention provokes immediately a whole series of
objections. History text-book in hand, somecone will
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remind us of the Church’s dogmatic rigour, its age-long
battles against [rcedom of thought, In the social and
political order he will point to the innumerable alliances
between ecclesiastical authority and wvarious temporal
powers that cared nothing at all for human freedom.

All this iz true and vet false. True immediately and in
detail, false on the long view and taken as a whole.

There are two essential elements that would seem to be
characteristic of the action of Chrstiamty in the culture
and defence of freedom.

(1) What the Church cultivates in the first place is inlerior
freedom. In the Church’s view all exterior freedoms flow
naturally from this liberation of soul; this liberation they
must follow, not anticipate. The Church's primary
mission is not to break social chains but to give mankind
those spiritual riches, those moral reserpes, reserves of love,
which make possible and fruitful the outward exercise
of freedom. In other words, instead of attacking directly
the power of Cemsar, it first develops God's cause 1n
ourselves,

The Christian conquest of freedom assumes in fact two
distinct yet mutually dependent aspects:

{2) The impulse to freedom surging up from the depths
of the soul upon contact with the Gospel revelation;

(#) The confirmation of this impulse by the Church as
theological magisterium and social authority, the translation
of this inspiration into what may be called institutional
terms,

The second movement always lags behind the first.
And it must. The spiritual climate of Christianity
encourages the hidden germination of freedoms; but the
Church, before gathering a freedom, before garnering
it and giving it its official stamp, first patiently lets it
ripen in the souls and behaviour of its children. If the
fruit is plucked when it is too green it dries up and rots.
And if, to change the metaphor, religious authority some-
times slows down the progress of the scouts far ahead, it is
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to give sufficient time for the main body to catch up with
them. For in the conguest of freedom 1t 13 not enough
just to push on ahead, it is also necessary to protect the
rear.

A good illustration is the attitude of the Christian Church
towards slavery in the ancient world. In itself, nothing
could have conflicted more directly with the Gospel ideal
of equality and fraternity than the inhuman institution
of slavery. Yet the new-born Church made no [rontal
attack upon it. It began by recommending slaves to be
obedient to their masters, masters to be kind to their slaves;
thus showing that in God's eyes none were masters and
none slaves, But what does such counsel imply but this:
obey and command in the freedom of love; in your relations
one with another make an end of the servile submission of
the slave, of the domineering brutality of the master;
or in other words, make an end in your hearts of the
invisible reality of slavery? It was only partially that this
spiritual state took possession of men’s souls; yet even so
it was enough to modify behaviour, so that little by little
the institution of slavery may be said to have peeled off
like the decayed bark of a tree. And what is more, slavery
was abolished for good. It is one of the rare instances of
positive progress in history, in this unlike so many other
revolutions, which have ended up, for want of inward prepar-
ation, in nothing better than a change of servitude. This was
largely the case with the French Revolution, which replaced
privilege of blood with privilege of wealth. And it is the
case, most notably, with the Russian Revolution. Péguy,
long ago, talked of * these returnings to the same thing,
these revolutions more monbund than thrones, progress
more outworn than ancient habit...”. It is the mono-
tonous rut followed by every revolt against outward
oppression when it is not supported by any moral aspiration
and inward deliverance. Slave-revolts, as history has
repeatedly shown us, have never yet served the cause of
freedom. Chained or unchained, a slave remains a slave.
Christ could set us free by His death; but, victorious or
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vanquished, Spartacus never succeeded in abolishing
slavery; the utmost he could do was to shift its incidence.
St. Peter in a text of paramount importance condenses the
Chriztian distinction between a freedom that is false, a
freedom no better than unchained slavery, and that
true freedom founded on obedience to the divine law:
* Free men, but the liberty you enjoy 15 not to be made
a pretext for wrongdoing ; it is to be wsed in God’s
service.”

This function of educating for freedom, a functon
essential to the Christian Church, is here seen in its full
significance. The prudence of the Church in regard to
emancipating movements, whether social or intellectual,
that reserve 50 exasperating to progressive minds, is due
solely to its care to secure and increase these reserves of
the interior life and moral discipline, and these, as we
have scen, are both a pediment for freedom of action and
its protective railing. The Church is opposed not to the
use of freedom but to its squandenng. After consuming
all his unfledged freedom the prodigal son became a
swineherd slave. The parable is strangely applicable to
modern humanity, which has squandered its heritage of
freedom in anarchical dissipations and has now nothing
left but the choice between enduring absolute slavery
and returning once more to the Father's house, where
obedience and freedom are one and the same thing. The
Church which is the guardian of our heritage is also the

saviour of our freedom.

(2) Christianity is like a crucible in which freedom, far from
hardeming in temporal moulds, remains always fusible, capable of
assurting new forms. It is this, perhaps, that distinguishes it
most from other religious and social currents. Despite its
hesitations, its intervals of slow development (which are
themselves signs of life; a machine would be very much
quicker and more regular), the Christian Church possesses
an indefinite power of renewal and adaptation. Its fidelity
to the eternal assures it a perpetual freedom in relation to
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the temporal. Other religions and other civilisations have
had periods of very remarkable expansion, but sooner or
later they have all become fixed in hieratical forms or
else degraded to tame conformities. Christianity alone,
emanating as it does from that divine bond which ties
together the sheaf of ages, has never been identified with any
one limited and ocutworn civilisation. It has managed to
assimilate some, others it has rejected ; but it has retained,
in regard to all, its own masterful freedom, the freedom of an
organism to choose its own food and avoid what is poisonous.
True, on its too human side at least (for the stream of
invisible sanctity has never dried up entirely in the Church),
it has known periods of eclipse and sclerosis; but it has
always overcome them, revealing once more, in unforeseen
circumstances and unforeseen exigencies, the same virginal
freshness, the same maternal accessibility. It is Paul the
Apostle of the Gentiles, it is Benedict adapting eastern
monachism to the needs of the western world, Francis of
Assisi reviving evangelical poverty, the Fathers of the
Church assimilating Plato, Thomas Aquinas, Aristotle,
Pascal sublimating in hope the scepticism of Montaigne,
John of the Cross in the Spain of Philip 11 and the Inquisi-
tion—these are they who throw a bridge, enduring for
ever, between Christian thought and universal Tysticlsm ;
s0 too, in spite of its deviations and its dangers (but heresies
too can be fruitful, and it is only the living who can be ill),
does the prodigious vitality of modern Christianity, n
every domain of thought and art and every branch of
human activity. The proof and testimony was given
twenty centuries ago, and it is now still before our eyes
today; amid the desert of dull conformities and the wilds
of anarchy it is Christianity that is opening out ever new
paths of freedom. And they are paths that do lead some-
where. It imposes the least severe discipline possible, and
that only to ensure us the greatest possible independence.
It is no bridle upon freedom. It is rather a compasi.
To sail without a compass is not to sail frecly; first the
ship is at the mercy of winds and reefs, till at last the day
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comes when it strikes a rock, or is submerged by the waves
and lies for ever still in perpetual servitude.

THE FUTURE OF FREEDOM

The process is clear enough: the recession of freedom
coincides with the recession of fived Christianity, with the
obliteration of the concept of one’s neighbour and of that
human brotherhood founded on the fatherhood of God. The
various types of humanity now overshadowed by slavery—
the mulcted taxpayer, the proletarian whose labour is
bought like merchandise, the ™ insured person' battening
on the national budget, the ** economic man* under
every aspect of preduction or consumption, the anonymous
clector who is simply a digit in a sum of addition, the
human puppet jerked by the strings of propaganda—
all can be reduced to one single type: the human creature
emptied of respect, of the love due to a person, the human
person treated as a thing. The savage comment of Bernanos
is very applicable here: * The day when all human relation-
ships are governed by strict administrative justice, pauper’s
food will be cheap in the world's markets.”

The very urgency of the evil reveals the way of salvation.
Only the establishment of a Christian social structure can
bring us the maximum of freedom, whether in our social,
political or individual hfe, because it provides at the same
time that counterweight of morals and charity which
balances cur freedoms and brings them into harmony,
Just a century ago Donoso spoke these prophetic words:
* Freedom is dead! It will not rise apain in three days or
three years; perhaps not in three centuries. You are
alarmed by the tyranny you are suffering? It is little
enough; there is far worse awaiting you. . . . The world is
advancing with giant strides towards the greatest, the most
destructive despotism in all history. ... There are only
two kinds of oppression: one inward, the other outward;
one religious, the other political. They are so related that
when the religious temperature rises, the thermometer
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of oppression always tends to drop; when the religious
temperature  goes down, the political thermometer,
political oppression and tyranny rise. . . . But if the religious
thermometer continues to drop I cannot imagine where we
shall end. . .." There is no freedom without living bonds,
and religion, as the word’s enymology shows, is the living
bond above all others, If we fail to rebuild this City of ocurs
with the cement of creative spontaneity and love there will
always be a tyranny to impose on us from without the unity
we have allowed ourselves to lose from within. We have
embarked, as Pascal would say, and the alternative before
us is crystal clear: tomorrow we shall be either members of
one crew, all animated by the same love, or else prisoners
in chains, rowing the same galley and cringing under the
same lash.



HINDUISM AND FREEDOM
I
by Faruer D'Souvza, 8.J.

how far individual freedom can withstand totalitanan

ideologies and régimes. And in this connection all
Europeans, at any rate all who are true democrats, are
wondering to what extent they can count in this conflict
on the support and sympathy of India, because they realise
that it has always been India’s part to act as spiritual
leader to the rest of Asia. Hers has been somewhat the
same réle as Italy's in Europe, for it was Italy who originally
gave Europe its Pax Romana, then the idea of the State,
then that of nationality ; finally it influenced Europe through
the Church, through its philosophy, spirituality and system
of government. It is the same with India in Asia. Thus it
was India who first gave Asia Buddhism and has scattered
her colonists, right down to the present day, in Indonesia,
Inde-China and throughout the whole of the East.

Hence the importance of India at the present moment
in the spiritual, intellectual and political fields. Is this
new India, which has come into being since the British
withdrawal, sufficiently conscious of her past and her future
to be able to say she will go in this direction rather than in
that? Is it possible to determine in advance which way
she will go? I must say at once that I can give no precise
and definite answer to this very grave question. All T can
do is to express as clearly as I can my hopes and my fears.

There 13 one fact that iz essential to the understanding of
this question; it is that the social organisation of India is
dominated by caste. Itis the very corner-stone of Hinduism,

TH’E great question, as I see it, in Europe today is




HINDUISEM ANID FREEDOM @ [ Ig

and it makes for a process of crystallisation that fixes the
Hindu mind and Hindu activities within certain extremely
rigid limitations,

What is caste? It is that very particular, very special
systemn which governs the whole of Indian society. Mutatis
mutandis it is in India what a national society is in the
West. Europeans happen to have received their cviiar
from Greco-Roman civilisation; they perfected it with the
idea of the equality of man, brought into the world by
Christianity. But their idea of the State, of the nation,
15 inseparable from that of territorial organisation. The
Italian nation coincides with the geographical space which
is Italy; the Spanish nation with the geographical space
which iz Spain. It is true that, in the United States, Italians
and Spamards, Frenchmen, Poles and even Chinese
have contrived to acquire, within a mere generation, one
and the same patriotic consclousness, once they set foot
in American space. But what could happen in the United
States has never happened in India. With us there is
consciousness of caste, that is of social grouping determined
by this or that religion, trade, language or family, but no
consciousness at all of any national patriotism. Within
any territory the caste is a detached group, with its own
habits, customs and traditons, its own ways of eating,
drinking and the rest, all of which have remained wholly
unaffected by the vicissitudes of two or three thousand
years. And the origin of caste? It is probably racial,
Later, diversity of religion and local peculiarities produced
new castes, each with its own characteristics,. The result is
that all over India a kind of seventh sense has developed:
that of another’s caste.

I am poing to speak now from personal experience. In
the little village that was my home for about ten years
and where I continued to spend my holidays when I was
a student—an area, shall we say, of about three miles by
three, with something like a hundred inhabitants—in this
one village no less than five different languages were
spoken and there were ¢leven or twelve castes. Marriages
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were of course impossible between members of different
castes. There were Christians, for instance, of Brahmin
descent, others of non-Brahmin descent. They went to
services in the same church, but intermarriage was oult
of the question. There were also Muslims who spoke
Hindustani and other languages, Hindu Brahmins speaking
different languages, and finally the Untouchables, them-
selves divided into three separate castes without any social
relations between them, The result for me was that by
the time I was ten I could speak six Janguages fluently.

It is true that friendly relations, even business relations,
were not impossible between the different castes; but the
essential activities of human life, eating and drinking and
marriages in common, common religious ceremonies,
all these were barred. And yet, you should note, there
was no feeling of resentment among the members of any
caste. Each accepted his place. There therefore existed a
certain social harmony.

This division into castes has certainly been a source of
many weaknesses for India. There being no idea of
patriotism, no conception of national independence or
territory, India was at the mercy of every invader. The
process began in very remote ages: the Indo-Aryvans were
[ollowed by the Mohammedans, and they by the Europeans.
And there was complete indifference to the arrival of these
newcomers. The one desire was to live in peace, to fulfil
the obligations and duties of one’s caste; others could do
whatever they pleased. It was thus that invaders came to
dominate the country with pelitical systems which had
nothing to do with the ancient castes and eventually begot
new ones, The king of a Hindu State did not necessarily
helong to the highest nobility, and he might have subjects,
those of so-called ** pure™ birth, who would decline to
come under his roof.

But the caste system has also been an element of strength.
It has maintained a hierarchical order in the country.
All of us contrived to live our own lives; Hindu society
survived every penctration, resisted all assimilation.
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Eventually it was to be European penetration, and with
it the infiltration of an ideal of democracy and personal
freedom ; but we must not forget the excellent part that had
been played by caste, whereby the forces of conservation
and racial resistance were canalised. It was thanks to
caste that India remained to this day very much what
she had been two thousand years ago.

* L E

One might be justified in saying that the Hindu system
is the very antithesis of the Christian system of the West;
the very opposite to Europe in its rigid social organisation,
though it possesses also a strange suppleness in its beliefs.
It knows no dogmas, such as we find in Catholicism; in
India it is permissible to believe what one likes: in atheism,
nihilism, monism or pantheism. Any religious standpoint
is allowed. Hence a remarkable faculty for welcoming new
ideas: 1 am referring here to the different currents of
thought it has assimilated, each giving birth to a synthesis
of its own: Vedic Hinduism, the Indo-Mussulman synthesis,
the revival of the Hindu baktz, which stresses the divine
personality and grace as against the stringent monotheism
of Islam. All this right down to the coming of the British,

So far India had never encountered any idea that
conflicted with its caste system. What would happen when
India came in touch with ideas that were not merely
religious and metaphysical but political and social and
opposed to its own social order?

And this is what happened with her colonisation by the
British. It was in the nineteenth century that India came
fully into contact with Europe, when the educational
system introduced by the British began to take effect—
however little they anticipated the revolutionary conse-
quences. It was perhaps the most important intellectual
and spiritual event that had happened in Asia’s history
for 2 thousand years. These * shopkecpers”, as Napoleon
called them, played a unique and truly providential part
as far as my country’s history is concerned. Of course this

=CF
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Eritish education meant the Victorian civilisation, which
the British themselves believed to be the best in the world
and humanity’s final culmination. In making this gesture
of introducing it inte India naturally most of them were
interested only in training officials. Yet some were men of
great nobility of character.

I am reminded of that famous passage in Macaulay,
one of the finest in historical literature, in which he claims
that if as a result of this education the love of country and
independence were to come to * this great people V, leading
them to go their own way, then so far from this being a sad
day for England he himself would consider it her finest
hour. This was likewise the attitude of that great Catholic,
Lord Ripon, and that great Anglican, Lord Halifax.

Thus there was imported into India a very different
ideal of social and national organisation, an 1deal that was
based on attachment to the land. One could hear a percep-
tible echo of dulce ef decorum est pro palria mori in contemporary
Hindu poets and thinkers, in Tagore, Gandhi and Nehru,
All this has produced a social revolution, the fruits of
which have not yet matured; it is quite comparable in
importance with the earlier revolutions brought about by
Buddhism or the Bhaktas.

But here we are confronted with a very important
question. Can we remain true to this ideal of social and
national independence and at the same time retain the
liberal ideal of respect for the individual person? Or are we
going to evolve towards a collective totalitarianism, which
would be fully in harmony with the relics of our spirit
of caste? There can be no true democracy without respect
for its essential idea. But the essence of democracy lies
in the Christian idea of the primacy of the personal
conscience. Without that thers can be no genuine

democracy.
L L] L

Which, then, are the elements of caste that are favourable
to the preservation of individual freedom, and which are
those that are inimical to at?
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The dominant thought of India is still monist, denying
an essential difference between the individual soul and
the supreme soul. This monism, throughout all the ages
til now, has remained a spiritual monism: that is, the
unique Reality was regarded as something of the spiritual,
not the material order. But since Hegel's time we have
learnt that a spiritual monism could turn to materialism;
Hegelianism has led to communism. Will not the same
thing happen with Indian thought? Will its monism lend
itself to a matenalist totalitarianism, or will it evolve
in such a way as to favour both spiritual and democratic
values?

And there is a second danger: the primacy of caste and
the power it exercises. The individual Hindu has grown
accustomed to submit to the judgment ol his caste; this
gives him the idea of a social power against which there is
no argument and nothing to be done, a power that can
rule and control individuals. In a sense, therefore, it
becomes easy to him to imagine a power, totalitarian and
centralised, with the right to impose its own will upon him,

A third danger: the enormous respect which a Hindu
feels for the leader, the master (the gury), and the desire
which so many of my countrymen have to possess such a
leader who will take and enforce all necessary decisions.
Once the Hindus have got such a leader, sin no longer
exists for them, pood and evil are one. What he says goes.
I ought to add that the leader has always so far had tobe a
holy man and not a Hitler. I personally should have no
objection myself to the loving dictatorship over the world of
a saint. . . . But that is by the way.

Finally I have to admit quite frankly that there is
something in what Russia has managed to accomplish
which possesses a certain attraction for -my countrymen.
Nor should we condemn an adversary without doing
justice to the positive achievements that can be set to his
credit. India, today, has some great problems to solve:
illiteracy, lack of industries, modernisation; she is a great
country with a very backward population and has relied
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entirely so far on the industries of western Europe. Now in
just a few decades Russia has made an end of similar
problems. At a stroke, remember, thanks to a powerful
central government, she has made up for her backwardness
and brought her people undoubted material betterment.
Illiteracy for instance, so we are told, has been completely
Liquidated throughout the U.5.5.R.

And think of India’s terrible problem of overpopulation.
If her people continue to increase at the present rate it
will be impossible to find means of subsistence for all. What
remedy does the West offer us? Artificial birth-control,
Malthusianism.

But in international debates we hear Russia telling the
West: “ We, for our part, can sustain a population three
times as great as that we have at present, simply by increasing
our economic wealth and improving the means of distribu-
tion. We have ways of solving such problems without
having recourse to unnatural means.” It may seem sur-
prising, but that is how it is. The solutions proposed by
Russia are therefore very attractive. This too seems to
favour strong central government, though there is no
reason why this should necessarily be totalitarian,

On the contrary, it is urged, would not independence
be reinforced by a strong central government? The
democracies, with all their political and financial scandals,
offer no oppertunity of expleiting all India’s resources
effectively, whereas a central authority would. Such are
the arguments for a suppressing of individual liberty. . . .

But on the other side—to sum up the factors briefly but
as fairly as I can—there are other elements in my country
that should not be overlooked, and these would tend to the
safeguarding of freedom.

In the first place, whatever the hold of caste, there have
always heen exceptions to the rigour of its laws. It is not
enough realised in the West that there are cases in which
a man can escape its domination: namely when he becomes

a God-fearing man who truly renounces all the goods of
this world.
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So it is that in India, i spite of the power of caste and
even when that power was greatest, the holy man has
always been able to take precedence of the most exalted
member of the highest caste of all; we have seen even
Untouchables become personages of great importance in
the spiritual order.

There is a second important element. India has always
believed in the need for an influential and powerful
élite to regulate everyday life, but she has never denied to
the individual some sort of theoretical and philosophical
freedom and she has never denied his personal respon-
sihility. Of course the very poor living conditions imposed
on the Untouchables have obviously diminished their
freedom of action, but even for them, owing to the belief
they have in metempsychosis, a sense of freedom and
responsibility is something of which they are very conscious
indeed. The reason is that for Hindus every human act
is followed by a certain result, its recompense or punish-
ment, and from this there iz no escape. So in India the
inherited burden of previous lives counts ultimately little
more than does heredity in Europe.

Finally there is that idea of individual freedom which has
taken a powerful hold on the present generation. Modern
education is responsible for this, that European education
which has inspired Hindus with a lively affection for the
democratic ideal. The founders of the Congress Party
were liberals, and the leaders of our present political
renaissance were all trained in the school of western
democracy. It was Gandhi who once wrote that * the
best government is that which governs least ™, and you
may be sure that it is not only liberals who would agree.
The great majority of Hindus hold the same opinion,
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by Orrvier LacoMse

It is for her, now, to ensure that everyone enjoys effec-
tively the civil and personal freedom which 15 required
by the democratic constitution she has adopted.

How will her traditions allow her to face this problem—
for her, such a new one? If the traditional Hindu as &
spiritual being is wholly adventurous, if he aspires with all
his being to independence and spiritual liberation, to win
it he must needs deny the Universe; as a human indimidual
he must never emerge completely from the social back-
ground which is part of him and supports him, nor must
he emerge as a human being from nature as a whole, of which
he forms a part. Is this a state of affairs which can adjust
itsell without serious shocks, and by a simple development
of its latent possibilities, to the personalist requirements of
the democratic ideal? Or does this ideal clash with the
very principles of Indian humanism?

Let us go straight to the heart of the difficulty. All
humanism, if it is to be the basis of a just and temporal
development of the human person and his freedom, must
concede a real unity to the Auman being as such. This
requirement in itself takes nothing from the transcendent
rights of God and the supernatural End to which we are
destined by Him. There is no anthropocentric implication
here. On what does our Christian humanism depend,
if not on the creative act of God who gives man being,
and on the saving act of the incarnate Word? So the
question we set India has nothing to do with the supremacy

6

I NDIA has recently recovered her national independence.
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she rightly concedes to eternal freedom. It rather concerns
a common feature in all the Indian philosophies: the con-
ception of man as a human being for ever menaced by dissolulion.

However, it is impossible to make our contention
explicit without referring in precise terms to spiritual
freedom, so perhaps we may be permitted to treat of this
first, without losing sight of the question of temporal
Liberty.

The whole of Indian thought—not only the Hinduism
of the majority but also Buddhism and Jainism—rests on
two articles of faith, each involving the other. First,
to the *“ awakened ™ spirit, life according to nature is
something illusory, wretched and enslaving. This is not a
question of the common experience of suffering and evil
or of the tedium vite which that experience tends to beget:
it is a considered view of the world. Natural existence is
miserable because it imprisons cach consciousness within
a perpetual becoming, without beginning or end and
measured only by births and deaths, by rebirths and
redeaths, growth and decrepitude, in an incessant renewal
of the ephemeral and precarious: it is transmigration.

This stream of frustration is not something senseless;
it is reinforced from within by an intelligible doctrine
that must be taken seriously; the existence, that is, of a
law of immanent justice, the law of karma. Every act that
can be attributed to a responsible agent is either con-
formable or otherwise with the rules which govern the
universe. In either case it must incvitably ripen and sooner
or later bear fruit, fruit appropriate in quality and pro-
portionate in quantity; every act being finite, its fruit will
be necessarily finite, perishable, metaphysically illusory,
but either sweet or bitter. Thus everything that happens
to us is just, being the result of our previous actions. At
each moment we are children of our own works. What-
ever our present status in the universe, whatever (if we
happen to have been reborn as humans) our social station,
our individual character and temperament, all these have
no other author but ourselves. Everything, from the point
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of view af justice, can be explained, everything is literally
“ justified . But it is a justice that imprisons us for ever in
the cycle of rebirths, making us the slaves of time.

It is a servitude recognised as such, and the second article
of faith is that we have the power to free ourselves from it
by rising from the natural to the spiritual plane. Unanimous
as to this, the various schools differ only on the meaning
of spiritual freedom and the way to achieve it.

Ancient Buddhism dechines to commuat itself, in human
words and concepts, as to whether nirvana, the ™ extine-
tion ™ of our unhappy existence, implies any positive
counterpart. The teaching of Buddha concerns only the
servitude of natural life and its structure, together with the
law of causality which involves its continuation; the
deliberate interruption of this is the means of releasing us
from our chains.

The Hindu doctrine oscillates between an impersonal
and transcendent beatitude and a life of personal and
everlasting communion with God as a Person, between the
way of liberation by an intuitive and experienced knowledge
of the Absolute and liberation through the arousing by
divine grace of a response of love in the dependent soul.

Deliverance is possible to the soul whatever its state,
because he who is enslaved has effected his own slavery,
and having brought it about through acting in the
darkness of ignorance he can always undo it in the light of
truth.

* ¥ ¥

Where does the human being stand in this economy of
servitude and freedom? From the Indian's point of view,
the real subject of spiritual freedom is not man as such,
but only that in him which is strictly incommensurable
with humanity, that in him which is properly eternal.
The meaning, all the same, of the human situation is still
something unique for onc imprisoned in transmigration
and desiring to escape from it. The world has modes of
existence superior to our own in honours, understanding,
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power and happiness; and others that are inferior and
degraded, burdened with suffering. In the uncertain
trajectory of each soul’s destiny there are stages, as it were,
of reward and punishment, of the tasting of those * sweet
and bitter fruits * which arc nothing but the product of
its own past actions. The human situation is also the
recompense of previous merits: or demerits. But it is
especially favourable to those great decisions which
determine the lives to come, and above all to those that
lead to salvation. By reason of its * middling ™ qualicy,
it offers more opportunitics for avoiding that kind of
spiritual insensitiveness which too great happiness or
sorrow may produce: it offers the least possible resistance
to genuing conversion.

In this light our human condition acquires a peculiar
distinction. This has come to be recognised in many
assertions and beliefs to be found among the religions and
philosophies of India, but it is impossible to give a detailed
account of them here. However, though it was important
to call attention to this aspect of Indian thought, it still
remains generally true that * the human being as such is
constantly threatened with extinction ™.

It is so decreed, at the outset, by the doctrine of transmi-
gration. This practically excludes all essential connection
between the human soul and the human body. Joined
today, extrinsically and by accident, to a particular
psycho-physiological organism human in structure, the
spiritual part of my composite being will be joined to-
morrow, just as extrinsically, to some other organism with
features of a wholly different type. The union of soul and
body is a condition of constraint; it is justified by the law
of karma and amounts to a momentary proportioning
between certain acts, ephemeral in themselves though they
have involved my responsibility, and a physical realisation
of the sanction rightly due to them. It is not something
derived, as it is for Christians, from that unique appeal
to being which springs from the depths of Godhead,
constituting once for all a man of flesh and spinit, yet a
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single person in one common nature and with a supernatural
destiny awaiting him.

So we can speak here of a human situation or a human
condition, but not of a human nature, with all the meaning
that centuries of Christian thought have given to this term.

*® * L

It is in this context that we are to see the sociological
process that gave birth to castes, and it was by this tha