CHAPTER -

THE BACKGROUND OF ELIOL'S RELIGIOUS THUUGHTS

TeSe Bliot, the most famcus and ocutstanding figure in
modern British literature, is8 a camplex product of diverse
influences, He imbided from a large variety of sources and
assimilated them sc completely into his own sensibility that it is
difficultc to'diatinguish one £from the other. His mind had been
always open to receive good thoughts from whatever quarter they
ceme and he used them cumulatively to serve his own ends, Unlike
Tennyson he was free from insular views., He held the view that
tnere was the need of a Luropean or, etill better, a universal
thought and culture, His entire life was devoted to materializing
this end, and his poetry is & reflection of what he strove to do
in life, So an ~nalysis of the influences, exerted on him f£rom the
beginning to the end of his pocetic life, is essential for a clear
ana complets understanding of any aspect of his poetry. Since the
present thesis is concerned with the religicus aspect of tliot's
poetry, emphasis will be laid on those influences that lie at the
background of his religiocus mind. Now it would be worthwhile to
kéep in mind that some Of the influences on him are interrelated
ana these influences will be dealt under a single heading.

i) Elioct's Family '

The first important thing that shapes the life of a man
and his character is the fanily background. In Elioct's words;

*The primary channel of tranamission ¢f culture is the family:s
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no man wholly escapes from the kind, or wholly surpasses the
degree, ©f culture which he acquired Lrom nis carly envirc.;nment'l.
The most dominant and vervasive influence present in the household
was that of Eliot's grand father william Greenleaf £liot, one of
the founders of washington University. Although his grand father
died a year before he was born, the former's influence continued
in the family for a long time. while reminiscing ab.ut his childe
hood mernoriea. at the centenary celebration of the foundation <f
wasnington University in 1953, Zliot said that the “standard of
conduct was tnat which my grandfather haa set; our moral judge-
ments, our decisions setween <ut; and self~jindulgence, were taken
as 1f, like pioses, ne had brought cown the tables of the Law, any
deviation from which would be sinful“z. He “wyas one cof those men

in whose presence one wishes to be at fault“g'.

A41lliam Greenleat Eliot was burn in New Sedford of
massachusetts in 1811, and brought u» in Baltimore and 9Jashington,
..T. He muved to 3t, Louls as a Unitorian preachur after graduation
from the riarvar¢ Divinity schocl in 1834, He became a very important
and influential rigure in .t. Louls whore the epitaph on his

monument reads: “ihe whole city was nils parisn and every soal

l. Notes towards the Definition of Culture (London: Faber and
Faber , '1949), p. 143,

american iLiterature anc the American Language, Appendix, ppes 4-5.

2.

3. Herbert Howarth, Notes on soume Figures Behind Tew. Eliot
(London : Chatto and Windus, 1933‘3"‘, Do 11.
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needing him a parishioner®, s5t. Louls was then partly a French

town, with a large population of Catholics, but the organizing piety
of the unitarian mind was set tc conguer. His missicnary 2eal was,
indeed, matched only by his practical canniness in ordinary affairs.
Not only did he build his own church but he helped establish three
schools, 8 University, a poor fund, and a sanitary commission,
Althcugh his service for the poor and the sick was debilitating

and he posse#ssd a naturally weak constitution, he drove himself
forward as though some angel or demcn were perched upon his shoulder,
pointing out new territories to superintend, "My time is sll Broken
in little pieces" was his complaint which his grandson T.S5, Eliot
was often to echo, He became the third Chancellor or the University
after his resignation from the active leadsrship of the Church of
messiah in 1870, Then he led a very active life as a civic, leader

and reformer for seventeen years, and died in 1887,

Eliot*s fathexr, Henry ware Eliot was the second son of
william Greenleaf Eliot. unlike nhis father, Henry Eliot had nc
passion for the Ministry., He wanted to become a businessman and
worked for a St. iouils whole~ssle grocery store, But even he was
an snthusiastic businessmen, he maintained the family traditiom
of charity, and was sensitive to art, literature and nusic. Although
he never disapproved of his son's interest in literature, neither
¢could he take it very seriocusly which, however, his wife did end

with great enthusiasm,
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It was perhaps Eliot's mother, Charlotte C, Elioct, who
helped¢ nim much for his jintellectual and poetic development. She
was an extraordinary ~voman ané was jreatly interestec in literae
ture. 3he was a very brilliant student, but hexr desire to have 2
university education was never fulfilled. Her literar,; ambltion
was another unachieved dream which finally came true in her seventh

and last son T.S. Eliot.

Althcocugh Eliot did not clearly acmit any incebtedn<ss tc
his mother, she undoubtedly exerted strong infiluence in the up-
bringing of ner scn. kristian gmidt states that the “boy's
literary interests, one may assume, were stinulated by his mother,
who was by way of being a writer herself“4. In late nineteenth
century «te. LoOuls almost everything was restricted for a woman.
But even with her limited experience sne manifested a remarkably
open mind through her poems, Herbert Howarth writes that "Mrs.
Eliot thought of her poetry ané her religion together‘s. sShe
cumposed a series of poems dramatizing the aisciples, poems about
raul, Peter and st., Harnabas, and excenced poem on her favourite
theme of the empercr Thaodusiueg subdued by wt, Ambrose. The note=
book, kept in the Missouri Historical Soclety's Likbrary in &t

Louis, is f£1illed with her drafts of poems that narrate episoues

4. %. c‘-t.' Pe 4.

Se &. clt., Ps 30,
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from the New Testament : Annunciation, the Nativity, the Visit
of the Magi, the Presentation in the Temple, the Flight into
Egypt, the pPurification of the Temple. She always respected
practices and beliefs othexr than her own, Her admiration for the
beauty of the "antique Church®, her writing abcut the “Commmion

Table* in Savonarola6 make it clear that she had a liberal mindé

which was always diligently endeavouring to grasp and know somew
thing real, It seems that Elict's universal snirit is really a
fuller and more developed form of his mother's. Des.ite the fact
that he became an AnglowCatholic from 1327, he never hesitated to
turn tc other religions for his own poetic need. As he was brought Up
as a Unitarian, and was educated at Larvard, he cculd mould a basic
liberal attituce. He added Greek mythology ond Hindu - Buddhist
rhilosophies to his mother's "Anti.me Chureh* and "Jewish Festivals",
He was much interested to write in favour of his mother before the

publication of The +aste Land, stating that he presented much of

his life in it. Not cnly did he write an introduction to her drama,

Savonarcla, but also dedicated to her the volume of essays For

Lancelot Andrewes the year before har death.

Mrs. Eliot often wrote about the lives of saints and
martyrs. Barring sume small poems, she wrote a full —length

dramd on Savonarcla and chree short scenes abcut the inpriscament

6, Carlotte C., Eliot, Savonarolas {(London, 1926).
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and trial of Giorcdano Bruno were published in a period:l.cal7. These

writings are quite unadorned and rather f£lat, but the readers nust
£ind the underlying resemblance between Mrs. Eliot's and her son's

treatment of the theme Of martyrdom. In Savonarcla, there is a

situation that resembles that of murder in the Cathedral. This
saituation cccurs when, despite ssvonarcla’s explicit orders tc the
contrary, his loyal followers bar the woors and arm tnemselves in
ordger to save the Friar from the rage of the Canpagnacci. lowever,
savonarola makes them lay ¢own their arms and insists upon opening
the doors, w..ich woula obviously lead to the martyr's death. It

shoula be pointed cut tnat purder in the cathedral was published

in 1935, nine years after tne publication of Savonarola in 1326,

It is true that Eliot was not interested in lnitarjian
philosophy. But tinlds extreme form of Protestant rationalism contri-
buted much for the cevelopment of the poet's career ; tolerance
ana respect for beliefs other than one's own. Unitarian teaching
appealad daeeply to his temperament in maturity, "whether or not

the temperament itself had been gradually formed by the teaching"e.

7. Cited in Herbert Howarth's aolce On Sudk rigures wehinc T.S.
Eliot. These fragment were teken from a sc¢rap book cutting
where it showed the fear 1890 but not the sagme of the pericdical
where the scenes were printed. The suggestion of Eiiot’s being
infivenced by his mother is based on these framenta alonce

8. Christian sSmidt, op. ¢it., pp. 2~3,
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In fact, this is quite far from practised Christianity as Eliot
undsrstood it, "I was brought up outaice the Christian Fold, 4in
Unitarianism®, he said on one occasion, *and in the form of
Unitarianiam in which I was instructed things were either black
or white. The Son and the Holy Ghost were not believed in, cer-
tainty; but they were entitled to respect as entities in which
many other people believed'g. Though Eliot's conversion to Anglo-
Catholicism was & formal one, the fcrmal faith of his mature yeasrs
did not reject the stern enlightenment which ne had acquired fram
"the best spect of unitarlianism, a kin¢ of emotional reserve anc
intellectual 1nteqrity"1e. Besides, the philoscophies of Schleier-
macher, Zmerson, channing and Herbert cpencer which were kept in
nigh reg:crd, immensely nelped tliot to form his own religious
attituce. i‘hen the influence of trne Irisn nursemaid annie Junne
also deserves mention here for she was the first woman to attract
RBiot in the direction of Catholicism. He remembered *an occasion
cn whicn she brought him alone co her little Catholic Church“11

for a long period.
{(14) The French symbolists

Arthur Symcns® The sSymbolist movemsnt in Literature, which

Elict read in 1908, came to him “as an introduction to wholly new

9. Book Review, Criterion, X (July, 1931).
10. Book Review Criterion, Vv (May, 1927)
1l. Christian Smidt' %Q Cit.' Da 3.
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feelings, as a revelation"lz. It was one of those books that

affected the course of his life. Through this book he came to

know the importance of the French symbolist poets such as Tristram
Corbiere, Stephame Mallarme, Jules Laforgne, Arthur Rimbaud and
Paul Verlsine. These poets were with the attitude of confrontatiom
rather than that of compromise. Like their American fellow. artists,
they lived in an alien society which offered them nothing but
indifference, neglect and persecution. However, they did not escape
from the society, but exposed its villainy, dramatized the situa-
tions of ennui and anomie, condemned all the rough surface of
life's vulgarities, often irconically and finally rejected the
aociet;y itself. Thelr entire stance was very favourite to Eliot
who, in a mo6d of uncertainty and indecision sbocut commitment

to a religiocus creed,ultimately found something to fall back upcn.
Kristian smidt has stated that “Eliot may have modelled himself,
simultanecusly or in turn, ¢on each and all of the writers presented

by Symchs, as presented by Symoas"'la. .

The symbolist poets drew inspiration £rom the iéealist
philosophers ~— Immanuel Kant, Johann Pichte, Friedrich schelling,
Georg Hegel and Arthur Shopenhauer. The idealist philosophy streng-
thened the view that the function of mind is not limited to merely

recording impressions and sensations, that it is an active agent

12, T.S. Eliot, The Sacred Wood. Essa¥s on roet and Crliticism
(IDndOnz Mﬂtﬁn & COa La.‘ 1957 s Pw ™

13, Q- clte, Pe = I

I
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that imposes its pattern on the external, world of chaos beneath
which they searched for the deeper reality, that scientific method,
intellect and ratiomality and reason anc common sense are ineffi-
cient for providing insight into truth. SO0 these poets rxejected
tha logical structure of analysis and introduced free reins to \
extra=-rational faculties and supra-sensuocus experiences. While the
discursive language of sclence was previously employed to arrive
at objective truth, they exploited language for the projection of
their subjective experience, They did not use words for their cog-
nitive value but for seeking verbal equivalent for their states of
mind. Their poetry was not a description or statement of anytning
beyond thelir inner world but a “complex structure of overtcnes,

indirections, private images"]"

. (ne may here f£ind the spiritual
aspect of the symbolist poetry i1 froum the vulgarities ¢f the ocuter
world they withdrew themselves into the “wide® world of mysteriocus

experience, which they sought to express in their poetry skilfully.

pPoetry has been defined as “the expression by means of human
lancguage restored te its essential rhythm, of tne mysterious sense
©of the aspects of existence ; 1t endows our sojourn with authenti-

city and constitutes the sole spiritual task"ls. Having elaborated

14, #illiam York Iindall, Forces in tiodern British .iterature
(1885~1956) (New York Vintage BOOKS, 1nCe, 1056)s De 20

13, Cited in william K, wWimsatt, Jr. and Cleanth Brooks, Literary
Criticism : A short History (Calcuttas Oxford and I,B.H.
Pubiishing C6., Second Indlan Reprint, 1964), p. 593,
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the above definition, Jean Moreas explained the esoteric aspect

of the sSymbolist poetry:

Enemy of exvplsnation, of declamation, ©of false sensibility,
of objective description, symbolist poetry tries to c¢lothe
the Idea in a palpable form, which nevertheless, is not

an end in itself, but which wnile serving to express the
idea in its turmm doeés nct let itself be seean without
sumptucue trains of exterior analogies; for the essential
character of symbolic art consists in never going to the
conception of the Idea in itself. Thus in this art, pic-
tures of nature, actions of men and ccncrete phenocmensa

are not there for thelr own sake, but as simple appearances
destined to represent their esoteric affinitieg with
Primordial Ideu"lsc

Thus poetry became esoteric in their hands, It was their
belief that no two moments of human consciocusness are similar
and moments of experience are fleeting and their memories vague.
S0, tocapture them in words, they requiredé a special medium which
they found in symbols. But, as the perscnal experience of one poet
was different £rom that of another, they used personal symbols !
which they created in moments of experiencing deeper reality. Thus
symbols were the earthly correspondences or analogies of the images
of mystic expearxiences and spiritual visions. wWith their superb

art the symbclists merged the aymbol with the experience and visiom,

16+ Citec of William York Tindall, Ope cit., p. 254,
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establishing an inssparable unity between their minds and the
universs, bDetween the inner and the ocuter worlds, between thelr
subjective experience anéd the cuter cbjective world,

Now the inner world or the world of the mystic expesrience
or vision is most identical to the unconscious. Van O'Connor
explained the origin of symbol to the modern psychological notion
that "the symbol is the prime expression of the unconscious, the
emotj.cnal"".. Rimbaud put aside logical reasons and explored his
unconscicus. If he was unsble to enter into the unconscious, he
suppressed his conscious mind by drug or by restoring to depraved
actions, He wrote in a letter of May 15, 1871 s "The poet makes
himself a visionary through a long, immense and reasoned derange-
ment of all the unsu'm. It was chiefly to Jules Laforgue that

Eliot went for guidance, Eliot said:

He was the first to teach me how to speak, to teach
me the poetic possibilities of my own idiam of speech,
such early influences, the influences which, so to
speak, first introduce one to coneself, are, I think,
due to an impression which 1s in one aspact, the

recognition of a temperarent akin to cne's own, "19

Latorgue, whose temperament he found to be akin to his, not only
reflected the ugliness and bogredom of the modern city life, but

also presented through the technique of incoherence and free

17, sense and Sensibili in Modern Poet (Chicago s The
University of Chlcago Press, 1356J), pe 70

19, "Talk on Dgnte", Adelphi, 1951, p. 107,
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associations, diverse images and symbols arising in the uncon~ 7/

scious of experienced reality.

Then Charles Baudelaire's voetry exerted tremenaous
influence on £liot's mina. mliot is guite specific on the impore
tance of baudelaire for his development as & poet, as he had
learned from Laforgue, he learned from Basudelalire that "the sort
of material that 1 had, tne sort of experience that an adolescent
had, in an industrial city in america, could be material for poetry,
and that the source of new poetry might be found in what had been
regarded hitherto as the impossible, the sterile, the intractably

unpoetic ...“20. Baudelaire had the poetic power to change the

21 into great poetry.

*soraid aspects of the modermn metropolis®
His “Tableaux Parisiens"™ depicts the streets of paris in their
most dirty and filthy condition and he finas nothing except rags,
mad, garbage, <arts anc ugiy ol men and women. According to him,
the symbols of drudgery, sordicdness and horror to sin sna deeath

in his poetry were external fcrms of his own states ot minde. In
the city of hollow slogans, he, as a lomely indiwvicual had nothing

alse to intuit,

204

-

Gen.

————

21. Ibidoo De 10,

A——



37

cliot wrote that ",., no one can be influenced by form or
Dy content without being influenced by the cther; and the tangle
¢E influences is one wrich we can only partially resclve. Any

particular influence of one poet on ancther is both of form ana

22

cuontant®““,. But his deeper interest in baucelajire was purely

spiritual. In 1922 he stated tnat “All rirst rate poetry is occu-

pied with morxality. rhat is the lesson of ﬂaucaela.im“23. Baudelaire

hed an adequate sense of the age anc he looked with a “restless,
eritical* and *“curious® mind. and Eliot mede a virtue of Baudelalre's
vices. “To the eye of the world, states zZliot, *and quite properly
for all questions of private life, Baudelaire was thoroughly

perverse and insufferable 3 a man with @ talent for ingratitucde

and unsociability, intolerably irritable, and with a mulish

24

determination to make the worst of everything"® . But he was, on

the other hand, "one of those who have great strength, but strength
merely to sutfer. He cculd not escape suffering and could not
transcend it, so he attracted pain to himself"zs. In the suffer-
ing of the great poet he sees “the possibility of a positive state
of beatitude” and "a kind of presence of the supernatural and of

26

the super human™”~, while Eliot goes t¢ explain Baudelaire's

rejeét.ion of the natural and the human, he comments:

22« *Introduction*, EzZra round selected Poems (London: Faber and
7sheyr Ltd., 1928).

23. wited by E. Starkie in From Gautler _t;_g Eliot 3 The Infliuence
©f France on knglisn Licerature (Londcn: Hutchinson University
Library, 1362), p. 167.

24. selected Essays (London: Faber and Faber, rpt. 1380
first published in 1232), p. 4Z2.

25' Ibid.’ p. 423.
260 Idemo




He rejects always the purely natural and the purely
humans in other words, he is neither naturalist nor
*humanist®, Either because he cannot asdjust himself

to the actual world he has to reject it in favour of
Heaven and Hell, or because he has the perception of
desven and Hell he rejects the present w.rlds both ways
cf putting it are tenab1327.

After gpitorrd.zinc_., the evils of Zaudelsaire as Satanism,
Lliot cbserves tnat it is an essentlial part of Christianity, that
if it was not merely an affecticn, it “was an attempt tc get into
Christianity by the back door"za. Aand it was Baudelaire who fcund
relationship betweenblasphemy  and kelief i1 “Genuine blasphemy,
genuine in spirit andég not purely verbsl, is the procuct cfi partial
bellef, .., It is a way of affirning belief"zg. Lliot makes it
cbvicus that “the true claim of Baudelaire as an artist 1s not
tnat he fcund a superficial form, but that he was searching for

3"30

a form of 1lif « Having drawn imegery f£rom anc using the

language or blasphemy, he e¢ngaged nis mind into "the real problem

of good and evil" anc the problem of *sin and Redexrption“31

has preferred camhation of human scul to any hope for the better-

ment Of the human lot through reforms in the material conditions

27. Idein.
28, Ibid., pe 421.
29, Iceme.
30, Ibid., p. 424,
31ls 1Ibid., p. 427,
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ot life. Here again he has poinied out the greatness of baucelalre 3
®.eo the possibility of damnation is sO0 immense a relief in & world
of electoral refcrm, plebiscites, sex refcrm snd dress reform,

that dammation itself is an immediate form of salvation -— of
salvation from the ennui of mocdern life, becauvse it atlast gives
sure significance to living“32, it shoul: be now sointed out that
Eliot learned from Baude laire much «arlier than he enbraced Anglo-
Cathclicism, the inportance of the Christian doctrine of the
criginal sin, man's imperfection and his effort tu accomplish

come thing valuable through discipline. And what he has said about

Baudelaire may be said about him.

Eliot was influenced by another important French f£igure,
Charles Maurras, who was associated with wnat Hulme called "the
brilliant group of writers connected with Action Francise®,
Maurras and his group fell uncer a peapal interdiet in 1926,
However, he was a right wing Roman Catnolic and he had swung
vioclent to the antisemitic right at the time of the Dreyfus case,
In his virginia lectures, Eliot presented clearly the influence
of Maurras and Hulme as well as ¢f the American Southern agra-

33

rians”",. Besices, =liot's iceas were also worked out by laterx

French symbolists as verlaine, Rimbaud and especially Mallarwe.

2. Idem.

33, After sStrange Gods s A Primer of Modern Heresy (New York 3
Harcourt Brace, 1934), pp. 16-17.
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{(114) The Imagist Movement

It was Ezra Pound who invented the term Imagiste in 1912
ana was an active member of the Imagist Movement (1909-17) for
8 iong time, An image *"is that which presents an intellectual and
emoticnal complex in an instant of time“34. An 1magist poet, like
symbolists, also intuits reality and thus poetry becomes subjective.
He “has faith in the potentiality of the most individual or sub-
je€tive experiences and feelings, to be, if they are truthfully

realised, representativae of the state of axistenc:e"ss.

T.E. Hulme, known as the father of the Imagist Movement,
has characterized the modern prablem of cdegeneration and chaos
as the natural corcllary of an exhausted Romanticlsm. Any natural
movement, according to Hulme, is comparable to a living organism;
it is subject to & process of growth and decay. Romanticism which
has followed the Renailssance has ccntinued for a period of more
than four hundred years, now almost reduced to a condition of
*split religion*. Rousseau taught his followers that man is by
nature good, it is only his environment and the vicious social
customs which ccrrupt hin. The moment all those Yoppressions® are
removed, the infinite possibilities of man assert themselves. Sc
the Rcmanticist laid too much enphasis on man. In the worcs of

Hulme, "Here is the root of romanticism 3 that man, the individual,

34« “"A Few LoOn'ts’ reprinted in .iter Lssays of Ezra kound,
Eil0

ecited with an introducticn by 1. s, London 3 Faber and
Faber Ltd., 1954), pe 4.

35. sStephen spencer, The struggle of the Modern (Berkeley and los
Angeles : University of CaiIEornia rress, 1965) pe 117,
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is an jinfinite reservoir of possibjilities; and 1f you can so

rearranye soclety by the cestruction of pppressive order, then

these possibilitices wili have a change and ycu will get progress"36
e sgaln writes:

It is hich time that a coher=at classical traaition can
ba develcped. Cnly when the spent force of romanticism
is replaced by a critical spirit of classicism, that a
new and energised society emerges, Classicliam considers
man aé an extraordinary fixed and limited animal whose
nature is absolutely constant. It is only by traditiom
mds-?rqanisaticn that anything decent can be got out of
him™ ",

Since the defeat of Pelagian the Church has always adopted
the classical attitude. The dogme of (Original Sin is a natural
accompaniment of such a view. Modernism cannct understand the
spirit of religion, It is &gain unable to apprehend the idea that
man is endowed with Original Sin -~ that he is essentially bad and

can achieve anything valuable through political and ethical dis-
cipline.

Hulme hes faviured a retreat into the Pre—~-Renaissance
belief. iIn che Micdle Ages people believea in absclute valves and
they accepted as facts such doctrines as the radical imperfection

of man, the doctrine of uriginal Sin, etc. These beliefs even

36, I.E, Hulme, Speculations (London 3 Routledge & Kegan Paul,
1955)0 Pe 71,

37. Ibido‘ Ds 116.



42

regulated tne whole of their civiliizeation, not to speak of their
eccnomic aetivities that stood in cirxect relation to it. The con=-
Eusion of the moCermn age is the cunseguence of tne blurring sense
2f wvalues that have introauced perfection into human relatlions
wien it sroperly beloungs to the ncn-human. che cult of perscnaiity
thet cevelcped since tae cutbreak or the Renalssance shuulc be
vemelichec entirely to have an attitucde of renuncistion. The
“cannons of sétisfactiun". which the Renaissance thinkers have
enuncicted in their conception cf man's relation to the world -
integrally relatecd tc an uncritical humanism, have te be subjected

to ¢oriticism.

530 an objective attituce or a religiocus view must develop
of {ts own accord trom the apgplication of nistorical method to
the stucy of the kenalssance. This is the fair expectation of
Hulme, This sense of tradition ©r historical conscicusness 1s no
more reverence for the past. Hulme writes :; "I have none of the
fteelings of nostalgia, the reverence for tradition, the desire to
recapture the sentiment of Fra Angelics, which seems to animate

most mocdern defenders of religion“38

. What is important in his
attituce is the recognition of the doctrine of Original Sin and
imperfection of man. His idea is “that man is in no sense perfect,
but a wretched creature, who can yet apprehend perfection. It is
noct, then, that I put up with the dogma for the sake of the senti-

ment, but that I may possibly swallow the sentiment for the sake

38. Ibid. F) ppl 70-71.
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of the dogma"3 9.

In this way Hulme accepts corthodoxy in place of
uncertain humanism of the Renaissance. Except for the geometrical
conception of permanence, Eliot has f£ollowed Hulme close tou his

heels,

Althcugh Hulme's Specuvliations was publisheo in 1924, Eliot

had met wany »f the followers of Hulme in 1915 and even by them
*he was already an imagist of scrts, and finding the followers

of Hulme congenial, he became one of their members ...“40 in
"Baudelaire® and ®"Second Thceught abcut Humanism“ he expressed his
agreement with Hulme regarding his views on humanism, particularly
abcut his chastisement of the rcmantic vision of perfectibility,
rvocerm man's noticn of his capability of incefinite improvement
and finally about the rightness of tne religious conception of
ultimate values ana tie wrengness <f the humanist view pcointe.
Eliot*'s conception of the tradition is purely Christian. Y1
believe®, he writes, "that & xaight traajtion for us rmust pe also
& Christian tradition, and that ortrodoxy in general implies
Chraistian Urthodoo:y“41. His interest in Cnristian doctrine was sO
ceep t..at the human beings inhabiting the literary works that do
not have any mention ot the Criginal Sin or of “the idea of the

intense morsl struggle*, seemed to him tco be "less real“ ;:

3Ye Ibld.‘ =21 1. .
40. Williar vork Tincall, Op. ¢it.., p. 280.

41, after sctrange Goas s p Primer of Modern Heresy, Op. Cit..
21.

v
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+es With the disappearance of the idea of Original
Lin, with tie aisappearance of the icea cf intanse
moral struggle, the human beings presented both in
poetry ané in prose fiction to=day, and more patently
amcng the serious writers than in the underworld of

letters, tenc to becume less and less real42.

Cne can easily note that Hulme’s fascination for Christian Jdogmas

15 repeated in these words of Eliot,

An enemy of humanism and liberalism throughout his life,
Eliot rejects Irving Barbitt’s humanism and cbserves that "the
humanitarian has suppressed c..¢ prcperly human, and is lefit with
the animaly the humanist has suppressed 'the divine, and is left
with a human elenent which may quickly descend again to the animal

from which he has scught to raise it"43. s.ceording €0 nliot, none-

religicus humanism is "purely destructive“44. He then cites Norman
Foerster who heoles the view that humanism agrees with religion in
its perception cf the ethical will as a power above the oruinary

self, an imperscnal reality in which all men may sharxe despite the
cdiversity of personal temperarent and towards which their attituce

45

mast be one of subjection® and holds him in derision by commenting

42. Ibid., P. 42.
43, selected Essays, op. cit., p. 473.
44. 1bid., p. 475,
45, .pid., p. 483,
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that Normal Foerster “agrees with religion in only one point
in believing in the ethical will. There was once an organisation
called the Ethical Qlture sSoclety, which held Sunaay morning

services 3 that seems to be the kind of 1liberal religion to which
Mr. Foerster's Humanism comes down®46. Since ©liot has no faith

in humanism=liberaiismindividualism as a positive philosophy, he
doubts "1f everybouy says what he thinks, coes what he likes,
things will somehow, by some automatic compensation and adjustment,

47

come right in the end" ', He also disagrees with the liberals who

“are ccnvinced that only by what is unrestrained individualism
will truth ever emerge"48. His fear is that the individualist will
kneck violently against each other, hoping that the fittest will
survive and truth will rise triumphant and states remorsefully that
in modern democracy; "it is more difficult today to be an indivie-
dual than it was before*“g. re nulcs the view that various economic
and political forces can always crusn tne indiviauality of man than
it was in the past.

Although Eliot got tne idea of the image and its ioportance
in revitalizing poetry frcm the Imagists, he was not satisfied
cnly with the creation of an image in imitation of the Imagists.

He added deeper meaning to a series of diverse images in a poem,

46,
47.
48,
49,

%

1G., p. 484,
id., p. 397,

b

-t
8.
7

|

Y

1d. L 4 p. 398.
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which created a composite effect whose total impression was an
idea, the intended meaning of the poem. It may be made clear in
the words o©of Gertrude Patterson:
What Eliot did was to construct on the Image, to connect
it with symbol and myth and show it in complex relation-
ship to other Images., For the Imagists, the Image was a8
unit, and this unic was a poem. For Eliot, this fragment

became the unit of poetry, the point from which h® began

the difficult task of *ccnstructing' the complex assem—

blages which are his poemsso.

Thus the Imegist Movement helped in the formation of Eliot's
poetic mind. The majority of Eliot's poems incorxporate images which,
by virtue of their ocbjectification of enotions, attain a concrete-

ness and movement, first introduced by Hulme in modern poetry.

(1v) Lante and the Micdle Ayes

Amcng the influences that go towaras the making of Eliot's
religiocus mind Lante must be given a very high place. Throughout
his life Eliot has clearly had a reverence for vante both for the
resemblance between the conditions of the modern Eurvpe and spiri-
tual likeness with vante, His interest in Lante can be related to
the Harvard tradition. Tloknor, Harvard's first omitn Professor,
introduced the course of the Roman langusges in 1819, Then the
Harvard teachers like James Russell, Lowell and Charles Eliot

ilorton encouraged their unuergracuates to read Lante not through

50, feS¢ £liot s Poems in the Making (New York 3 Manchester
University Press, Barnes & Noble Inc., 1971), pe 37.
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the hard way, by overcoming the hurdles of grammar and language
but straight through a spiritual immersicn. Herbert !owrarth
writes that "All fcur has tended to the European literature with
a voracious ardour = Pcound and Eliot in their voracity only

followed the well- established traditicm“SI.

The thirteent:s century Italy passed through violence and
upheaval. Tne cmpire was oeteriorating cay by cay for the intermmal
strife in every walk of lite, particularly in poclitics. The unruly
vecple of towns formed the higher society and thelr arrogance
stirreG the resentment of the lower class, the merchants and arti-
sants. “The history of the republic for many years is the story of
the blooay struggle among these groups, with the gradual triumph
of the lower classes as flourishing trade brought them unheard
ot prosperlty"sz. ian, sccording to Lante, cannot achieve happi-
ness in an atmosphere of puwilitdcal anarceny, especially when the
spiritual values are neglectec in the struggle tor power. Lante
described such a situation of life as “Inferno*, a realm occupied
by people wno are spiritually cead and have fallen a prey to baser
instincts and resort to fraud and wickeaness. All the political
parties of that time — whites, Blacks,Guelfs and Ghibellines

were abandoned by him.

51. @. cit.‘- PP= 72"‘73.

52. Archibala T. nae Allister, "Introduction" to The Inferno,
a verse rendering for the mocern reader by John Ciardi
(New York: Tha New Am.rican Library, 1954), p. X7I1.
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To save his country from destruction, Dante then found a
substitute remedy, a purely spiritual remedy in terms of the
Catholicism of the day. He was a follower of st. Thomas Acquinas
and Catholicism, so he believed that the omnipotent and omniscient
Leity, that govemms the whole universe 1s characterized by the

Trinity. Anc it was the Livine Comedy in which he presented the

three persons of the Trinity as follows : Inferno, tne power of the
Father, Purgatorio, the wisaum of tne Son and Paradiso, the love

of the Hcly spirit. His yocutnful and immature work, vita Nuova,

is significant for a fuller understanding of The Divine Comedy.

while Eliot was in search of the fragments of a ruined
culture, he saw in Lante a8 great apostle of cultural unity of
Eurcpe an¢ a noble saintly scul that ascends the stairs of spiri-
tual elevcetion. Lante's struggle inplies not only the rehabilita~
tiocn of cultural values in Italy, but also the maintensnce of the
cultural unity of the entire surcpe. 1t finas expression in Eliot's
words ; “"The culture of Lante was not of one furopean country wut
of Eurupe“sa. He contrasts the Rurcpe of his own days with that
of Lante's and observes tnat “in Lante's tine Europe, with all its
dissensions and dirtiness, was mentally more united than we can

o4

now cConceive" "« He further comments that it is not only the

Treaty of Versailles that has separated a naticn frem another, but

53+ pelected Essays, op. cit., p. 240,

54. Idem.
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*the process of disintegration which for ocur generation culminates

in that treaty began scon after Dante's tim“ss.

£liot extols the spiritual condition of Lante's time,
stating that Dante “lived in an age in which men still saw vision,
*a practice now relegated tc the aberrant and uneducated —— was
~nee a more significant, interesting, and disciplined kind of

dreaming® 56

«. A8 a truve Christian, he finds Lante's presentation

of damnation and blessedness more exciting than purgation and
champions Dante's view that the "souls in purgatory suffer because
they wish to suffer, for purgation®”, that they suffer more actively
and keenly, being sculs preparing for blessedness”" and that in

thelir "suffering is nc.pe"*b?a, He relied on Lante for the themes of

his >ocems, toco. The mottie te the first sectiovn of his Prufrogk and
58 5

Gther (bservations is a gquotation from the pPurgatorio a qucta—

tion £rom the In.fer:nos9 Lorms the epi¢gragrh to “The Love song of
Je &lirea irufrock™; tnere are echoes ¢f "Sestina XI® of the Vita
Juove in "La Figlia Che Plange™; “Animula" derives its theme from

the “Purgatory"so. Ash Weunesday with its Italisneste devices and

55. Idem.

56, Ibid., ps 243.
57. Ibid., pe 256,
58, XXI, IT 133~36.
59. XXVI1II, 11. 61-66,
60, XVI, Passim.
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its figure of the Lady an¢ his essay on Dante both make 1t clear

that £liot is the foremost supporter of Dante in English literature.

Some may argue that, in most cases, the influence from a
writer ultimately implies subscribing, to a great extent, to the
belief of the writer and that mcre poetry without ics background
is not sufficient for a proper aesthetic response and perfect
understanding. Eliot refutes all these arguments and says 3 "I
doubt whether belief proper enters intc the activity of a great
poet, gua poet. That is, Dante, qua poet, did not believe or dis-
believe the Thomist cosmology or theory of the soul“sl. He can
£find a better employment in the poetry of a poet whom he nows
less §t "... the less I knew sbout the poet and his work, before
I began to read it, the better'sz. He considers that an elaborate
preparation of historical and biographical knowledge is always a

hindrance f£or enjoying poetry.

Eliot makes a gradual movement towards accepting the
importance of the bellef of Lante for a correct eppraisal of his

poetry. He then observes in the essays on Lante that “,.. the

63

question of what Lante 'believed' is always relevant®™ ~, He further

says ¢t "My point 1is that you cannot afford to ignore Lante's
philosophical and thecleogical beliefs, or to skip the passages

which express them most clearly'64. But he immediately points out

6l. selected Essays, op.git., p. 138.
62. Ibid., pe. 237,

63, 1bid., p. 257.

64, Icem,
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thet ne is not appealed to believe thexr wneself since philoscophic
Lelief and assent asre different frcor =ach cther. He, however, <calls
upcn the reader to uncerstand Lante's beiief. In orcder to ciiferen-
tizte "understanding" and "belief" e uses the Coleridgean concept
cf "the willing suspension of disbeijef" as a pre-reqguisite to
enjoyrent of poetry. He says 3 “If you can reac poetry as poetry,
vey will "beliéve" in Lante's theology exactly as you believe in
the pnysical reality of his journey; that is, you suspenc both
belief and cisbe¢ief“65. in this respect his assertion reaches jits
hichest pcint when he observes : “In cne sense, it means t¢ under-
stand without believing, for unless you can uncerstantc a view of
life (let us say) without believing in it, the word ‘understend’

66

loses all meaning ..."  And later, he comments 3 YIt is possible,

and sometimes necessary to argue thet full understanding must
identify itself, with full belief’67. He further asserts that one
finds more pleasure in the poetry when one shares the belief of
the poet. But he returns Lo his former position all or a sudden
*On the other hand theye 1x & <istinct pleasure in enjoving poetry

as poetry when one daees not share the belief , analogous to the

vleasure of 'mastering' cother men's pnilosophical systems“sa.

65, Ibid., p. 258.
66. 1bid., p. 270,
67. Idem.

68, 1bid., p. 271.
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The truth that Elfiot does not £ind pleasure in the poetry
of a poet, as poetry whose views he does not share can be jllustrated
by his views on Goethe and Homer on the oneé hand, and on Virgil
on the other. He does not enjoy the poetry of Goethe for he
*combines a Catholic cast of mind, a Calvinistic heritage, and a
puritanical temperament. Goethe does indeed present some obstacles
to be surmounted“sg. The behaviocur of people depicted in Homer's
Iliad mace him incapdble of uncerstanding and enjoying the great
epic during his school dayss “The gods were as irresponsible, as
much as a prey to their passions, as cevcid of public spirit and
the sense of fair play, as the heroes. Ihis was shocking“70. This
childhood idea, of the ideal and the wvulgar, diQ not leave him
latcr; but it matured into his religicus convicticn with the help
of tne knowledge he gathered frum the woerks of authors with similar
views.

Eliot, on the uther hand, preferred the world of virgil
to that of Homer as it was the more civilized world of dignity,
reason ~n¢ order. The worla of virgil means “what Virgil himself
made of the world in which he livec*, virgil's Rome was “coarse
and beastly", but he cepicted the Ruman civilization in his poetry
in bright colours. He could do 8¢ fcr his sensibility was "more

nearly Christian than that of any cther Roman or Greek poet“71.

69, T,.S. Eliot, On Poetry and pPocts {(Londons Faber anc Faber,
1931), p. 2097

70. Ibidog pq 124.
71. Ibid., p. 125.
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So 1t is his commitment to Christianity that led him to praise
Aesneid that deals with Virgil's vision of social organism and
religious ideals, In this epic there is a compact and homogenecus
hierarchy of social organization in which individual human being,
family, region and the imperial Rone have thelr respective places.
The hero, Aeneas, is a picus creature wno pays his respects to gods
and cbsarves rites, He is “the prototype of & Christien hero® and

73

“a man with & mission; and the mission is everything” “. He has a

great fancy for the ideal "Roman Empire which virgil imagined and
for which Aeneas worked ocut his destiny", for it remains "an ideal,

but one which virgil passed onto Christianity to develop and to
cherish‘73.
Gne may then recall Eliot wrote in early 19163

In s sense, indeed, art is dependent

upon world ocutlook; in the sense, namely,
that our interest in art cannot be isolated
from other interests of life, among tham

interesta of philosophy and religionv‘.

Again, we wrotes

i cannot sees that poetry <¢an ever be separated frqm
something which I should cell belief, and to which
I cannot asee any reason for refusing the namae of
belief, unless we are to reshuffle names togathor75.

72, ibide, p. 128,

73. ;bid.’ p. 130.

74, “Theism and Humanism®, International Journal of Ethics,
XXVI (1916), p. 285,

75 Cited by F.Re. lLeavis, New Bearings in English Poetry.
A Study of the Contemporary sIEuaEi?ﬁ !ﬁa:mondswo?f*.
1

Midd ’asr’- P‘enguin BOOKSs Ltd., ¢ Pe 990
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V. Elizabethan ancé Jacobean Lramatists

£liot's studies ¢f the flizabethan and Jacobean dramatists
clearly show tnat he was lndebted to them., The Elizabethan England,
with fits rich ané unstilled passions and its vigorous grasp otf
life, offered Eliot sufficient scipe to study the limitaticns
of the Renaissance fervcur. (ne may finc various references

to the plays ¢f this perlod in £liot's poetry.

Shakespeare's masterly presentation of life anc its
attendant complexities in Hamlet and Antony and Cleopatra have
impressed him very much. The peculiaer indecision and cunsequent
cistress of mocern men, ag depicted in “The lLove song of J.
Alfred Prufrock" have been thrown into relief in a witty &nd
ironical reference to Hamlet, the romantic herc weighed Gown with
strong ccnflicting feelings. In fact, Shakespeare‘'s Hamlet, a
highly intellectual character who suffers intensely from self-
division and finds it difficult to adjust himself to his environ-
nent, iIs a great deal stronger in inaividual feelings. He can be
careless and rash quite unlike the meticulous and mechanical
youths of the modern age. Elict serves to bring out the hollow-
ness and impotence of modern life., Similarly, the cpening lives of
the secund section of The Waste lLand recreates an atmosphere of
mecieval splendour which ironically brings out the sense 0f decay
and frustration in modern city through a clever reference to

Antony and Cleqpatra:
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The Chair she sat in, like a burnished thr ne,
Glowed on the marble where the glass
Held up by standards wrought with fruited vines

From wnich a golcen Cuplaon peeped 0ut76.

Wwith a clever swing back to the world of The Merchant of Venice,

Eliot conjures up a vivid picture cf the generate Eurcpean soclety
in the following lines:
Cn the Rialtc once,

The rats are undernesth the piles.

The Jew is uncerneath the lot.

Maney in furs. The boatman smiles77.

Eliot has offered Marlowe a place Of discinction for he
comes very nearest to his definition of a heretic. In Eliot's
cpinion, the modern wcrld is bedly in neea of heresy {(or blasphemy)
whicn is somethiny dififerent from atheism and implies an acute
percepticn or a profound insight inte some part of the truth.

50 blasphemy is a matter of rignt belief, connectea in mind with
a state of spiritual sickness, parlowe, more than any other
dramatist of the perioa, is hsunted by this sickness. His Lr.
Fanstus, whno has at his commanc the vast rescurces ¢of worldly
Anowleage characterizes this spiritual sickness that apprises

men of the inevitability of a tragecy accuring from loss of faith.

76 CPPes De 64
77. 1bid., pe 41.
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The conflict of good and evil embodied in contrary judcements
of "Goc Angel" and the "Evil Angel® poses the eternzl prablem.
rephistophiles® definition of Hell is akin tc that of Lante's

Hell. To Lante, Hell is just & state, as 1t is tou Dr. Faustus:

Hell hath no limits, hor is circumscrib‘'cd

In one self place, for where we are is hell

And where hell is, there we must ever be,

aAnd to be short, when all the worla dissclves

And every creature shall be purified,

All places shall be hell that is not heaven78.

All places shall be hell that is not heaven. Such a
conception of Hell has a lot to do with Hersy that £liot wantsg
to invoke in modern society. In Eliot's early poems there is
slways a sense Of suffering and distress that can be as well
compared to that of the Hell, The epigrarh in the beginning of
Prufrock clearly pursuades the reader to believe that mocern

people are in a state of Hell, Huwever, the irony lies in the

fact that pecple are hardly conscious of this conditione.

Eliot agrees with the Italian thinker Machiawelll that
79
men are generally ungrateful, fickle, false, cowards and covetous,

He then recognizes Machiavelli®s utility in his "perpetual summons

78, Christopher Marlowe, Doctor Faustus (ed. by Kitty Latta):
(Caleutta s Oxford University Press, 1986}, pe 53.

79, T.5. Eliot, For Lancelot Andrewes (London 3 Faber and
Faber . 19287, pe 39.
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. 8 .
t0 examination of the weakness and impurity of the soul® O: he

enuorsed the view of the grezt genius recarding the relative
importance of liberty vis-a-vis maintenance of order 1 “liberty
is good, but more inportant is corder anc the malntenance of order

justilles every me ms"al .

Bliot's support for machniavelli's views on religion is
significant. According vo him, although Mmachiavelli was quice
aware of tnhat “the Church and the powerful indaividual nobles of
the Church had contributed to the cdissension and desolation of

his country", “he maintained steaaily cthat an established Church

) _
was c. the greatest value to a Jtate” 2. He then adds tnat

Macniavelll goes ontc show

see how the neglect of religion, occasicned by tne
vagaries of the Church of rome, had¢ contributed to
the ruin or Itaiy, 1t is quitwe possible that an
established national Church, such as the Church of
ingland, might have seemed to Machiavelll the best
establisnment for a Christian c¢unmonwealthy but
that a religious esgtablishment Ot some kind is

necassary to a nation he is quitce surea3.

Adhile speaking of macuiavelli’s views, cliotv speaxs his own
minds ana 'gives full credence to Machiavelli's exauwination of

numan motives as, he says, the humanity presented in the works

800 M.. Pe 52.
8l. Ibid., p. 46.
82, 1bid., p. 44.
83. Ibid., p. 45.
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of Machiavelli is “without the addition of superhuman grace“,

Seople who have a particular religious belief can anly tolerate

this kind of situation, but perscns, with their effort "to supply
religicus belief by belilef in (umanity®™ for the last three centuries

cannot support this creed of Machiavellli,

since Machiavelli exerted influence on the latexr Elizabethan
playwrignts, Eliot found pleasure in them. He comments on Thomas

Midcaleton's The Changeling that "it is the tragedy of the not
naturally basd but irresponsikle and undeveloped nature, caught

in the consequences of its own action“84. Hls interpretation of
the character of Beatrice is in the lignt of the Christlan concept
of hope saving soul through damnaticn. “Beatrice is not a moral

creature i She becomes moral only by becoming damne e In Cyril

Tourneur's The Revenger's Tragedy, he cbserves "an intense and

unigue ane horrxible vision of life“ae. 1t is Ya document aon

humanity®, not ounly pecause it is & cocument on ane human being,
Tourneur, but alsc for its theme wnich is deathe-motive involving
%loatning an¢ norror of life itself%, from wnich Eilot aerives the
beliaf that "7T¢ have reallzed this motive s0 well 18 a criumph;
for the hatred of life is an important phase -— even, if ycu like,

87

a mystical expeérience in life itself* ', He states that John

84. selectec Esssys, op. cit., p. 163,
85, Idem.

86. Ibid., p. 189,

87, Ibid., p. 190,
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48yston’s play “is an original variation of that deep discontent
and rebelliocusness s0 frequent among the Elizsbethan dramatistsaa.
He says that though the action of The Wonder of women is tumule
tucus, and there are fercocity and horror at places, therxe is
*"an underlying serenity* and "a pattern behind the pattern into

which the characters deliberately involve themselses“89

» His view
is that people gerceived such a pattern in their own lives at

“rare moments of inattention and detachment®, that it is “"the
pattern drawn by what the ancient world called Fate; subtized by
Christianity into mazes of delicate theology“go, which is explained
in terms of psychological or economic determinism in the modern
age. Thus the study of the Elizabethan and Jaccbean literature

helps Eliot to mould a suitable religious pattern in his work,

{(vi) The Metaphysical Poetry

Literally, “meta" means “beyond" and "physics® means
*physical nature", 5o Metaphysical poetry 1s one that deals with
the theme beyond the physical nature. The Metaphysical poetry
began early in the Jacobean Age, i.e., in the last stage of the
Age of Shakespeare. It was John Lonne wno led and founded the
Metaphysical school of poets. Lr. Johnson ccndemmed this school

of poets, because of the habit, common to this sachocol of poets,

88, Ibid., p. 229,
89, Ibid., Ps 232.
90. Idem.
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of always seeking to¢ express something after, something behind

the simple obvicus first sense, of a subject. They were affected
by the ingenuity, the subtlety and what Pr. Johnson calls “watch for
novelty*, which distinguish Donne, for example, from the straight
forward sentiment and lucid imagery of the Ellizabethans. The
following are the main characteristics of the Metaphysical poetry
of the periods. Their works have several features in common 3

(1) theirx poetiy is to & great extent lyricaly (ii) in theme it

is chiefly religiocus or amatofy: (11i) there is much metrical
facility, even in cocmplicated lyrical stanza; (iv) the poetic
style is something elmost startling in its sudden beauty of phrase
and melody of diction, but there are unexpected tums of language
and figures of speech,

The influence of the French symbolists mingles and fuses
in the poetry of Eliot with that of the Metaphysical poets., There
is conspicuous similarity between the age of Donne, anc the
modern age, and this accounts for the revival of interest in the
Metaphysical poets after a neglect of two centuries. Eliot writes:
*The possible jinterests ¢f a poet are unlimited, the more intelli-
gent he is the better; tne more intelligent he is the more likely
that he will have interests; ocur only condition is that he turm

them into poetry, and not merely mediate on them poetically"gl.

91. 1bid., p. 288,
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The words reflect the very features common to the Metaphysical
school of poets, He holcs the view that the poets of the modern

age mast be "difficult® and writes:

Out civilizacion comprehends great varlety and conplexity,
and this variety and complexity playing upon a refined
sensibility, must produce varicus and complex results.
The poet must become more and more comprehensive, more

allusive, more indirect, in order to force, to dislocate

1£f necessary, language intc his meaninggz.

John Donne is the most representative genius of the
Metaphysical poets. ine finds a cleavage within him due to the
conflict between science and old religion and this, he feels,
is the sole source of the malady. while the Elizabethan see man
as "anything*, Donne finds *nothing*® in him "now™, he is a

3

“triffle and poore thing®>>. The o0ld harmonies of life based

upon human relationships are no longexs
Tis all in pieces, all cocherence gone,

All just supply, and all Relation

Prince, sSubject, Father, Sconne or things fo.rqo'c-...94

The above can very well be applied to the poet of The Waste Land.
The Renaissance egocentricity was, according to Donne, the cause
of the spiritual crisis emanating from the New Philosophy which
calls in doubt. '

92. ij.d¢‘ P 289.

93. H,J.C, Grierson, ed. poetical Works of John Donne (Londons
axford university Press, 1967), pe 212.

94‘ Ibid.( p. 214.
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It was Hengry Vaughan who substituted dcubt and despalr
for the Renaissance concept of human perfection 3 “False life !
a £foil and no more, when wilt thou be gonne?“gs This “"foul
deception® called life has beceme YA dark contest of waves and
winds/A meer tempestuous debata“gs. According to Hengry Vaughean,
life is “what none can express"97. The central idea of his poem,

“Man® is as followss

Man is a restless creature who is not tied to

a place; he is all the time moving here and there
restlessly. He knows that he has a hore, but he says
that it is so far tnat he has forgotten how to go
there, Man 1s a shuttle wnose passage through looms
has been ordained by God and sc he cannot rest S,

when life 15 false and deceptive tc these poets, the
inevitability <f death is a terrifying reality., In ¢ne of his
“Holy sonnets® onne sees life stretcned between the points of

gespalr «nd deathgg. Henry Vaughan intends to divulye the

mystery of human soul after death.

35, HeJs Grierscn, Eg., Metaphysical Lyrics and Poems of the

Seventeenth Cent s Donne to Butler (londong Qxford
University Press, *964). P 1i56.

96. Idem.
97. ldem.
98, Ibid., p. 148,

99. H.J.C. Grierson, The Poetical works of Jochn Donne,
CDa Citoc P~ 293.
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dhat mysteries do lie beyond thy dust,

Could man outlook that mark ¢ +9°

George Herbert in nis short lyrics expresses his deep spiritual
conflicts although his faith in the Anglican Church is unflinching,.
when he deals with relationship between God and man, he shows aware-
ness of the unworthiness of man, duscusses the problem ©f resigne=
tion and explores and analyses his religious emotions, marks and
motives., A morally serious artist, andrew Marvell was sure of the
efficacy of his spiritual and cultural values.

what Eliot says ab.ut the Metaphysical poets makes it more
apparent that he had affinity with these poets. He states that
*Donne had & genuine taste both ror theology and for religicus
emotion® and that he was one of those few “who seek refuge 1in
religion from tumults of a strony emotional temperament which
can find no complete satisfaction elsewnere'1°1. what he says
abcut Donne is egually true of himself. He observes:

Lonne many times betrays the consequence of early

Jesuit influence and of his later stucies in Jesuit

literature in his cunning knowledge of his weaknesses

of the human heart, his understanding of the human sin,

his skill in coaxing and persuading the attention of

the variable human mind €0 Civine cbjects, and in a
kind of smiling tolerance amcng his menances of damnation.

100. H.J.C. Grierson, ed. Metaphysical Lyrics and Poems of the
Seventeenth Century s Donne to Butler, op. cit., p. 145,

10l. For Lancelot Andrewes : Essays on Style and Order,
e SIS, p. -
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He is dangercus only for tnese ... who, fascinated by
‘perscnality® in the romantic sense of the worgé -—e
for those who find in ‘'personality’ an ultimate value —

forget that in the spiritual hilerarchy there are places

higyner then that of bonneloz.

This observation of &liot reniunes the reasder of his view of man’s
sinfulness, his damnation and¢ the hope of the Livine Grace and
his cistrust ¢f the romantic noticn of perscnality. It should we
remarked that what ajpealed tc zliot in the Metaphysical poets

was thelrunderlying faith in Christianity.
(vii) The Victorian Poets

The victorian poets have also exerted influence on £1liot,
Tennyson and Arnold are the two great poets who infiuenced Eliot
by virtue of their preoccupation with society ané religiocn.
Arnold's prophetic cast of mind was very much arrested by the
decay ©of human civilization and culture. Culture was the most
important thing to him, He attached greater power and importance
to culture. Although Eliot has the same eagerness to deal with
culture and its accompanying elements, he scrupulously allows
religion the same place with culture, To him, religion is not just
a bundle of morals to be authoritatively imposed upon others, it
1s just the otner aspect of culture itself. Eliot believes that
no culture can develcp “except together with religion*, The reli-

gion imposes man's ethics, his judgerents and criticism of himself.

102, Ibid., p. 26,
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It is not just a thing aloof £from life:; it is directly related
to it, He then criticizes Arnclcé for his fundamental misconcep=-
tion concerning religion @ “The toctal effect of Arncld's philo-
sophy is tc set up culture in the gplace of religion anc to leave

religion tc be laild waste by the anarc:y of feeling"los.

However, Eliot's real cumplaint against Arnold*s is not so
much for his misconception of religion as for his definition of
culture as “a study of perfection®, Eliot does not believe in
human perfection. $0 far as man is cuncerned, he 1s only at times
capable of action which is perfeet but he can be hardly perfect,
Much to the consternation of sliot Arncla ventures to substitute
poetry for religion. He remarks: “"wWithout poetry, our science
will appeax incomplete: and most of what now passes with us for

104. Moral

religion and philosophy will be reclaced by poetxry*
ideas are, therefore, inseparably bouna up witn his conception

of poetry which Eliot considers as very dangerous, According to
Eljot, "Morals for the Saint are only a preliminary matter; for

the poet a secondary matter’los.

103, selected Essays, ope. cit., ps 436.

104. "The sStudy of Poetry", English Critical Texts, ed. by L.J.
Enright and E.D, Chickera (London: OXford University Press,
1971)' Pe 260. .

105, The Use of Poetry and the Use of Criticism, op. cit., p. 114.
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Despite this, Eliot 1s greatly indebted to Amold for his
sericus precoccupations with social problems as well as his
initiative to bring religiocus prablem in poetry. Some of Arnold's
views on religion micht have led g£liot to think religion in his
own terms.

Eliot is interested in the prcblem of religion, with all
the intengity of an artist, but scarcely of a moralist. A large
number of critics have failed to evaluate his almost scientific
passion for truth in art. As art is imperscnal and flourishes on
the artist's detachment from self, Eliot is the last person to
tanper art with any morzl or predetermined laws. hus he criti-
cizes Maritain's statement ; “The unconcealed and palpable
influence of the devil on an important part of contemporary
literature ig one of the signif.cant phencmena of the history of

me"lOG

our ti + for he iB not ready to clrcumseribe art by any

limited vision.

Tennyson is the most representative poet of the vVictorian
age. His falth Iin Christianity 1s scnewhat sketchy. In his poem
in Memorism the poet passed from his perscnal grief to the reli-
glous problem 0f man's relation to God, Since he 1s distressed
Dy the lcea oi & rmechanic Universe, iLliot chooses to reassert his
zeal for a faith very conditioned by his honest doubts, It is
here that Tennyson comes to attract Eliot. The modern poat believes

in the far-reaching c¢onsequences of sincere doubts. He prefers

106, Ibid., p. 137,
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to characterize these dcubts in a man's mind as “"blasphemy" which
brings him nearer to God. But Tennyson’'s idea of a progress has
run councer to Eliot's expectations. The iaea Of progress cannot
cohere with honest doubts. Eliot does not believe in the perfecti-
bility of man.,. When Tennyson sayss:

That God, which ever lives anc loves,
vne ¢od, one law, one element,

and one‘far;off civine event,

To which the whole creation moveslo7.

Eliot cennct resist the temwptation t¢ point cut tnat it was a
sort ¢f artificial compromise that brought out though he himself

¢id not believe in it sincerely.

A few minor poets of the lste nineteenth century have zlso
exerted influence on Eliot. Among these poets, Aubrey, Beardsley
and +.E. Henley deserves mention. Although Beardley has been pre-~
occupied witn tne victorian mind, he has a deeper insight than
any other poet into the corruption of the socul, He is a realist
whe 185 jJust in search of the visiom of evil, which other poets
have avoided. His critical insight into the *sentimental sensua-
lity® of his friends place him on a better footing. His realistic
poem, "The Three Musicians® vividly brings out a picture of the
society that antjcipates Eliot’s “Burbank witn a Baedeker", W.E,.

Henley, with a decidedly superior 1magination than Beardsley,

107. The Poems and Plays of Alfred Lord Tennyson (New Yorks
The Modexn Library, 1938), Pe 374,
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composed a few poems which deal with the ugliness ané squalor of
the modern world. His "Hospital* poems are full of such precise
an¢ characteristic images as woula incuce the reacer to think of
Eliot's portraiture of urban gociety ailing hopelessly in disease
and corruption, neutraiized by inward vacancy. His technical
experiment with free verse to characterize the disintegration and
restlessness of modern society clearly anticipates that of Eliot.
And Eliot haé been, no doubt, attracted towards his attempt -~
rather the maiden but resolute attempt to fit tnls medium to
mocern conscicusness. Thus the victorian poets leave an imp:ct

on g lioto
(viil) F.H. Bradley

when g£liot was at Harvard, he came uncer the influence of
gooc many philoscphers, such as anti-roamantic Ilrving Babbltt,
Stern Santayana, and pust-kantlan icealist Joslah Royce. All thesc
philosophers left their cistinctive marks on £liot's mind. They

are partly responslikle t¢ have turned him sericus and sombre.

It was probably Josish Royce who inspired Eliot to read

F.H, Bradley. Eliot then wrote a Ph.l. thesis on Experience and

the objects of Knowledge in the Philosophy of F.H, Bradley on the

basis of Bradley's Ethical studies, fhe rrinciples c¢f Logic and

Appearance and Reality. when Bradley died in 1924, Eliot wrotes

Few will ever take the pains to study the consummate
art of Bradley's style, the finest philosophical style
in the leasnguage, in which acute intellect and passionate
feeling preserve a classic balance: only tnose who will
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surrender patient years to the uncerstanding of his
meaning. But upon those few, both living and unborn,
his writings perform that mystericus and complete
operation which transmites not one department of
thought only, otut the whole intellectual ana emotional
tone of their being°%,

Eliot was dafinitely one of those who surrendered themselves to
the discipline of bradley. He has expressly acknowledged his

debt to Bradley elsewhere in hils writings.

In the preface to knowledge and Experience in the Philo~

sophy of F.H. Bradley, Eliot has approvingly mentioned Hugh

Kenner's discussion of Bradley's influence on £liot. Hugh Kenner
has persuasively argued sbout the pervasive mark of Bradley’s

thought on Eliot's Writings:

‘“he intellectual world of Francis terpbert Bradley
{(1846-1924) apparently occuplea Mr. Eliot's close
attention for & longer oeriod than that of anyone
elge, not a poet, 1in wnoum he has profesgssed an
interest; anc began to occupy him, morecover, during
his late twenties, at the time when his own intellec~
tual stuff was most malleasble ... It would be gurprising
if this transient closeness of identification between
himself and the English philosopher had not left an
ineradicable stain on his minéd, and it is precisely
as a stain, Imperting color to all else that passes
through, that Bradley is most discernible in Eliot's

poetic sensibi litylog.

108, Criterion, IIXI (July, 1952), pe. 2. _
109, The Invisible Poet ; T,S. Eliot (London: Methuen and

Go, itd., 19667, pp. 3839,
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Eliot has encountered the idea of the contiguity of all
the different branches of knowledge in Baboitt and Bradley has
offered him a metaphysical basis for such an assumption. In
Appearance and Reality, reality is imagined as comprising three
levels of experience. Filrat, there are tre primary qualities that
men perceive, which Bradley cesignates as mere appearance, Seccndly,
there is sentient experience which is the same as reality. But the
first category of gppearances does exist and conseguently forms
part of reality. It implies that there is no division between the
subject and the adject for experience is the only reality. The
third level of experience is the timeless Absolute, in which all
contradictions of the other two levels are reconciled. The three
aspects of reality make up one Reality whose being consists in

exXxperience.

Eliot holds the view that individual works have signi-
ficance only in relation to the whole work of the artist, and
in the framework of the entire corpus of literature and this
view sounds like Bradley's metaphysic as applied to the realm cf
literature. Many of Eliot's quizzical pronouncements such as
“The whole of Shakespeare’s work is one poem*, or *we must know
all of shakespeare's work in order to know any of it, or “No
poet, no artist of any art, has his complete meaning aslone. Hia
significance, his appreciation, is tne appreciation of his xela-

110

tion to the dead poets and artists® » become comprehensible

110, selected Essays, ope. cit., pe 15,
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cnly ir the light of Bradley’s philosophy.

It may be stated that the unity of all experience lies
behind Eliot's attitude to tradition and the interxrelatedness
of different branches of knowledge. The insistence on Europeanism
and the emphasis on literature as an organi¢ whole, anc not merely
as a collection of writings cf individual sutnors, may be viewea as
an expression of tne unity of all reality. The presentness cf the
past and the conception of the past ncot as an "object™ but as an
experience of a *finite centre*, or frcm a “point of view“, form
the philosophic basis of Eliot*s theory of tradition. The past is
cnly wnat men imagine the past to have been and the future is cnly
tneir anticipation of what they counceive that it is going tc be
like., Both are present to tae “finite centre”, and from a “pcint
of view", In one sense the history of the world is that of one's
experience, Literary tradition is not a corpus of writing by de=a
authors, it 1is as real as one wants to make it. SO it is necessary

to appropriate it thrcugh great effort.

Now it is worthwhile tec look at Eliot's discussion of the
interaction between the past, the present and the future. Eliot

writes:

In perception we intend the cbject; in recollection we
intend a complex which is composed of image and feeling.
we dc avt intend t¢ remember simply the object, but the
abject as we remember it. And this new experience 1s
much more the experience than the past object, for we
try to remember how we felt toward the past object ...
It appears that the past in the sense in which it is
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supposed to be recalled, in popular psychology, simply
never existed; the past lived over i not mamoxy, and

the peast remembered was never lived ,.. The past as lived
and the past a8 remembered are in fact one and the same in
intention, although in fact there is no reason to say eitherx
that shey are the same or different ..., You either live

the past and then it is present, or you remember it and
then it is not the same past as you once lived g the
difference is not between two objects, but between two
points of viewsul.

He again writeas

Idaas ©f the past are true, not by correspondence with

a real past, but by their ccherence with each other

and ultimately with the present moment; an idea of the
past 18 true, we have found, by virtue of rslations amog
ideas .+¢ The reality of the future is a present reality,
and it is this present Ffutureereality of which our

ddeas of anticipation are predicted, and with which they
are identifieall?,

In other words, instsad of past, present snd future = past and
future as such being ideal constructions according to Bradley -

thexre are a present of things present, & present of things past
8and a present of things future,

This appears to be the philosophical ground work forx

several of Eliot's pronouncements on traditions:

t13. ppouiedes SO Bpgispce ip She Rhilopepihy of E-H- Rradiey

112, %. PPe 54058
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/ Tradition_/ invclves, in the first plécce, the
historical sense, which we may call nearly indispen-
sable to any one who would continue tc be a poet
beycnd his twenty=fifth year; anc the historical sense
invclves a perception, not only ©of the pastness of

the past, but ¢f its presence; the historical sense
ccmpels a man tc write not merely with his own
generation in his bones, but with a feeling that the
wnole of the litersture of Burcpe £rcm Homer and within
it the whole ot the literature of his own country, has
a simultanecus existence and composes a simultaneous

order113.

Or.

««s the difierence between the present ana the past is
that the conscious present is an awareness oOr the past

in a way and to an extent which the past's awareness of

itself cannot show114.

One may observe that the same Bradleyan attitude to
reality as sentient sxperience seems to lie behind Eliot's view
that the past is altered by the present as much as the present
is altered by tne past. The past exists primarily in man's con-
ception of it and his memory of the past 1s ondy a construction
frcm the present. Eliot also owes to Lradley his concept of per~

sonality as & mere cluster of “impcrfections and delusions®.

(ix) The ancient Greek poets and rhilosopher and Bexgson

£liot has been interested in the writings of the ancient

Greek p vets and philosophers as evident in his plays and many of

113. Se¢lected Essays, op. clt., p. 14,
114. Ibid., p. 16.
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his poems. Heraclitus, Aristotle and pPlato are often at the back
of many ¢f his ideas. The two epigraphs taken from Liel's edition
of Heraclitus properly belongs to "Burnt Norton“ but may be suit-
ably applied to the whole series. These fragments translate as
fellowss
(1) Though the Law of Reason (lLogos) is universal,
the mejority of people live as though they had

an uncerstanding ¢f their own.
{1i1) The way uoward and cownward are cne and the same.

The first epigraph, according te Reynouna rrestcon, attracted
Ellot for its "poetic 3uggest1veness“115. come critics like
Elizabeth Drew have complained that the seccond epigraph sounds
more of Aristotelian rather than Heraclitean fcr Heraclitus did
not have any concept of & “still point" at wnich tne flux is

resclved into “rather arrest nor weovement¥, a pocint which is

almost indispensable tc tne aartets. rhe poet, however, gets a
green signal to return to an early stage or the Logos doctrine

which he first touched in "Mr. Zliot's Sunday Morning service"
and has since explcited in the word. Thus tae writings of the

ancient Greek pcets and philosophers exerted influence on Zliot.

when Eliot was in Paris during 1910=-11, he attended

Bergson's lecture at the Sorbonne and underwent a temporary

115, R. Freston, Four ggartets Rehearsed (New York 3 Sheed and
werc, 19‘6); Pe VIII.
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conversion to Bergsonism. He, however, wrote an article criticizing

durete re'‘elle as "simply not f£inal®. Though these contradictory

pieces of evidence are indicative of tne difficulcty in establishe
ing any definite “influence®, Eliot’s formulations about tradition
and his conception of time and the human c¢onsciousness can be shown
to have a great deal in common with Bergson's philosophy of time
andu change. It would not oe irrelevant to point out that Eliot's
animadversion centred more on Bergson'’s disciples and interpreters

than on his philosophy.

One finds the same kind of thoucht and scepticism of
analysis in both Bradley and Bergsc¢n, Bergsocn's concept of “intui-

tion" is analogous with Bradley's *immediate experience" 3

For feeling, in which the two / subject and dbject_/
are one, has no nistcery; it is, as sucn, outside of
time altogether, in as much as there is no further
point of view from which it can be inspected®*®,

This account of “immediaste exverience” is echoed in Bergson's
*“intujition".

By intuition 1is meant the kKind of intellectual
sympathy by which one places cneself within an
object in craer to coincide with what is unigue

in it and consequently inexpressible117.

116, T.S. gliot, Knowledfg and gxperience in the Philosophy of
F.H, Bradley, op. cit.. p. 22.

117. Henry Bergson, An Introduction to Metaphysics, tran.T 2 Hulme
(New York, 1912), pe 7Te
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Now it is worthwhile Lo give a short account of tne impact
of pergson's concept of time upon £Lliot. Une may perceive time from
two perspectives, the physical an¢ the psycholcgical. Of these two,
the outlook on time as a spatial relation 1s the commonest. wWhen
cne looks at the movin, hands of a clock, what one perceive is
movement thrcough space which cne reckal as a measure of the movement

of time., Bergson's ccntribution to the philosophy of time has been
to rescue time from its spatial relacvion by positing the concept

of auration which is psychclogical time. As consciousness itself
is regarced as ncone vther tnan menvry in dergson's philoesophy, the
crucial notion nere is menory. ouration is funcansntsal to Bergscu's
theory of crestive cvulution which postulates tnat one changes
without ceasing the scvace itself being nothine, but a succession
of Btetes. Bergsun cumrares consciousness to a ball of taread
continually rolled up, £9r man's past follows hir, it swells in-
cessantly witn the prusent that it picks up «n its way. This
psychological time is duration. In the words of Bergsoni

Duration is the continuous progress of tne past which

srews into the future anc which swells as it advances,

AT as tne past grows without ceasing, so also there

is nuv limit to its preservationlle.

And this past remains with man 1 "But even though we may have no

distinct idea of it, we feel vaguely that our past remains present

to US.119.

118, Henry Bergson, Creative Lvolution (New York, 1911), p. 4.

119, Ibide, po 5e
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Space, according to the conventional notions of time and
space, is the dimensim in which things exist and tima is the
dimension in which things change, Duration « unlike Chronos which
is merely the condition of existence — is existence itself, In
this comnection, a critic's coament deserves mentidns

Time, as we ordinarily envisage it, is a division of

reality into existent and non~-existent partse. From the

reality which now is, is excluded the reality which was
and the reality which will be. Duration knows no such
distrinction. The past exists in the present, which
contains the future. The concrets and ever pPresant

instance of duration is life - for each of us living
individuels, is nia own lifeuo.

There are several points of similarity between Bergson's
theory of evolution in which each successive form arises out of
previous states while adding to it something in the process, and
Eliot!s sttitude toO traiition. Both Bergson's philoascphy of time
and Eliot's theory of tradition imply that the present can be
comprehended only in the light of the past, Hence the indispen=-
sability of tradition. But this is only one side of the shield,

As the present is & development out of the past, the present
throws light on the past also, This mautual interaction between
the past and the present is integral to Eliot's notion of tradition.

rils statement in “Tradition and the Individual Talent" that the

120, H, wildon, “Time" and ‘History' in contemporary philosophy;
with special Reference to Bergson and Croce*, Proceedings
of the British Academy, VIII (1917-18), p. 343,
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conscious present is an awareness of the past has a Bergsonian
echo asbout it. Like Bergson's idea of reality, tradition is alive

anc always changing, yet remains a unity.

The existing monuments form an ideal order among
themselves, which is modified by the introduction of
the new (the really new) work of art amcng them. The
existing order is complete before the pew work arrives;
for order to persist after the superventicn ©f novelty,
the whole existing order must be, if ever sC slightly
altared, and so the relations, proportions, values of
each work of art towards the whole are readjusteay ana
this is conformity between the c¢cld and the new. W“hoever
has approved this idea of order ... will not find its
preposterous that the past should be altered by the

present as much as the present is cirected by the pastlzi.

It 1s certain that there is a resemblance between Bargson's
notion of time as organic development and Eliot's concept of tra-
dition as a constantly changing pattern. Tradition as defined by
Eliot is parallel tu the development of consciousness in time,
wnich is expressed by Bergson through icg anzlogy with music:

The musical phrase is cunstently altered in its

totality by tne additjion of some new note., Each

new development alters the na.ure, the appearance,

as it were, the rhythm of the wnole. Indeed, if the

whole could not be altered, no agdition would be
pObaiblelzz.

i21. T.5. wliot, selected Essays, Ope. Cit., p. 2l.
122, Henry Bergson, lTime and Free will {(London, 1913), p. 106,
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In this way, the foregoing view of the human consciousness
is echoed through Eliot's theory <f tradition., In short, Eliot
has been deeply influencea by Bergson in respect of his formation

of different philosophical ideas.

(x) Christian Mysticism

The studg of Eliot*s works vividly shows that he was greatly
influenced by Christian mysticlism, Mysticism should not be regarded
as a religion in itself, but rather as the most vital element in
all true religions, rising up in revilt against cold formality
and religious torpor., Here it is pertinent to state sume ©f the
major doctrines of Christian mysticism, particularly those which
pertain to the supremacy of intuiltive knowledge, the virtues of
spiritual discipline, humility, charity anc desirelessness, and
the evils of sensual pleasure and egotism. These are the doctinres

that really form the central point of kliot's poetry.

The word “mysticism® comes from .he Greek verb mueo which
means "tc shut Oor close the lips or eyes®. 50 mysticism implies
a detached attitude towards tne world ¢f senses and spiritual
discipline which silences the soul anc prepares it for 1ts ultimste
identification with the vivine. 1t is the direct knowledge of God
and of the facts of the spiritual world, arising neither through
the senses nor the intellect, but through the deliberate introe
version of these. Mysticism has been defined as “the immed)iate
feeling of the unity of the self with God ~— it is the religious

life at its very heart and centre -— it is the endeavour to fix
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the immediateness of the life in God as such = in this God
intoxication, in which the self and the world are alike forgotten,
the subject knows himself to be in possession of the highest and

fullest truth®l?3

« The essence of mysticism, according to Lasscn,
is "the assertion of an intuition which transcends the teomporal,

categories of the uncerstanding, relying on speculative reaaon“lz‘.

Dionysius the Areopagite states that "in the diligent
exercise of mystical contemplation", one shculd *leave behind
the senses and the operations of tne intellect, and all tnings
sensible and intellectual, and all things in the world of being

and non-being ...“125

when an as,irant renounces muncaane things
and follows the principle of self~abnegation, he is transported
into “the super-essential Radiance of the Livine Larkness", “the
Larkness of unknowing® whence sall perfection cf understanding is
excluded, and he is then eanwrapped in that which is altogether
intangible and monumental, being wholly absorbed in Him who is
beyond all, Since nis power of reasoning is rendered in such a

state, he is "united by his highest faculty tc¢ Him who is wholly

unknowable; thus by knowing nothiny he knows that which is beyond

123. Pleiderer.

124. Cited by F.C. Heppold Mysticisms A Study and am Anthropology
(Harmons~worth, Micddlesex, Penguin Boo Ltd,, 19 ¢+ Do
Hereinafter cited as Mysticism.

125. The Mystical Theolo Reprinted in F,C. Hsppold,
ﬂxﬂtiCj.smo @ te e P 191,
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126

his knowledge® « Dionysius the Areocpagite cally it darkneass

becsuse it is "hidden by all the light that is in existing tn1;§3~.
Nhen a mystic plunges into it, he passes into "absolute silence

of thoughts as well as of words"lza. S5t, Augustine also bellieves
that the s.ul can £iné GoG oniy by shunning the world of sensual
pleasures. After his perscnal experience of sexual lustfulness,

he considers that *this mortal life* is “a dying life", “rather

wl29 "130. He

a living death and the world "this valley of misery
has abho: rrence of vanity, lustfulness, haughtiness, ambitious-
ness, pride, and the Freedom of the Will as a scurce of evil,

and admired humility, charity "thst builceth upon the foundation
of Humility%, abstinence, humbleness, and desirelessness. He
speaks for e higher intuition which he calils a flash of light to
see the reality. Then the Blessed John Ruysbroeck e@xplains how a
mystic can make through introspection of spiritual journey that
terminates in his finding God without any intermediarys. There
"shrines into him a sinple light; and trnis light shows him Dark~
ness and Nakedness and Nothingness“lsl. In the darkness God mani-
fests Himself and there shines an incomprehensible Light which is

Christ. In the Nakedness loses his faculty of sense perception;

126. I«bid.; P 193.
127. Ybid, s« Po» 194.
128. ij.do s Peo 195.

129, The confession of St. Augustine, translated Sir Tobie
Matthew K.T. (London: Co?%ins, Fontana Books, 1965), pe. 35.

130. Ibid.. po 10‘.

131. The Adornment of the Spiritusl Marriage, translated into
English by C, A. Wynschenk Dom -~ Extracts reprinted in F.C,
Happold, Mysticism, Op. Cite, pe 256,



82

but he is “"transfigured and penetrated by simple light‘laz. in
the Nothingness, "all his activity fails hims for he is vanquished

133

by the working of God's abysmal love* anc eventually he becomes

*one spirit* with God and possess His Beling.

The unknown auvthor of The Cloud of unknowing has also

thrown away the mental faculties as tools of apprehending the
Divine. In his opinion, the aspirant must possess the gualities
of humility and charity and should have an honest will to find
God. Just like Dionysius, he has obsexrved that the spiritual
journey of man enables him to have a mystical experience of a
peculiar darkness in which intellect cannot cperate; for this
reason it is also called the cloud of unknowing. No human effort
can ensure God's grace, nor can he know Him through mind; it is
only through love that God can be found. With *a sharp dart of
longing love® the seeker should “"smite upon that thick cloud of

134

unknowing® for the bright radiance of the presence of GoGe.

There is &8 similar divine lignht visualized by wWwalter Hilton.
A mystic can enter into this divine light if he withdraws his soul
from earthly things with Yan intense desire to love, see, and know
Jesus and the things of the spirit“lss. This period of shunning

the falgse and transitory things will be “a night pregnant with

132. Idem.
133. Idem.
134, F.C. Hmpc)ld; Plzst101smo Sope cit., P 277.

135. The Ladder cf Perfection. Extracts reprinted in F,C. Happold,
Mysticism, op. ¢it., p. 284.
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good, a glowing darkness, for it shuts cut the false love of this

136. This state is

world and ushers in the dewn of the true day
called night and darkness for the scul 1s hidden from the false
night of the world and has not entirely enjoyed tne true light,

but is awaiting the blessed love of Gode this period of blind grop-
ing of the mind towards God is followed by the moment of spiritual
exhilaration and the scul 1is bathed in God‘'s glorious and invisible
light in which the mystic will see all the truth. It is this light

which the scul receives as uight passes and day dawns.

st, John of the Cross has followed the Catholic theological
doctrine of the three stages of mystic way namely, the wWaly of
Purgstion, the way of Illumination and the way of Union, and then
developed his mystic philosophy with the help of the image of “two

137 the first night symbolizes the period

principal kinds of night®
of the purgation of the soul when Goc brings the mystic into the
astate of contemplation. By repentence, confession, amendment of
life, must the self be disciplined. The second night symbcolizes
the mcment when God brings him tc the state of union with Him.
In the first stage of mystic discipline the searcher frees him-
self from the bondage of worldly thinc¢s. He then realizes that
the material world around him is totally dark, that the faith

with which he undertakes the spiritual journey is “as dark as

136, Idem.

137. The Ascent of Mount Carmel. wcxtracts reprinted in F.C,
Hoppold, Mysticism, op. cit.. p. 327.
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night to the understanding® and that God is “dark night to the

soul in this life"laa.

it is the author of the fourteenth century work The
Theclogia Germanica who stresses the necessity of suppressing the
Self=will, or the awareness of "I, Mine, Me, and the liks“lag.

*Nothing burneth in hell®*, said he "but se1£~w111“140

« According
to him, AGam's £all is not due to his eatin. the apple but his
claiming *"Something for his own and because of his I, Mine, Me,
and the liks'l‘l..rhus man should not desire “"ctherwise than as

the Eternal wWill would have 1t'1‘2.

In Ash wWednesday Eliot devoutly mounts the winding stairs
of purgatory hoping that his humulity and penance will enable him
to cleanse himself of worldliness and to centre Ris life upon the
Godhead. This poem, pervaded as it is by the spirit of Christian
resignation, has & striking similarity with which the way to God
is detailed not through knowledge or guest but through contempla-
tive love. The longing mast beat upen the cloud of ignorance
“with a sharp dart of love", and tnis is his final prayer in the

poams

138, Ibid., p. 328.

139, Extracted in r,C. Happold, oOp. Clt., p. 264.
140. ibide., pe <266,

141. Loc. cit.

142, 1bid., p. 267,
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suffer us not to mock ocurselves with falsehood
Teach us to care and not toe care

Teach us to sit still

Zven among these ocks,

Our peace in His will

iné even amcng these works

Sister, mother

And spirit of the river, spirit of the sea,
suffer me not to be separated.

And let my cry come unto theel?3,

Ahat is begun in Ash wednesday may be said to be completed in

Four Quartets. The four poems, “Burnt Norton*, “East Coker®, "The
Dry salvages®* and “Little Gidding®, are based on musical structure,
They can be interpreted on a number of levels. Eljot’s own life is
there and so is the nature of art. The main theme has been desc¢ribed
as the revelation of the nature of God to man in time : in the first
poem God the Father {(Air), the source, the still point, the creator,
the prime mover: in tne second poem as God the Son (Earth}, the
Incarnation, the redsemer, “the wounded surgeon®, in the third,

the feminine element, the Blessed Virgin (~ater); and in the fourth,
the Holy Spirit (Fire).

(xi) Indian philoscphy

when Eliot came back Harvard from paris after reading

philosophy under Bergscn he was absorbed in the study of Indian

143, CPP:. PP 98-99.
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Philosophy under the guidance of Irving EBabbitt and Paul Elmer
More. He writes s *Long ago 1 studied the ancient Indian languages,
end while I was chiefly interestec at that time in Philosophy, I
read a little poetry too; ané I know that my own poetry shows the

144

influence of Iindian thought and sensibility" « It 1s apparent that

there are echoes of the Upanishads, the Bhagavad Gita. rPalanjali’s

Yogagutra and the teachings of the Buddha in his works.

©liot was first and last a Christian who sought the confimma-
tion of his doctrinal views with the help of other religiocus philo~
sopnies, Besides, he must have been acquainted with the idea that
the Christian mysticism is an otfshoot of Indian mysticism. Pro-

fessor F, Heller observes:

«se the history of religion knows only three great
independent currents of development, which may
possibly go back to two., There runs an outbroken
chain frcm the Atman Brahman mysticism of vedic
Upanishads to the Vedanta of gSankara on the. one sice,
and the cother through the mystical technique of the
Yoga system to the Buddhist doctrine of Salvationes
Another line of development equally continucus leads
£rom the Orphic -~ Dionysiac mysticism to pPl~to, Philo
and the later Hellenistic mystery cults to the Neow
Platonic mysticism of the Infinite of plotinus which
in tuxm is the source of the “mystical theclogy® of
the Pseudo~-Dionysius, the Areopagite. Perhaps this
seccnd chain is only an offshoot from the first,

144. Notes Towards the Definition of Culture, ope. cit., p. 113,
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since the Eleatic speculatimms and the cryptic doctrine
of redamption have possidbly borrowed essential eslements
from early Indian mysticiul“.

Agatn, pProfessor T.W. Rhys Davids writes:

it is not too much to say that slmost the whole of
the moral teaching of the Gospels as diastinct from
the dogmatic teaching will be fcund in Buddhist

writings several centuriss ¢lder than the Goapeln“s.

In view of the above remarks, it is obvious that the ancient
philoscphy of India lies at the root ©of Christian doctrines,

The Indian philosophy 18 essentially spiritual in its
motive. Its spirituasl quality has enabled it to resist the ravagea
of time and the accidents of history. Though the Greek and the
Scythian, the pPersien and the Mogul, the French and the English have
by twrn made attempt to suppress it, it has its head held high. It
has fought for truth and against error throughout its life, The
history of Indian thought illustrates the endles? quest of the mind,

ever 01id, ever naw.

It is the spiritual motive that cdominates the life of pecple
in India, The Indian philosophy has its interest in the haunts of

145, Cited by Racdhakrishnan, Eastern and Western Thou
(xford 3 Oxford Uniwersity Press, second Edition, 1940,
Reprinted in 1958}, pp. 290=-91,

146, Journal of the Pali Text Society, 1923, pp. 43=44,
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nen, and not in supre-~lunar sclitudes. It has its origin in life,
and enters back intc life after passing different schools. The
great books that arxe on the Indian Philosophy do not have that

ex cathedra character which is s0 prominent a characterlistic of
the latter criticisms and commentaries. The Gita and the Upanishads
are great literasture of India, and vehicles ¢f the great systems
of thought at the same time, And the Puranas also contain the
dressed up in myt.h.s and stcries to suit the weak understanding

of the majority. The hard task of Interesting the multitude in

metaphysics is ocbtained in India.

Harvel writes : *In India, religion is hardly a dogma, but
a working hypothesis of human conduct, adapted to different stages
of spiritual development and different conditions of life“]"”.
whenever it attempted to crystalize itself in a fixed creed,

there arcse spiritual revivals and philosophic reactions that
threw beliefs into tne ¢rucible of criticism, vindicated the

truth and combated the false, when tne beliefs that are tradi-
tiocnally accepted becume inacequate owing to changed times and
the age grows out of patience with them, the insight of a new
teacher, & Buddha or a Mahavira, a Vyasa or a Sankara supervenes,
stirring the depth of spiritual life. These are, no doubt, great
occasions 1in the history of Indian thought, times of inward

testing ana vision, when at the summons of the spirit's breath,

147, Cited by S. Radhakrishnan in Jndian bPhilosophy, Vols I
(Bombays Blackie & Son Publishers Private L%.. 1983),
Pe 26,
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blowing where it listeth and coming wnence no one s~ncws, the soul
cf man makes & fresh start ang goes forth on a new venture. The
intinate relstion between the trutih of philoscphy and che dally
life of people makes Indian religion always alive and real, In
short, the Indian mind has ccnventiocnally exercised over the prob-
lems of the nature of God=head, the end of life and the relation

of the individgal to the universal soul,

Eliot, who was reluctant to accept anything alien €O the
essentials of Christianity borrowed scomething from the Vedas.
Human desires during the early Vedic period were purely materialis-~
tic, People tried tc possess wealt. and wield power over their
fellows: they craved for healthy offspring, longivity of life and
immortality because they were afraid of the horror of death. In
the Bhagavad Gita, Krishna urges Arjuna to rencunce all selfish
werks and desires and regrets the vVedic ritualistic peity. He says
to Arjuna s "The undiscerning who rejolce in the letter of the
Veda, who contend that there is nothing else, whose nature is
desire and who are intent on heaven, proclaim these flowery words
that result in rebirth as the fruit of actions and (lay down)
variocus specialized rites for the attainment of enjoyment and

148

power"™ « Adhen Eliot studied the post-Vedic Hindu scriptures ana

148, S. Radhakrishnan, The Bhagaved Gita, with an Introductory

Essey, Sanskrit Text, English Translation and Notes (London:
George Allen & unwin Lt ., Second zdition, ninth impression,
1970), p. 117,
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Buddhistic writings he must have noticed the importance of
renunciation of mundane things, desirelessness, humility, charity,
love, freedom from gelf-gense and the ethics of selfless action.

His poems, incluaing rhe wWaste Land, Ash WJednesday =nd Four Quartets

and plays cuntain all chese virtues of Indian religions. Sc it
becomes cbvious that Indian philosophy has exerted deep influence

on Blict's works.
(x44) The vedas and the Upanishad

The term Veda means "knowledge® and is applied to four
anthologles of very ancient hymns, songs and priestly formulase
1t is also gpplied to materials that are applied to them, including
the Brahmanas, the Aranyskas and the Upanishadsthe extented
epilogues. All of these contain after tne manner of archagological
sites, different strata of materials, ranging from primitive
sacrifice and magic, through esoteric instruction and priestly
condification, to extensive passages of extremely suphisticated

philoscophical and religious thought.

Eliot read selected portions of the Vedas asnd Upanishads

in the original in his graduates ccurses, and more in translation,

mcst probably in the famous gacred Bocks of the East series,

edited by max Muller. Eliot es C.M. Kearns observes, “supplemented
this reading of Muller primary scurces with nis close gtudy of
Frazer and Muller, who dealt from a conparatist point of view with

the Vedss and Upanishads, their back.round, their analogues and
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their interpretation® 149

. The Vedas and the Upanishads suggested
to iliot tnat breath, sound ané silence were at the hsart of
language, designed tc have some highly predictsble and powerful
effects on the individual, social and natural worlds. It was Vedas
that developed these aspects of language in the theory of mantras,
“Ya word or formila ... (that) represents a mental presence or
energy; by it something is produced, crystallzed, in the mind'150.
In the Rig and Sams Vedas, the help of the gods was often scught
by means of mantras for the purpose of averting drought. These
primitive an¢ magical aspects of mantras were, however, only one
dimension of thedir use from the beginning. They had a religious
and psychological power as well, for mantras correctly uttered
became part of the liturgy of sacrifice wnich gave them an addi-
tional auvthority as well as ensuring communication on with the
chosen dejty. A mantra's efficacy cid not often depend on its
meaning, but rather on the subjective effect of the exacting

mental discipline involved in its correct utterance and the related

moce ©f breathing.

gliot translated these aimensions of mantra-shakti to the
language Or poetry where meaning was also, for him, communicated
through sound ox effect, which depencded on guite subtle arrange-~

ments of rhythm, breath, ana sound and often on the context of

143, T.S5. Eliot and Inaic '.L‘ranitions (Cambridges Cambridce
Unlversity Fress, 1387J, pe

150, Cited by C.M. Kearns in T.S. h.liot. And Indic Tradition,
@o Cit.‘ Pe 4.
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quasi=-liturgical, sacred or communal discourse. what he calls

the asuditory imagination* works through "syllable and rhythm,
penetrating far below the conscious levels of thought and feeling,
invigorating every word; seeking toc the most primitive and forgotten,
returning to the origin and bringing scamething back, seeking the
beginning and the end. It works thrcugh meanings, certainly, or
not without lmeanings in tne ordinary sense, and fuses the old and
cbliterated and the trite, the current, and the new and surprising.,
the most ancient and the most civilized mentality"ls‘l. Eliot
wished to incorporated these zuditory aspects of mantras into his
works so directly that he used at the end of The waste Land the
mantric formula "Shantih, shantih, shantih“, which, according to

his notes, repeated as iprovided) a formal ending €©¢ an Upanishad.

In the ypanishacs klict found suggestions, an extended
store Of imagery and literary tropes. The Upanishadic tropes that
appealed him are the classic figures of light and dark, the lotus,
the licrtening bolt,the ocean of life, the boat of salvation to
the parascoxical assertions of identity in oppositiong - 0l1d man
and boy, maiden snd youth, night and day, fire and fat, knife and
wound. ~hat inspired him most were concepts involving certain
states after death =— states in which the disembcdied scul comes
t¢ understand the laws 0Of good and evil that govern its time on

earth, concepts involving the dual neture of the self, both

151. T.Se. Eliot, The Use of Poetry and the Use of Criticism,
9P. Cit., pPpP» e 118-119,
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empirical and transcendental; and concepts that emphasize the
need for withdrawal from the sensual life in order to realize

oneness with Brahman.

Une may f£ind numerous references to Lliot's knowledge of
the vedas and the Upanishads in his works. Aas for exanple, the
use of ‘Shantih, shantih, shantih' in The Waste Land is both Vedic
in origin ané Upanishadic in content. In the same poem, Eliot has

drawn upon the Brihadarayanka Upanishad in the threefold message

of the Thunder -—— Da Da Da. lhese three words stand for Datta,
Layadhvam, Lamyata meaning "give", “sympathize", “control" res-
pectively. It sums up the cryptic mode of rrajapati's teaching

to the three kinds of his disciples — gods, men and demons. When
disciples approach tne father - preceptor to ask him what virtues
they should cultivate o leadc a2 meaningful life, he utters the
same woxrd for three times, with aifferent meaning each time. For
the gods, it means Lamayata (control yourself); for the men, it
connots Datta (give inJ); and for the demons, it signifies Dayadhvam
(be compassionate). The clear-cut hint of Eliot in using this
highly symbolical event frum the Upanishad is at the prevailing
sterility in The Waste Land, which can hardly be turned into an
oasis unless the virtues exhorted by Prajapati ere earnestly
practised by mankind. The use of the Upanishad at the proper
moment confirms pliot's digestion of the Hindu scriptures. It
revesals also that Eliot wants the poetic fragments of the Hindu

Seriptures incorporated in The waste Land to be read and understood
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in a way alien to western habit of thought. Hence Conrad Aiken has
brilliantly pointad out this s “why again, 'Latta’, ‘Dayadbham’,
*Damyata*? or 'Shantih' ? Do they not say a good deal less for us
than ¢give 3 sympathise : Contreol or *peace'? Lf course, but

Mr. Eliot replies that he wants them not merely to mean those parti-
cular things, but alsc to nean them in a particular way, that is,

152. There are

to be remembered in connection with a Upanishad®
many other coﬁtexts that have been well marked with the Vedic and
Upanishadic thoughts. Thus cLlict hi. bzen influwnced by the Vecic and
Upanishadic thoughts and these thoughts help him much for the

formation of his own religious mind.

(x111) The Bhagavad Gita

Eljot has called the Bhagavad Gita "the next greatest

Philosophical poem tc the ivine Comedy within my experience"153.

The Upanishadic thoughts brought the hatred of the buna of love
between man and god and of the ethics of human action, These
thoughts are much concerned with death enteailing the cyclic
recurrence of birth and death; action is counsidered therein as a
source of bondage, F,C, Happold cbserves: "The EBhagwadgita added
what was absent in the Upanishads. It humanized God and redeemed

action'ls‘. 5., Radhakrishnan writes:

152, "An Anatomy of Melancholy" The Sewance Review, No. I,
special Issue (winter, 1966), p. 133,

153. selected Esgays, Ope Cit.., p. 238,
1540 r‘!zstiCismc @. Cit.’ Pe 149.
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The Bhagavadgita is mcre a religious classic than a
philosophical treatise. It is not an escteric work
designed for and uncerstood by the specially initlated

but a popular poem which helps even those “who wander in

the region of the many and variable®, It gives utterance

to the aspirations of the pillgrims of all sects who seek
to tread the inner way to the city of Godlss.

Krishna may be considered as an incarnation of God as well
as the friend and saviour of man, like Christ. Having seen his
relatives in the battle field Arjuna was deeply grieved and unwill-
ing to do his duty of fighting. So Krishna strongly attemnpted to
remove his illusion born of jignorance, explaining different sub-
jects, such as the attainment of Freedom, by the performance of
one's duty in life, the immortality of tne scul and purification
of heart which 1s essential for Moksa. [Man should keep off the
illusion of his phenomenal, emphemeral self as his real self
which he designates as his l-ness. If he realizes that his resl
self is the Atman i.e., the Universal self, of which he is only a
part, he will identify hinself with the Universal self which is
God, frum which he is estranced but to which he must cume back.

Only his faith in God and belief in mystic relation with God will

make it possible for him,

But faith does not mean & blind man's groping in the

darkness. It means that man should discriminzte between good and

155, The Bhagavadgita, Ops cite, p. 11,
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evily he should be mantally agiles but stoically dispassionate
towards pleasure and pain, gain and loss, victory and defeat.

Krishna explains this mental attituce to Arjuna as Sankhya

11'__o_g¢v.w'6 i.9,, mental discipline, which, if daveloped well, gives
such fruitful knowledge thet works as fire to burn to ashes human

desires and the selfish motive behind anr:t'.i.canlEw

« Arjuna is cone-
fused about the relevance of the Karma Yoga along with the Sankhya
Yoga because the former emphasizes action while the latter
stresses knowledge and, moreover, Krishna, on the one hand, talks
about the supremacy of knowledge and on the other, insists on
Arjuna's preparation for action against the enemy, Krishna's
answer is an explanation of the twoe-fold way of life, the path of
knowledge for men of contemplation and that of work £or men of
action. Man cennot attain freedom from action by abstaining

from work, nor cen he attain to perfection by mere renunciation,
All men are somehow Or the other engaged in some work or the other
and they arxe made to act by the inpulses born c¢f nature, One who
does not move one's limbs but whose mind is occupied with some
objects of sense cannot be said to be free from desire., But one,

whose mind is free from zll desires and who works dispassicnately,

156, s. Radhakrishnan, The Bhagavadigita, op. Cit., Pe 1li4,
157, Eid.‘ P 111.



97

is superior. Action is better than inaction because to maintaln
existence men have to work., But they should not be deluded by
egotism. Thus the Sankhya Yoga teaches the renunciation of work
performed with ulterior motives and the Karme Yoga involves the
pexformance of action with a spirit of disinterestedness. If one
is negative, the other is positive; but they are not contradic-
tory.

The Sankhys Yoga also teaches a devotee to intuit the
unchanging Self, the Uncaused Cause, the Unmoved Mover, i.,e., God.
(me who gains this knowledge will remember the importsnce of
humility, unpretentiocusness, non-injury, forbearance, uprightness,
service to the teacher, purity, steadfastness, self-control,
renunciation of sense -~ abjects, selfeeffacement and the perfec-
tion of the evils of birth, death, old age, sickness and pain,
non-attachrent, equal mincedness to all desirable and undesirable
happening, constancy in the lknowledge of the spirit, and insight
into the end of the kxnowliedge of ;ruthlsa. Te him the barrier
of maya (illusion) between the world anc the ultimate Reality
breaks down: prakriti, i.e,, matter and its wcdes nc longer veil

the real being of God.

158, Swami swarupananda, Srimad shagavad Gita, with Text, qord
for dJord Translstion, English Rendering, comments and Index

e —

(Calcutta : Aavaita Ashram, 1982), pp. 292-294 and S,
Radhakrishnan The Bhagavadgita, op. cite., pp. 304-305.
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However, simple knowledge is not sufficient for virtuous
life - Yoga of knowledge is incomplete without a philosophy of
action. Krishna's kamrs Yoga 1s a siynificant treatise on action
without concern for the results. He states to Arjuna 3 "Thy right
is to work onlys but never tc the fruits thereocf. Be thou not
the producer of the fruits of {thy,) actions; neither let thy
attachment be towards 1naction"159. #hen a man thinks about the
ocbjects of sénse, he feels attacheqd to the results of his action,
of attachment is bcrn desire which perishes himlso. However, the
man in whom all desires enter as waters intoc the sea, which, though
ever being £filled is ever moticnless, attains to peace161. There
are three gunas namely sattve (goodness), rajas (passion), and
tamas {(dullness), in human bocy. Sattva is pure and causes illu-
mination apd health, rajas is of the nature of attraction spring-
ing from craving anc attachment; and tamas is borm of ignerance

and dJdeludes man162

« Man should, therezcre, try to develop his
goodness and curb his passion and dullness. (nly then will he be
able to renounce his sense of attachment to his action. Krishna
points out the characteristics of the gooc, the passionate and

the dull as followss

159. Ibidb‘ De 57.

160, Ibid., pp. 65=66,
161. Ibidt' Pe 70
162. Ibido' pp. 311""312.
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An agent who is free from attachment, non=
egotisgtic, endued with fortitude and enthusiasm,
and unaffected in success or failure, 1s called
Sattvika.

He who is passionate, desircus of tne truits of
action, greedy, malignant, impure, easily
elated or dejected, such an agent is called

Ra]asika.

Unsteady, vulgar, arrogant, dishonest, malicious,

indolent, desponding, and procrastinating, such

an agent 1s called Tamasikales.

Man's insignificant and ephemaral action has no meaning in

itself in the vast cosmos, unless it is done for achieving scme-
thing higher than his selfisnh interests, "To act" says F.C. Happold,

“as if zction were all imporvant in itself is to be imprisoned in
cne's cwn activity, to be shut up in a closed universe”1%%  1ne

Bhagavad Gita, thus, asserves the superiority of love and noble

action which are the twce cardinal principles of every rellgion,

Eliot has been struck by the fact that the lesson that
Krishna teaches Arjuna is universally applicable and perennially
valid, And the third section ¢f “The Lry salvagesY sums up the
message of Krishna ass presented in The Bhagaved Gita. Eliot
presents it as an invigorating call to accept life. It has been

given in the two words “"fare forward®, As the travellers acvance,

163. Ibid., ppe. 377=378,
164, M‘gstiCism. Spe cit., p. 103,
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they change and change alters their jaentity. It i3 “Not fare

well,/But fare forward, Voyagers"165

« This message Of Krishna
is also explicit in Eliot's another poem “TO the Indians who

Died in africa*.
(xiv) Patanjali ; The Yogasutra.

Eliot studied Sanskrit and rali at Harverd for two years
under the guidance of Charles Lanman. He read Patanjali‘s Yoga-
Sutra with J.H. Woods. The Yoga Sutra of Patanjali is a collection
of short texts that form together a systematic exposlition ©of a
theory and practice of meditation and contemplation. It is a work
that codifies the thought of the Yoga school ¢f Indian philosophy,
which has deep roots in the early sankhya, but they are eclectic
and less concerned with metaphysical speculation than with practiczl

applications of theory.

It is an outstanding work on the Yogic discipline of body
and mind for liberating the individual from the taints of the
matter whose highest form is Citta that incluces intellect, self-

consciousness and mind. The Cita opcrates uncer the influence of

the three modes ~- Sattva, rajas ant tamas. [t makes the Purusa
(self) aware of the world of eenses, which causes avidya {(igno-
rance) due to which the ego mistakes “the non-eternal for the

eternal, tne impure for the pure, the unpleasant for the pleasant,

165. CPP' p. 188.



i01

and the non-sgself for the self, asmita or errcneocus identification
of oneself with the instruments of body and mind, raga, or attach-
ment to pleasant things, dvesa, or hatred of unpleasant things,
and abhinivesa, or the instinctive love of life and the dread of
death“lss. The ascetic can free himself irom avidya by riding the
self of the cita. Thus he will experience tnat nis self is losing

its passion and egotiam.

Yoga is a discipline of mental concentration by which one
may enter the realm of spirit of crossing the stages of imperfection

namely, of Ksiptavastha (restlessness) of mudhavastha (blindness),

when the tamas is predominant, and of viksiptavastha (distxaction).
If his mind is ekagra (single pointed), that is, uncer the influence
of sattva {(goodness), he will have the fifth stage of nirudhavasths
wnich means the arrest of the modifications of his mind. SO the
Yogi should continue his exercise further; through samadhi he
should kill all modification and dispositions of the mind to

achieve samapathi {the stage of counterpoise), by curbing desires,

attachment, egotism and such weaknesses of the senses. Jhen one
keaps oneself detahed from the outer world, one can attain the
reality of the self. Hach perason has the divine spark within him
and this cannot be visusalized by the consclous mind which is pre-
occupled with the things of the mundane werla. The Yogi can intuit

perfect knowladge of that on which he concentrates. Yogic practice

166. S. Radhakrishnan, Indian Philosophy, Vol., II {(Bambay:
Blackie & son publIsherr T“rivate Ltd., 1563), pe. 347.
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réquires purity of action, continence, faith anéd knowledge.

Patanjall has also given credit to Vailragya, l.e., dispassionate-

nessg.

Since the body is the medium through which perfection is
tc be socught, the material basisg of life should not be renounced.
If the Yogi desires to achieve the ultimate, he will have to
follow the eightfold method that consists of Yama (abstention),
niysma {observance) asana (posture), Pranayama (regulation of
breath), pratyshara (withdrawal of the senses), dhyana (fixed
attention), dharana (contemplation), and Samadhi (concentration).
Humen mind is a battleground of good and evid. When the good is
prevailing, the mind moves upward towards knowledge and freedom.
hné when the evil dominates, the mind is ensnared by the undane
things. The Yogi whe is guilded by gocdness achileves Kaivalya,
i.e, freedom from the trammels of prakriti (matter). The modes
cannot touch the purusa (self) now for it has no purpose of its

own, it is now in its true svarupa (form).

The Yogasutra has exerted influence on Eliot in different
respects. The impect of the Yogasutra in Eliot is found in his
essay “Tradition and the Individual Talent" with its definition
of poetry as Ya transmutation of encotion, its emphasis on "“con-
centration®, and its insistence on the necessity for “"extinction®
of personality = all influenced by the view of meditation deve-
loped in the Sutras, The effect of Patanjali on Eliot is evident

in the frequent trxeatment cf the links between memory and desire,
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where the "subtle psychology* of the sutras and their commentaries
provides him not only with key ccncepts but with deep—runnihg

pattems of imagery and metaph0r167

+ But the deepest influence

of the Yogasutra is found not in its metaphors or concern with the
*subliminal inmpressions® and the mixing of memory and desire, but
in its detailed and clinical analysis of the steps of wvision
leading towards an ultimate "condaition of complete simplicity in

wnich the mina is fully at rest168

» The stages of this process

were certainly for Eliot as four James Wooas, at points analogous

tc the joyful loss of self in assthetic contemplation or creation.
The Sutras, for example, says o0& one of the gtages of powers to be
gained by meditation or “concentration® that it involves a complete
ftusion ©of the ocbserver and the observed, so¢ that there is a
“shining forth Zrinconsciouanesq;7 as the intended cbject and

lf“lsg

nothing more, and, as it were, emptied or itse e 1t is found

that Sir Claude in The Confidential Clerk speaks of the same xind

of concentration and identification at the sight of a work of
art. The reservation here reflects £liot's own reservatiocns about
the aestneticism of pPatanjali‘'s metaphysics, at least interpreted

Dy wWoods. Kristian smidt observes: “In tne self-mortification and

1670 CeaM. Kearns, mo Cito, Pe 63,
168, Ibid., p. 65
169. Idem.
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austerities enjoined by Fatanjali he founc not only the answer to

& religicus need, sut also the matter for & poetry of contempla-

tion which should ke both intense anc dramatic“l7°. Jt may be, there-
fcre, stated that The Ycgasutra lies at the rcot of gliot's reli~-

gicus thoughts.
(xv) Buddhism

Eliot studiec Buadhism as a part of his c¢ourse of Indology
at Harvard. Ome of nis tescners, irving Babbitt, was an enthuslas-
tic champlion of Buddhism, ancd gliot was an aarirer of Zabbitt,

There was a time when Silot sericusly thought of becoming a Buddahist,

Buddha, who founded Buddhism, stood rorth as the spokes-
man of his age. He fucussed the spirit of nis age ana gave & voice
to the vague and unsystemized feelings of thinking men. Se. Rkadha-
Krishnan writes:

“He was at once the prophet and the exponent of the time
spirit. Hegel compares the man of genius in relatlion to
his age to one who places the last and the locking stcne
in an arch. Many hands help to build the structure, but
it i3 in nis hand alone that it becones a complete work,
sure amda self-sustained, suchamaster's hanc was that of
Buddha, one of the greatest of India's thinkers“171.

The two problems that troubled the minds of the Vvedic

ana the Upanishadic seers were that of human suffering and death.

170. Op. cit., pe. 186,
17i. Op. cit., pp. 358-359,
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The seers could not find ocut a satisfactory solution of these
problems. As many as sixty-two theclogical doctrines developed tilil
tne age of bBuddha, but all were lost in tne hair splitting metae-
physical speculations. As the intellectual clash among different
sections falled to promise the salvation of soul, chaos and anarchy
in speculaticn led to locseness in morals. Superstition devoured
the idea of renunciation which was much piocusly adorecd in the

Upanishads ancé the Bhagavadgitay people worshipped priests, not

Gode

That Buddha began a new, fresh chapter in pPhilosophy cannot
be stated with any certainty. He, however, assimilated the ethical
universalism of the Upanishads, passionlessness of the Bhagavadgita
and the mystic way of concentration of Patanjali, Professor T.wW.
Rhys Davids says : "Gautama was bom and brought up and lived anc
died a Hind ... There was not much in the metaphysics and princi-
ples of Gautama which cannot be found in c<ne or other of the
orthodux systens, sad a great deal of his morality could be matched

from earlier or later Hindu books“172

« Bucdhs spent many years of
wanderings, ascetic exercises and spiritual introspection, and
then came to conClusion that there are four noble truthse. The

first holy truth is that there 1is dukha, i.e. suffering. The second

172, Cited by S. Rachakrisnhnan, Indian Philosophy, Vole. I,
ope. ¢it., p. 361,
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hcly truth is that this dukha has samudaya, i.e., there is a
cause for this suffering. Ihe third holy truta is that this dukha
has nirodha i.es., stop and liberation can be attained. rhe fourth
holy truth is that there is marga, i.e., there is a way to stcp
suffering and attain Njrvana i.e., liberation, Nirvana can be
gainea by following the eight fcla path which has the fcllowing
steps:

{1 's.{ght Belief; (11) right Thought; {(iii) Right

sSpeachy {iv) Right Actions; (v) kight vocation;

{vi) Right Zffcrt:; (vii) Right Mindfulness: and

(viii) Right concentration.

Buddha held the view that change is the law of unlverse
and everything is transitory. The tragedy of man is that 11 his
desires are related with the mutable and pexishable material
world. Naturally his desires and pleasures are also transient. So
the transiengc of the objects of desires is the real scurce of
man's disappointment, and his regret over the disappearance of
pleasure is the cause of sorrow. But in essence, it 1s desires

that csuse suffering.

It was als0o Buddha's views that all the five aggregates
that compose man, viz., matter, sensations, perceptions, mental
formations, and consciousness are in a ceaseless state of flux,
nothing like soul or self can be conceived of, which may pass from
one state to another. There 1s no doer of anything, only senses
cperate upon material cbjects. All thin(s are Anatta {egcless);

the very ego-idea is illusive. Until man can cease tc depend on
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his senses and intelle¢t, the icea of ego will cunfuse him, which
is like a slough that he may take for the snake. But wnen he
develops his krajna, i.e., intuicive power, ne may scrutinize

Sarvadharma, l.e., the nature of all things. All the layers of

maya, i.e., illusion, will vanish before his prajna chekshu and
he will then create a new world governed by humility, charity,

przajna and Karuna i.e. love, a worlc of the Ultimate Reality

Ieyond the snore of the Samsara, i.e., this material woxld. Thus,
when he reacnes a state of getting intuitive knowledge he finds

Sabbatha vimattsaemanasa, i.e., mind free from everything, without

any fear of the notions of birtn and ceatn, or of transience.

In Buddha'’s opinion, the ultinate aim of life is Nirvana,
i.e., salvation, which lies in the dissolution of the fire of
egotisin, ignorance,hatred anc trust. when all that is indivicual
in man is destructed, he becomes a part of the whole universe and
enjoys the bliss of happiness, calm, confidence, purdty and freshe
ness. He should not crave a heaven for it, nor should he seek it
beyond this life. To experience it, he should engage himself in

dhyana, i.e., highest contemplation.

Critics have accepted the influence of Buddhism on Eliot
as an undeniable fact. An eminent critic has remarked iz “..,. the
poat's éfbliot'q#? despondency, from being a disappointment with
human intercourse and modern civilization, broadens into an all
embracing pessimism, which certainly owes something to Indian,

especially Buddhist, philosophy. His interest in the Buddha was
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one standing“173. More or less in all of Eliot's major poems
plays some Buddhist ideas can be detected, ana the asceticism

is guite strong in the early writings of Eliot finds consis-
. philosophical support in buddhism. bBut nowhere is Eiiot's

tude so very Buddhistic as it is in The Waste Land. Apart

1 the title of the third section *The Fire Sermen®, iliot has

ictly borrowed only cne word from the Buddhist text. Though

»rings the céntral thought of this section t¢o & climax, just

repeating that single word, it is also to be recognized that

all knowledge of the original "Fire Sermon® helps in the inter-
Cation of the whole poem.

Finally, it shoulc be stated that it is not easy to
marize the way in which Eliot's religiocus mind developed and
ked for more than half a century. Nor is it easy to grasp
ctly the totality of his being. The only thing cne c¢an do 18
see his life and works as an achieved whole, as complete

sign or a finished pattern. His whole career as he once observed

nt Shakespeare's is “one poem“l.“'.

3. KriShtim Smidt' 92. Cj-t'. Fi p. 144.

4., Selected Lssays, op. cit., p. 203.



