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Abstract 

 This dissertation presents an exploration of the novels of Mulk Raj Anand by 

focusing on his conceptualization of a holistic human being and on his idea of a different 

kind of community. Since his intellectual make up is the product of Eastern and Western 

influences alike, the starting point of this study takes a closer look at both traditions of 

knowledge. Therefore, it is initiated by addressing Jacques Derridà's philosophical 

inquiries into the Western episteme and followed by those of Edward Said and Gayatri 

Spivak, who question notions of fixity and boundaries. By way of contrast, Eastern 

traditions of knowledge emphasize the illusory and transient nature of reality, which 

denies Western stability built around either binarism or fixed points of reference. This 

dichotomy is taken as a springboard to explore Anand's elaboration of Western categories 

and his personal synthesis of elements belonging to both, the East and the West. As a 

personal contribution to the dialogue established between these traditions of knowledge, 

he elaborates a synthesis by complementing Western categories with Eastern views. This 

synthesis is present in his holistic conception of the individual, who is considered as a 

composite of mind, body and soul. Notably, this notion enters into contradiction with its 

Western counterpart because it is not centred on the rational part of the human being but 

emphasizes the presence of emotions and the relevance of the body. 

Since the most evident influence on Anand's works is that of colonialism, the 

analysis of the first novels focuses on the binary colonizer vs. colonized, while the 

binaries of hegemonic vs. subaltern and tradition vs. modernity are explored in the rest. 

The section of analysis moves forward to consider the ways in which the West creates a 

community driven by hierarchy and homogeneity to confront it with Anand's ideas. His 

proposal is to build an emotional community through the exchange of positive feelings, 

namely, love and compassion, instead of being ruled by logical arguments such as those 

of a common territory or past history. The final section provides arguments to 

demonstrate how Anand's use of the language of emotions works as a counterhegemonic 

tool by drawing a picture of society in which all its members are affected by the same 

emotions regardless of their privilege or social position. 

KEYWORDS: Postcolonial Literature, Indian Novel in English, Binaries, Holistic 

Individual, Community, Hegemony, Subaltern 
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Resumen 

En la presente tesis se lleva a cabo una investigación sobre las novelas de Mulk Raj Anand 

centrada en su conceptualización del ser humano y en su idea de comunidad. Puesto que su 

formación intelectual es producto tanto de influencias orientales como occidentales, el punto de 

partida del estudio examina ambas tradiciones de conocimiento. El trabajo se inicia con la 

presentación de algunas cuestiones filosóficas planteadas por Jacques Derridà sobre la episteme 

occidental seguidas de aquellas estudiadas por Edward Said y Gayatri Spivak, quienes ponen en 

duda el concepto de inmovilidad y la factibilidad de establecer límites definidos. De modo 

opuesto, las tradiciones orientales de conocimiento enfatizan la naturaleza ilusoria y pasajera de 

la realidad; características que negarían la estabilidad occidental construida sobre binarismos o 

sobre puntos fijos de referencia. Esta dicotomía epistemológica se utiliza como base para estudiar 

la elaboración de las categorías occidentales realizada por Anand y su síntesis personal de 

elementos pertenecientes tanto a la tradición oriental como a la occidental. En dicha síntesis, la 

perspectiva oriental complementa las categorías occidentales. Esta es la principal colaboración 

de Anand al diálogo establecido entre ambas tradiciones de conocimiento. Tal síntesis aparece 

de nuevo en su concepción holística del individuo, a quien considera un conjunto de mente, 

cuerpo y alma. Como es evidente, esta idea entra en conflicto con su homóloga occidental porque 

enfatiza la presencia de las emociones y la relevancia de cuerpo en lugar de centrarse en la parte 

racional del ser humano.  

Puesto que el colonialismo es la influencia más evidente en las obras de Anand, el análisis 

de las primeras novelas se centra en el binario de colonizado frente a colonizador, mientras que 

los binarios de hegemónico frente a subalterno o el de tradición frente a modernidad se examinan 

en el resto. En una sección posterior, el análisis progresa considerando los mecanismos que utiliza 

Occidente para crear una comunidad supuestamente homogénea y organizada según una 

jerarquía para después contraponerlos a las ideas de Anand. Sobre el tipo de comunidad al que 

Anand aspira, sería aquella construida mediante el intercambio de sentimientos positivos como 

el amor o la compasión en lugar de estar regida por argumentos lógicos tales como el de un 

territorio o una historia comunes. La última sección proporciona argumentos para demostrar que 

Anand utiliza el lenguaje de las emociones como una herramienta contrahegemónica, ya que 

dibuja una imagen de la sociedad en la que todos sus miembros están afectados por las mismas 

emociones, independientemente de su privilegio o posición social. 

PALABRAS CLAVE: Literatura Postcolonial, Novela india escrita en inglés, Binarios, 

Individuo holístico, Comunidad, Hegemonía, Subalterno  
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Introduction 

 Mulk Raj Anand (Peshawar 1905-Poone 2004) published Persian Painting –his 

first book on art– in 1930, The Lost Child –his first short story– in 1934 and Untouchable 

–his first novel– in 1935.1 Due to his prolificacy, he is considered a doyen of Indian 

Literature in English together with M. K. Narayan and Raja Rao. However, unlike them, 

he lived for twenty-five years in the metropolis. This prolonged exposure to the values of 

the Imperial centre marks his production deeply, rendering it particularly suitable to be 

analysed under a postcolonial lens, which is, precisely, my aim in the present research. 

 My first contact with Anand's oeuvre took place in 1994 when I worked as a 

teacher of Spanish in Jawaharlal Nehru University, New Delhi. Thanks to the many good-

willed people I met there, I had the chance to dispel my bafflement after reading Anand's 

Coolie, since the novel displayed a whole array of cultural codes which were completely 

unknown to me. Although I would have not expressed it in these terms at the time, I was 

impressed by Anand's sincere and "naked vision" of the suffering of its liminal characters, 

which reminded me of the novels written by John Steinbeck or Stephen Crane –two of 

my preferred authors– (Anand, "Why I" 7). As I felt compelled to further my knowledge 

about Anand, I had an appointment with the professor and literary critic Meenakshi 

Mukherjee, who was head of the JNU Department of English then. Her recommendation 

was that I should read all his novels; which I began doing gladly because the General 

Library of the university, whose funds I could access, also had a great canteen. 

 Regarding the reasons which justify choosing Anand's fictional writings as the 

subject matter for this PhD research, the main one is that his work is relatively unknown 

in Spanish academic circles, despite his solid and voluminous literary contribution. A 

second reason for choosing him is that the issues he addresses are particularly suitable to 

be analysed by applying the postcolonial concepts which I elaborate in the theoretical 

framework. For instance, by analysing how notions such as liminality or hybridity are 

expressed in his work, he emerges as a cultural Other of the West engaged in a dialogue 

with the masters; which can be considered an instance of a subaltern actually speaking, 

to rephrase Gayatri Spivak’s seminal article ("Can" 66). Altogether, the arguments 

presented here aim at demonstrating that his work exposes the shortcomings of Western 

 
1 For a complete bibliography of primary and secondary sources on M. R. Anand see 

Sambamurthy, V. I. An Annotated Bibliography of Indian English Fiction. Atlantic, 

2001, pp. 282-368. 
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one-sided logic based on rationalism to offer a different way of understanding individuals 

and the relationships in which they are engaged through a more comprehensive logic that 

contemplates the emotional part of the human being. 

 To be able to posit some suitable research questions, I read as many secondary 

sources about Anand as were within my reach. As it is shown in the section on the 

"Review of Literature", some literary critics give comprehensive information about his 

biography and his oeuvre, while others focus on specific topics, such as exploitation, 

nationalism or the status of women. Although much has been written about Anand's idea 

of humanism, I found that there is a lacuna in the criticism about him regarding his 

conception of the individual, which is one of his constant preoccupations. For instance, 

in his autobiographical writings, he narrates how he is affected by the coldness and 

mechanization of life in the metropolis where he feels estranged. Such an experience 

prompts him to wonder about the nature of human beings and about the differences and 

similarities among them. In his reflections, surprised by the fragmentation of life which 

results of the specialism of Western knowledge, Anand considers that European thinkers 

are unable to have a "total view of man" (Apology 80). By way of contrast, he intends to 

build his characters as examples of "whole m[e]n … m[e]n in the round" to contest 

Eurocentric partial notions of the human being (80). Precisely, this is the fragment which 

inspires my reading and the reason why my work is focused on tracing Anand's holistic 

idea of the individual. As Fisher contends, since he senses a lack in the Western 

conception of man, he looks for a balance through "the wisdom of the heart", which he 

finds in the Indian theory of emotions (8). As we shall see, Anand uses several techniques 

associated with the notion of Rasa, which help him to highlight the fact that individuals 

are much more than their rational mind. Accordingly, one of my objectives is to trace 

Anand's creative response to the epistemic violence which colonialism exerted on him as 

a subaltern Othered by the Empire by putting forward a holistic idea of the individual 

which contradicts and resists the dualism of Western humanism throughout his writings. 

Interestingly, in the course of my investigation, it became clear to me that Anand's notion 

of the individual was linked to his idea of a new kind of community; one in which 

nurturing emotional affiliations would create the possibility of building a "geography of 

hope"; not only for his own people, but for all of us –inhabitants of an undivided world, 

whether we acknowledge it or not– (Anand, The Bubble 604). This is the reason why both 

topics –Anand's holistic notion of the individual and his idea of community– were chosen 

to be the subject of my exploration of his novels. 
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The present research on Mulk Raj Anand has been conducted within a 

postcolonial theoretical framework because its postulates and categories shed light on the 

kind of conflicts addressed by his writings. Although there are some critical works which 

discuss his oeuvre from a post-colonial perspective –for instance that of Jasbir Jain– I 

have not found any study which analyses all his novels under postcolonial categories such 

as those devised by Jacques Derridà, Edward Said, Gayatri Spivak or Homi Bhabha. 

Therefore, it seemed suitable to choose the works of these critics to elaborate the 

theoretical framework. In it, I first look at the structures of knowledge which support 

Anand's concepts of the individual and of a community to be able to formulate them. 

Since Anand's intellectual make up drinks from the fountains of the East –due to his 

upbringing–, and of the West –as a consequence of his colonial education and of his 

knowledge of European philosophy–, it seemed necessary to consider the nature of both 

epistemes in depth. Therefore, I present ideas of Western and Eastern authors alike –

namely, Derridà, Said, Judith Butler, Mohandas K. Gandhi, Jawaharlal Nehru and 

Rabindranath Tagore–, together with those of diasporic critics such as Spivak and 

Bhabha. Although the correct term for authors from what are currently Pakistan, India 

and Bangladesh would be "South-Asian", I intentionally use the term "Eastern" to reflect 

the dichotomous and homogenising thinking with which these authors were dismissed 

during the first half of Anand’s life. In devising my framework, I take from Derridà his 

questioning of boundaries, his deconstructive practice, the concepts of paradox and the 

Chora and his argumentation about the closure of metaphysics, which highlights the fact 

that reality is artificially organized into binaries. In a following chapter, I present Said's 

discussion about the process of Othering enforced by Orientalism, which I link with 

Spivak's theories about catachresis –or abusive metaphors– to illustrate how the Imperial 

centre creates a periphery through overgeneralizations by using essentialist terms and 

inventing a homogeneous reality in the process. Additionally, her work on subalternity 

reveals that there are power structures which influence postcolonial subjects. In turn, 

Butler's conceptualization of the performative contributes to my elaboration of the 

argument about the creation of the Indian nation, in which I also use ideas taken from 

Gandhi, Nehru and Tagore. Later on, the postcolonial notions of mimicry, hybridity, 

liminality and stereotyping devised by Bhabha help me illustrate the damaging effect of 

the epistemic of Imperialism on its subjects –be it the characters depicted in Anand's 

novels or even the very Anand himself, as I show by drawing some examples from his 

autobiographical writings–. As my reading progressed, I realized that I should add some 
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more theoretical notions to be able to explain Anand's counterhegemonic practices. 

Therefore, the works of authors belonging to the field of Affect Theory, such as Ekman, 

Gregg, Seigworth or T. Brennan were added, since their concepts illuminate Anand's 

personal elaboration of a discourse on emotions. 

 With the aim of probing into Anand's forward-thinking approach towards burning 

issues of his time, such as social fragmentation and exclusion, this research begins by 

posing some hypotheses of work related to the structures of ideas which actualize either 

the Western or the Eastern episteme to be able to understand their influence on him. Going 

into further detail about my hypotheses of work, the initial one is that, as it has been 

mentioned, Anand's life experiences, his literary vision and his narrative concerns are 

shaped by colonialism because he is a subject member of a colonized society. Therefore, 

my aim is to search for those concepts highlighted by postcolonial criticism which 

determine his response to the epistemic violence of imperialism and which are also useful 

to understand the realities depicted in his novels. At the time when Anand is writing, 

Imperialist epistemic violence works by creating a discourse which promotes a one-sided 

logic based on rationalism. This kind of logic imposes damaging stereotypes on the 

colonized, while it is also found behind the mimicking behaviours of the subaltern, which 

are a response to the contempt of the White masters for anything not European. Needless 

to say, this is so because the construction of a discourse which spreads the racist and 

hierarchical values of the Imperial centre is a critical element of colonial domination. 

Accordingly, my second initial hypothesis is that the issues present in colonised societies, 

such as mimicry, hybridity, liminality, stereotyping or the relevance of the catachresis, 

can be easily tracked down in Anand's work. In this regard, I claim that the type of issues 

problematised by Anand follow the simple dualistic approach current in the Western 

episteme; in which elements are arranged into opposing binaries, such as body vs. mind 

and reason vs. emotion. 

 Following these initial reflections, the present thesis posits that Anand's thought 

resists the colonial definition of subaltern subject by elaborating his own concept of the 

human being as a holistic individual with a mind, a body and a soul, which entails that 

they are driven by their ideas, by their bodily processes and by an aspiration to reach 

something beyond. Indeed, this is the kind of enlightened individual who becomes aware 

of belonging to an emotional community –a key idea in Anand's thought– which does not 

acknowledge borders but extends to the whole world. Ironically, we find here an 
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overlapping of terminology because the Cartesian dichotomies which Anand criticises 

also derive from an Enlightenment –the European version this time– which is based on 

reason and is different from the one which is intended by Hindus and Buddhists when 

they use the term.  

To select a suitable corpus of study, I needed to narrow down Anand's long list of 

publications, which comprises articles, essays, novels, autobiographical works, short 

stories and even an art magazine. Clearly, I have made use of many of these to elaborate 

my arguments in the theoretical framework. In spite of that, in the analysis, I concentrate 

on Anand's fictional works; focusing on his novels and setting aside the approximately 

one hundred short stories which he wrote. One of the reasons for this is that the short 

stories deal with the same topics and concerns which appear in the novels and their 

treatment thereof is similar. However, a more relevant justification for this choice is the 

fact that the short stories present snippets of life and, therefore, the scenes depicted there 

neither offer a progression nor allow me to draw a full picture of the concepts which are 

the object of my research. In fact, some of the traits I am interested in following become 

visible only after tracing their movement across several novels. In chronological order, 

Anand's fictional novels are: Untouchable (1935), Coolie (1936), Two Leaves and a Bud 

(1937), The Village (1938), Across the Black Waters (1939), The Sword and the Sickle 

(1941), The Big Heart (1945), Private Life of an Indian Prince (1953), Gauri (1960), The 

Road (1987) and Reflections on a White Elephant (2002). 

Regarding the method of analysis, since my first hypothesis presupposes that 

Anand's life experiences, his literary vision and his narrative concerns are shaped by 

colonialism, the third part of this dissertation has been outlined to show the extent to 

which the colonial episteme is present in them. This first line of argumentation will show 

how a colonial society is ruled by values and principles foreign to it. After illustrating this 

status quo, it becomes evident that the unbalance of power creates the need in Anand to 

elaborate his own discourse of resistance about the individual and to devise a new kind 

of community based on the tenets of his own culture. In fact, the idea of working with the 

binaries expressed by Anand in his novels is drawn from Spivak's emphasis on binarism. 

Therefore, I draw on her enumeration of the binaries of colonizer vs. colonized and of 

hegemonic vs. subaltern which, as she suggests, are guiding principles of colonialism, to 

take them as the starting point of the section, which progresses by unravelling how the 

binaries are actualized through the actions and thoughts of the characters. A third dyad is 
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added to the two previous ones, that of tradition vs. modernity, which is modelled upon 

Bhabha's reflections on the binary of modern vs. archaic. The objective of this part of the 

analysis is to reveal the actualization of the principles of the Western episteme in a society 

under the influence of colonialism.  

The novel Two Leaves and a Bud (1937) provides the best example of a colonial 

racist society because its characters live in an artificial society in which the Whites hold 

all the privileges –the master of the plantation even has the power of deciding over the 

life and death of the workers–, while the latter only have the 'right' of slaving their lives 

away. This is the reason why, although the three pairs of binaries which I study are 

obviously present in all the novels in varying degrees, I take Two Leaves as the guiding 

example to analyse the opposition between the colonizer and the colonized. Interestingly, 

in Across the Black Waters (1939), the tables are turned because some Indian soldiers 

come out of India and land on the European continent. Although they are part of an army 

governed by Whites, they go through many situations which question colonial social 

divisions. For instance, they can take the position of the masters by sitting in a café where 

they can watch the Whites instead of being watched. 

There is a second group of novels in which the most productive binary to be 

studied is that of the hegemonic vs. subaltern. Accordingly, in Private Life of an Indian 

Prince (1953), the colonial structure of privilege depicted in the previous novels is 

mirrored by an indigenous one in which the character of the Prince is placed at the apex 

of society. Although there was a time when his ancestors had unlimited powers, the Prince 

lives in an age of transition in which traditional life forms have been disrupted by the 

colonial power. As a consequence of this, alternative focuses of power are emerging, such 

as those of the communist guerrillas or the National Congress. Nonetheless, despite 

dealing with hegemonic characters, Anand's explanatory efforts are mostly addressed at 

understanding the situation of the subaltern. For instance, in Untouchable (1935), the 

plight of its subaltern characters is explained by illustrating how an exceptionally stern 

social hierarchy based on the principles of purity and pollution works. Despite being 

written several decades later, that structure is still working in The Road (1987), although 

in an attenuated manner. As a conclusion, it can be inferred that Anand's reflection, which 

is placed at the end of the novel, implies that village structure does not allow the kind of 

personal freedom required to let individuals act as members of a democratic society. 
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 In turn, tracing the presence of the binary tradition vs. modernity is particularly 

helpful to understand the situations presented in Coolie (1936), The Big Heart (1945) and 

Gauri (1960) because their characters are engaged in finding new ways to emerge from 

the subjection of tradition. In Coolie, the effect of modernity has somehow liberated its 

protagonist from the caste structure so that it can move freely and carry out different jobs. 

In spite of that, the new system of class poses new social constraints which make him 

remain a slave. Similarly, the main character in The Big Heart has worked in different 

places, which shows that the power of the old older is fading. In fact, at the end of the 

novel we witness how the interruption created by technology in the shape of machines 

overturns the old order completely. In the case of Gauri, tradition at times stifles her, 

while, on some other occasions, it favours her. Altogether, she also dwells in a world in 

which the traditional codes of conduct are losing their grip. 

In the third section of analysis, I take a closer look at the ways in which the West 

creates homogeneous societies through the discourses of reason, science and technology 

and by promoting a certain lifestyle. Several examples of different novels are taken to 

show how these universalizing discourses work through processes of mimicking and 

stereotyping as a continuation of the colonial enterprise. Reacting to this status quo, 

Anand's profound reflections conclude that homogenization is nothing but a fantasy and 

that, if individuals want to leave slavery behind and exert their free will, it is necessary to 

rethink the idea of community. Therefore, in The Village (1938), he examines what he 

considers to be a dated kind of community which is immobilised by social and religious 

orthodoxies. The society depicted in The Sword and the Sickle (1941) is a step ahead the 

one in The Village because citizens are already aware of their capacity for action. For 

instance, some peasants address Gandhi asking for advice to start a campaign in defence 

of their rights. Nonetheless, it is only in Reflections on a White Elephant (2002) where 

we find Anand's proposal of a different kind of community; one in which the East and the 

West, the White and the Indian, tradition and modernity unite their strength to build 

relationships based on cooperation which, nevertheless, respect the singularity of each 

one of their participants. 

Interestingly enough, that kind of co-existence based on love is only possible if 

individuals are considered in all their complexity and not only as rational beings. Anand's 

holistic conception of the individual is developed in the essay Seven Little-Known Birds 

of the Inner Eye (1978), where he provides a fresh vision of the human being as composed 
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of several selves. Therefore, although rational thoughts have their place in the individual, 

they are further complemented by other processes such as bodily and emotional ones, 

without forgetting the human capacity of transcending beyond the visible reality. This 

view enables the last part of my analysis which explores the implications of considering 

humans as emotional beings. Of all the possible emotions to be traced, I narrowed down 

my choice to the few which are mentioned by Anand as relevant to create a renewed social 

dynamic. In his article "The Sources of Protest in my Novels" (1985), he points out that 

his aim is to "free men from all the fears" to be able to create an "area of freedom which 

is love" (125, 128). Accordingly, I paired the emotions of fear and anxiety, since Anand 

uses both terms and they are also linked in the literature about emotions, and confronted 

them to the pair created by love and compassion, which for Anand are closely akin. 

A first analysis of emotions stems from Bhabha's proposal that the Empire fosters 

fear and anxiety in the subaltern as a tool for control. In line with it, I found many 

examples of this disabling feeling in the subaltern. However, Anand's perspective does 

not only replicate obvious associations such as this, but also entails using the language of 

emotions as a counter-hegemonic tool. Therefore, he shows that hegemonic characters – 

such as the Whites ruling the plantation or the Prince– are gripped by unpleasant feelings 

too. In contrast with it, the subaltern can recur to love and compassion to create 

comforting relationships; a path which is negated to the hegemonic characters. This 

suggests that, with this holistic conception of the individual as a composite of rational and 

emotional processes, Anand makes his characters members of a different kind of 

community; an emotional one, whose unwritten rules belie those of the visible structure 

of power. These postulates have been formulated after consulting the work of previous 

scholars and researches, which is the topic of the following section. 
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1. Review of Literature 

 

 Since, as it has been mentioned, Mulk Raj Anand has a vast literary production, 

there are countless critical studies and doctoral theses about his work. This section focuses 

on a selection of representative criticism on Anand presented in a chronological order, 

although it is but a small portion of the scholarly works available about him. I have mainly 

searched these works for key themes connected with my research questions to ponder on 

the way in which they have been treated. This section also groups broadly the lines of 

research followed by the latest PhD theses written on Anand, which are found in the 

Indian directory of theses Shodhganga. 

 According to Indira Sambamurthy in An Annotated Bibliography of Indian 

English Fiction (2001), Srinivasa Iyengar's Indo-Anglian Literature (1943), is considered 

one of the first books on the topic of Indian writing in English. In it, Iyengar deals briefly 

with the novels written by Anand up to 1937 and with his first autobiographical work, 

emphasizing the realism of his technique and his concern with social suffering. In a later 

work entitled Indian Writing in English (1962), Srinivasa devotes one chapter –about 

twenty pages– to the works published by Anand by that date. In his view, Anand chooses 

writing as a political tool to fight inequality, which matches his leftist ideology. 

Moreover, he considers that Anand is a ground breaker in dealing with the issues of 

untouchability and with the poverty of small peasants. He also mentions the boldness of 

his first three novels, which were banned in India for the unpalatable truths they exposed. 

Srinivasa includes biographical details about Anand and the plot of the novels written 

until 1953. 

 The first critics to publish their research on Anand follow similar lines in 

attempting to give comprehensive information about his biography, his works and his 

personal philosophy. One of them is Saros Cowasjee, who, in his So Many Freedoms: A 

Study of the Works of Mulk Raj Anand (1977), includes detailed biographical information 

of Anand, besides analysing his works to the date. He incorporates excerpts of the novels 

and of some of his letters and articles which are not found in other books. This study 

provides a comprehensive introduction to Anand's main topics, such as his fight against 

a dehumanizing system and his belief in man's right to happiness. Anand himself 

recommended reading this book to those interested in his work, together with those 
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written by K. N. Sinha and M. K. Naik, who is also the writer of the influential A History 

of Indian English Literature (1982), published by the Sahitya Akademi.  

 A similar perspective to that of Cowasjee's is also found in Krishnan Nandan 

Sinha's Mulk Raj Anand (1972), which begins with a chronology of Anand's life. The 

book analyses his novels and short stories, noting Anand's identification with people's 

suffering. Sinha groups his works broadly in two stages. In the first one, Anand focuses 

on revealing social and economic pressures. This is the period of social protest when his 

characters fight political and social battles. However, in the second one, Anand appears 

to probe the troubles of human's heart, looking for the implications of moral issues and 

for the sources of suffering. Sinha dedicates one chapter to analyse Anand's metaphors 

and symbolic use of elements of nature. In another one, he examines the portrayal of his 

characters, which he considers naturalistic, and, in another one, he undertakes a stylistic 

study of Anand's language. The book ends with a bibliography. 

 The same attempt at comprehensiveness is undertaken by M. K. Naik, in Mulk Raj 

Anand (1973), who comments on his writing technique besides dealing with his novels, 

autobiographical works and short stories. Naik highlights the fact that the characters 

reflect the impact of modernity and that they are dealt with psychological insight. He 

elaborates on Anand's commitment to humanist values and on the fact that Anand is 

compelled to write by feelings of compassion and indignation towards the suffering of 

his people. 

 Narrowing down the scope of research, the critic Premila Paul focuses on certain 

topics which are recurrent in Anand's works; setting a trend which will be followed by 

many PhD thesis. Her starting point in The Novels of Mulk Raj Anand: A Thematic Study 

(1983) is considering that Anand's characters behave as individuals in their own right and 

that they are searching for freedom from an oppressive system. She identifies religion, 

education and the caste and class systems as the sources of oppression. Accordingly, she 

classifies Anand's novels under these categories. She also stresses the fact that Anand 

deals in his novels with, what she calls, "the predicament of women" (99). In her analysis, 

she reveals how Anand emphasizes the need felt by women to sever the ties of total 

obedience which bind them to a traditional society through some of his female characters, 

thus presenting them with the possibility of searching for freedom. 
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  A fresh view on Anand is presented by Marlene Fisher, since she is the first critic 

who focuses on the relevance of emotions in Anand's work in her The Wisdom of the 

Heart (1985). Here, she uses details of Anand's biography to deal with his novels and 

with other writings in a chronological order. The last part of the book includes Anand's 

work and views on art. Fisher presents first-hand information about the writer and his 

views, collected from many taped conversations which she held with him at different 

times and places. The critic chooses to stress the fact that Anand's fight for the 

independence of India has a continuity in the collective aim of making international peace 

and freedom possible. She also notes that his personal suffering does not alter his optimist 

outlook and that he is forever in the search of knowledge and love. 

 Summing up many of the views existing at the time, an interesting work which 

gathers authoritative research on Anand is The Novels of Mulk Raj Anand (1992), edited 

by R. K. Dhawan. This volume collects thirty-one articles by well-known critics, such as 

the aforementioned Cowasjee, Fisher and Paul, which present interesting insights and 

maturer views into Anand's works; including his latest publications. Among the many 

topics covered, we can find some related to his social preoccupations, such as the use of 

literature to convey political ideas or the role of the novelist. They also analyse some of 

his influences, be it Gandhian philosophy or the reflection of European art in his 

expressionist narrative technique. Altogether, they give evidence of Anand's involvement 

with the social and political issues of his time and their reflection in his writings through 

the struggles of his characters.  

 A similar preoccupation with the political implications of Anand's novels is 

evident in S. S. Prasad's study: The Insulted and the Injured. Untouchables, Coolies and 

Peasants in the Novels of Mulk Raj Anand (1997). The book offers a good example of the 

many studies focused on Anand's revolt against the subjection created by either a feudal 

or a bourgeois society and his faith in a social transformation carried out along the lines 

of socialism. Similarly, S. A. Khan, in Mulk Raj Anand. The Novel of Commitment (2000), 

analyses Anand's fiction, highlighting his leftist ideology and his connection with the 

ideas of Marx. It argues that Anand, as founding member of the Progressive Writers' 

Association, fights for the betterment of the life conditions of those who are excluded 

from society due to economic inequality. The perspective of this book shows how his 

characters belong to the suffering masses and merely survive under the stronghold of 

unrestricted capitalism.  
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 A different perspective which comes nearer to my postcolonial framework is 

found in Mulk Raj Anand (2006), edited by B. R. Agrawal; a collection of essays which 

provides a post-colonial analysis of some of Anand's novels. Although there are essays 

about topics such as displacement or the search of identity of certain characters, some 

others are centred on other usual views on Anand, such the Gandhian influence, Anand's 

socialism and humanism, his efforts to identify the social evils and his vision of a society 

free from material and spiritual suffering. Some critics also notice the relevance of 

Anand's concern with the poor and the exploited in view of present-day social problems. 

 In a similar vein, The Lasting Legacies of Mulk Raj Anand. A Tribute (2008), 

edited by Rizwan Khan, brings to the reading public a collection of nineteen articles 

which provide in depth examination of some of Anand's novels and other of his 

preoccupations, such as world peace or the role of art and creativity in creating a better 

society. The articles point out Anand's belief in human's capacity of endurance, his aim 

of freeing the individual from their social constraints together with his activism in 

denouncing social problems and his efforts towards finding a solution for them. 

Occasionally, the discussion is carried out in post-colonial terms, for instance, by Jasbir 

Jain, who considers Anand from the point of view of hybridity or analyses his humanism 

as a resistance to Eurocentrism.  

 Turning on now to the work carried out by PhD researchers since 2010, which can 

be consulted online in the Thesis Repository of the University Grants Commission, I find 

that the main bulk of theses which include Anand's name in their title elaborate 

comparative studies between him and other Indian authors. Many of the writers with 

whom he is compared are classic names with long writing careers, such as Kamala 

Markandaya, Premchand, Raja Rao or Thakazhi, while others, such as Imayam or 

Arundhati Roy, are quite contemporary to the literary scene. A few theses also compare 

Anand's works with those of writers from Africa, such as Chinua Achebe or Naguib 

Mahfuz or even from Europe, such as Dickens or Saint-Exupéry.  

 Broadly speaking, the main topics of these works bear a connection with social 

realism, Anand's humanist perspective, his moral vision and his social protest against 

exploitation and discrimination. Some of these studies are centred on his characters, for 

instance on women or children. There is one thesis which elaborates a psychological 

interpretation of his characters and a couple of quite original works. One of them traces 

Anand's ecological sensibility, while the other considers the presence of social 
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conditioning versus biological determinism in his fiction. A few theses are based on 

Anand's narrative technique, his stylistic resources or the lexis and grammar of his texts. 

There is a sociolinguistic study of the language used by him and two theses which analyse 

his texts according to categories belonging to the field of pragmatics, such as cooperation 

and politeness. 

 Through the years I have consulted different secondary sources about Anand by 

several critics and scholars. The readings mentioned above added to many others which 

I read in different periods of research spent in the libraries of institutions such as the 

Sahitya Akademi, Jawaharlal Nehru University, Nehru Memorial Museum and Library 

and Indira Gandhi Open University, in Delhi, the Central Institute of English and Foreign 

Languages, Osmania University and Anveshi Research Centre for Women's Studies, in 

Hyderabad, the Indian Institute Library, a branch of the Bodleian Library, in Oxford and 

Sheffield Hallam University. Thanks to them, I have gathered an assorted bunch of 

colourful ideas which is finally taking shape in this dissertation.  

 Yet, and despite the fact that emotions are mentioned by critics many times as an 

interesting feature deployed by Anand in his writings, I have not found any study dealing 

with the topic of emotions in such depth as the one I intend to elaborate in this thesis. In 

my opinion, one of the reasons of this omission may be related to the importance of the 

figure of Anand as an intellectual leader of the movement of independence and to his 

personal involvement in the building of an independent India. His work on burning social 

issues is considered a noteworthy contribution to the debate conforming the nation 

ideologically. This is the reason why studying the relevance of the language of emotions 

in his work may seem a minor topic in comparison, an aside, which nonetheless 

contributes to the strength of his message. As Sarah Ahmed notes, this would be an 

instance of how the discourse of emotions inhabits the margins of the academic discourse. 

Therefore, I would venture to say that research on Anand is still awaiting the "affective 

turn", which has only been produced lately in the critical scene (Clough, 1). Thanks to it, 

Affect Theory has developed the kind of theoretical tools which I use here to analyse the 

role of emotions in Anand's work as a complement to the initial examination of his 

position as a colonial Other devised within the framework of Postcolonial Theory. 

Indeed, my starting point will be to examine the blend of Eastern and Western 

influences in Anand, which mark him as a postcolonial writer. As it is acknowledged by 

K. N. Sinha, among others, Anand's intellectual make-up is indisputably influenced by 
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his knowledge of European philosophy and social thinking. It is precisely due to this that 

I shall begin the next section by searching for the structure underlying Western social 

assumptions. In particular, I shall look at Derridà because it provides the tools necessary 

to deconstruct said assumptions and, therefore, to understand what Anand’s view of 

Western society might have been. Then, I shall confront Derridà's theories with some 

Eastern philosophical ideas to see the extent to which they share common presuppositions 

and where they differ. I shall also turn to Said to be able to determine the kind of 

ideological framework with which Anand as a colonized Other was in contact. Spivak 

will provide the springboard to delve into the way in which Orientalism worked through 

overgeneralizations, which she conceptualizes in her notion of catachresis. Elaborating 

the analysis into further detail, a set of categories devised by Bhabha, such as Third Space, 

hybridity, liminality or mimicry, will reveal how Anand, a subject of the Empire, is 

affected by the Western episteme.  

 As we shall see, being part of intellectual circles makes Anand turn to his own 

cultural heritage to recover those aspects which could enrich his thought. With different 

elements, he elaborates a personal synthesis, which makes him peculiarly aware of 

contradictions and question all kinds of assumptions. On one hand, he cannot agree with 

the Western idea of progress which ends up in the destruction of the atom bomb, only 

after having drained men, as much as the earth, of all their productive resources. 

Moreover, he rejects the violence of the Imperial hierarchy between the ruler and the 

ruled, which extends its invisible threads of suffering over all the peoples of India, 

whether they are aware of it or not. On the other hand, he sees that his own society is 

endlessly divided and under the grip of age-old lies which sanction cruelty and create 

pain. As a result of his awareness, he takes upon his shoulders the task of exposing all the 

ills and "the many million wrongs" plaguing Indian society (Rajan, Studies 108). Anand 

understands that this is the role he must play as an intellectual in the service of his society 

and does so until the end of his life. Accordingly, I search his works to elucidate the kind 

of society he is aiming at and his idea of the individual.  

  For Anand, the West holds a fragmented vision of the human being because they 

are considered as either a tool to work in the machine or as governed by a purely logical 

mind. In contrast with it, he dreams of a holistic conception of individuals who are not 

striped of their vitality nor split into their constituents to make use of their bodies as a 

workforce under the pressure of either capitalist or imperialist aims. Completeness means 



 

22 
 

that mind, body and soul are not contradictory elements but complementary aspects of 

the same reality because, in what he calls a whole human being, "the inner and the outer 

are one and the same thing" (Apology 143 - 144). His idea of a complex and multifaceted 

individual is illustrated by a metaphor which dissects different aspects of the human being 

to explain how they work, one by one, by giving them the names of birds, such as the bird 

of the heart or the bird of reason. In devising this metaphor, Anand comes into contact 

with his emotional life which is nourished by experiences and knowledge coming from 

his native India. 
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First Part  

Theoretical Framework 

 

 This part begins by presenting a selection of Jacques Derridà's ideas about 

Western thought –which reveal that it is structured according to the hidden order of the 

logos– with the aim of confronting them with some principles of Indian thought –more 

akin to the fluid logic of the Chora. In a following chapter, Edward Said's discussion 

about the process of Othering enforced by Orientalism is linked with Gayatri Spivak's 

theories about catachresis –or abusive metaphors– to illustrate how a hegemonic Imperial 

centre creates a periphery through overgeneralizations by using essentialist terms and 

inventing a homogeneous reality in the process. Additionally, the postcolonial notions of 

mimicry, hybridity, liminality and stereotyping devised by Homi Bhabha are included 

because they illustrate the damaging effect of the epistemic of Imperialism on its subjects. 

Furthermore, as part of Anand's counterhegemonic discourse is related to emotions, it was 

necessary to include some theoretical notions with explanatory power in this area, such 

as those studied by Paul Ekman, Melissa Gregg, Gregory Seigworth and Teresa Brennan, 

which belong to the field of Affect Theory. Finally, they are complemented by a 

presentation of the Rasa theory of Indian aesthetics because Anand follows its principles, 

while making use of the techniques of Rasa to display the emotions of his characters. 

 

1. Uncovering the Metaphysical Assumptions behind Western 

Thought 

 

 This section gathers some key ideas from Jacques Derridà as interpreted by 

postcolonial criticism, such as his conception of a hegemonic centre which imposes a 

structure on its periphery and his deconstruction of boundaries, categories and binarisms, 

as exemplified by the concepts of differánce and the trace, and considers their 

continuation in the theories of Gayatry Spivak, Homi Bhabha and Judith Butler. 
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1. 1. Reception of Derridà's Theories in Postcolonial and Feminist Thought  

 

 Postcolonial studies inhabit a troubled terrain. For Schwarz, this field is 

characterized by a fight to counter the damage done to some cultures by the European 

conquest (7). He mentions the determining influence of Derridà's works on the 

postcolonial field, since deconstruction made it possible to analyse how Western power 

worked in complicity with a certain production of knowledge to create a biased view of 

the world. Thanks to Derridà's deconstruction, binary oppositions like those of colonizer 

and colonized or first and third world were left behind, while previous assumptions like 

the existence of a natural hierarchy among peoples underwent deep and shattering 

criticism. In the ideas exposed in this chapter, Derridà's deconstructive reading reveals 

itself as "an unsettling of borders, a troubling of inside/outside distinctions, a logic of 

leakage, underflow and overflow" (Royle, 61).  

 I explore below how Homi Bhabha elaborates the critique of Western structural 

oppositions in his debate about cultural difference. Schwarz mentions Homi Bhabha and 

Gayatri Spivak as "the most visible critics" in postcolonial theory (7). Accordingly, I base 

this study of postcolonial concepts on the work of three thinkers: Derridà in this chapter 

and Spivak and Bhabha in successive ones. I add to them the study of Edward Said's 

Orientalism, because, as Spivak acknowledges, it is the foundational work of "the entire 

discipline" ("Foreword" xxi). Schwarz agrees with her in considering it the base text on 

which the field of postcolonial studies was created. 

 The term postcolonial is the size of an umbrella fit to accommodate the earth. It 

shelters all sorts of cultural productions from every corner of the globe which are 

distinctively marked by violence, since the postcolonial world was created after a 

"destructive cultural encounter"; a harmful experience, which marked lives of millions of 

people in the past as much as in the present (Ashcroft, 35; Sakhkhane, 3). 

Chronologically, post-colonial cultural productions are marked by the fact of being 

produced after the colonial experience. Ideologically, the link between them is the 

recurrence of certain topics. As Ashcroft points out, what these topics have in common is 

a continuous tension with the imperial power which has placed itself in a self-proclaimed 

centre. There is an ongoing tension created by the imposition of a particular view of the 

world on the periphery, since imperialism is not only a political and economic reality, but 

also the way used by Europe to create a hegemonic culture and to build a grand narrative 
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of itself. Those "great narratives of cultural self-representation" –built while the Empire 

was growing– are key in the creation of a European consciousness (Spivak, A Critique 7). 

An elite group within Europe uses the power of language and the authority of writing, to 

construct their "so-called cultural identity" (8). Under a Derridean perspective, they are 

the inheritors of Platonism which is the foundation of Western metaphysics 

(Dissemination 76). As Derridá notes, the imperial centre builds its interpretation of the 

world by arranging peoples and experiences as if they were in a pharmacy; neatly labelled 

to distinguish clearly one from the other and hierarchically arranged by following what 

the centre establishes as a logical order. That order is binarism, which divides the world 

between good and bad, inside and outside or soul and body. The line which divides the 

world in this polarity is defined by a paternal authority who establishes what is good and 

places itself on the highest place in the hierarchy. The imperial quest builds the grand 

narrative of Europe by marking those living in the periphery and at the margins of the 

Empire as its antitheses and by making them the objective of reformation and 

humanization.  

 The definitions imposed to those on the periphery by the centre create in the 

postcolonial subjects a widespread unrest about the concept of personal identity and about 

those elements in it which are authentic or inauthentic (Ashcroft, 9). The problems with 

personal identity and authenticity are some of those topics mentioned by Ashcroft which 

are recurrent in postcolonialism. Living in the heyday of colonialism and the Empire, in 

Anand, the quest to define his own self is mingled with his fight against imperialism. 

Influenced by Mohandas K. Gandhi, Rabindranath Tagore or Jawaharlal Nehru, his 

personal search goes together with the quest to define his community. In addition, his 

generation is also building a grand narrative of India, a place whose evident reality is an 

ungraspable heterogeneity and cultural variety where binarism is not contemplated as an 

option. This suggests that, Anand, in his search to elaborate a definition of Indianness, 

turns to the origins of his culture by looking back at India's historical past to answer the 

question Is There a Contemporary Indian Civilisation? (sic.) (1963). In his spiritual 

heritage, he finds the tools to build a community based on karuna or compassion. For 

him, feelings are the key to create a unity which does not need to deny heterogeneity or 

erase differences. 

 Spivak is an original postcolonial scholar who elaborates concepts such as 

catachresis, as we shall see. She is also the main introducer of Derridà's theories in the 
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American academia through her translations of his works and her critical work about him 

(Sakhkhane, 18). In her writings, she elaborates the idea that imperialism, as a grand 

narrative, sets "the European [as] the human norm… [which] offer[s] us descriptions 

and/or prescriptions" (Spivak, A Critique 6). However, most of the time, the imposition 

of its ethnocentric values or its claims of superiority are not apparent but seem to be 

objective and natural facts. In fact, they are the non-visible side of the aggressiveness 

deployed by Europe in its colonizing enterprise, although, in Spivak's words, they 

conform the much more damaging "epistemic violence of imperialism" (The Post-

Colonial 14; Ashcroft, 2). For Spivak, imperialism is elaborated as a discourse carrying 

within itself its self-evident truths; which are publicized as common sense and considered 

as the only possibility to understand the world. Therefore, the imperial centre has its view 

of key concepts like "civilization… [or] humanity", which are promoted as the norm and 

imposed upon the periphery, that is, upon the rest of the world which happens to be under 

its influence (3). However, used as tools of epistemic violence, they hide the fact that the 

aim of the Empire is to loot the countries they colonize and not any civilizing mission.  

 For Derridà, the centre creates its own structure (Royle, 16). This idea can be 

extended to examine how the metropolis creates the episteme of imperialism. In fact, part 

of the influence exerted by the Empire is done through the English language as "the 

medium through which a hierarchical structure of power is perpetuated, and the medium 

through which conceptions of 'truth', 'order', and 'reality' become established" (Ashcroft, 

7). Therefore, the English language has a determining role in creating a hegemonic 

discourse which helps the centre to create a hierarchy where the periphery, the Empire, 

occupies a secondary position. As an effect of this hierarchy, those individuals who are 

subjects of the Empire, as much as their cultural productions, suffer "cultural 

denigration" or a dismissal of their worth by the imperialist culture which considers itself 

superior (9). Likewise, Anand uses the same term to reflect on the situation in his country 

because he is deeply aware of, what he calls, "the insidious denigration of our culture by 

the ruling race"; which translates into inherited prejudices against their own culture ("On 

the Study" 41). Within the context of India, Macaulay's "Minute on Education" (1835) is 

often cited because, as Anand recalls, it states very succinctly the Empire's opinion about 

the cultural productions of colonized countries by saying that "the bulk of 'Sanskrit, and 

Arabic literatures [i]s only fit for the rubbish bin'" (37). Anand's point is that these 

prejudices are created by the "vilification" of the ruling race which shows a 

"patronising… hostile and contemptuous" attitude towards the culture of "the ruled" (38 
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- 39). This is one of the reasons behind his life-long pursuit of rewriting the history of 

Indian Art and culture through the magazine Marg, which he published for eighteen years. 

In this aim, he is aided by the Singhalese Ananda Coomaraswamy, a committed scholar 

who, from the U.S.A, spreads the knowledge of Indian art to counter the view created by 

the "general British contempt" towards it (41). 

 This is the scenario where postcolonial criticism is born as an amalgam of "reading 

strategies and analytical procedures" (Sakhkhane, 9). The deep analysis carried out by its 

thinkers reveals that it is not true that Europe was built on the high ideals of democracy 

and other humanist values, which it promotes as universal. On the contrary, Europe –the 

so-called inheritor of the Enlightenment– was built thanks to the gains of an Empire which 

carried out "[s]lave trade, aborigines' carnage, exploitation, cultural asphyxiation and 

linguistic annihilation" (25). Postcolonial criticism is the path trodden by the periphery to 

come to terms with and to debunk imperial hierarchization and its binary worldview. It 

reveals how epistemic violence builds the colonial subject as a subordinate Other whose 

subjectivity is twisted and fragile.  

 Spivak herself exemplifies that fragile subjectivity because she is a post-colonial 

subject whose identity is shaped as the colonized Other in the India where she grows up. 

There, children are told that they should aspire to what the colonizers consider the human 

norm and that if they could "internali[ze]… that universal human being, then [they]… 

would be human" (The Post-Colonial 7). This is how the self-worth of post-colonial 

individuals comes to be destroyed, by telling them that they are barely human in this case, 

and how the colonial subject is created through ideas instilled through the English 

language (Ashcroft, 9; The Post-colonial 77). As a reaction to this imposition, Spivak 

rejects to be defined as an Indian because, for her, not only India does not exist but its 

identity as a country is also artificial. This is the reason why she chooses the labels of 

Bengali and of shakto, or worshipper of a Kali sect, for herself (39). However, Anand's 

cultural climate opposes this individualist view. For instance, Gandhi defined himself first 

as an Indian, then, within India, as a Gujarati, and finally as a Kathiavadi (a region) within 

Gujarat (Parel, Gandhi xxi). For Parel, his aim is to create a national identity free from 

regionalisms or factionalisms of any kind. Incidentally, Gandhi's political view sets the 

example for a whole youth, like Anand, whose life pursuit is building the Indian nation. 

 As Ashcroft points out, the ideological construct of Empire versus periphery is an 

integral part of the imperial conquest which aims at displacing the colonial individual 
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and, as a result, creates in them the aforementioned crisis of identity. Living this kind of 

displacement makes Anand elaborate his concept of the individual as a unity of body, 

mind and soul. He needs to elaborate this construct because he feels the pressure of the 

modern rational view of the world which stripes man of spiritual and emotional traits. 

Nevertheless, Anand soon solves his personal crisis of identity by declaring himself to be 

first a human being and then an Indian. Although, while he grows up, he is hurt by the 

damaging influence of a colonial education where the importance of English language 

and culture are overemphasized, his mindset receives other enriching influences such as 

that of his maternal uncle, Mama Dayal Singh, and of his mentor, Iqbal, which help him 

create a positive image of his identity as an Indian. 

 According to Spivak, the impact of Derridà's philosophy of deconstruction takes 

European consciousness to a critical point by mining the logic of its model of knowledge 

based on the division between subject and object (A Critique 1). An identifying trait of 

Eurocentric discourse is the fact that it understands the world from the perspective of 

opposed terms such as "master/slave, and centre/periphery" (Sakhkhane, 10). For Royle, 

Derridà's work of "decentering" the human subject takes him even further because, once 

the binarism subject/object is mined, the fracture can be enlarged to understand the world 

of nature differently and enable a denial of the division between humans and nature (15). 

Indeed, decentring –used as an analytical tool– equates humans and animals because both 

are living beings sharing the common bond of suffering. As we shall see, the experience 

of suffering and the absence of any division between humans and animals are key 

elements in the social thought of Gandhi. 

 Spivak puts into practice Derridà's method of analysis by elaborating a 

deconstructive reading which dismantles the binary organization of "the colonizer and the 

colonized, the hegemonic and the subaltern" (Sakhkhane, 16). In addition, her reading is 

part of the postcolonial work which invalidates divisions such as "self and other, centre 

and periphery"; divisions created by the epistemic of imperialism (9). Following Derridà, 

once the binarism is broken, Spivak also stretches her categories to include all living 

beings in nature within them and claims that there is the need to develop a "non-

Eurocentric ecological movement [which] offers us one vision of an undivided world" (A 

Critique 382, 385). Although Spivak rejects global categories like Indian because they 

blur individual identity, in her work, divisions disappear because both extremes, 

universalism and irreducible individualism, touch each other. 
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 An example of Western binary organization is the use of the categories of first and 

third world, which replicate the north-south divide, created by the discursive production 

of imperialism. For Spivak, the crisis inaugurated by deconstruction becomes the way to 

overcome limitations such as these. Her method of analysis consists of paying close 

attention to "the margins", places where the elements cannot be easily classified (The 

Post-Colonial 4). By inhabiting the margin and "unlearn[ing]… privilege" one can be in 

the position to look back at Western metaphysics and find its unstable points (30). Her 

deconstructive practice consists of a reversal and displacement of the binarism which 

divides the world into opposing categories. According to her, deconstruction works by 

"revers[ing] the direction of a binary opposition" (8). This move uncovers the violence 

which lies at the base of a system which has been created to mold the world within a logic 

of oppression and hierarchy. Some examples of this oppressive logic are racism, 

colonialism and imperialism. Hence, Derridà's method inaugurates a new way to 

understand the world for those who are in a struggle to free themselves from a demeaning 

and oppressive logic which has stripped them of their dignity and integrity still today. 

 In India, Anand is part of a privileged group of intellectuals who are creating the 

"great narratives of nationalism, internationalism, secularism, and culturalism" (The Post-

Colonial 102). They aim at creating a sense of community which would unite the peoples 

living in the Indian subcontinent through symbols like Mother India and by researching 

in their historical past and culture, for example, recovering the Rasa theory of emotions. 

Anand, thanks to his research and through the experiences which he lives, realizes how 

the hidden and demeaning logic of imperialism works. Accordingly, he explains in his 

novels the many ways in which India is limited and constrained by it. To do so, he recurs 

to Marxist explanations. In the process, he realizes how imperialism relies in establishing 

solid and homogeneous categories like those which define a "we", Europeans, divided 

from "them", the rest. His efforts go towards breaking this solidity and homogeneity by 

showing, in tune with Spivak, that "cultural identities and rôles are negotiated and 

renegotiated", or using Derridà's terms, by elaborating the "figure of the hybrid" (A 

Critique 8, 17).  

 For Derridà, solid and homogeneous categories such as "we" and "them" or north 

and south are a human creation and do not exist as such. No category "is ever wholly at 

one with itself because it inevitably contains the traces of what precedes and follows it" 

(Bradley, 37). Any idea is nothing but "an open ended network of differences" (37). As 
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Holland explains further, categories which rely on a system of "isomorphic hierarchical 

oppositions… [like] rational/irrational… [or] male/female" are meaningless, since each 

term relies on the other one to get its meaning (5). So, terms are not self-contained units 

of meaning because they need other terms to be defined and, as a result, their definition 

rests outside themselves without ever reaching a final referent. In Holland's explanation, 

Derridà makes clear these two facts, that a term gets its meaning from the differences 

which it has with others and that its meaning is continuously delayed. These facts show 

"the dual process of difference and deferral, … captured in the French verb différer, which 

means both to defer and to differ" (5). Both meanings are present in Derridà's "differánce" 

(5). Holland applies the term differánce to the concept of woman to conclude that, since 

the term "woman" lies within the play of difference and deferral it cannot be said to exist 

"in any essential or determinate meaning" (6).  

 As Holland notes, there are two main trends within feminism, egalitarian 

feminism and feminism of difference. She observes that in the USA, feminism relies on 

the category of the subject. This trend aims at freeing women from the oppression of 

patriarchy because, once the patriarchal stage is over, women will be able to "realize 

[their] own true inner natures" (7). Believing that there is a true inner nature for women 

does not agree with the deconstructive affirmation that there are neither essences nor 

subject. This is the reason why, for Grosz, this feminism is anchored in modern 

essentialist thought. This is the trend which she calls "egalitarian feminism" (89). Its basic 

proposition is the fact that men and women exist as separate entities. This feminism has 

as its objective creating the necessary conditions for the equality of men and women in 

the public as much as in the private domains. Differently from that, and an inheritor of 

Derridà's philosophy, there is a "feminism of difference" (90). Among its members, she 

cites Irigaray and Cixous –in the French academia– and Gayatri Spivak and Judith Butler 

–in the English-speaking academia. The feminism of difference revolves around Derridà's 

idea that "difference exceeds opposition, dichotomy or dualism and can never be 

adequately captured in any notion of identity or diversity" (90). Within this feminism, 

men and women are neither supposed to be the same nor opposed entities. For Grosz, the 

feminism of difference is characterized by accepting that human beings have a diffuse 

identity, as opposed to an essential, unmovable one, and that they are formed through 

"uncontrollable and uncontainable movements of differentiation or becoming" (92). 
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 That uncontainable movement of becoming is used by Judith Butler in her theory 

of the performative. In talking about gender, she denies the existence of a stable point 

which could be taken as the pivotal point to elaborate the category of gender in a certain 

culture (Bodies x). According to her, the privileged discourse is that of heterosexuality 

because it allegedly inhabits a centre entitled with the power which is needed to create 

regulatory norms. These norms work through repetition to materialize the social ideal 

which is used to define the roles for the sexes. Therefore, sexual norms "demarcate, 

circulate [and] differentiate… the bodies… [they] control []" in the same way as the 

Empire created its subjects (xii). If we draw a comparison between the centrality of 

regulatory norms in defining sexes with that of the discourse of the Empire, we can 

conclude that the English language was the medium used by the colonizers to create a 

reality pregnant with their hierarchical values. Likewise, the fact that language is a tool 

laden with values used by the powerful for their advantage makes Anand realize that 

"[m]any of the English words did not apply to India" (The Bubble 428). Since language 

use is an important part of the fight for independence, freedom fighters use Sanskrit words 

and not English ones for Indian realities like Dharna (sit down strike) or Satyagraha 

(search for truth) (427). Therefore, they are taking in their hands the performative power 

of naming, while, at the same time, they are creating their own reality. As it can be seen 

through the analysis of his novels, Anand himself exerts performative power through his 

writings because he creates a new social reality based on the relationship of karuna or 

compassion. 

 For Butler, discourse is also the tool that enables the process of the construction 

of gender because it "produces the effects that it names" (Bodies xii). That is how 

performative discourse works, by defining human heterosexual relationships as the norm. 

However, saying that discourse is a creative force would personify it and give it the 

position that was occupied by the subject before. Instead of that, Butler's proposal is to 

consider that there is a "process of materialization that stabilizes over time to produce the 

effect of boundary, fixity and surface we call matter" (xviii). Her point is to study those 

regulatory norms which materialize sex and how they work through repetition. 

Performativity then, for her, is the process where those norms are repeated. As she notes, 

discourse has the power to produce the effects of boundary and fixity through repetition. 

Since the subjects created by performative discourse partake of Western binary logic, 

once the heterosexual subject is created by sexual norms, an unspeakable Other emerges 

as its opposite. That Other, who is excluded from the social definition of normality, is 
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essential to the definition of the heterosexual subject because it marks its limits. And it 

does so by inhabiting liminality. 

 If we apply Butler's ideas about the role of discourse in the construction of gender 

to the construction of the Other, we can see why Anand feels excluded and "like an exile, 

outside everything" while he is in England (The Bubble 47). In this context, a new identity 

is forced upon himself, "the identity of the foreigner… by sheer contrast" (47). He feels 

ignored and is object of verbal violence with expressions such as "Gandhi go home" or 

"black bastard" addressed to him (545). When he is called a foreigner, he is excluded 

from British society without being given any chance. He accepts the violence of that 

imposition by elaborating his identity in a relationship of opposition. Since the British are 

hardworking, he is idle and looks for leisure. As they speak very little, he never tires of 

talking about his land and his own philosophies. Against British "cold and aloof" 

politeness he finds himself "loud and crude" (57, 495). He feels that in England there is 

too much rationality inherited from the Renaissance which makes men live mechanical 

lives. This is the reason why he recovers the language of feelings and confronts rational 

knowledge with that of "[o]ur Indian saints [who] insist on the wisdom of the heart" (57). 

For some time, he accepts the boundaries imposed on him but, as we shall see, the fact 

that he understands the exclusion which is created by discriminatory discourse makes him 

"go back to [his] roots" as a reaction (47 - 48). Therefore, he wants to get the emptiness 

of the mechanical life in London out of him by claiming his Indianness. When he recovers 

the emotional tradition of his culture, rejecting being defined in opposition to the British 

and claiming to be an undivided self, which is composed of mind-body-soul, he is using 

the performative power of discourse to produce the effect which he names. 

 In Excitable Speech (1997), Butler highlights the remarkable power of discourse 

in personal relationships; since language enables the "social existence of the body" (5). 

As it is mentioned above in relation to the power of discourse, the function of a name is 

not only to define and classify but also to create through the illocutionary power of 

language because, when a word dictates what is either a normal or an abject being, it is 

exerting power over the Other. Notably, Butler goes even further to claim that one exists 

only when he or she is addressed by the Other.  

 Interestingly, Butler characterizes the world which we inhabit as marked by 

violence. In it, the violence of the dynamics of social relationships is revealed by the way 

in which people use words as weapons to injure and wound. Clearly, language is used to 
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offend, to threat, to humiliate, to hate; in sum, as a tool to exert this violence. Therefore, 

each of these acts makes the power forces at work in society visible. For instance, a threat 

talks about the punishment which social agents may exert on the individual, while it also 

reveals that the speaker has the power to produce the effect which is mentioned by it.  

 In the context of India, we can trace the importance of language to define the Other 

and the violence exerted by this action in Gandhi's actions because he was well aware of 

the fact that "the subject is constituted in language" (Excitable 16). Within Indian society, 

the act of calling a part of its members untouchable declared them to be so. That power 

of naming reveals the social structure behind it; a society rigidly stratified where the upper 

castes hold a position of dominance because they have the power to name and classify 

other members of society. In this context, addressing the words untouchable or outcaste 

to other social groups amounts to a "social injury" (71). The performative power of the 

words not only proclaims here the inferiority of some subjects, it also effects 

subordination through the utterance itself. This is also an example of what Butler calls 

"hate speech" or language used to offend (14).  

 As Jahanbegloo elaborates in his study of Gandhi, The Gandhian Moment (2013), 

Gandhi realizes that it is necessary to unite the strength of all the social groups to carry 

out his fight for independence. He aims at creating a "sense of community" among people 

from different Indian regions, castes, or religions by acting according to the principles of 

nonviolence and compassion (52). It is part of his policy to rework the language of 

division and subordination or, in Butler's terms, to counter the "wounding power of 

certain words" (Excitable 13). For Gandhi, untouchability is a perversion of the social 

system. This is the reason why he prevents his followers from observing any of its rules 

and uses the term Harijan, or God's children, in his writings, instead of that of 

untouchable. 

 Butler points out the need to rethink a concept of nature which is built as the Other 

of society. As she argues, by building the notion of gender upon the biological difference 

of sex, society has exerted power over a natural fact and imposed on it an artificial 

meaning (Bodies xiv). The natural or biological element here is considered "a passive 

surface, outside the social and yet its necessary counterpart" (xiv). For her, that meaning 

imposed by the social over the natural is modelled on the imposition of the masculine 

aspect over the feminine one. She finds a further similarity between the masculine aspect 

and the dominance of modern technology because technology acts upon nature as the 



 

34 
 

masculine upon the feminine. Nature is degraded by technology and considered 

worthless, in need "of the social to signify, to be known, to acquire value" (xiv). 

 Outside the field of feminism, the Derridean concept of difference provides the 

theoretical means to counter policies which promote racism like those analysed by Homi 

Bhabha in Great Britain. Rutherford considers Bhabha a relevant theorist within the group 

of black intellectuals located in the metropolitan centre. As Rutherford notes, in his 

works, Bhabha identifies how the Eurocentric discourse which runs in British society 

accepts cultural diversity only as far as it can be accommodated within structures which 

already exist. Although Western bias acknowledges "cultural diversity" as something 

positive, it does not acknowledge the values of different cultures because it applies the 

same Eurocentric principles to all of them (207 - 208). Accordingly, British society 

establishes universal categories like "'human being', 'class' or 'race'" and, later, uses them 

to explain and understand the multiplicity of individuals it hosts (209). However, for 

Bhabha, that multiplicity cannot be categorized or compared because it is 

"incommensurab[le]" (209). In fact, British universalism is hiding the fact that it hosts 

"ethnocentric norms, values and interests", hence, it is not a real universalism but pure 

ethnocentrism (208). Indeed, British culture is not accepting diversity but erasing those 

cultures which hold different values. To come out of this deadlock, Bhabha looks for the 

limits of Western culture and places himself, as Spivak does, "in that position of 

liminality, in that productive space of the construction of culture as difference, in the spirit 

of alterity or otherness" (209). This suggests that liminality is a space of freedom where 

different cultures can express themselves and show their needs without having to be 

classified or judged because cultures cannot be compared or placed on a timeline which 

marks their position regarding an idea of progress. Indeed, there is not a culture of origin, 

like that of the constructed Indoeuropean, but "all forms of culture are continually in a 

process of hybridity… [and] hybridity is the 'third space' which enables other positions to 

emerge" (211). This is Bhabha's way of overcoming Western cultural binarism. His 

explanation of the process of hybridity as one which "bears the traces of those feelings 

and practices which inform it" uses Derridà's concept of the trace as explained below 

(211). The originality of cultural hybridity is that it creates new unknown elements which 

cannot be understood by merely pointing at their origins. Thus, the new elements have 

broken the "fixity of cultural identity" (216). Bhabha conceptualizes the process of 

hybridization in the image of the metaphor. As he observes, in the modern city, the 

migrants share values and views of the world which are not related to their traditions. For 
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example, in postmodern novels, meanings cannot be explained by merely recurring to the 

cultures of origin. Doing that would even be misleading because hybrid meanings are 

"ambivalent, doubling and dissembling" (212). This happens because a new metaphor, 

which is the result of living together, is linking their separate cultures. For Bhabha, 

although British society fights for keeping different cultural traditions separated, real life 

teaches them otherwise. 

 

1. 2. Relevant Derridà's Ideas about Western Philosophy 

 

 Derridà's philosophy has as its object the system of thought which constitutes 

Western Metaphysics. His originality lies in finding some basic truths about it which had 

not been formulated as such until he elaborated his analysis (Bennington, 7). Part of the 

truth uncovered by Derridà is the ubiquitous, although hidden, presence of the logos in 

Western thought. In this section, I present Derridà's deconstructive analysis of the logical 

sequence of the logos as a progression from a clear beginning. I also elaborate on the 

separation between an ideal and material reality symbolized by the linguistic sign and on 

the impossibility of essentialist concepts. 

 According to Derridà, a characteristic of the Western logos is that metaphysical 

thought proceeds through ordered steps. First, it searches for the origin of any element or 

fact, and, once it is set, reconstructs its development or history. That ordered explanation 

which determines a sequence (a first cause, which is followed by a second and third ones) 

is "the very order of reason and meaning, of the logos" (Bennington, 18). Philosophical 

thought should necessarily follow that kind of order to be considered as such. 

 After analysing the order of the logos, Derridà states, contrary to it, that "there is 

no absolutely justified beginning" (Bennington, 15). We cannot begin "at the beginning; 

everything had already begun" (18). An example of this statement is found in the 

linguistic sign. Derridà analyses its ontological status and provisionally states that the 

sign is the initial element, but, since the "sign is a sign of something, it stands in for the 

thing in its absence", therefore, it is a secondary element (24). The sign represents 

something that is not there, this is the reason why, if we look at the linguistic sign, the 

beginning marked by it is not true because it had already begun.  
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 In the linguistic sign, there are several elements at work. First, we have an object, 

then, the word which designates it and, finally, the concept which is created by naming 

the object. This reveals the use which is made of the sign: "[t]he sign refers to the concept 

which refers to the world, allowing us a grasp of the world which is other than chaotic 

and evanescent" (Bennington, 25). Therefore, the sign creates a category within the 

ramble collection of common and proper names in a language. Subsequently, categories 

create order and stability in the world –the logos again–, as opposed to chaos and 

evanescence. 

 Another characteristic of the linguistic sign is that the link between its visible 

form, the signifier, and the category it refers to, the signified, is not natural but 

conventional or arbitrary, as Saussure argues. This again talks about a reality created by 

a convention which is the result of a thought process. Moreover, the linguistic sign divides 

reality between its material aspect, the word, the signifier, and the ideal one of the variety 

of concepts which are attached to it, the signified. This division creates the binary 

opposition ideal versus material reality, which has been used to explain the sign. That 

division between the tangible and the invisible seems natural because it "cannot be 

thought otherwise"; as a result, it marks the limit of Western thought (Bennington, 26). 

In Derridà's terms, this is the way in which language exposes "the closure… of 

metaphysics" (26). Western metaphysics explain the sign as composed of two separate 

elements, signifier and signified. Such separation is modelled on the metaphysical 

distinction between the sensible and the intelligible aspects of reality. Derridà blurs this 

distinction between the material and the ideal by stating that the signifier is not merely an 

image of the signified. They cannot be separated because "the difference between 

signifier and signified is nothing", both are part of each other (31).  

 The undifferentiated nature of the signifier and signified can be further understood 

through Derridà's concept of the trace. Within it, neither signifier nor signified have 

meaning by themselves because "every element of the system only gets its identity in its 

difference from the other elements, every element is in this way marked by all those it is 

not: it thus bears the trace of those elements" (Bennington, 74 - 75). Through this 

deconstructive analysis, Derridà ponders on the nature of the linguistic sign as composed 

by elements which are inextricably linked. To establish that this is the nature of the 

linguistic sign, he looks for "paradoxes", which for him are not exceptions but constitutive 

elements of metaphysics (41). Therefore, deconstruction does not create chaos by 
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dismantling the binary oppositions. On the contrary, it only shows that those paradoxes 

which invalidate apparently clear and stable distinctions were already there and 

inaugurates a time when the stable order of the world needs to be thought otherwise. 

 The logic of the trace also applies to the difference between presence and absence 

in Western metaphysics. To explain the inexistence of that distinction, Derridà uses the 

logic of the trace again by saying that "[e]very trace is the trace of a trace. No element is 

anywhere present (nor simply absent), there are only traces" (Bennington, 75). 

Recovering the idea of the impossibility of absolute beginnings, for Derridà there is no 

beginning because the beginning already bears the trace of something else. If philosophy 

searches for the essence of things by asking "the question "what is…?" which grounds 

philosophy", the concept of the trace answers this fundamental question by invalidating 

it because there are no essences; "elements are nothing other than bundles" (75, 77). 

Moreover, the trace explains that identity does not exist as something either closed or 

fixed. On the contrary, it is an open process which is always becoming itself but never 

really there. Accordingly, identity is not something unitary because the Other is present 

in it as if it were a contamination. Hence, there is neither essence, nor presence, 

"everything remains open, still to be thought" (Weber E., Points 131).  

 For Royle, Derridà's thought troubles the distinctions made, not only between man 

and woman, but also between humans and animals since both have feelings of suffering 

or fear. Although those distinctions are apparently natural, in fact they are not real because 

categories, such as man or woman, are an artificial tool of thought. Furthermore, Derridà 

denies wholes as much as generalities because, for him, neither categories, nor ideas can 

be contained within the limits of a definition. Therefore, every category is an open chain 

where elements are constantly added; which is Derridà's notion of the supplement (16). 

Moreover, he notes that, in the anxiousness to define, there is always something which is 

left outside which, in turn, makes the categories inadequate. The individual is placed 

within this flow of movement and open-endedness but, in the same way as "[e]very 

reading is singular and different", every human being is singular and different too (10). 

Accordingly, if human beings are to be understood within a particular context, and 

contexts, as much as individuals, are "always being open and non-saturable", both of them 

are steps placed in infinite chains (18). 

 Derridà's explanation of the term pharmakon helps us understand the 

philosophical notion of indeterminacy and is one more instance of the troubling of 
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distinctions. "Pharmakon" is a polysemic word which enacts a paradox, that of being a 

poison and at the same time a remedy (Dissemination 98). The impossibility to decide 

between them resists the binary logic of Western metaphysics. In the original text of Plato, 

the term "pharmakon" is applied to writing which is considered as an aid to memory and 

a way to improve wisdom, hence its positive qualities (75). However, as the text unfolds, 

writing is shown as an element which questions the authority of the king because it is the 

written word, and not the original words uttered by the king, which would bear the 

authority. What is more, once the words are written, memory will weaken due to its lack 

of use. Then, writing is not an aid for memory but the tool to turn it rusty. This is what 

produces its injurious effects. If it is impossible to decide whether the "pharmakon" is a 

poison or a remedy and the key for the interpretation of the word depends on the context, 

the hierarchical opposition between writing and speech is dismantled by its paradoxical 

nature (125). 

 As Haney argues, in deconstruction, Derridà shows the inconsistencies of previous 

systems of thought because he dismantles the immediate identity between signified and 

signifier, while he also denies the existence of essences and eternal truths by asserting the 

impossibility of establishing the exact meaning of words like "pharmakon" (Utopia 16). 

As we shall see, when Anand tries to define the individual and India, he struggles with 

elaborating definitions and establishing boundaries. Contrary to Derridà, he believes in 

essences and in finding the truth, but at the same time he finds it troublesome to define 

boundaries, which is in tune with Derridà's theories. With respect to binarism, Anand is 

aware of it and sometimes considers it an unapproachable barrier. However, he also finds 

times when the limits are not so clear. When it comes to his personal experience, the 

binaries are not opposites but different aspects of reality. For instance, when he arrives in 

London, he undertakes rigorous study of Western philosophy while at the same time being 

a firm believer in "the mystical Indian point of view" and in poetry; which does not create 

a conflict in him (The Bubble 37). Accordingly, he elaborates a personal synthesis which 

accommodates both, since he has learnt from his sages that "contradiction … [is] part of 

the Cosmos" (38). 
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1. 3. Contraposition of Derridà's Ideas with some Principles of Indian 

Thought 

 

 This section looks for elements of comparison between the concepts mentioned 

above and their counterpart in Indian thought. I am aware that this brief exposition may 

be an Orientalist example in its attempt to reduce the complexity of the Indian reality. 

Although there are many Indias, the doctrines I expose here are considered for Saberwal 

part of Indians' "individual consciousness", because they are the source of their values, of 

their view of the world and of the way they conceive the course of time and the roles of 

individual and society (341). Gandhi talks about the differences within Hinduism 

comparing it to "a vast tree with innumerable branches" (The Essence 5). In spite of its 

many differences, for T. N. Madan, there are "popular doctrines of Hinduism" which have 

been taught through the centuries through songs and narratives and are known in the 

smallest of the villages (63). Madan considers that religion is an element of society, and 

states that a knowledge of religion is necessary to understand people and their daily lives. 

It is to these popular doctrines of Hinduism that I refer here to explain the ideas of origin 

and order in the universe first, and, later, the absence of limits or borders in the conception 

of place and time. For Indian thought, limits are dissolved by a transcendental, non-dual, 

conception of reality which considers that the human sphere partakes of the divine one. 

 In the West, the logos creates order by marking a beginning and establishing a 

sequence. In Indian thought beginning is marked by the moment of creation. The verses 

contained in the religious text of The Rigveda (about 1,500 BCE) describe how at the 

beginning there was only emptiness which was turned into creative force: "There was 

neither non-existence nor existence then… That one breathed, windless, by its own 

impulse… The life force that was covered with emptiness, that one arose through the 

power of heat" (25). Therefore, the moment of creation takes place when breathing 

springs out of the void and originates sound, which is its mechanism. Therefore, the 

universe is created when the unitary point of origin splits into a multiplicity through 

sound. This concept of unity in multiplicity is explained by the grammarian Bhartrhari 

through the metaphor of the peacock (Saxena, 81). As he argues, in the same way as one 

single bird opens up its tail into a profusion of feathers, the point of origin of the universe 

takes different shapes. In Hinduism, the primordial and elemental sound of creation is 

contained in the words of the Vedas and in the sound Aum in the terrestrial sphere, which 
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is why listening to any of them "can awaken the hidden memory of the identity of 

Brahman and Atman", or the divinity in the human soul (101). In fact, listening to the 

Aum or to the words of the Vedas brings awareness of the forgotten fact that the human 

and God sprang from the same unity and, accordingly, share the same nature. The original 

identity of the human and God, the fact that there is unity between "jivatma, human reality 

and paratma, the ultimate reality" is at the root of the doctrine of yoga, or joining, which 

looks for the reunion of both, human and divinity, by breaking the artificial boundaries 

which have been built around them (25).  

 The non-existence of boundaries between the human and God can be likened to 

the conception of mind and body in Indian thought. As Saxena points out, the "postulate 

that there is no mind/body duality, [is] a hallmark of Indian understanding of the human 

mind" (73). As she notes, the mind is also made of matter since it is in the body and, 

without body, there is no mind. This also applies to the difference between the material 

and the ideal world, which does not exist as such because, although both aspects can be 

determined and distinguished, they are not opposed, since the physical reality of the world 

and the mental reality of the individual are composed of the same elements. 

 Similar to Derridà's troubling of borders, in Indian thought, Eck founds the 

principle of "[s]patial transposition", which also unsettles limits within the physical world 

and between the physical and the transcendental spheres (138). Following this principle, 

the universe is reflected physically on the earth because the macrocosm is present in the 

world in its microcosmic aspect. Eck elaborates this principle by noting how the city of 

Kashi represents the whole world. As he points out, pilgrims may travel the length and 

breadth of India to visit the seven sacred cities in their search of God, or they may visit 

Kashi, where God, Brahman, takes the shape of a place. Moreover, Brahman, as light and 

wisdom, can not only be found in the sacred places in the city, but also on the singular 

point of Shiva's trident or even in the very body of the pilgrim, on the crucial point in 

everyone's forehead between the eyebrows. From the widest element, the whole world, 

to the smallest, the speck where the nose and the eyebrows meet, through India, the city 

of Kashi and Shiva's trident, in all these places, the pilgrim or seeker can be "rescue[d] 

from the sea of being… [and be] able to see into the true nature of things" (153). In this 

way, Kashi is the gate to transcendence because it embodies the link between this world 

and the transcendental reality. The link includes humans because, as we saw, humans and 

God partake of the same nature. This is why God can be found by everyone inside them 
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(Saxena, In the Beginning 101). Consequently, if Derridà argues that the difference 

between signifier and signified is nothing, here, the difference among the human being, 

Kashi and the transcendent reality is taken to be not existing too. This reveals a 

characteristic of Indian thought which considers transcendence as "an integral part of 

human life" (Eliade, Myth 140). 

 In India, the conception of time is linked with the idea of order in the universe, 

which is not considered to evolve in a linear progression but to be cyclical because it is 

the result of the repetition implied by the continuous play between life and death (Saxena 

82). The principle of creation is not only present everywhere but also eternal because it 

is actualized every time a human performs a rite, "[f]or example, when a woman creates 

a mandala… offers flowers and food to the deity… she symbolically… re-enacts Devi's 

creative activity and identifies with that act" (115). Then, although the binary conception 

of time in Indian thought marks that there are both, a sacred limitless time belonging to 

the Gods and marked by immortality and a profane limited time belonging to men and 

marked by mortality, when the priest repeats the sacrifice of the origin in the altar, he 

joins the immortal time of the Gods (Eliade, El Mito 25). Therefore, in the human act of 

making an offering, the border between sacred and profane times can be crossed and made 

non-existent, while, at the same time, the act which is repeated is made to "exist 

absolutely" since it exists in both dimensions of existence, mortal and immortal (Eliade, 

Myth 140). For Eliade, "[b]y virtue of the continual repetition of the paradigmatic act, 

something shows itself to be fixed and enduring in the universal flux" (140). 

 Leaving popular religiosity aside and within the field of Sanskrit poetics, William 

Haney elaborates a comparison between Derridà's thought with the theories of two Indian 

philosophers, Bhartrhari and Shankara. The comparison is based on the assumption that 

their theories encompass deconstructive practice. The common feature between them is 

that the "mechanics of deconstruction suggest a field of pure possibility at the basis of 

language that corresponds to the ineffable experience of transcendental consciousness" 

("Deconstruction" 119). That pure possibility is what Derridà described in the limitless 

concept of trace. According to Haney, both, language as much as transcendental 

consciousness, can be analysed with the same tools since "the philosophy of yoga (union), 

holds that nature, consciousness and language are inwardly akin" (119). The fact that, 

Sanskrit poetics do not mark lines of separation between consciousness and language is 

similar again to Derridà's troubling of boundaries, while it also describes a reality which 
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is not divided into its material and ideal aspects because, as we have seen, a mark of 

Derridà's theories is an uncovering of the binarism hidden in Western metaphysics. In a 

similar line of thought, Haney reflects that, in Sanskrit poetics, it is the human mind which 

artificially creates a separation between "subject and object, mind and body, sound and 

meaning" (134). Therefore, an organization based on binary oppositions is dismantled by 

Sanskrit poetics because it does not recognize it as an ordering principle of reality but 

"holds that unity and diversity are not mutually exclusive, that unity is diversity" (120).  

 For Shankara, the concept of Brahman (or the transcendental consciousness) 

comprises language because, as an ideal entity, it can be considered a unity but then has 

multiple representations. The awareness of unity in diversity takes place in the 

transcendentality expressed by Brahman because, in it, seemingly opposed elements are 

experienced at the same time. Language is an example of this coexistence because the 

separation between meaning and sound, apparent at the common level of consciousness, 

disappears in transcendental consciousness where language is realized as "a fusion of 

sound and meaning without temporal sequence: all phenomenal differentiations disappear 

and meaning is apprehended as a noumenal whole" (Haney, "Deconstruction" 125). This 

would agree again with Derridà's "the difference between signifier and signified is 

nothing" and pairs with Shankara's affirmation that the person who knows is not 

distinguishable from the knowledge they possess (Bennington, 31).  

 Transcendental consciousness, or Brahman, does not take part of the closure of 

metaphysics because it not only does not follow any logical reasoning, but also cannot be 

rationally apprehended. For Haney, that level of consciousness where knowledge is 

"highly intuitive… correspond[s] to the experience of Rasa in Sanskrit poetics, the 

emotional modes evoked by aesthetic images that lift us beyond our finite emotions" 

("Deconstruction" 128). By experiencing Rasa, the self awakens and becomes aware of 

its identity with God and with everything which has been created. As we shall see, the 

way in which Anand's novels are written puts into practice the theory of Rasa.  

 This idea of the unity inherent in diversity pervives in modern times. For example, 

outside the field of religion and within Postcolonial literary theory, it is also present in 

Aijaz Ahmad's In Theory (1992). In this work, he analyses the complex processes behind 

the elaboration of categories, or neat labels, used to classify world literature which take 

place in Western universities. He considers that these categories are impoverishing and 

sweeping generalizations which reflect a certain ideology and political tensions. For him, 
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instead of trying to find out what is peculiar about other literatures, the Western academia 

should consider the narratives coming from different places under the same perspective 

and understand that those questions which are relevant in Western literature can also be 

asked about Bengali writers, for example. Thus, while working on the Others, the West 

would also be interrogating itself. This view is in tune with a Derridean troubling of 

borders and with the indistinguishable nature of signifier and signified. Ahmad expresses 

how Indian mentality understands world differences as a coexistence of opposites when 

he considers that the multiplicity of experiences present in the world are not to be analysed 

"in terms of a binary opposition but as contradictory unity-with differences… with 

profound overlaps" (103). 

 If we search Anand's works to find examples of the kind of binarism analysed by 

Derridà, we find that his thought is in fact troubled by the presence of oppositions which 

are created by binary divisions in his milieu. Despite being an Indian, he inherits the 

categories of Western metaphysical thought through his studies of philosophy and he is 

educated in India in a system modelled by the ideology of the Empire, which imposes on 

its subjects the kind of epistemic violence noted by Spivak above. For him, the opposition 

of tradition versus modernity is the most troublesome of all the binary divisions which 

affect him because he lives in a battlefield where there is a constant fight between the old 

and the new. This suggests that he thinks that his country lives in "the grip of many old 

dead customs and beliefs on which are superimposed the new-fangled fashions of the 

West" (Is There 172). 

 Regarding his intellectual make up, Anand shares the ideas of the Bengali 

Renaissance, especially those of Tagore, who gives a prominent role to creativity in 

human activities because in India it is considered a reflection of divine creativity (Saxena 

120). Accordingly, hoping to come out of the deadlock of East versus West binarism, 

Anand turns to art to find material to study how the old and the new can be brought to a 

fruitful interaction. In art, Anand finds an example helping him to confirm which he 

considers to be an enormous injustice perpetrated against his culture. In his studies about 

Indian sculpture, he notices that basic human truths are expressed by using the language 

of form. Within this field, he realizes that, on one hand, the expression of meaning in 

sculptures is not important for the foreigners, while, on the other hand, Indian scholars 

force metaphysical interpretations too much to serve their own interests and boast of the 

intricacy and depth of Indian culture ("Reflections" 85). The reaction of the Indian 
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scholars to the denigration of their culture by the imperialists is to overemphasize its 

paradoxical otherworldiness or "react to these reactions… by explaining how 

wonderful… the metaphysics of the Hindus [was] and how men could be detached and 

yet attached at the same time" (84). The very Anand shares that defensive reaction against 

Western cultural impositions and sometimes displays it. For example, when he recovers 

the history of his country to show the "assimilative genius of India" (Is There 10). 

However, his interpretation is never one-sided because he acknowledges that he feels 

contradictory impulses and does not hesitate to contemplate conflicting ideas. For him, it 

is necessary to come out of the sterile debate of "us" versus "them". To be able to find a 

new approach, he suggests looking again at those works of art which created the debate 

both, on the outside and in depth too, and to do so without holding preconceived ideas. 

Then, it can be understood that Indian sculptures are part of human achievement because, 

looking at them on the outside, Indian sculptures are not only part of Indian heritage, but 

to be recognized as a product of excellent human skill. Conversely, attempting to reach 

an interpretation turned inwards, the multiple meanings which are expressed within these 

sculptures create a rhythm which provokes in the spectator a psychological response and 

connects them with elements of a mythical time within themselves. Consequently, art acts 

as a liberatory force because the outward aesthetic experience of looking at a piece of art 

and the inward connection with the buried psychological memories of the onlooker 

produce a "creative liberation [which] builds a bridge between the personal and the 

collective unconscious of our growing human society" ("Reflections" 85). This bridge is 

crossed when the individual is "stirred by emotions" (85). As we shall see, Anand's 

elaboration of the role of emotions corresponds to his belief in the possibility of breaking 

the deadlock of binarism because he proposes emotions as a bridge connecting the old 

and the new, the material and the ideal, the inner and the outer worlds and a tool which 

can connect "them" to "us". 

 

1. 4. Drawing the Dividing Line 

 

 Since Jacques Derridà does not elaborate a system of thought in purely theoretical 

treatises, his ideas come to us through his analysis, or readings, of multiple texts 

belonging either to philosophy or to literature. Characteristically, he develops his 
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arguments by drawing resources from different disciplines, such as "linguistics, 

psychoanalysis… [and] anthropology" (Bradley, 3). This is the reason why the arguments 

presented here also make use of them. In this section, I elaborate on Derridà's theories by 

recurring mostly to G. C. Spivak's introductory chapter to Of Grammatology (1974). 

 My aim in examining Derridà's analysis of conceptual oppositions in Of 

Grammatology is finding a theoretical tool which will be useful to analyse the system of 

oppositions in Anand's work later. This will reveal if Anand's concepts are within the 

closure of metaphysics or if he has an exorbitant vision which places him outside the grip 

of this system. Derridà's attempt to come out of the closure of metaphysics, break its limits 

and take an "exorbitant" position consists of "putting into doubt … [the] system of 

oppositions" (Of Grammatology 161 - 162). As Spivak notes, Derridà undoes the system 

of opposites by elaborating the concept of "differance" (xxix). As we saw, within 

"differance", opposites are not considered as such, but different aspects of one concept. 

Therefore, they cannot engage in a relation of opposition because the irreducible 

differences displayed by them make it impossible to fit them into opposing categories.  

 In his analysis of Rousseau's texts, Derridà concludes that they inescapably reflect 

the history of Western metaphysics. Although he does not deny the originality of 

Rousseau's thought, together with it, Derridà finds "an immense series of structures, of 

historical totalities of all orders … organized, enveloped and blended", which make his 

work an example of logocentrism (Of Grammatology 161). Those structures and totalities 

are ruled by Western metaphysics, which organize the world into oppositions. Derridà 

calls that organization "the closure" and affirms that, within the closure, one's tools to 

think are the conceptual oppositions elaborated by Western classical thinkers (162). 

Those within the closure accept uncritically the "opposition between nature and 

institution… sensible and intelligible, between soul and body" (82). Other examples of 

oppositions are "the worldly and the non-worldly, the outside and the inside", and 

"mastery and servitude" (8, 168). 

 In addition, Derridà notes that the oppositions created by Western thinkers, for 

example by Plato and Aristotle, are extended later to other cultures. Bradley points out 

how their expansion is the result of a cultural imperialism based on an ethnocentric view 

of the world. Thanks to it, "European values are imposed on other peoples as if they were 

universal standards" (33). Thus, Derridà determines that the system of oppositions used 

to explain the world is part of an "ethnocentric metaphysics" (Of Grammatology 79). 
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However, this fact is not easily acknowledged because the oppositions are part of a "false 

evidence… all the more efficacious because it belongs to the deepest, the oldest, and 

apparently the most natural, the least historical layer of our conceptuality, that which best 

eludes criticism" (81). Derridà addresses his criticism to that layer of conceptuality, to 

expose how these elusive oppositions work in Western philosophy. The aim of his work 

is to reconsider what we take to be familiar notions (Royle, 143). This is done through 

the process of uncovering which reverses and displaces seemingly stable categories. The 

process of uncovering "defamiliarizes what seemed 'normal', producing a radical 

transformation or 'deformation'" so that they no longer seem natural (49). Derridà reveals 

that the view of ethnocentric metaphysics is partial, although is it taken to be universal. 

One effect of that partiality is to exclude anything which does not comply with it, anything 

different, and consider it a deviation or an accident not worthy of attention. Therefore, 

the logic of ethnocentric metaphysics dictates the exclusion of differences. 

 Metaphysical thought uses categories to create unity and order (Of Grammatology 

lxxiii). As Spivak observes, the creation of a structure such as that of metaphysics –which 

aims at organizing the world in its entirety– is a universal aspiration because 

"[h]umankind's common desire is for a stable center, and for assurance of mastery –

through knowing or possessing" (xi). Therefore, mastery through knowledge creates 

stability by categorizing the array of experiences which conform the world. However, 

metaphysical thought does not stop here because its neat categories, already organized 

into oppositions, undergo a second operation by which they are also hierarchically 

arranged. For Spivak, it is the strength of categorizing springing from the centre which 

creates a hierarchy by arranging opposites: 

It is this longing for a center, an authorizing pressure, that spawns 

hierarchized oppositions. The superior term belongs to presence 

and the logos; the inferior serves to define its status and mark a 

fall. The oppositions between intelligible and sensible, soul and 

body seem to have lasted out "the story of Western philosophy", 

bequeathing their burden to modern linguistics' opposition 

between meaning and word. The opposition between writing and 

speech takes its place within this pattern. (Derridà, Of 

Grammatology lxix)  
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Yet another characteristic of those terms placed in superior or inferior positions is that 

they are engaged in a violent relationship because the term holding the superior position 

controls the other one. This division is reinforced by two other categories analysed by 

psychoanalysis, those of good and bad because the superior term is considered to be good, 

while the inferior one is deemed bad. Derridà gives one more example of the link between 

hierarchy and violence when he analyses Levis Strauss' description of Nambikwara 

society to draw an "analogy between sociology and phonology" (103). Contrary to 

Strauss' conclusions, Derridà highlights that Nambikwara society is hierarchically 

arranged and social relationships are ruled by a striking violence. 

 The opposition between meaning and word is a clear example of how the system 

of violent hierarchized oppositions reveals itself presently in a field like modern 

linguistics, which is an heir of philosophy. Most of Derridà's exposition in Of 

Grammatology is dedicated to elaborate this opposition between meaning and word (or 

signified and signifier), however, the oppositions of intelligible and sensible (or reason 

and feeling) and of soul and body are more relevant for the discussion on Anand.  

 As Spivak points out, coming out of the system of oppositions is considered 

dangerous. She uses Nietzsche's words to detail what happens when stability is absent. 

The lack of stability is characterized by randomness in every aspect of human life, in the 

perception through senses and in thought. When the oppositions between sensible and 

intelligible, body and soul disappear it is the time of madness and unreason but also of 

joy (Of Grammatology xxx). This elimination of opposites is Derridà's project of 

deconstruction. Spivak argues that the "epistemological liberation" of deconstruction 

unleashes in us the emotions of pleasure and fear, which turn into intoxication when the 

absolute freedom of deconstruction opens a limitless abyss before us (lxxvii; 83). By 

revealing and elaborating the contradictions in the initial categories of opposites and 

while dwelling the abyss of arbitrariness, of play without limits, Derridà is exerting a 

degree of violence needed to counter that other violence which holds in place the 

hierarchy. He breaks both, the limits which enclose language and the logic of the 

linguistic sign, creating in the process "a sort of monstrosity" (5). However, Derridà 

perceives the danger of coming out of normality and experiences fear before achieving 

freedom and "the pleasure of the bottomless" (lxxvii). 

 Derridà uses the metaphor of the line to explain how the West organizes both, time 

and experience. Regarding time, Derridà finds that the line, since Aristotle, implies the 
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"mundane concept of temporality (homogeneous, dominated by the form of the now and 

the ideal of continuous movement, straight or circular)" (Of Grammatology 86). In a 

linear concept of time, events follow each other in a progression. That succession of 

events has a starting point which is the origin of its continuous movement. However, for 

Derridà, that limit set by a starting point is not real because this origin never existed, since 

the beginning is always a trace of something previous. Therefore, the only thing which 

exists is a trace, impossible to be defined either as being a state, or as having a set structure 

(51). The trace is only "active movement", "pure movement which produces difference. 

The (pure) trace is difference" (51, 62). In fact, the trace is not only found in the origin of 

things or events because everything is moving and part of a process. The linguistic sign 

is an example of creation by movement because in it "there is neither symbol nor sign but 

a becoming-sign of the symbol" (47). Spivak, in her work of adapting Derridà's thesis to 

the field of postcoloniality, brings this pure movement and lack of limits to the context of 

the individual, by saying that "we are effects within a much larger text/tissue/weave of 

which the ends are not accessible to us" (The Post-Colonial 25). 

 One example of how Western thought uses the dividing line is the division of 

knowledge into different sciences and disciplines (Of Grammatology 92). In this case, an 

abstraction is made to create a category in a process similar to the one which is explained 

by Spivak in her concept of catachresis, as we shall see. However, for Derridà, all the 

sciences share a common origin, which he calls "arche-writing" (92). As I note above, he 

does not set limits for himself in his arguments because he uses concepts of different 

sciences such as anthropology, psychoanalysis and linguistics freely.  

 One more instance of a dividing line with a foundational value is the one which 

was used to create a European cultural identity. That line was set by the Western world 

to create a dynamic of "exclusion by which it has constituted and recognized itself" (Of 

Grammatology 103). As we shall see, the creation of that line is explored by Said in 

Orientalism, where he reveals how the West creates itself as rational and active versus an 

Other which is defined by the opposite traits. This exclusion characterizes the logocentric 

epoch, since, for Derridà, its main pursuit is to mark a dividing line which differentiates 

us from the Other (167). 

 As Derridà points out, those abstract dividing lines, made by exerting violence on 

society, created an "uneasiness" in the last hundred years which materialized in 

revolutions (Of Grammatology 87). Such revolutions not only question, but also mine the 
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linear model of thought slowly and steadily. As we have seen, Postcolonialism and the 

feminism of difference are two of those revolutions. In tune with their positive breaking 

of moulds and limits, Derridà hopes for a brighter future by believing that there is a 

"gesture … [which can] leave … the line behind", a gesture which will create a "meta-

rationality" (87). This gesture, outside the rationality of the logos, will show that the 

model of the line is only one among others; if only the fact that it has been privileged for 

so long makes it appear as the only possible way to organize reality. Therefore, the 

rationality of the linear model is just one more, although it has been placed by the West 

on the upper or privileged side of the hierarchy. Therefore, for Derridà, there are neither 

lines nor clear limits, there is only "differance [which] is … the formation of form" (63). 

 As we shall see, Anand believes in the possibility of ending dividing lines. Finding 

a solution to come out of the perennial tension which they create is part of his personal 

commitment because, for him, those lines which neatly delimit categories of opposites 

are used in real life not only for concepts but, as he shows in his novels, more harmfully, 

to separate human beings. 

 

1. 5. The System of Oppositions 

 

 As we have seen, drawing analogies is part of Derridà's method of analysis. For 

instance, he uses them to explore the metaphysical oppositions which structure Western 

culture. In his argument, the taxonomy of concepts elaborated by metaphysical thought 

is applied to reality, creating the binary divisions of nature and culture, external and 

internal, image and reality, writing and speech or body and soul (Of Grammatology 33). 

As Bradley points out, we move in a world where "the everyday or common-sense ideas 

we have… rely, whether we know it or not, on a deep-rooted philosophical tradition that 

Derridà spends the whole of the Grammatology seeking to call into question" (4). As 

Derridà argues, although the ideas we have about the world seem natural, the only ones 

to have, they are not. In fact, our knowledge of the world, which we consider objective 

and true, is not such because it has already been shaped by Western binary thought. This 

is the hidden truth exposed by Derridà in his readings, but, although he believes in the 

possibility of a meta-rationality, for Bradley, "he is deeply skeptical of any attempt to get 

'beyond' it for the very simple reason that we have no way of thinking, talking or writing 



 

50 
 

that is not dominated by the metaphysical tradition" (10). As I intend to show in this 

thesis, Anand's efforts, in his life as much as through his works, can be summarized as an 

attempt to get beyond the closure of metaphysics by drawing resources from his own 

tradition. 

  As Derridà argues, since the times of Plato, in the West, science has been 

structured by a system of binaries such as outside and inside (Of Grammatology 33). 

According to this idea, he states that the dyad body-soul borrows its metaphors from the 

dyad writing-speech in that the first term is considered to be external, while the second 

one is regarded as internal, which also happens in the dyad matter-spirit. He continues by 

stating that, in the same way in which writing is an instrument of speech, the body is an 

instrument of the soul or the mind because it provides a connection to the world through 

its five senses. However, the passion felt by the body enslaves the soul, making it sick. 

Therefore, passion inverts the established hierarchy because it results in "the mastery of 

the body over the soul" which is considered undesirable because it breaks a seemingly 

natural order (38).  

 There are more examples of oppositions analysed by Derridà; this time related to 

Rousseau's concept of nature. One such opposition is evil versus goodness. In fact, 

Rousseau is using the conceptual tools of the West when he sees nature as innocent and 

good and considers evil as something external to it. Moreover, he observes that 

humankind relates to nature through love. Love of nature is compared to a mother's love 

because both are irreplaceable. Additionally, rationality or reason does not have a place 

in this relationship because "Maternal Nature" should be loved for herself and not for the 

gains it produces (Of Grammatology 147). As a matter of fact, the way to love nature is 

to be in immediate proximity with it; a proximity which is mainly achieved through 

contact with plants because they are "the most natural thing… natural life" (148). It is by 

touching and smelling plants that we glimpse the richness inherent in nature. However, 

there is a lurking danger which may make things go wrong and invert the relationship 

with nature. When this inversion takes place, nature is not acting as a source of life but as 

an element secondary to society. For Rousseau, this capsizing creates an evil which 

cannot be overcome. Precisely, this is the present state of the relationship between 

humankind and a nature which is made to serve the interests of society. This inverted 

relationship is problematic and marked by "alterity" because man, the active element, sees 

nature as a passive Other to be exploited (146). One example of the use made by the 
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human being of nature as an inert element is exploiting its minerals in mines where he 

"rummages in the entrails of his mother and risks his health" (148). Therefore, by having 

a relationship with nature marked by the violence of exploitation instead of simply loving 

it for what it is, the hierarchy of opposites is altered and evil is created as an undesirable 

outcome.  

 The importance of nature appears once more when Derridà explores the topics of 

origin and division in his elaboration of Rousseau's Essay on the Origin of Languages 

(1781). There, Rousseau links the birth of languages with that of society. He characterizes 

an original situation in which humankind lives peacefully in nature. In this state, there is 

no need of either language or social order, since "the state of pure nature is dispersion; 

and culture is always the effect of reconcilement, of proximity, of self-same [propre] 

presence" (Of Grammatology 274). In such a state of pure nature, men are ruled by the 

law of nature which is already present in their hearts.  

 Observing the fact that there are differences between languages, Rousseau notices 

that there is a distinction and an opposition between the north and the south, which shows 

that his thinking works within the closure of metaphysics. As he argues, the obvious 

differences of climate between north and south create a "natural frontier" between not 

only the languages spoken there, but also between the peoples who inhabit either of them 

(Of Grammatology 216). Moreover, climate makes people's behaviour differ. For 

instance, in the north, winter coldness creates a need for warmth in its inhabitants, which 

forces them to gather around the fire. Once they are together, language is born out of 

need. On the other hand, in the south, it is the dryness of summer which gathers humans 

around the well. Besides alleviating their dryness, people also find a pleasurable spot 

there. Therefore, as Rousseau points out, both elements, need and passion, create a bond 

in these cases. 

 Rousseau continues by noting that there is a further hierarchy within the north-

south divide. In fact, he gives the priority of the origin to the south by saying, not only 

that the human race had its origin in the south, but also that both, language and social 

organization, were born there (Of Grammatology 262). Apart from climate, there are more 

elements which characterize the division north-south. As Derridà points out, for 

Rousseau, "the North certainly inclines toward precision, exactitude, and rationality" 

while the south is the place of "unrestrained liberation of … desire … [and] 
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voluptuousness" (273, 225). Therefore, he defines northern rationality by confronting it 

to southern emotions; grounding the binary north versus south. 

 Nonetheless, Derridà believes that Rousseau knows that he is elaborating a fiction 

when he states that there is a clear "center… one single origin, one single zero point in 

the history of languages… the South, the warmth of life, the energy of passion" (Of 

Grammatology 251). As Derridà concludes, language cannot be said to belong to the north 

or the south. It is impossible to make such a distinction because languages are articulated 

through a relationship of differences. He states that there is neither a clear centre, nor a 

clear division between languages; neither origin, nor structure nor an essence in them 

because language is only "an articulatory play" created in a process of difference (251). 

 

1. 6. Passions 

 

 When Rousseau observes in his Essay on the Origin of Languages the hierarchy 

of the south over the north, he concludes that a society born around a well is superior to 

one born out around a fire, because water is closer to human passions; or, in his words, 

that in the south, passion "is closer to the origin, water is more in touch than fire both with 

the first need and with the first passion", namely love (Derridà, Of Grammatology 261). 

According to Derridà, Rousseau, in his analysis of the birth of language and society, is 

elaborating a "psycholinguistics of passions" because his arguments make use of the 

psychological needs of expressing affectivity and passion (275). Indeed, for Derridà, 

psychoanalysis is a privileged mode of analysis because it "touches the originary 

constitution of objectivity" (88). As he continues, by analysing the structure of passion, 

Rousseau is attempting to find a path to genuine explanations which lie "in a place anterior 

to theory and common sense" (275). Rousseau uses the terms "passion", "feeling" or 

"affect" to denominate that anterior place, while Derridà calls it "passion" or "feeling". 

 Within his psycholinguistic analysis of passions, Rousseau places love at the root 

of language by stating that "the living origin of language" is in "passion and song" (Of 

Grammatology 301). To exemplify this statement, Derridà takes a passage from the Essay 

in which Rousseau describes the process of formation of society in warm countries. 

Derridà, for once, makes a remark judging Rousseau's description, in, which he considers, 

"the most beautiful" page in the Essay (262). Therefore, even Derridà is moved to some 
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extent by Rousseau's description of the festival which was the origin of society. This page 

in the Essay describes a scene around the well or water hole where young men take their 

animals to drink and young girls go to fetch water. In time, they get to know one another 

and language is born since "[i]n trying to make oneself understood, one learns to explain 

oneself" (Rousseau, On the Origin of Language 45). In this passage, Rousseau uses a 

language charged with emotional terms –attraction, moved hearts, regret, amusement, 

boredom, ardent youth, ferocity, shyness, joy, impassioned accents, "pleasure and desire 

… mingled and …felt together"– which, as we shall see, matches Anand's technique of 

arising emotions in the reader through the depiction of characters' feelings (45).  

 As it is narrated by Rousseau, in the original festivals, when language is not yet 

fully developed, passion is expressed through song and dance (Of Grammatology 252). 

These forms of expression also take place in the north where people dance and love 

around the fire (261). However, when southern language, which expresses passion, 

travels to the north, which is characterized by the expression of need, it experiments some 

meaningful changes. In the process, it becomes "more rational … less musical' because 

"[i]t substitutes ideas for feelings. It no longer speaks to the heart but to reason" (242; 

Rousseau, On the Origin of Language 16). Therefore, in the north, southern desire is 

displaced by work, while passions also change their nature there because, compared to 

southern softness and intemperance, in the north, the passions which are commonly felt 

are "anger, irritation, fury, disquietude" (225). 

 For Derridà, Rousseau's analysis lies bare a "prehistoric, presocial, and also 

prelinguistic stratum" where communication makes use of sensations which are previous 

to the process of reflection (Of Grammatology 252). That prelinguistic communication is 

based on the language of emotions. As Derridà observes, Rousseau locates emotions in a 

place previous to reason which makes a universal language out of them. He gives the 

example of pity because it is "more primitive than the work of reason and reflection. That 

is a condition of its universality" (173). Likewise, as we shall see, Anand bases his 

concept of community on the universality of the language of emotions.  

 Rousseau explores the role played by emotions in the creation of the first societies 

further. According to him, in the pre-social state of humankind, there are only families 

who live following the rules of nature and who are scattered through the territory. This is 

the reason why the feelings experienced by those isolated groups are "threat, distress, and 

dereliction… the anguish of dispersion" (Of Grammatology 277). When they have the 
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chance to meet other groups, the moment of the encounter is marked by fear. Therefore, 

fear is the first feeling which arises between groups of people because they see each other 

as a threat. However, despite fearing others, groups necessarily come into contact and, in 

this very moment, they recognize similar human qualities in each other. Finally, the 

common bond between them is found in the feeling of pity which creates the need to talk 

to one another (232).  

 Derridà confronts the feeling of pity, or love for the other, with other kinds of love 

in, what he calls, "the economy of pity" (Of Grammatology 171). As we have seen, 

Rousseau states that "feelings speak before reason" (On the Origin of Language 51). In 

addition, they are considered "natural", and, in the case of pity, this emotion can even be 

found in animals (Of Grammatology 182). However, despite the fact that animals have 

understanding and reason or intelligence to some extent and that they sometimes show 

pity, Rousseau does not consider animals capable of feelings, because they lack 

imagination. Imagination arises feelings in humans because it allows them to anticipate 

consequences (182). For example, the power of anticipation creates fear when there is 

danger to survival. Therefore, lack of imagination is one of the characteristics which 

differentiates animals from humans because only humans are characterized by "passion, 

imagination, speech, liberty, perfectibility, etc." (183). This is one example of thinking 

within Western binary categories. The fact that animals sometimes show pity is a paradox 

which could invalidate the line that marks a border between humans and animals, but it 

does not because it is dismissed as an exception. This suggests that Rousseau's conclusion 

is that, since pity is an outcome of imagination and animals do not have imagination, they 

do not have feelings.  

 As Derridà points out, the capacity of imagination to awaken pity, as the feeling 

of love for others, plays an essential role in Rousseau's theory of theatre, which states that 

the spectator, thanks to his imagination, feels pity and identifies himself with the actors 

on the stage (Of Grammatology 184). In Rousseau's words, we are moved to pity "[b]y 

getting outside ourselves and identifying with a being who suffers. We suffer only as 

much as we believe him to suffer" (On the origin of Language 32). This identification 

with the one who suffers goes beyond language because it places human souls in 

communication (196). 

 For Derridà, a metaphor is the vehicle used to express emotions because it shows 

"the idea or meaning (or the signified, if one wishes) before being understood as the play 
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of signifiers" (Of Grammatology 275). This states that there is a level of language 

inhabited by ideas and metaphors, which is later materialized in the linguistic sign (275). 

To illustrate this point, Derridà gives the example of the emotions contained in a metaphor 

about fear. In the sentence, "fear makes me see giants where there are only men", he 

understands that the word giant has a metaphoric meaning because, in fact, there are no 

giants, but that it has a literal meaning when it expresses the extent to which the passion 

of fear is being experienced (275).  

 There is one more instance of a metaphor used by Rousseau to exemplify the 

differences existing between the north and the south further. Interestingly enough, he 

notes that the south is the world of poets who understand reality through images, not 

through literal meaning. Accordingly, they express themselves through metaphors, which 

offer a way to be literal to their passion. In contrast with this, he considers that "[t]he 

"enlightened spirit," the cold clarity of reason" which inhabits the north, is unable to use 

the metaphor (Of Grammatology 276). Hence, rational men in the north understand only 

"true and literal meaning" and, in the process, they lose truth as it was created in its origin 

(276). Therefore, this is one more example of the binary logic of the line dividing the 

north from the south which, this time, is coupled with the line separating reason from 

emotion. 

  As Derridà argues, Rousseau elaborates a "system of metaphors" to talk about 

passions (Of Grammatology 173). For instance, the natural passion of pity is exemplified 

in the mother and child relationship. Here, the mother is a metaphor of nature, both of 

which speak with softness. Rousseau considers that pity is God's gift to every human, a 

"gentle voice… inscribed in our hearts by God" (174). Furthermore, it is, at the same time, 

the gentle voice used by God, by mothers, by nature and by the heart to speak, or, in 

Derridà's argument, to write because, for him, pity is "the writing of the heart, which 

Rousseau opposes to the writing of reason" (174). 

 Specifically, Rousseau suggests that it is necessary to set limits to pity because, if 

humans did not see any difference between themselves and the others and made the others' 

pain theirs, this would be "dangerous and destructive" (Of Grammatology 190). In that 

undesirable case, humans would do anything to help their fellow human beings, even if it 

was something injurious to themselves. Therefore, identifying oneself with others 

completely through pity is contrary to nature and to the role of passions which is "self-

preservation" (Rousseau, On the Origin of Inequality 49). Although there should not be a 
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complete identification, pity can be taken as evidence of a kind of connection between 

humans which is established through feelings. In fact, Derridà notes that the first passion 

felt by the child is "love of self", which later extends to love of others (Of Grammatology 

174). Derridà concludes that, in the same way in which pity ties the child to the mother, 

love ties life to nature. This is how this feeling works towards the preservation of the 

species.  

  Furthermore, Rousseau confronts the natural love which is pity with other kinds 

of love that are "not natural at all… a product of history and society" (Of Grammatology 

175). As he argues, pity is characterized by positive traits which work towards a common 

good. However, the moment it loses its natural character, its characteristics become 

negative because culture twists the goodness of pity. Additionally, this also happens with 

love because the goodness of pity, or love, disappears when it is not addressed at everyone 

but just at one person. In such a case, the exclusiveness of that relationship creates 

jealousy which results in man's slavery to woman. Therefore, this is one more example 

of why Rousseau considers that culture is the perversion or corruption of nature. 

 As Rousseau points out, in the formation of society, there is a first stage in which 

human beings are isolated and fear each other. After that, in subsequent phases, a common 

bond is established among them thanks to the emotions of pity and passion. However, in 

a society thus created, there is a dividing line which separates differences between what 

is good and bad, the north and the south, the heart and rationality or between us and others. 

Attempting to counter this binary arrangement of reality, Derridà is in the search of a 

gesture which would make the dividing line disappear. Indeed, he finds one in Rousseau's 

narration of the "nearly impossible state" which he feels when he is in communion with 

nature (Of Grammatology 250). Derridà provides a description of the elements which take 

the individual to experience that state. First, it is created in the individual through "[t]he 

pleasure of self-presence" (250). This is a moment in which the individual turns inwards 

to find there everything he needs, while he becomes one within himself by isolating 

himself from the outside. Additionally, for that state to be sustained, the individual should 

not stand still but move continuously and without interruptions. If these elements are 

present, individuals find themselves in a preverbal state, previous to reason but responsive 

to a song which links them with their feelings or passions (195). This is the moment when 

divisions disappear and Derridà's meta-rational gesture is created because, once freed 
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from the constraints created by human reason or speech, human beings achieve a final 

reconciliation with themselves. 

 From the exposition above, it can be derived that Derridà's argument reveals the 

binary logic of the logos which creates an orderly and stable world with its clear limits 

and divisions. As John R. Short points out, this is one of the ways in which we make sense 

of our world (106). Indeed, those who are comfortable with this line of thought emphasize 

the role of rational, even scientific, knowledge to understand daily experiences. This is 

the inheritance of the Enlightenment with its emphasis on reason and on change seen as 

a continuous linear progress. However, as Short continues, there is an alternative way to 

organize knowledge. If the logos is the result of the workings of the mind, product of the 

intellect and forever in search of an objectivity which makes things easy to explain, it can 

be confronted with the mythos. The mythos, which appeals to the heart, is the product of 

lived experiences and measured by subjective dimensions. Although the logos aims at 

objectivity, poststructuralism affirms that knowledge cannot be objective because 

whatever one knows is only true for him or herself; this is the reason why any knowledge 

is subjective.  

 Regarding the relevance of rationality in Western thought, James Corby argues 

that Romanticism emerges as a reaction to the binary logic of Platonism because it 

develops the idea that art can break the barriers posed to reason and that "beyond the 

limits of cognition" a momentary space of freedom creates new possibilities (online). This 

idea of going beyond the limits is elaborated by Derridà in the idea of Chora, which I 

explain below, while it also underlies Anand's use of emotions in his writings. 

 Turning now to Anand's reflections on the nature of life in the West, likewise, he 

perceives the overall structure of the intellect created by rationality and the logos. As we 

shall see, his own personal search to understand the moment he lives in, makes him walk 

the path from the logos to the mythos. For Short, both ways to understand the world are 

complementary and they should be used to achieve a personal balance. Anand, on the 

contrary, gives a prominent place to the realm of the mythos as described here; this is, to 

subjectivity and to the knowledge acquired through the heart from lived experience. As I 

mention above, he also believes that art and creativity open new possibilities of 

understanding. 
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 Derridà, in his search of meta-rationality, or a pre-linguistic gesture, through his 

deconstructive practice, elaborates the concept of the Chora as that momentary space free 

from the binary play between the logos and the mythos. He takes the concept from the 

Timaeus, a work in which Plato discusses the creation of the cosmos by the Demiurge 

(Chora 9). Derridà notes that, for Plato, ideas are eternal entities which exist before the 

Demiurge gives them form to create the sensible world. Therefore, the world which 

results of this operation is a copy because, first, we find the intelligible world of ideas 

and, after that, the sensible world, which copies it. Plato adds one more dimension to 

these two, the Chora. Although the word Chora means "place" originally in Greek, 

neither Plato nor Derridà's intention is to define it. Rather, they develop its meaning 

indirectly. As a way of explanation, Plato uses the metaphor of a family as follows: if the 

eternal ideas were the father and the sensible world his child, the Chora would be the 

matrix where they are inscribed. The "Chora is the spacing which is the condition for 

everything to take place, for everything to be inscribed" (10). Further, it exists without 

needing to have a fixed identity, "between being and becoming" (33). Moreover, there is 

no essence in it, because it takes the meaning of whatever it hosts. Hence, it is a space, 

but not a certain place, because it seems something ungraspable, irreducible, a "hybrid 

being" which is perceived in dreaming (10). For Derridà, the Chora is free from the 

opposition between the sensible and the intelligible; which is the structure underlying 

Western thought. In this sense, it is a "third genre" free from the opposition between the 

logos and the mythos because it "exceeds the polarity" (15-16). In addition, in the Chora 

there is no need of either categories or systems. If the Chora is an impossible space of 

possibility between the intelligible and the sensible, within the Indian tradition, Rasa, as 

we shall see, offers the same space of possibility beyond binarisms because the experience 

of Rasa takes place in transcendental consciousness which offers "a field of pure 

possibility" outside logical reasoning (Haney, Deconstruction 119).  

 As Derridà argues, the Chora is there, but it can never be reached. It is ungraspable 

because it gets its meaning from inexhaustible interpretations and, at the same time, each 

of those interpretations makes it unique. As a place of inscription, it is created in a play 

of presence and absence. That play is temporary because whatever is inscribed in it is 

immediately erased. This suggests that it is a receptacle but also a process of inscription. 

Therefore, the Chora breaks the idea of stability because it is not solid but performatively 

created.  
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 The Chora also undermines the metaphor of the line, which is used to create 

divisions, because it has no beginning and no end. Besides, it troubles the order created 

by the polarity because it goes beyond it. In fact, in the Chora, there is neither order nor 

arrangement. However, the lack of stability as much as of linear order does not bring 

chaos because the Chora is also beyond the binarism order versus chaos. Moreover, in 

the field of possibility created by the Chora, a blurring of boundaries takes place, because 

it can be "neither this nor that or… both this and that" (Chora 15). This meta-rationality 

which shows that the Chora is outside the order of the logos can be paired with Rasa 

because it emerges as a personal experience not accessible through logical discourse; 

therefore, placed beyond the intellect. Accordingly, the characteristics of the Chora can 

be further used to explore some of Anand's ideas since, as we shall see, he understands 

real life experience as deeply contradictory (Rajan, Studies 98). For him, his people are 

living "an age of disharmony", where there is no clear arrangement of facts since "[o]ne 

thing does not lead to another, in linear effect" (98 - 99). 

 The uniqueness of the Chora, its fluidity, its provisionality and the fact that it is 

created in a process of difference through a play of relationships paves the way to 

understanding the theories of affect, as we shall see. For Gregg and Seighworth, affect 

neither follows a binary logic nor presents clear-cut boundaries, since it "emerges out of 

muddy, unmediated relatedness and not in some dialectical reconciliation of cleanly 

oppositional elements" (4). Clearly, it is not the neat and solid logic of the dividing line 

but the moving and ungraspable logic of the Chora which helps us understand the floating 

imprint carried by emotions in Anand's writings. 
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2. The East as an Artificial Category  

 

 In his foundational work Orientalism (1978), Said contents that Orientalism is a 

process carried out by the West to elaborate an image of the East which suits its 

imperialist interests. In his argument, he exemplifies how Western nations have the power 

to create the East performatively by describing it according to their knowledge, which is 

incomplete and biased. This Eurocentric kind of knowledge imposes its own categories 

on a heterogeneous and wide Eastern territory to simplify and take hold of it. The 

legitimisation to elaborate that partial representation of the East comes from the political 

and economic power of the West (Lau and Dwivedi, Re-Orientalism and Indian Writing 

3).  

 The discussion of Orientalism in this chapter is centred on the creation of the East 

as a unit based on an abstraction. Said's work exposes that this abstract unit does not exist 

as a true and natural fact. On the contrary, it is an artificial entity created by stereotypes 

and by a false homogenization. Along the explanation, I show Anand's reaction to the 

Orientalist attitudes displayed by his contemporaries for the time he was living in London. 

In the second section I present Lau and Dwivedi's concept of Re-Orientalism and contrast 

it with some facts in Anand's life and with his ideas to see if Anand's production can be 

considered Re-Orientalist. Finally, I explain Spivak's concept of catachresis and consider 

Orientalism as an example of it. 

 Elaborating the ideas mentioned in the paragraph above a bit further, for Said, 

Orientalism is the result of the work of scholars who invent a reality of the East through 

the reading of different texts and pose it as if it were the truth. Moreover, those elements 

grouped under the Oriental reality are falsely homogenized and explained in essentialist 

terms. Within that description, the Orientals are denuded of their humanity, rendered 

invisible and their individuality is considered irrelevant. Consequently, a distorted image 

of an unchanging Orient is created by a Europe inhabiting the political and cultural centre, 

which arrogates itself the role of observer and describes what it sees taxatively without 

establishing a dialogue with the East. Interestingly enough, in the rare cases where there 

is some contact between the East and the West, the stereotypes about the Other created 

by the West do not change because any evidence disputing the idea of an unchanging, 

backward, heathen Orient is dismissed as an exception. 
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 Since one of the aims of this thesis is to analyse the role of emotions in Anand's 

works, in this section I trace their presence in Said's discussion to be able to establish 

points of similarity and divergence later. For Said, the emotions behind Orientalism on 

the side of the West are fear, anxiety for control, absence of sympathy and hostility. This 

emotional language is created by the West to prevent the Easterner and the Westerner 

from coming together. This suggests that imperialism is based on this fragmentation, 

which enables the Westerner to feel superior and rule the members of the so-called subject 

races. However, at the end of his book, Said wishes for a world in which the present 

structure based on the division among world's peoples is ended, while a single human 

community is promoted instead. To achieve this aim, he stresses the need for a dialogue 

among equals.  

 Lau and Dwivedi elaborate the concept of Re-Orientalism to explain some of the 

characteristics of diasporic writers who are caught into the pitfall of Orientalism. In this 

regard, Lau identifies three main problems. The first one is that these Re-orientalist 

writers use blatantly their South Asian origins for commercial purposes. The second one 

is that, although they also make sweeping generalizations, as wide as those made by the 

Orientalist themselves, they pretend to describe situations and make statements valid for 

the whole of their cultures of origin. Finally, the third problem is that they choose topics, 

characters and situations with the aim of cleaning up their image or to solve personal 

problems through their fiction. Accordingly, I look for examples of these three problems 

in Anand's works to see to which extent he can be considered Re-Orientalist, if at all. 

 The arguments in this chapter move further by expounding on the concept of 

catachresis in Spivak. As she notes, catachresis is defined as an abusive metaphor. In it, 

the abuse can be created by different means, for example, by making generalisations and 

using broad terms like woman, where a differentiated reality is homogenized and grouped 

under a single referent. This kind of generic terms invent a reality through language which 

is then presented as if it were something real existing autonomously. In a catachresis, the 

specific example is obliterated under the universal category. This is the reason why 

Orientalism can be seen as an example of a catachrestic metaphor. 

 Said, Spivak and Anand would conclude that textual processes like Orientalism 

and worlding (which we shall see below) contribute to the present division of the world 

in antagonistic binaries. Likewise, Anand and Said propose establishing a dialogue 

among equals to overcome this opposition. Although Spivak does not mention that kind 
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of dialogue, she analyses the processes at work in the kind of community which has been 

created by globalization in the contemporary world. By using a Marxist line of thought, 

she understands that it is the capital which has created the conditions of globalization. 

Looking again at the emotional language involved in this situation, Spivak identifies that 

the dominant emotion under neo-colonialism is greed, although this is very well hidden 

behind a façade of modernization and social progress. Additionally, she longs for an 

undivided world which she calls "ecologically just" where we would learn from the 

groups which inhabit the fringes of society (the aboriginals in this case) the discourse of 

love. Only within this context, it would be possible to redistribute wealth and to use the 

resources of the planet rationally. Therefore, she hopes for a community which would be 

established through nurturing emotional bonds. 

 

2. 1. Orientalism  

 

 In the Preface to the second edition of Conversations in Bloomsbury (1981) dated 

in 1995, Anand acknowledges that his contact with the intellectuals of the Bloomsbury 

group was marked by "the strains of 'orientalism'" (22). He further explains that he is 

using the word Orientalism, "in the sense of this word which Edward Said has, in recent 

years, made the basis of a new critique of Western attitudes about Asian cultures" (22). 

In the clash between the East and the West, Anand is emphasizing Western attitudes 

above any other aspect. This is the reason why, after analysing some of the ideas 

elaborated by Said, I confront them with Anand's reactions to be able to understand the 

nature of the pressure exerted on him by the Orientalist attitudes of his contemporaries. 

Edward Said's Orientalism (1978) examines a large body of texts from different 

times and authors, which are mainly written by French and British writers, but also adding 

a few other texts from Greek or American origin, to describe how they articulate the 

system of ideas which he calls Orientalism (325). The time span he covers in his book is 

from the classic antiquity to contemporary times, but the main part of his work analyses 

texts from the nineteenth and twentieth centuries. The Orient he talks about is a hazy 

geographical place that extends from the Eastern Mediterranean to the Far East: India, 

China and Japan. The reason for that haziness is that the Orient is broadly defined as the 

non-West "an unfamiliar space beyond 'ours' which is 'theirs'" (53). 
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Anand's relationship with British intellectuals in the 30s and 40s is mediated by 

the Orientalist assumptions which they hold about his country, its people and its culture. 

For instance, when Anand hears his British friends saying things such as "I can't make 

out India. It is too complex", he realizes that India is unintelligible for them (The Bubble 

429). In fact, Orientalism in the role of a tool used to "define"2 the East comes to being 

whenever the West encounters a remote civilization which is difficult to understand, be it 

Egypt or Persia (Escobedo, 57). To impose clarity on the confusion, Western scholars 

form a "geographical, cultural, linguistic and ethnic unit" called the Orient which groups 

"beneath very wide labels every possible variety of human plurality, reducing it in the 

process to one or two terminal, collective abstractions" (Orientalism 50, 155). Those two 

abstractions are the East and the West, Europe and Asia or the Orient and Occident. Thus, 

Orientalism is founded on the opposition between the East and the West. Nonetheless, 

the Orient has a real geographical existence, but, when the Orientalists carry out their 

crass schematization the Orient, it is seen not so much as a place than as "a topos, a set of 

references" (68, 176). Therefore, it appears to be a geographical entity imagined by the 

West. 

In principle, the radical distinction drawn between these two spheres is neither 

good nor bad in itself. To understand what is different in the Other, Orientalists elaborate 

generalizations which categorize reality according to people's languages, races or their 

mentalities (Orientalism 226). The problem arises because these categories are not 

neutral, but they assess the new realities from a European point of view. Here, Orientalism 

can be seen as an example of how textuality (or writing) forms the rhetorical structure of 

what Spivak calls worlding, "writing in general, or textuality, [which] provided a 

rhetorical structure to justify imperial expansion" (Morton, Gayatri 19). As Europe has 

the power to state that the East and the West are not only different, but also opposites, its 

Eurocentric ideology also states that there is a basic inequality between them (Said, 

Orientalism 24). Moreover, Orientalist discourse preaches "European superiority over 

Oriental backwardness", while making affirmations such as "Indians [are] 

civilizationally, if not racially, inferior", which reveal that Orientalism works because it 

is the ideology of a powerful and dominating West exerting its hegemony (5, 7, 14). Said 

takes the term hegemony from Gramsci (like Spivak) and defines it as a form of "cultural 

 
2 The translation is mine. The original expression in Escobedo de Tapia, Carmen is 

"occidente define a oriente". 
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leadership" thanks to which "certain cultural forms predominate over others"; namely, the 

European over the Oriental (7). Therefore, under Orientalist leadership, writers from 

different times and places elaborate a discourse around similar ideas and beliefs, which 

conceptualize the East as the civilizational Other of the West.  

As an illustration of the influence of Orientalist discourse, we can observe that 

Anand is reminded of his inferior status many times while living in England. As a reaction 

to this, he tries to be vocal and explain facts which are favourable for India, for example, 

that Indians should get some recognition because many of them were killed in World War 

I while fighting for the king of Britain. However, he finds it hard to talk because of his 

ingrained sense of inferiority. As a way of overcoming it, he becomes boastful of his 

ancient culture or even of the Himalayas which cannot compare to British mountains (The 

Bubble 26, 66). With this attitude, he is just overcompensating his sense of guilt for the 

alleged inferiority. Then, to cover his weaknesses he defiantly wears the "mask of 

superiority of the Hindu" (69 - 70). This is a deadlock situation because, if he really wants 

to make his culture known, he has to come out of the battle of who is superior and who is 

inferior and out of the game of who is learning from whom, which he sometimes plays. 

 After analysing several Western works, Said finds that they share three ideas 

which he calls the "dogmas" of Orientalism –namely that "the Orient is eternal, uniform 

and incapable of defining itself"– (Orientalism 301). The first two elements of this dogma 

are linked because, as Said observes, a salient feature of Orientalism is that it fixes the 

Orient in a certain time and place and states once and for all which is the true nature of 

Oriental people (108). Moreover, in the process of elaborating its broad categories, 

Orientalism makes "out of every observable detail a generalization and out of every 

generalization an immutable law about the Oriental nature, temperament, mentality, 

custom or type" (86). Since Orientalist scholars study texts which give a picture of society 

congealed in time, they believe that the Orient is static and they create the image of an 

unchanging Orient in his writings. Therefore, they assume that there is no possibility for 

change for the "debased, colonized, backward" Orientals since they "for all practical 

purposes [a]re a Platonic essence" (38, 233). As we shall see, this is the basis upon which 

stereotypes are created. In fact, for Said, stereotyping is one of the "lenses through which 

the Orient is experienced", which "shape[d] the language, perception, and form of the 

encounter between East and West" (58). 
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 Admittedly, Anand has first-hand experience of the coarse schematization of the 

Orient. Some instances of it are narrated in The Bubble, where he notes that the British 

usually recall stereotypes of India just as part of small talk. Anand provides an example 

of this when he narrates how he is told by a well-meaning lady that Hindus "always 

remain children, longing to go to mother" (68). He points out that she does not mean to 

be rude, but that her remark is offensive because it denigrates all the Hindus. As I argue 

in the following section of Re-Orientalism, Anand identifies himself with the labels of 

Punjabi and Indian. However, when the British identify him as an Indian, he wonders 

about the kind of image which they have in their minds because "[t]here are many millions 

of us. Of different races. Of different creeds" (47). Moreover, he is also haunted by the 

uniform image of the unchanging Orient because, contrary to it, he learns from his mentor 

Iqbal that "man can change himself with his will" (36). Indeed, change is an underlying 

motif in Anand's work. First, he tries to change himself because he thinks that, if he does 

it, he will be able to inaugurate a process which will make it possible to change Indian 

society. 

Focusing now on the third element of Said's dogma, the incapability of defining 

itself, the Orient is considered not only incapable of carrying out the elaborate process of 

self-definition, but also to speak for itself, or, in Said's words: "[i]f the Orient could 

represent itself, it would" (Orientalism 21). Since it cannot, the Orientalists gladly take 

the role of speaking for the Easterners. What this argument hides completely is that there 

is a logic of power which makes of Oriental people "a subject race, dominated by a race 

that knows them and what is good for them better than they could possibly know 

themselves", while, at the same time, it places "Europe firmly in the privileged centre, as 

main observer" (24, 35, 117). The Orient is not silent, it is only that the West does not 

listen to it because Europe is always in the position of power, which gives it the privilege 

of talking authoritatively about the rest of the world. For the West, Orientals are invisible, 

now, as they are also powerless, they become voiceless. 

As we shall see, Anand spends time and effort to define himself during his 

formative years and later dedicates his whole career to talk about his culture and its 

peoples. This aim is also present at the beginning of his writing. To remedy the mismatch 

between what he knows of his culture and what people in England seem to know about 

it, Anand soon feels the need to speak for himself and not to be told what Indians are. 

Accordingly, his first published writings explain different aspects of his culture, as we 
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can notice in their titles: Persian Painting (1930), Curries and Other Indian Dishes 

(1932) and The Hindu View of Art (1933).  

As Said points out, the first Orientalist scholars worked with classical texts and 

had no contact with the real Orient. However, in the nineteenth century French presence 

in Egypt and British presence in India and the Middle East put both worlds, the East and 

the West in direct contact. This is the time of a metamorphosis in Orientalism when it 

stops being merely a scholarly discourse and becomes an imperial institution. For the 

Westerners, experiencing the many nuances of real life in the East could have exposed 

the lies of Orientalism or at least contradicted them. However, this does not happen. As 

Said observes, it is "interesting how little the experience of actually seeing the Orient 

affected [their] opinions" (Orientalism 193). The reason is that, under the lens of 

stereotyping, any deviation from what is considered normal Oriental behaviour is 

considered unnatural because "the individual Oriental cannot shake or disturb the general 

categories" (39, 102). Even though the circumstances change, Orientalist ideas keep their 

validity disregarding any contrary evidence. In the stage of academic Orientalism, the 

Orientals were regarded as "undifferentiated brown stuff", now, for the imperialist driven 

Orientalism, they are hardly human because only the Westerner, "unlike the Oriental, is 

a true human being" (108, 252). Spivak points out that one of the justifications of the 

imperialist colonization is to "make the heathen into a human" (A Critique 123). As we 

have seen, she notes that the Indian education system in which she was brought up 

embodies Western values by promoting what it considers to be a universal human being; 

which is only so from the point of view of the West (The Post-Colonial 7). 

As we shall see, Anand, in his book Apology for Heroism (1946), formulates his 

idea of a universal human being who holds very different values from its Western 

counterpart. In this explanation, neither notions of hierarchy nor of political or economic 

power are used. Instead of that, drawing from Marxist theories, Anand looks beyond the 

power of money and bourgeois values and does not hesitate to criticise the contradictions 

in his own culture to elaborate his utopian vision of a holistic man; a man who 

complements rationality with the knowledge of the heart. 

The final part of this discussion about Orientalism enquires for the reasons behind 

it, which are revealed by Said in terms of the emotions involved in this imperialist process. 

Accordingly, he points out that so much effort spent in creating such an "irreducible 
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distance separating white from colored" on the side of the Orientalists must have had a 

worthwhile objective (Orientalism 228).  

Among what Said calls the Orientalist dogmas, he includes one related to feelings 

which states that the Orient is "something either to be feared […] or to be controlled" 

(Orientalism 301). Let us consider first the nature of that fear. Said cites the words of 

Sylvain Livi, who imagines the feelings on the side of the Orientals to conclude that, 

when the Orientals see themselves threatened by a superior civilization, they fight back, 

not because they want freedom but because they feel resentment or jealous malice (249). 

Since the Orientals face a real threat, their answer is to harbour hard feelings which later 

turn into hate "and hate only waits for the right moment in order to turn into action" (249). 

That action means that the Westerners would feel threatened in turn and it explains their 

interest in avoiding the Eastern imagined menace by exerting a paralysing control over 

the Orientals. Therefore, a practical reason for creating and maintaining the East-West 

divide is that the West needs to control the Orient if it wants to avoid feeling threatened 

by it and, at the same time, manage to keep its economic and political privileged position. 

This shows how feelings are interrelated because it is fear which triggers control as its 

immediate response.  

Moreover, the Orient is a dangerous place where strange things happen to 

Europeans because, as Said acknowledges, "[e]very European traveller or resident in the 

Orient has had to protect itself from its unsettling influences" (Orientalism 166). 

Similarly, Anand explains that these influences are the emotions Europeans begin to feel 

in a different environment. For example, there is one occasion when he is talking about 

Indian flowers and their colours to his British girlfriend. Thinking about them she 

becomes ecstatic and says: "the magical south where [there] are palm fronds! And 

everyone can be naked!" (The Bubble 300). This is the image that the British have of the 

South and, as Anand does not know of any place in his country where people go naked, 

he thinks she must be talking about France. However, this makes him reflect on the 

influence of the climate and the geographical characteristics of the tropics on people to 

reach a conclusion similar to the one elaborated by Rousseau about the peoples in the 

North and in the South. Therefore, Anand thinks that "in the tropical world, the sun, the 

flowers and trees charge[] men and women with ardent emotions, diametrically opposite 

to the soft feelings engendered by Regent's Park mists" (300).  
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The East is a coveted place of opportunity for the Westerners but they should 

know that its dangerous influences can make any man lose his "rationality of time, space 

and personal identity" (Said, Orientalism 167). To avoid this danger, every single effort 

has to be made to create a barrier and keep the Westerner from feeling sympathy for the 

Oriental. One of the reasons why the hegemonic ideology of Orientalism is successful is 

because "the European, whose sensibility tours the Orient, is a watcher, never involved, 

always detached" (103). As we have seen, the alleged feelings of the Oriental towards the 

Westerner are fear and hate. In turn, the Westerner is encouraged to feel "human 

detachment, whose sign is the absence of sympathy" (104). In this case, the lack of 

connection is created by what Orientalist terminology calls the "censor" (155). As Said 

points out, "[w]hat that censor did was to stop and then chase away the sympathy, and 

this was accompanied by a lapidary definition; those people, it said, don't suffer – they 

are Orientals and hence have to be treated in other ways" (155). So far, Orientals had been 

considered children, incapable to change, heathens… but when stereotyping creates the 

image of the Orientals as a people who do not suffer, denuded of feelings, which are what 

make humans different from machines, there is a new turn and the dehumanization of the 

Oriental is complete; thus, creating an unsurmountable barrier, since there cannot be a 

dialogue between humans and non-humans. This absence of sympathy between the 

European and the Oriental is the trait which is painfully identified by Anand as the source 

of much suffering on both sides of the divide East-West. As we shall see, he proposes his 

notion of compassion to counter the damaging effects for human relationships of this kind 

of barrier. 

As an exception to Western detachment, Said mentions the case of Marx, who 

understands that the British rule in India is a system of "human depredation […] rapacity 

and outright cruelty" (Orientalism 153). For Marx, the fact that imperialism dismantles 

the harmless social organization in India throws the country "into a sea of woes" (153). 

In fact, he is affected by the human suffering which is created by imperialism because he 

is not detached and, accordingly, he can "sense some fellow feeling, to identify even a 

little with poor Asia" and let himself open to "emotions, feelings, senses" (144, 155). 

Anand would conclude that Marx has a compassionate look towards the Easterner 

because he is a complete human being, composed of rationality and emotions, who is hurt 

by the suffering of other individuals, Orientals in this case.  
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Although Anand finds that some British people seem to understand the economic 

side of imperialism, such as his teacher, Professor Favel, who considers that the grant 

which he gets when he first arrives in London is a "small compensation for the British 

exploitation of your country", he is disappointed at the attitude of the intellectuals he 

meets because they are blind to the realities of the Empire (The Bubble 19). Plainly, they 

believe in the Pax Britannica and in all the good things that the British created in India, 

namely the railway, roads the postal and judicial system and education (559). 

Additionally, Anand realizes that the freedom campaigns taking place in India are little 

known in Britain. This awareness makes him write Letters on India (1942), a work which 

aims at revealing the "naked facts about the exploitation of India" (17). In it, he narrates 

the hardships endured by the peasants, while also writing about the nationalist movement 

which has been demanding Swaraj (self-rule) or the right to freedom for years. 

 However, detachment is not only harmful for the Orientals because it also takes 

its toll on the Westerners by imposing a straitjacket on them, since "[b]eing a White Man 

–in the colonies– [meant] speaking in a certain way, behaving according to a code of 

regulations, and even feeling certain things and not others" (Said, Orientalism 227). As 

Said points out, Rudyard Kipling's novels help to create the image of the detached white 

man whose life is regulated in almost every aspect while living among the natives. Indeed, 

Kipling's writings are useful for the British because through them they are confirmed that 

they belong to a different and superior race with "a long tradition of executive 

responsibility towards the colored races" (226). Kipling's White Man, as it appeared for 

example in the novel Kim, was "a style of being [which] seems to have served many 

Britishers while they were abroad" (226). In Kipling's writings, the white sahib is always 

superior while the inferior native is ridiculed. As Spivak notes, this inequality is reflected 

in the way Hindustani and English are used by the characters. Accordingly, Kipling 

commits what Spivak calls, "translation-as-violation" because, since it is assumed that 

"Hindusthani [is] a language of servants not worth mastering 'correctly'", the many 

Hindustani words that the English characters speak in his writings sound "barbaric to the 

native speaker" (A Critique 162). Additionally, when the servants speak, their original 

language is "painstakingly translated into archaic and awkward English", giving the idea 

that they themselves are awkward (162). Moreover, on the rare occasions when the 

servants speak in English, their utterances are "mocked in phonetic transcription" (162). 

Consequently, ridiculing the image of the Orientals by twisting language use is one more 

way to create distance and detachment between them and the whites. 
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  2. 2. Re-Orientalism 

 

 The contrived image of the East elaborated by Orientalism and described by Said 

has since then been contested by the very Orientals it aimed at silencing. For instance, 

Asian writers living outside the subcontinent contest Orientalist presuppositions by the 

mere fact of writing because, by doing so, they are speaking by themselves or "tell[ing] 

their tale" (Lau, Re-Orientalism and Indian Writing 9). However, they can also reinforce 

Orientalist ideas because they may, consciously or not, impose their own view as if it had 

universal validity and distort the image of the East all the same. 

 In some problematic cases, the literary production of Asian writers living outside 

their home countries, falls within what Lau calls "Re-Orientalism" (Lau, "Re-Orientalism: 

The Perpetration" 572). As she observes, Re-Orientalist intellectuals are members of a 

powerful minority of immigrants who speak for those Others living in their home 

countries. They bear the double role of "insider and outsider (…) simultaneously self and 

other" (572). Tracing the presence of this conflicting traits in Anand, we find that he 

becomes aware of that double role imposed on foreigners soon after arriving in England, 

a place where life is so strange for him because not only weather, homes, and transport 

are different, but personal boundaries also need to be recalculated. For example, British 

girls wear short skirts and allow men to be in contact with their "private parts" while 

dancing (The Bubble 51). The fact of not knowing how to behave and what to expect in 

many situations places Anand in that double role of insider-outsider, or, as he puts it, "at 

any given moment, I find I am in it and yet outside it" (49). 

 Following Lau's definition, Anand can be considered diasporic for the time he 

lives in England from 1925 to 1945 because he was born and bred in India before moving 

to London to attend college ("Re-Orientalism" 575). Clearly, Anand suffers the kind of 

stereotyping described in Orientalism when he is not seen as an individual but as a 

member of an indistinguishable group of Indians or Orientals. For example, when he first 

arrives in England as a student of philosophy, he is full of reflective questions about the 

self, such as those present in the Upanishads: "Who am I? Where have I come from? And 

where am I going?" or "what is one's place in the Universe?" (The Bubble 37 - 38, 46). 

However, that kind of deep questions are disregarded by his teachers. For instance, when 

he tells one of his professors that he wants "to go to the very sources of "I-am-ness"" he 

is frowned upon and stereotypically judged, having to hear that he is asking that because, 
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as an Indian, "[y]ou are all inclined to be vague and amorphous" (48). Therefore, he is 

not considered as an individual, but as an Indian who holds a characteristic inclination to 

vagueness. This disappointment with the academic institution, however, does not make 

him forget his purpose. On the contrary, he decides to follow his teachers' instructions, 

while, at the same time, telling to himself: "I shall also follow my own idea of the Self" 

(49).  

 Lau identifies three main problems with Re-Orientalism. The first one is the use 

of material which is easily recognized as a South Asian to get recognition and economic 

gains. The second problem is the use of sweeping generalizations which obscure multiple 

realities, and the third one is the use of autobiographical material to justify personal 

actions and decisions. In the following paragraphs, I analyse Anand's work to see if he 

produces the kind of interested and distorted image of the East which Lau calls Re-

Orientalism.  

 The first problematic trait, that of being recognised as a South Asian writer, arises 

when writers made a conscious attempt to show their origins, depicting traditions and 

ways of life that are easily recognized, as the means to attract a wide readership and serve 

the interests of the publishing industry better ("Re-Orientalism" 582; Introducing 11). 

Clearly, Anand talks mainly about India, its people, philosophy and art in his novels, 

articles and stories. However, making them appealing to the public to earn more money 

is not one of the reasons for doing this. As Sales-Pontes notes, although later in life he 

could live on his writings, when he decides to become a writer at twenty-five, he is aware 

of the economic difficulties he is going face. In fact, in his first years, he barely makes a 

living and his writings are rejected once and again by publishers (Dr. Mulk 100 - 101). 

Anand agrees that, during these years, there is some display of vanity and self-interest in 

his writing and that he is perhaps trying to enlarge his own ego. However, writing is for 

him both, a tool for knowledge because he wants to discover the "causes of the mental 

and material chaos in India and the world" and, at the same time, a tool at the service of 

society because he uses literature "as a means … [for] the alleviation of the suffering of 

fellow human beings" (Apology 78 - 79; Mukherjee, "Beyond" 193). This is the reason 

why novels such as Untouchable (1935) were for some time not considered by their 

literary achievement but "dismissed as 'communist propaganda'" (Anand, "The Story" 

28). 
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 The second problem noted by Lau is the use of "[g]eneralizations and 

[t]otalisations" which depict inaccurately and in a distorted way the writer's society in the 

home country ("Re-Orientalism" 584). This is a simplistic strategy which relies on 

stereotypes and reinforces the opposition between backward traditions at home and 

"western ideals of equality, individual autonomy, freedom of speech, etc." in the new 

country (585). 

 One of the Re-Orientalist stereotypes mentioned by Lau is that Indians are a 

"histrionic people" ("Re-Orientalism" 584). This stereotype is widely used by Anand 

when he describes his own behaviour as a "foolish passionate Punjabi" (The Bubble 411). 

For instance, he explains that he talks a bit too loud and enthusiastically out of his 

"exuberance" (17). Moreover, he feels handshakes are cold and usually opens his arms to 

embrace his friends, which he calls "Punjabi fashion" or "Indian style" of greeting because 

he is a "warm-hearted Punjabi[]" and has the innocence of a peasant (7, 16, 495). 

Although, in these examples, he is only talking about himself and he does not say the 

same things about his other Indian friends, the use of the labels Punjabi, north Indian or 

Indian seem to imply that that kind of histrionic behaviour is the norm in his home 

country. 

 Regarding Anand's attitude towards what he considers backward traditions at 

home, he criticizes "old superstitions and feudal decay" unendingly (The Bubble 411). 

The main problems for him are created by the Brahmins, pejoratively called "Dharma 

bugs", and by the elders because their sanctions and prohibitions choke children's spirits 

and crush their souls (588). For him, the privileged Brahmanical order has created and 

kept alive dead rituals and institutions, such as caste, which strangle life in the villages. 

Additionally, this order broods over people's superstitions, such as the belief that "the sky 

is a crystal dome resting on the horns of the holy bull", which Anand calls "absurd" (The 

Bubble 46). Regarding the cultural influence of the elders, the respect owed to them 

creates the ""I fall at your feet" mentality", which he considers so harmful because it kills 

all spontaneity and creativity in the youth (400).  

 In contrast with those cultural burdens, young Anand is optimistic about Western 

values of freedom and rationality, which had been praised so much by his teachers. For 

instance, while travelling in the boat to England, he looks forward to finding "freedom in 

Europe" (The Bubble 350). Certainly, this society is a lot freer than his own. In fact, he is 

surprised by the outwardly egalitarian habits of British society. For example, when 
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gentlemen do menial work like washing their cars or sweepers change clothes after work 

and walk like one more citizen in the anonymity of the city. However, soon after arriving 

in England, Anand is disappointed about Western life because he experiences the 

hypocrisy of the life of the middle classes and sees how the workers are enslaved by the 

machines for eight hours a day, brutishly drinking and eating beef to bear their sorrowful 

lives. Moreover, he also discovers the hollowness of British values when he is instructed 

by one of his friends about their "colour prejudice beneath the surface politeness" (The 

Bubble 28). This prejudice runs contrary to his first belief about the equality displayed by 

the British and shows that surface politeness does not create a link among people but, on 

the contrary, it marks a rigid boundary which hides contempt. Painfully, he learns the 

truth that, as an Indian, he is grouped by Britons with other wogs or "Westernised Oriental 

Gentlemen" and paired with French students, called frogs, and Italian students or dagos 

(28). However, it is the situation of his own country, where people are "imprisoned for 

the crime of talking about freedom and democracy" which makes him realize that British 

values are not to be trusted (Letters 6). Sadly, he stops believing in Europe's light of 

reason when he understands "the false life of the rulers of our country" (The Bubble 585). 

 The truth witnessed by him is that, on both sides of the equation, East and West, 

there is privilege and misery. For instance, miners' lives in South Wales is as hard and 

dark as that of the coolies in Bombay, while Churchill is as ready to shoot the miners on 

strike as the army in India to shoot protesting crowds (The Bubble 304 - 306). Deeply 

aware of glaring contradictions in both cultures, Anand finds himself in a long battle 

"fighting the enemies within and without" (572). However, the fight does not exhaust him 

or make him a pessimist, he always finds a spark or Nufta of energy in the creative act of 

expressing himself through writing (323, 573). 

 In contrast to Re-Orientalising attitudes, Lau notes that some authors overcome 

the stereotypes and "knit the different elements of two seemingly opposing cultures onto 

a single and wider framework" ("Re-Orientalism" 589). For a long time, Anand does not 

believe in the possibility of creating that wider framework because the Western force of 

exclusion exerted on him is so strong that "[n]o real fusion of the dreams of the East and 

the West could be possible, easily" (The Bubble 432). So many habits of thought in his 

culture, such as the presence of eternity in everyday life, are considered futile in the West 

or even despised that he cannot think of a meeting point between both. Indeed, his first 

reaction is to reject those who reject him by giving little value to what they value most; 
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for example, Western rationality. Therefore, for a time, he prefers going "away from the 

intellective to the instinctive life" (432). However, as we shall see, this first stage of 

rejection gives way to a personal and reflective synthesis of Western and Eastern values. 

Following the example of great men like Tagore or Gandhi, or even that of a dancer like 

Uday Shankar, he sees that the best things of the East and the West can be joined 

creatively. 

 The third problem for Lau in Re-Orientalism is the use of autobiographical 

material to justify personal decisions ("Re-Orientalism" 585). This problem appears when 

the characters and situations in the novel resemble closely those of the author's life 

because the writer wants to defend him or herself and their actions from criticism. 

However, there are many cases in which the use of autobiographical material is not 

problematic because Lau acknowledges that many authors who write about experiences 

from their own lives successfully create a rich image of the societies they are depicting.  

 As we shall see, Anand uses autobiographical material in many of his novels and 

this is the reason why he calls them his fiction-faction. For instance, in the novel 

Untouchable, which narrates a day in the life of a sweeper boy, Bakha, the protagonist, 

was modelled upon a childhood friend who used to play with him and, even, on one 

occasion, saved his life. Nonetheless, sometimes Anand justifies his actions in his writing, 

which is the problematic trait noted by Lau. For instance, when he anticipates criticism 

about the fact that he is living with a girl and makes use of his tradition by labelling it "a 

natural Gandharva marriage" (The Bubble 585). However, for Anand, writing about 

himself is part of his personal search. Accordingly, he writes profusely in his diaries what 

he calls "a long honest confession" (585). He uses his life experiences to write fiction 

because he wants to reach self-awareness. Therefore, his aim is to "explore the dark 

corners of … [his] own mind and heart and of others" (Little Plays 137). In that attempt, 

he tries to uncover his own hypocrisies and expose his weaknesses. Therefore, his novels 

are a "dialogue with life" and, although he narrates his conflicts with his father and his 

lovers in them, he does not use them to give a one-sided view of those personal conflicts 

(144). In fact, Anand does not hesitate to show points of view different from his own. For 

instance, when he tells his readers that his father thinks that he "has gone to the dogs" 

with his "bad behaviour, [his] ungratefulness, [his] loose character and [his] mad 

philosophy" (The Bubble 585, 581). 
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2. 3. The Concept of Catachresis in Spivak 

 

 The postcolonial theorist G. C. Spivak illustrates how the imperialist project of 

European colonization rests in the creation of a structure of meaning which considers 

non-European territories as a blank space, "uninscribed earth", available to receive the 

colonizers' inscriptions (A Critique 411; The Post-Colonial 129). That structure of 

meaning is developed through writing or "texting, textualising" which considers the world 

as "an object to be understood" (1). As it unfolds, in the process of texting, the imperialist 

project establishes its vision of reality as the normative one (A Critique 267). Thus, the 

narration of the imperialist project through the process of texting creates a world where 

colonialism is justified because it is based on, which it believes to be, true facts such as 

the division of humanity into master and subject races. According to Spivak, this 

imperialist lie works unimpededly because, by being exposed to the ideology which is 

reflected in the culture, "one begins to see reality as non-narrated. One begins to say that 

it's not a narrative, it's the way things are" (The Post-Colonial 19). Therefore, just by 

saying so, the imperialist project performatively creates the truth of inequality.  

In A Critique of Postcolonial Reason (1999), Spivak defines and elaborates the 

process of catachresis, which is one of the ways used by the colonizers to write 

inscriptions on this allegedly uninscribed earth. To present the term, she uses a dictionary 

definition which describes catachresis as: "abuse or perversion of a trope or metaphor" 

(14). This section considers first how that twisted metaphor is created, and later, the nature 

of its abusive use. 

As we have seen, Derridà shows that reality is made of infinite singularities. Since 

the mind is unable to handle this ungraspable reality, forever to be delimited, it creates 

broad generalisations, such as "Indian" or "woman", to be able to talk about the world 

which surrounds us. For Spivak, creating categories is "the very premise on which the 

whole mode of cognition is built" (The Post-Colonial 21). Those useful generalizations 

materialize in "abstract master words", by creating a metaphor which bears "an arbitrary 

connection to its referent" (Morton, Gayatri 33; Spivak, A Critique 188). This resembles 

the fact argued by Derridà that there is no essentialist identification between the signifier 

and signified but an arbitrary relationship between them. In the metaphor, the term is 

loosely connected to the referent because it is part of a semantic field which groups 

elements with some feature in common, for example, feminine gender in the case of 
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"woman" or geographic origin in the case of "Indian". However, having one feature in 

common, which makes it possible to identify individuals or items as members of that 

semantic field, does not imply that they have any other common trait. In fact, they may 

be completely different in the rest of characteristics. Hence, Indians, as much as women, 

can be differentiated in a thousand ways by means of their appearance, socio-economic 

status, education, or language to cite but a few.  

Likewise, the sociologists Berger and Luckmann, interpret semantic fields as 

"classification schemes" which are built by language to identify objects (The Social 55). 

According to them, the logical operations of classifying and differentiating are two of the 

ways in which the mind makes sense of reality. Nevertheless, these processes do not have 

an ethical value in themselves because differentiating is not discriminating; like 

classifying is not defining a hierarchy. However, both elements, if used by an oppressive 

structure such as imperialism, become the second element in the pair: discrimination 

against others who are not members of the group and a hierarchy which distinguishes 

between superiors who rule and inferiors to be ruled. In a similar way, Spivak suggests 

that a metaphor is not good or bad in itself but that it can be used to justify the political 

interests of the Empire in its economic colonial exploitation and, accordingly, made to be 

part of the "planned epistemic violence of imperialism"; the structure of knowledge 

inaugurated by Orientalism which presents the Empire as a good and natural thing (A 

Critique 131). 

 Moreover, the creation of metaphors is a device of natural language which "is 

capable not only of constructing symbols that are highly abstracted from everyday 

experience" like our examples are, "but also of […] appresenting them as objectively real 

elements in everyday life" (Berger, The Social 55). Here lies the first trait of the "abuse 

or perversion" of the metaphor mentioned by Spivak because the danger behind a 

catachresis is that it presents its terms "as objectively real elements in everyday life", 

despite being elaborated by language (55). Therefore, the perversion takes place when a 

metaphor, which has been created by language, is presented as if it was a given reality.  

A second trait of the perversion present in the catachresis is produced when the 

different characteristics of the elements grouped by the metaphor are forgotten and all its 

members are assumed to be homogeneous. Here the metaphor is doubly turned into a 

catachresis, "a (conceptually) false metaphor, and/or a (metaphorically) compromised 

concept" (Spivak, A Critique 322). Spivak presents the term "original Indian nation" as 
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one example of compromised concept which is created on the premises of a falsely 

alleged homogeneity. Clearly, the term is a catachresis, because "there is no one 'tribe' 

including all the aboriginals resident in what is now 'India'"; there is neither unity nor 

homogeneity behind it (141).  

 Furthermore, the process of catachresis rests in the performative function of 

language explained by Butler, which has the ability of creating realities that are not there. 

Indeed, the twisting of reality performed by the catachresis makes Spivak consider it as 

"one of the worst offenders in the general crime of inaccessibility" (A Critique 142). In 

our case, inaccessibility amounts to invisibility, because the differences grouped under 

the catachrestic term cease to exist. As Spivak insists, "master words are catachreses […] 

there are no literal referents, there are no 'true examples' of the 'true worker', the 'true 

woman'" (The Post-Colonial 104). With this affirmation, she is denying the existence of 

essences and of truth. For instance, the term "true woman" is a universal concept in which 

specific examples of women may not fit. Therefore, another characteristic of the 

catachrestic term is that, in its impulse towards homogenization, it reveals a tension 

between the universal and the specific because "the specific […] is being defined in 

reaction to the universal" which was created as metaphor (3). 

 The fact that the catachresis is one of the mechanisms used by the ideological 

machinery of the British Empire is relevant for this study because it can be considered an 

element of what Spivak calls "worlding" which, as we saw, is a textual structure devised 

and used to "justify imperial expansion" (Morton, Gayatri 19). Therefore, the catachrestic 

image of the East created by Orientalism is one specimen of this "worlding"; one which 

had a direct impact on Anand specifically, since he was a colonial subject. In addition, it 

is also an example of "the machinery of the production of knowledge" which helped to 

create and maintain the Empire (Spivak, A Critique 360). We shall see another example 

of catachresis later in the explanation of how Anand and his contemporaries create an 

image of India which suits their nationalist interests. 

 

2. 4. Orientalism as Catachresis 

 

Applying now the concept of catachresis to the process of Orientalism, we can 

understand Orientalism as an example of it because it bears the traits of the abusive 
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metaphor described by Spivak. Accordingly, the term Orient creates an image which is 

an abstraction of the reality. That image is a metaphor, an abstract master word. Since the 

Orient, as an image, is used abusively for politico-economic reasons, it is turned into a 

catachrestic term.  

From the many examples of the abusive use of the term Orient given by Said, I 

select a few which are relevant for the argument here. An instance of such a kind of abuse 

is committed when something which has been created by a culture to support their alleged 

superiority is presented to the world as if it were something real. Therefore, the Orient as 

metaphor is a European invention, created through a process of worlding in a textual 

universe (Orientalism 52). However, the fact that it is a human creation is obscured when 

the categories described by it are considered to deal with "objective […] distinctions" and 

"biological 'truths'" which "pretended to be […] radical and ineradicable" (233). As 

Berger and Luckmann observe, one of the social uses of language is the creation of the 

reality named by it or, in their words, "language marks the coordinates of [...] life in 

society and fills that life with meaningful objects" (The Social 36). The same idea is 

expressed by Said by stating that "texts can create not only knowledge but also the very 

reality they appear to describe" (Orientalism 94). As we saw, European power uses the 

large body of Orientalist texts to legitimate Western greed by creating a system of 

ideological fictions which poses as a system of truths. Therefore, here we have the first 

element of abuse in the catachresis as it is detailed above: a metaphor which is created by 

language is presented as if it was a given reality, forgetting that "cultural discourse is not 

'truth' but 'representations'" (21). Accordingly, Orientalism is an imperial ideology which 

makes an invented hierarchy of superior and inferior races pass for scientific truth. Some 

of these ideas are further elaborated by Said in the Afterword to Orientalism written in 

1994. There, he stresses the fact that "words such as 'Orient' and 'Occident' correspond to 

no stable reality that exists as a natural fact" (331). To support his argument, he mentions 

Hobsbawm's The Invention of Tradition (1983) as one of the works which undermined 

"the naïve belief in the […] unchanging historicity of a culture, a self, a national identity" 

(332). Accordingly, in a later chapter, we will consider Hobsbawm's theories about 

national identity to apply them to the case of India. 

 A second trait of the abuse of the metaphor present in a catachresis is forgetting 

that, in the process of creating an abstraction, there is a false homogenization of the 

elements grouped by it. The concept of Orientalism also bears this trait because, under 
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the Orientalist catachresis, it is affirmed that "Orientals were almost everywhere nearly 

the same" (Orientalism 38). As the fallacy continues, this sameness is due to genetic 

universals which apply to them and state, for example, that the Asiatic is "yellow, 

melanchol[ic], rigid", and the "subject races" passive and fatalistic (105, 119, 120). 

Incidentally, by essentializing Oriental peoples, Orientalists negate their humanity 

because the Oriental is not seen as a true human being or "as human as 'we' are" but as 

"an atom in a vast collectivity […] an undifferentiated type" (108, 252). Accordingly, in 

the tension between the human or the individual living in any of the Oriental contexts and 

the universal or the artificially made category, the priority is given to the universal, while 

the individual is, thus, rendered invisible. This suggests that Orientalists are not interested 

in individuals not only because they are blind to them, but also because any trace of them 

is forcefully wiped out. Therefore, whenever some specific Oriental individual comes to 

the fore they are considered irrelevant. 

Said, who describes Orientalism as a "degradation of knowledge", argues that the 

West harbours "attitudes of cultural hostility" towards the East and that this emotion is 

what lies behind the system of ideas created by Orientalism, which runs through centuries 

and disciplines and is shared by scholars, novelists or people in power alike (Orientalism 

290, 328). Therefore, he concludes that the final reason behind the artificial and forceful 

distinction between East and West is that it is an expression of hostility. Accordingly, the 

separation East-West must be kept at all costs because, if the limits between the East and 

the West disappeared, no less than apocalypse would come (263). So, the terrible fate that 

imperialism fears so much and tries to prevent at all costs is that human beings should 

encounter each other and realize that there are no differences among them; that both have 

a heart and neither of them should be ruled or exploited by the other. In this light, Anand's 

theory of compassion, which is aimed at shattering barriers between humans, is a veritable 

horseman of apocalypse for the Empire. 

Looking for reconciliation, at the end of his book, Said wishes for a scholarship 

which is not centred in the past but is permeable to real life experience and not as blind 

to human reality as Orientalist production. Instead of following dogmas such as those 

analysed by him, this new kind of scholarship would work for the "common enterprise of 

promoting human community" (328). Likewise, all these worries are present in Anand's 

work because, as we shall see, his writings have the aim of helping to create a human 

community, which he believes should be built upon lived experience. Additionally, they 
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also are aimed at raising awareness, or taking blindness away from people's eyes, about 

the social factors which create barriers among human beings.  

 

2. 5. Overcoming the Catachresis 

 

In the Afterword added at the end of Orientalism in 1994, Said sadly 

acknowledges that his work has been used as an ideological weapon in the confrontation 

between the East and the West as an "affirmation of warring and hopelessly antithetical 

identities" (339). However, his aim in writing the book is the opposite because he wishes 

that the study of the human sciences could skip imposed limitations and elaborate a kind 

of learning which is not based on domination or on creating unchanging essences. So, he 

would like to inaugurate "a procedure of crossing, rather than maintaining, barriers" with 

his book (336 - 337). In this statement, Said talks from the perspective of the time lapse 

between the date in which the book was published and the moment when he writes the 

Afterword. During this time, most of the world has become easily connected through the 

mass media and improved means of transport. Therefore, he has witnessed an encounter 

between cultures which, nonetheless, is far from crossing the artificial barriers built 

between them. On the contrary, "the opposition between 'us' and 'them'" has been 

"reinforced, deepened, hardened" (335). However, it is not that efforts have not been 

made in the opposite direction. For instance, Said mentions that the research undertaken 

by cultural studies has advanced towards "the realization, almost universally 

acknowledged, that cultures are hybrid and heterogeneous" (348). Said does not explain 

these ideas further, but they are elaborated in depth in the following chapter where I 

explore Homi Bhabha's approach because synthesis and heterogeneity are also some of 

Anand's concerns. 

Notably, Said highlights the vision of Orientalism as a structure of cultural 

domination, which, with its "all-pervasive influence, lasts up to the present" (Orientalism 

44). Despite the changes in the outward material conditions, the fundamental hostility 

created by the West is still here because it is one of the foundations of Orientalism. Indeed, 

for Said, the Orient has been built "imaginatively, geographically and historically against 

Europe and the West" (344). As an instance of that opposition, Said analyses carefully 

the relationship between the West and Islam to argue that "European interest in Islam 
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derived not from curiosity but from fear of a monotheistic, culturally and military 

formidable competitor to Christianity" (344). Here, we find fear camouflaged as scholarly 

interest. Accordingly, emotions are at the root of the "confrontation between an often 

emotionally defined Arab world and an even more emotionally experienced Western 

world" (339). Said mentions that, for instance, in Western films and mass media the Arabs 

are cynically represented as feeling mass rage and the menace of jihad is a dormant 

possibility always waiting for an opportunity to erupt (286). Once and again, the East – 

West divide is based on feelings of fear, hostility and hate. 

Nonetheless, Said suggests that there is a possible solution out of the standstill 

created by hostility, which is "communicating with each other in a dialogue of equals" 

plainly (338). This dialogue is in line with the idea of establishing relationships which are 

not based on domination. Then, the issue would be finding or creating that point where 

both East and West could stand on equal terms. For the Orientalist Westerner, the meeting 

point should be created by fostering rational thought in the Easterner because "unless the 

Oriental learns to be rational […] there can be no rapprochement" (253). So far, the 

Oriental has not been listened to but, using Spivak's terms, Said acknowledges that now, 

in a changed decolonized world, "the subaltern can speak" because it is "no longer the 

case that the lesser peoples –formerly colonized, enslaved, suppressed– are silent or 

unaccounted for" (335, 350). Accordingly, this thesis goes back in time to look for 

Anand's message by reading his work as a bridge over "the chasm separating East from 

West" (352). Similarly, Anand also wants to create that dialogue of equals, although, in 

his thought, the direction of the change is reversed because it is not that the Oriental 

should be like the Westerner but the other way round. As I understand it, the message 

which runs all through Anand's work is that, unless the Occidental learns to have a heart 

and acknowledge his emotions, there can be no rapprochement.  

Likewise, in A Critique of Postcolonial Reason (1999), Spivak also addresses the 

issue of the human community. As she observes, in the present time, nations are no longer 

meaningful units because the world has come to be inhabited by a "hyperreal 

'international civil society' that bypasses the state in globality" (356). What is suggested 

here is that the tendency to homogeneity studied by Said has been taken to its extreme. 

Accordingly, terms such as "international civil society" clearly surpass the creation of 

previous generalizations of the calibre of East and West because, in this expression, 

"international" means that countries and nationalities are no longer valid categories. 
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Additionally, "Globality" is the scope of that society, while "hyperreal" stands for its 

artificial creation. Spivak argues further that it is the economic restructuring of the world 

implied by globalization which has "impose[d] unification on the world by and through 

the 'market'" (357). Incidentally, those who are aware of this economic outlay of society 

are called "transnationally literate" (378). In fact, she insists "that the economic be kept 

visible under erasure" (358). With "under erasure" she means that the economic aspect is 

there but in a provisional state which must be continuously reworked. Since Spivak 

considers herself an "old-fashioned Marxist", she is making a Marxist interpretation of 

globalization because she regards the market as the element which determines the 

structure of society (357). Since the economic material conditions dictate the form of a 

society, a global market requires a global society. That kind of society is marked by 

inequality, which stems from the different access of people to wealth. Therefore, the 

world is now "broadly divided simply into North and South" (379). As we shall see, 

Anand also understands the inequality created by imperialism from a Marxist perspective. 

In Spivak's reasoning, first, it is created a period of imperialism based on the 

growth of capital and on colonizing new territories (A Critique 359). Later, that kind of 

imperialism gives way to a "'neo-liberal' world economic system" where, under the 

banner of "sustainable development", all barriers have been removed (357). This removal 

of barriers may give the false impression that Said's objective of crossing barriers has 

been achieved. However, since there is no equality, this boundless global community is 

marred by the lack of social redistribution of resources. Therefore, inequality perpetuates 

the separation between North and South through neo-colonialism, which uses "the needs 

of the needy in the interests of the greedy" (361). The fact that the needy are not openly 

exploited is a feature from the old imperialism which is repeated by neo-colonialism. The 

imperialist justification for the economic exploitation of the colonies was that they were 

taking the light of civilization to backward peoples. Now, the general justification for the 

neo-colonialist financialization of the planet is a "civilizing (modernizing/democratizing) 

mission" with more elaborate arguments (366). Accordingly, the renewed civilizing 

mission implies both, a political and a cultural globalization, which determine that "[non-

Western] societies should adopt recent Western ways by, for example, abandoning 

slavery, practicing religious toleration, educating women" (367). Again, as in the case 

mentioned by Said, being equal here means that they, the East, should learn from us, the 

West. Or in Spivak's words, the aim is that "[w]e Westerners […] get everybody to be 

more like us" (367). Unfortunately, not everybody is invited because the watchdog 
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Westerners are vigilant to see "what kind of societies we Westerners should accept as 

members of a global moral community" (367). In sum, the West is making the rest of the 

world resemble itself through a renewed civilizing mission which has taken the form of 

"the great narrative of Development" (371). This is an example of "rationalist narratives 

of the knowing subject, full of a certain sort of benevolence towards others, wanting to 

welcome those others into its own" (The Post-Colonial 19). The World Bank hovers high 

above all this global organization because it has the authority to decide which countries 

and projects will get its funds. In fact, the general ideology of neo-colonialism is racist 

paternalism. Therefore, it goes a step further than imperialism because this time the 

subalterns are silenced not by not listening to them, but by appropriating the rhetoric of 

their protest. For this reason, these are the terms on which the global community is built. 

Clearly, the economic centre dictates the guidelines for development following racist and 

paternalist patterns. Accordingly, the centre is the only one who speaks while the 

subaltern is invisible, once more, because their voice is suppressed.  

Nonetheless, Spivak, like Said, also wishes for a different world. That being the 

case, in her utopian formulation of an alternative social reality, she speaks of "the 

internationality of ecological justice in that impossible, undivided world of which one 

must dream" (The Post-Colonial 382). By using the words "undivided" and 

"international", she reinforces the idea that there are neither barriers nor nations in it, 

while its impossibility comes from the realization that there is too much economic, 

political and ideological power invested in the status quo to think that there can be a 

revolutionary change. Although the grand narratives of revolutions are a thing of the past, 

the idea of justice is not. To gain a deeper understanding of the concept of ecological 

justice, we should look first at the way in which the world is hierarchically organized 

according to the binary opposition centre versus periphery. 

As Spivak observes, much of the knowledge available to the global society in 

today's world is Eurocentric. By saying this, she means that, since North America and 

Europe exert political and economic dominance, "the world is represented from the 

dominant perspective and geopolitical location of the 'First World' to the exclusion of 

other disenfranchised groups" (A Critique 72; Morton, Gayatri 5). Admittedly, those 

living in the First World are blind to other realities because they are not interested in what 

happens in the margins or in things which carry labels different from those dictated by 

them. This is the reason why, for Spivak, the privilege of living in the central position of 
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the culture is a loss. Accordingly, she undertakes "the careful project of un-learning our 

privilege as our loss" (The Postcolonial 9). To carry out this project, she focuses on the 

kind of learning which can be gained from those peoples living in the margins. I will 

recover this concept later because the margins or, using his term, liminality is one of Homi 

Bhabha's concerns. 

To illustrate what Spivak means by ecological justice, she puts forward the 

example of Indian aboriginals. Nevertheless, she does not pretend to grasp the whole of 

their culture but learn from them some of the elements which can be useful to fight against 

the dominant culture; namely their "pre-national ecological sanity" and other attitudes 

such as their connection with nature, a feature which has been lost in the modern and 

global world (A Critique 384 - 385). The term "pre-national" needs little explanation, 

since, as it is obvious, Spivak notes that dividing the world into nations makes it 

impossible to create an undivided world. Therefore, she places her dream of a different 

world one step before the national level. As we shall see, after all the nationalist agitation 

for independence, Anand and his contemporaries try to build India as a nation emulating 

others, so their minds are set on the level of the nation. However, since they do not believe 

much in giving all the power to a central government, they place their hopes in smaller 

units like the village. 

 Conversely, Spivak's dream of an ecological justice learnt from the aboriginals' 

respect for nature is fit to be the foundation of a world unity because it is based on the 

premise that man and nature are inescapably related. Although Spivak does not explain 

this point further, from her argument, it can be deduced that the ecological sanity 

displayed by aboriginals can be made use of or taken as an example whenever global 

problems arise. However, the privilege of the First World prevents it from getting to know 

perspectives taken from different angles such as this. In case the First World were able to 

shed its privilege and listen to the subaltern, it would enrich its understanding of reality. 

For instance, an undivided world which had learnt ecological sanity, would prevent "the 

exhaustion of the world's resources" by "northern over-consumption" or "the 

appropriation of the Fourth World's3 ecosystems in the name of Development" (A 

Critique 385, 380). However, Spivak does not merely describe how globalization and 

development consume the Earth's resources eagerly and tirelessly. She also proposes, like 

Said did, a solution for the global future in which she dreams of "animist liberation 

 
3 In Spivak, the Fourth World is "tribality, aboriginality" (Spivak, The Post-Colonial 10). 
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theologies" which would achieve an "impossible vision of an ecologically just world" 

(374, 382). As we saw, Said willed for a dialogue among equals. Similarly, in Spivak’s 

argument, the solution comes from the subaltern, from the discourse of those who inhabit 

the fringes of society.  

According to animist beliefs, not only humans have a soul, or a super-nature, but 

also every creature, as much as inanimate objects. Thus, an animist perspective provides 

a "vision of an undivided world" which goes beyond the human being to include other 

creatures (A Critique 385). Commenting on Marx's writings, Spivak points out that nature 

reveals itself in "the human being's physical and mental life" as much as in "the physical 

and mental life of all living things" (77). Therefore, it is from the Fourth World that we 

learn "the attendant biorhythms that persistently deconstruct the opposition between 

human and natural" (383). As we shall see, this view of the man as one more among living 

things is present in Anand's thought. 

Furthering her argument, Spivak notes that the great religions are unable to create 

an undivided world because they are tainted by "the ebb and flow of power" (A Critique 

382 - 383). Therefore, the solution to end the division of the world can only be found if 

we listen carefully to the periphery, which is outside the hegemonic discourse of power. 

In addition, she emphasizes that "we must learn to learn from the original practical 

ecological philosophies of the world" (383). In this case, they provide the strongest 

mobilizing discourse, which is useful not only for the Fourth World which generates it, 

but also in a global scale. Interestingly enough, the globally unifying discourse about 

which Spivak is talking is made of love. Certainly, Spivak does not hesitate to put forward 

a solution provided by a discourse based on love, although she anticipates criticism by 

stating that it will be considered quixotic. Since this is also Anand's solution for an 

undivided world –perhaps Anand was as quixotic as her in his time–, it is relevant here to 

elaborate what Spivak includes in her concept of love. 

Despite being a global solution, love in Spivak is a non-catachrestic metaphor 

because her effort lies on emphasizing the presence of singularity. The necessary factor 

for this kind of love to arise is: "one-to-one responsible contact" (A Critique 383). Indeed, 

this kind of one-to-one contact among individuals counters Orientalist generalizations 

which rely on abstractions and generalities. However, we know from Said that contact by 

itself is not a guarantee for love to arise. On the contrary, it can even reinforce the 

stereotypes or the confrontation. Spivak is well aware of the fact that the Empire is 
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exerting epistemic violence when it creates the image of the colonial subject as Other. 

Accordingly, the discourse of love should be necessarily based on a responsible contact 

to be able to overcome this act of foundational violence. In fact, responsibility makes the 

difference. Being responsible towards others means that the contact is "attentive on both 

sides" and does not bear traces of hierarchy or imposition, so that "the attention of the 

subaltern [is won] without coercion or crisis" (383). 

To be able to counter Orientalist depersonalization, for Spivak, each individual 

should be recognized as an entity in itself, a whole being in its "ethical singularity" 

because when individuals listen to each other, "when we engage profoundly with one 

person, the responses –the answers– come from both sides" (A Critique 383, 384). Spivak 

calls that flow of responses "accountability" (384). In a situation of accountability, this 

kind of attentive and responsible contact, which is not controlled by anyone and takes 

place at a slow rhythm, is able to change the mindset on both sides of the binary opposites. 

Only then, the "configurations of power" which dictate that individuals belong to either a 

privileged or to a dispossessed group are dissolved and equality is gained (Orientalism 

5).  

Spivak describes the kind of communication which is produced when there is a 

profound engagement between the participants as completely open. The nature of this 

exchange is "to reveal and reveal, conceal nothing" (A Critique 384). However, 

interpersonal communication is hampered by what she calls "the secret", which means 

that complete communication cannot be achieved. Indeed, the secret is "not something 

that one wants to conceal, but something that one wants desperately to reveal in this 

relationship of singularity and responsibility and accountability" (384). It is secret 

because it remains hidden despite the efforts made in the opposite direction. As we shall 

see, Anand also has a secret in this sense. In fact, the secret he wants desperately to reveal 

is that people have hearts which can be used to break barriers to human contact.  

According to Spivak, this powerful discourse of love is the arena where social 

mobilization can take place because it creates the necessary conditions for collective 

efforts to arise, which are the tool required to build a socially just world. Before that kind 

of world comes to be, it is necessary "to change laws, relations of production, systems of 

education and health care" (A Critique 383). In this way, goods that have been 

accumulated can be redirected towards social redistribution. However, Spivak, here, is 

not talking about social relationships taking place within a nation but on a planetary scale. 
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As we have seen, she describes present day globalization as created by neo-colonialism 

through "the financialization of the globe" (399). Therefore, her argument about love 

confronts the uniformity and rationalism imposed by the capital with a world which is 

respectful towards individuals' specificity and where people speak through the discourse 

of emotions.  

Since Spivak's idea of an undivided world is an ecologically just world where the 

individual is one more among nature's creatures, we can assume that the attentive 

responsible contact she calls love is extended to the natural world. Therefore, love of 

nature amounts to love of the Fourth World embodied by the aboriginals who are 

described as forest-dwelling tribals. According to their pre-national ecological sanity, 

nature is culture. Moreover, aboriginals live in respect with nature –"in the rhythm of the 

ecobiome"– and it is from them, from their discarded knowledges "beneath the required 

level of cognition or scientifity" that this dynamic of collective love was initially learnt 

(A Critique ix, 267). Likewise, as we shall see, Anand wants to create a dynamic of 

collective love through the feeling of compassion or karuna. 
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3. Strategies of Resistance 

 

 In The Location of Culture (1994), Homi Bhabha reflects on the "postmodern 

cultural fragmentation", the complexity and disorientation which characterize the times 

of cultural uncertainty in which he lives (214). As he argues, neat, sterile labels such as 

class or gender, which seek to represent reality as composed of solid categories, are 

becoming inadequate in a context where evidence shows that reality is composed by 

multiple individual differences. In contrast, the colonial world makes use of essences to 

differentiate between races and cultural traditions, while always claiming for the 

colonizers the place of authority at the top of the hierarchy. For Bhabha, this is a colonial 

lie because thinking in terms of stable identities of origin, be it for an individual or for a 

society, is no longer valid, since an individual is unlike any other in their group. 

Additionally, if there is a boundary created to separate people, it is forever moving "in 

the ambivalent articulation of the beyond" (5). 

 Postcolonialism is also considered close to post-marxist thinking because, 

differently from Marxism, an interpretation based on the categories of class has lost 

ontological priority in it. Talking about class is a safe way to group people and to 

differentiate them from groupings based on gender, religion or race, but it merely reflects 

the place which the individual occupies in the line of production without having any 

affective implication. This suggests that Marxist explanations are also a way of creating 

closed, neat categories. In Letters of India (1942), Anand makes use of such categories to 

illustrate how his country is exploited by a colonial economy. However, he is not 

completely satisfied with them, which takes him to develop his own definition of society 

and of the individual, as we shall see. 

 A straightforward analysis of colonialism evidences the creation of an economic 

and political unequal relationship between an imperial centre and the peripheral colonies. 

However, as Spivak reveals, this economic exploitation goes along with epistemic 

violence, since the battle is also fought in the field of knowledge (The Post-Colonial 14). 

The West has a high opinion of itself as being "progressive, civil, modern", while the rest 

of the world is not (Bhabha, The Location 194). This is the moral justification of 

colonization, which is described by Conrad as a "heavenly mission to civilize you" (9). 
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 Believing in ideologies of progress like evolutionism, the West states that there 

are backward and forward societies and that, since they belong to one of these forward 

societies, they should spread their civilized values to the rest of the world. Apparently, 

this colonial statement is nowhere more evident than in India which is "the tropical chaos 

that was deemed despotic and ungovernable" and the very field for the domesticating 

civilizing mission (Bhabha, The Location 169). As we shall see, this is the ideology 

behind Macaulay's Minute (1835), which, as Anand's comments, states that "a single shelf 

of a good European library [is] worth the whole native literature of India and Arabia" 

(Anand, On Education 16). Therefore, the colonizer has a lot to teach to the rest of the 

world, or so he thinks. However, the real fact is that the colonized deploy several 

strategies to counter this imposition. This trait of postcolonial resistance is further 

developed in Bhabha's thought.  

 As Bhabha notes, one of the aims of his theory "is to provide a process by which 

objectified others may be turned into subjects of their history and experience" (The 

Location, 178). According to Huddart, here lies Bhabha's originality, in showing the 

colonized not as a mere passive recipient of imperial violence, but as an active agent of 

resistance involved in strategies such as mimicry or stereotyping, inhabiting spaces such 

as liminality or participating in processes such as hybridity (Homi 1). In this chapter, these 

concepts provide the guidelines to describe Anand's process of personal development 

within the background of the historical events which were happening in India and in 

England at the time. 

 

3. 1. Mimicry 

 

 As it is presented by Bhabha, mimicry is part of the "colonial articulation of man", 

a mode of colonial discourse, linked to the civilizing mission, which aims at spreading 

the ideals of Renaissance among the colonized peoples (The Location, 91). As a result, 

the colonial Other emulates the ways of the Imperial power, but always with a difference 

because the colonial subjects can only appropriate part of the characteristics of the 

colonizer. For example, in many contexts, they are forced to use a language which is not 

their own and, in doing so, they emerge as incomplete beings. In the Indian context, 

Bhabha mentions the often-cited Macaulay's Minute on Indian Education (1835) as an 
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instance of what colonial imitation should be. The Minute describes how colonial 

education aims at creating a desirable class of mimic men with a working knowledge of 

English which is just enough to carry out the business of the Empire (The Location, 87). 

This useful class will not only be in charge of colonial administration, but also translate 

back and forth what is needed without ever forgetting that they are not English. According 

to Anand, the negative side of this "vicious system of education" is that Indians are denied 

a thorough and unbiased knowledge of their own culture, while offered only those bits of 

the foreign culture which the colonizer decides that are good for them ("Our Cultural" 

12). The strategy of mimicry results in creating an incomplete and partial identification 

of the Other with the colonial master because complete identification would be seen as a 

menace. The fact that the colonizer does not find a completely unrecognizable Other in 

the colonized serves the purpose of minimizing the anxiety which a direct confrontation 

with the unknown would trigger. Therefore, through mimicry, the dividing line separating 

master from colonial subject is kept in its place. 

 This colonial discourse is ambivalent because the colonizers show the colonized 

how to be like them, although they do not let the colonized become one of them. 

Therefore, in imitating the colonizer, the colonized subject becomes "almost the same, 

but not quite" (Bhabha, The Location 86). This means that colonized and colonizers come 

close to each another but there will always be a line marking their difference. Bhabha 

emphasizes this point because the existence of that line is evident to the colonizers but, 

in a first moment, it is not so to the colonized. In fact, the colonized are unaware of the 

fact that mimicry is a tool which expresses a silent rejection of them. Indeed, only after 

experiencing the exclusion implied by that dividing line, the colonized become aware of 

the rejection and realize that they will never be the same as the colonizers.  

 As we shall see, Anand experiences the process of mimicry himself when, as a 

child, he dreams of becoming an Etonian. This seems to be an achievable objective for 

him, although, from the colonizer's point of view, it is clear that he can only imitate the 

ways of an Etonian. The writer and literary critic Saros Cowasjee provides another 

example of the fact that the colonized are unaware of the existence of a dividing line 

between them and the colonizers. In The Indian Writer in Exile (1993), he narrates how, 

in India, Indians are told that they are British subjects under the Queen, although, as he 

finds later, the situation is quite different in Britain. He becomes aware of this fact when, 

after addressing the English monarch as "our Queen", his status is sharply questioned by 
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a Britisher with the words: "since when is she your Queen?" (Studies 41). Through this 

verbal exchange, he realizes that subaltern subjects they may well be, but not the Queen’s 

subjects.  

 As Bhabha points out, in the concept of mimicry, the incompleteness implied 

through the "not quite" is a constant feature of colonialism because there are limits to the 

amount of colonial culture which is accessible to the colonized. However, as the colonized 

is not aware of that, he considers British imperialism "an agent of progress" and English 

education a way to come out of their primitive stage of civilization (Nandy, The Intimate 

7; Niranjana, Translation 130). Indeed, education imparted through the English language, 

as opposed to the Persian and Sanskrit used in Muslim and Hindu schools, is considered 

a way to get rid of undesirable obscurantism by Indians themselves. An example of that 

obscurantism is defending the immolation of widows because, according to religious 

texts, they are "immoral and incapable of acquiring knowledge" (Sangari, Relating 84). 

The English language –seen as an aid to introduce progress– is advocated as medium of 

education by the father of the Indian Renaissance, Rammohun Roy; an Anglicist who 

opposes the Orientalist view (Raina, "A Note" 278). In fact, the first colleges established 

in Calcutta use Sanskrit as a medium of education because the Orientalist view is the 

dominant one in them. The arguments for using Sanskrit to impart European knowledge 

are that this language is "understood over a vast geographical stretch", would "influence 

more people … [and] function as a carrier of metropolitan discoveries" (Sangari, Relating 

50). However, at the same time, the scholar Rammohun Roy is articulating the claim of 

the middle class who wants to educate their children through the English language, since, 

by that time, "a well formed connection had evolved between the acquisition of prosperity 

and the language of the rulers" (67). The twenty years of debate between Anglicists and 

Orientalists end when the English language is introduced as a medium of education in 

1835 by the foreign government, as it is stated in Macaulay's Minute. From then onwards, 

the English language will be a key element of the "political, juridical and cultural 

apparatuses" and the medium which enables the rulers to control almost every aspect of 

Indian society too (Ahmad, The Communist 6). 

 In the Minute, addressed to the Committee of Public Instruction, Macaulay 

expresses his will that the money which is spent on education yearly should be dedicated 

not to the teaching of Persian and Sanskrit, which he considers useless, but to English 

language. A language, in his view, which offers 
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full and correct information respecting every experimental 

science which tends to preserve the health, to increase the 

comfort, or to expand the intellect of man. Whoever knows that 

language has ready access to all the vast intellectual wealth which 

all the wisest nations of the earth have created and hoarded in the 

course of ninety generations. (Lees, Indian 92) 

For him, the English language opens a realm of knowledge which would improve the 

lives of those colonial subjects who have access to it. This is the connection of language 

with the civilising mission and this shows the rulers' generosity. However, a few lines 

below this paragraph in the Minute, the alleged generosity shows its true colours when 

Macaulay explains that the aim of introducing the English language is to help to serve the 

colonial enterprise better by providing, in Anand's words, "easier commercial and 

industrial intercourse" (Anand, On Education 182). The real aim, then, is not to create 

Enlightenment men with free powerful minds but "the manufacture of Babus", an 

intermediary class between the rulers and the native inhabitants which would function as 

translators to both, the former and the latter, while carrying out the business of the 

Company (183). In Macaulay's words, they would "form a class who may be interpreters 

between us and the millions whom we govern, a class of persons, Indian in blood and 

colour, but English in taste, in opinions, in morals and intellect" (Lees, Indian 102). That 

kind of men neither knows their indigenous culture, nor have access to European ideals. 

They are merely "subordinate officials who will do the dirty work for them", "ghosts 

wandering in a no man's land" (Anand, Seven Stripes 173; Anand, On Education 183). 

The colonial government creates, thus, a middle class of clerks and small officials at their 

service who becomes a crippled class of mimic men whose minds would emulate theirs. 

 In her biographical work about Anand, Sales Pontes (1985) presents in detail how, 

in Anand's family, it is his father who first belongs to that interpreter class of small 

officials or Babus at the service of the colonial government. Although he is a member of 

the coppersmith community, he does not follow the family trade, unlike his brother. In 

the pursuit of his career, first, he attends school, which enables him to enrol in the British 

Indian army. There, he achieves the rank of Head Clerk and his knowledge of the English 

language assures him a prestigious position in the cantonment. For instance, the soldiers 

bring him letters to be read or to be written and people come to him to ask for help in 

getting licences and permits. These activities get him presents regularly, usually food. 
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Knowing the benefits of speaking English, he insists that Anand does his English 

homework and is proud of his child's ability to learn English verses by heart. For instance, 

when Anand is about six, he is highly praised on one occasion when his father makes him 

recite Shakespeare in front of guests. However, Anand's father is well aware of the 

personal price that has to be paid to occupy a relevant position in the colonial society 

where power rests with the colonizers. As he says, the "truth … in its crudeness [is that] 

… the Sarkar4 really considers the learned people, at the best, as mere slaves to be ordered 

about!" (Anand, Seven Stripes 206). 

 At the time, Anand is a weak and small child who wishes to be tall and run fast to 

get the admiration of his friends. Since this is not possible, it is his mastery of English 

which makes him popular. For example, when Anand is in primary school, his whole 

class gets promoted to the following grade thanks to his parrot-like recitation of an 

English poem in front of the inspector (Anand, City 112). This event is appreciatively 

commented in the family and makes him a favourite with the teacher, which makes him 

immensely proud and show him "the power implicit in the English style life" (sic.) (118). 

This awareness makes him aspire to his own share of mimicry. Accordingly, he 

"cultivate[s] the ideal of learning to speak English like an Englishman, of playing cricket 

and wearing English clothes like an Etonian, which [he] imagined was the perfect type of 

little Englishman, destined to rule Indians and kick 'natu' fellows" (114). Here we have 

an example of what Bhabha calls the "colonial alienation of the person" (The Location 

40). As soon as Anand desires to become an Englishman and sees himself on the side of 

the rulers, exerting violence on his own kind, his mind has been colonized, turned against 

himself and against what he is. In fact, Anand's dream of becoming a perfect Englishman 

who would stand out above the "natus" goes along with a change in his appearance. He 

asks his mother for "an English style shirt and a pair of shorts as well as to buy [him] a 

pair of English style rubber shoes" (Anand, City 115). Additionally, he also thinks that if 

he could get from his father the kind of hat which the English wear he "would become a 

little Englishman" (115). From that heightened position, he considers his equals "a crude 

uncivilised tribe, to be taught drill … their tongues to be twisted into the proper shape, so 

that they could pronounce the English language well enough to be worthy of the white 

Sahibs" (116). Therefore, he is despising not only his people, but also that part of himself 

which he has in common with them. The fact that he wants to eliminate from his 

 
4 Sarkar: foreign government. 
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behaviour any part of him that seems crude and uncivilised shows that his identity is being 

wrongly elaborated against himself.  

 Precisely, in this moment, Anand experiences what Bhabha calls the "defilement 

of culture" which makes of him "an alien in his own country" because he not only absorbs 

the language but also, as Macaulay says, English taste, opinions and morals (The Location 

40 - 41). This fact is explained by one of his teachers by saying that "It is no use learning 

the English language, unless you also learn the habits of the English people. And one of 

the greatest qualities they possess, by virtue of which they rule over us so efficiently, is 

punctuality" (Anand, Cry 24). This is an example of how Indian children imbibe all the 

stereotypes elaborated by imperialism, which label their culture negatively. As the teacher 

states, the English are punctual and virtuous, which makes it natural that they rule over 

the Indians who are neither of them. However, the prestige Anand aims at is not fully 

achieved because, although his command of the English language and his foreign clothes 

give him some relevance among his peers, he cannot escape his fellows' mocking sense 

of humour who call him Pilpali Sahab or imitation sahib. 

 

3. 2. Hybridity versus Synthesis 

 

 Bhabha elaborates the concept of hybridity from different perspectives. In its 

simplest terms, hybridity is produced as a conflict articulated by confronting opposing 

categories (for example, East and West) which creates something different, a third 

element. From then onwards, it will be "neither the One… nor the Other… but something 

else besides, which contests the terms and territories of both" (The Location 28) (Italics 

in the original). This hybrid space enables one to go beyond the apparent opposition to 

reach what lies behind, a world of incommensurable differences. Hence, hybridity 

interrupts the dividing line drawn between groups by creating a discontinuity in it. 

Consequently, against an alleged homogeneity, it brings to the forefront the evidence of 

a difference without hierarchy.  

 Since the starting point of hybridity is the confrontation of two elements, this 

makes it similar to the process of synthesis. As Huddart notes, synthesis is used by 

philosophers in the dialectical elaboration of their arguments (18). Typically, one 
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argument begins by elaborating one position, then balances it with the opposing one, and 

finishes by joining them in a synthesis of both. Therefore, the argument disappears with 

the elaboration of this synthesis, which is produced by the unity of contrary positions. 

However, hybridity is different from synthesis because it is not an amalgamation of 

elements from the previous categories which solves the tension between them (Bhabha, 

The Location 113). Additionally, hybridity does not simply develop prior concepts either 

but, similarly to Derridà's Chora expounded above, it "overcomes the given grounds of 

opposition" to create something new, a space of translation which destroys the logic of 

binarism (25). That dimension is the Third Space, where there is freedom to articulate the 

problematic complexity of a culture. Indeed, its creative freedom allows the colonized to 

escape the control and domination of the colonizer by bringing uncertainty, because 

hybridity introduces an element of unpredictability. 

 Hybridity does not only go forward but backwards as well. According to Bhabha, 

the elements located at the two ends of the initial dichotomy are not essences which can 

be opposed because, in the case of multiculturalism, the initial premise states that there 

are original cultures with specific qualities, which are allowed to coexist with one another 

when they come into contact, while always maintaining their original shape ("The Third" 

27, 208). As Bhabha argues, there are two reasons why the theory proposed by 

multiculturalism is wrong. First, because that original culture never existed as an essence, 

as something unitary or even finished. Secondly, because in hybridity, marginalized 

elements make way to the dominant discourse of society, which questions its 

homogeneity. 

 Admittedly, hybridity acknowledges diversity and heterogeneity. However, the 

Korean philosopher Byung Chul Han in his Hipercultura (2018) argues that Bhabha's 

approach is enmeshed in a conflicting dialectic and unable to come out of the binary 

tension between colonized and colonizer because, although hybridity accounts for 

multiplicity, it does so within a hierarchy in which differences are established along a 

vertical line. The image used by Han to illustrate hybridity is that of a staircase separating 

the few living in the space above from those inhabiting below. Conversely, Han's proposal 

of hyperculturality brings a multiplicity of spaces which cannot be apprehended by the 

power dynamics imposed by a centre over its margins. Accordingly, hyperculturality 

entails a connection between a wide range of individual experiences, which are 
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impossible to be subsumed into general categories or to enter into a relationship of binary 

antagonism (47). 

  As we shall see later, Anand has a similar view of cultures as resulting from an 

interweaving of elements. This is in direct opposition to the colonial view according to 

which, as Macaulay contends, hegemony means that knowledge and discourse come only 

from the central power and do not entertain any kind of dialogue with the periphery. 

Although Anand in his work is looking for a synthesis of the East and the West, if we 

apply Bhabha's concepts to his discourse on emotions, it can be considered to open a 

hybrid Third Space because the awareness of feelings as a source of knowledge limits the 

authority of rational discourse. This idea is materialized in his concept of the individual, 

in which Anand states that reason should be complemented by feeling, as a valid and 

deeper path towards knowledge. 

 Along a similar line to that of Bhabha's hybridity, when the Indian intelligentsia 

analyses the contact between the East and the West, their interpretation reflects their 

direct experience of "the montage of the Indian cosmos", which makes them hold a view 

different from the binary and excluding logos of the West (Anand, The Bubble 406). 

Within the exclusivist and homogenizing imperial ideology, one should choose to be 

either Western or Indian. However, from the Indian point of view, one can be both at the 

same time because, as the post-colonial critic Ashis Nandy points out, from the 

perspective of Indian multiculturalism, it is not difficult to accommodate East and West 

in a multicultural system (Nandy, The Intimate 71). Moreover, one particular trait of 

Indian society is its "ability to live with cultural ambiguities", not feeling the need of 

elaborating clear cut definitions (107). Accordingly, when Indian intellectuals witness the 

clash of the two cultural categories defined by the West, they do not think that one 

excludes the other; rather, they consider them from what Anand calls "a typically Indian 

point of view, the attitude of comprehensiveness, with its corollary that truth is many 

sided and not necessarily the monopoly of any one group or sect, and that tolerance is the 

supreme virtue" ("Our Cultural" 18). This comprehensiveness enables the Indian 

intelligentsia to create a synthesis which includes one thing and the other, unlike Bhabha's 

"neither one nor the other". This action is in tune with India's tradition of "digesting" the 

civilizations which have crossed its gates (Nandy, The Intimate 75). Hybridity, as defined 

by Bhabha, is born out of the tension of exclusion and reveals an ongoing conflict. On the 

contrary, synthesis, carried out the Indian way, is born out of inclusion and looks for the 
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collaboration of those involved in it. This view is akin to Han's "inclusive disjunction" 5, 

a term used by him to define a relationship which is not ruled by antagonisms but by an 

openness to mutual influences (21). As an example of this kind of Indian synthesis, Anand 

presents Tagore's works and life, because, in them, both elements, the native as much and 

the foreign, are present at the same time. Indeed, it is through Tagore that Anand learns 

that "the real synthesis can be achieved in our time only by going back for inspiration to 

the rich arts and literatures of our village tradition, at the same time as we drink at the 

fountains of alien cultures" ("Homage" 22). Accordingly, it is only in continuity with 

tradition that they will be able to build a picture of a future meaningful for their society. 

As an example of this, we can consider Anand's idea of village society. Following the 

ideas of Gandhi and Tagore, he wishes for "small agro-industrial village societies, which 

live in a certain harmony with nature", where there would be a barter system of exchange 

instead of a cash economy (Is There 199 - 200). Specifically, these societies would use 

small-scale industry to provide food and cover basic needs, but never for profit. In this 

way, society would keep some traditional traits while making sensible use of some 

technological elements coming from the West or, as Nandy argues, "they could use the 

Occident for their own purposes" (The Intimate 77).  

 Moreover, for Anand, synthesis is also a strategy which subverts the rules of the 

dominant power. Indeed, mimicry forces Indians to learn under a foreign system of 

education for the benefit of the alien government, which is completely divorced from their 

needs. However, Anand is convinced that, through a beneficial process of synthesis, 

"people [will take] revenge by adopting such Western techniques as suited them and 

incorporate[] them into their old cultural patterns" (Is There 86). This is the upside of 

mimicry, "at once a mode of appropriation and of resistance" (Bhabha, The Location 120). 

So far, Indians have been passive recipients of the educational policy. From now onwards, 

synthesis, as a strategy of resistance, turns them into active agents of their own 

development.  

 One more difference between hybridity and synthesis lies in the historical context 

where they were produced. Hybridity is born at the end of the twentieth century, in a 

postcolonial setting in which Indians spread around the world in what comes to be a 

diaspora. On the other hand, in the first half of the twentieth century, those Indians 

belonging to the economic or intellectual elite, such as Jawaharlal Nehru or Mahatma 

 
5 The translation of the terms "inclusión disyuntiva" is mine. 
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Gandhi, who travel to Europe in the formative period of their lives with the aim of 

studying there for some years, usually plan to go back to their country to settle down. No 

matter how long they live abroad, this first batch of expeditionaries to the Western world 

know that they do not belong in the new place and that their stay is temporary. The same 

happens to Anand. Even though, in Lau's terms, he can be considered as a diasporic 

subject; taking Avtar Brah's definition of diaspora as a journey in which a home is left 

behind to "put[] roots 'elsewhere'" Anand would not be so (Cartographies 179). In fact, 

he lives for 25 years in the "exile" in the UK, but his aim is never to settle there, so he 

returns to India in 1945 to live there until his death (Ram, Mulk ix). 

 When Anand defines his understanding of synthesis, he is not living in India 

physically. Nevertheless, his mental framework is always the subcontinent. Likewise, 

none of those first-generation Indians who study in Europe –Rammohun Roy, Nehru, 

Iqbal or Gandhi, nor Anand himself– ever wishes to settle in an alien land. Hence, it is 

clear for them that their culture is Indian and, unwilling to leave it behind, they seek to 

incorporate the good things offered by the West in it. This is their concept of synthesis. 

Nevertheless, this is not to say that a Third Space is not created, because, as Bhabha notes, 

in some cases, when the contact brings a change bigger than mimicry there is "no return, 

no going back to the 'good old days'" (The Location 27). Here Bhabha is dealing with the 

situation of women in Britain after they participated in working class strikes, but this also 

happens to Indians like Nehru who forsakes a religious interpretation of the world in 

favour of a scientific one. Such a significant fact changes the understanding of the culture 

of origin dramatically. However, they do not want to leave the old world behind 

completely. As we shall see, despite intending to create new values, a new civilisation 

and even a new world, they do not want "something new and unrecognisable", something 

else, the kind of radical departure that characterizes the Third Space according to Bhabha, 

but a world which would clearly bear the trace of their culture of origin (The Third 211). 

Clearly, in their conception of the world, a radical departure would mean breaking with 

tradition and stepping into no man's land, such as the ghostly dimension inhabited by the 

Babus. Anand and his peers can only understand their present in continuity with their 

past, thus they do not desire a break but a renewal.  

 Similarly, Anand rejects "the doctrine of two opposite worlds", the limitations of 

a binarism which is behind the categories of East and West or behind "the dualism of 

matter and spirit" because he considers them superficial and inconsistent ("Prolegomena" 
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7). Neither the East is an unchanging stagnant pool, as he demonstrates by being an agent 

of change, nor the West is the land of freedom, as it is made clear to him by the way the 

British miners are repressed when they are on strike in 1926. Therefore, he knows that 

there is no truth behind the hollow categories of East and West. Once and again, Anand 

insists on the comprehensive view of synthesis based on the tenet that truth is many-sided, 

which means that it can be found anywhere, in the East as much as in the West. In fact, 

he looks for it everywhere during his formative years, not finding any contradiction in 

doing so. However, Anand needs to walk a long way before reaching this point because, 

early in his life, he emulates Western ways by adopting foreign dress and idolising his 

father; since he is his gateway into the world of the rulers. Indeed, it is only after having 

contact with his mother's side of the family that Anand painfully realizes that "[his] father 

[i]s disloyal to India, because… he [i]s serving the British" (Cry 2). Therefore, initial 

imitation is followed by rejection to end up in a synthesis of values belonging to both 

worlds in tune with his view of society and of the individual. 

 

3. 3. Liminality 

 

 Victor Turner is the first to define the anthropological category of liminality as 

the characteristic shared by people who "fall in the interstices of social culture" (Turner, 

The Ritual 125). Bhabha applies the term liminality to characterize the privileged position 

from which he speaks because it allows him freedom from hegemonic discourses. Here 

freedom takes the shape of creativity, since liminality is a creative place, "the space of 

intervention emerging in the cultural interstices that introduces creative invention into 

existence" (Bhabha, The Location 9). 

 Bhabha, while developing his conception of liminality, elaborates postcolonial 

theories of centre versus margin. As we have seen, since the Empire undertakes the task 

of interpreting the world according to its own categories, in the outcome, it creates and 

narrates a world where Europe occupies the privileged position, in the centre, and the 

colonies a secondary place, in the periphery. Additionally, this hierarchy of centre versus 

periphery is also articulated within a single society. Similarly, Anand considers that this 

is the case of India because the central authority does not have the capacity to deal with 

the problems which take place in the different regions adequately ("The Voice" 149). 
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 According to Bhabha, stability is created by means of a "powerful master-

discourse", which is the dominant one in that society (The Location 155). This powerful 

discourse emanates from a centre characterized by homogeneity. However, those who do 

not participate in this homogeneity because they belong to the minority interrupt and 

interrogate the master-discourse. They can do it because they are outside the centre 

inhabiting a liminal, in-between, space from where things are seen differently. For 

Bhabha, this difference is created by "the perplexity of living in the liminal spaces of a 

national society" (162). In this description, he alludes to the perplexity felt by immigrants. 

Precisely, this is Anand's case when he travels to England to study and finds himself in 

the situation of an immigrant, as the following section reveals. 

 In the light of the concept of liminality, we notice that Anand is aware of the fact 

that his personal experiences place him on a liminal position in his own society: "on the 

borderland between earth and the deep pit of isolation" (Seven Stripes 59). Similarly to 

Bhabha, he understands that this is a privileged position since, from there, he has a 

different perspective on life and society. A perspective which enables him to interrogate 

endlessly the master discourse of the society where he lives. As a young man, he is 

discovering the world and adjusting to social norms. However, the process of 

socialization is hard because he soon finds that he disagrees with many of the values and 

norms imposed by his community.  

 According to the sociologists Peter Berger et al., who analyse the dislocation 

created by modernity in traditional societies, youth is "an interstitial area … the locale of 

the most acute experiences of self-estrangement", which coincides with Turner's 

understanding of the word (Homeless 86). Anand's autobiographical writings give 

evidence of how young Anand inhabits that interstitial area which makes him question 

endlessly the norms of his society and, from a very young age, experience self-

estrangement by feeling apart from those around him. The fresh perspective provided by 

this liminal position enables him to become what Berger et al. call "a modern type" more 

prepared than others to accept changes (113).  

 There is another feature in Anand which makes him prone to change; the fact that 

he harbours resentment against the authority of the elders in his community is one more 

sign of his critical attitude. For instance, in a letter to his father, Anand questions the 

usefulness of following the sanctions of the elders in the community with the words: "how 

can a young man hold his head high and look at the stars if he is always falling at the 
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elders' feet?" (The Bubble 595). Accordingly, he considers that a relationship where one 

is not allowed to "ask questions, answer back or disagree, even respectfully" is harmful 

and prevents the healthy growth of the youth (595). 

 While he is growing up, Anand's mind is alert and active; attitudes encouraged by 

his uncle who tells him: "You must ask questions and not accept everything" (Cry 84). 

Therefore, he usually reflects on the things which happen around him. The process he 

follows is "to compare one thought with another … and hence to criticize" (83). This is 

how he becomes aware of the many contradictions in which he and his family live. These 

contradictions are found, for example, in his mother's behaviour. Being a deeply religious 

woman, she prays to Gods, makes offerings, follows the customary rituals and visits the 

temple. However, when her son Harish steals from the store of the jail where he works, 

she does not condemn his act. This makes Anand feel that his family "only talked of 

principles, but certainly did not practice them" (Seven Stripes 46). This inconsistency 

makes Anand despise his mother's "magic and superstition" because he sees in her what 

his uncle Dev explains: that "our religion has just become ritual and decadence! Custom!" 

(Cry 83). 

 Moreover, Anand realizes that hypocrisy is rampant in his society. For instance, 

in the relationship with the masters, he sees that "almost everyone, including his father, 

who was loyal to the Sahibs, talked against the White Sahibs, secretly" (114). This 

hypocritical behaviour shows that this kind of double standard is not merely tolerated, but 

that it has become the norm. In fact, this socially accepted and normalized transgression 

of the norms is looked upon benignantly, if it is compared to other acts of transgression 

carried out by Indian youths. On the contrary, Anand's individual acts of rebelliousness 

are perceived and punished as a form of transgression. For example, when he is expelled 

from school for joining the procession which welcomes the nationalist leader Lala Lajpat 

Rai, his father hits him on his head while saying: "You have disgraced me and our whole 

family" (Seven Stripes 227). On another occasion, after Anand is arrested and flogged by 

the police, he hears the same words from his father: "our family has a name which must 

not be disgraced!" (231). In these violent situations, he learns how his family's prestige, 

based on pretence, is everything which matters. Indeed, it should be preserved at all costs 

so as not to be singled out by the elders who are the guardians of tradition. However, 

young Anand's mind understands that family prestige is not based on virtue but on lies: 
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We all pretend[], in spite of our mental differences and alliances, 

that we love[] each other, and [are] a happy, closely knit family, 

respectable, exalted, and enjoying great distinction through the 

precedence given to father by the white Sahibs as the brains of the 

regiment. (Anand, Cry 159) 

As Anand cannot stand that falsehood, for him "the whole world seem[s] rotten" (130). 

The perplexity addressed by Bhabha is created in him by the awareness of the fact that 

what happens in his family happens everywhere in his society. This makes him 

understand the truth behind the apparent respectability of the elders. Therefore, he sees 

that they participate in a conspiracy to silence all the wrongs, a fact which Anand cannot 

bear (Seven Stripes 223). Conversely, following the teachings of his uncle Dev Dutt he 

revolts "against the lies of all people" and decides to reject religion and caste (Cry 130). 

His rebelliousness and his questioning attitude set him apart from his family producing a 

self-imposed estrangement in him.  

 In several of his writings, Anand expresses that he feels different and isolated. For 

example, he confesses that "I [feel] like the prodigal son, who [is] not wanted at home 

and resented by the world outside", or that he is "a temporary stranger in my father's 

house, an outsider" or even "an exile from the world" who "[becomes] more and more 

lost in my aloneness" (Seven Stripes 187; Cry 100,128). When he is sent to the village by 

his father he also feels rejected "not wanted at home, and not wanted here, there [is] 

nowhere else for me to go" (Seven Stripes 189). In this case, liminality implies negation 

and decomposition, rather than self-assertion and creativity. 

 Anand's reaction to this alienation is expressed in terms of the feelings which are 

produced in him. For instance, it makes him feel "peevish, impatient and irritable, 

harbouring a general resentment against life" (Seven Stripes 96). Clearly, he is in the 

middle of a personal conflict, torn between "the two worlds in which I live[], the world 

of compromises of my father and the world of ardent principles of the Nationalists" (125). 

He solves the conflict by opting for the second one because he prefers Gandhi's "attitude 

of defiance of injustice" to the falsehood of the life in his community (127). As part of 

his defiance, he chooses the kind of friends his family would not approve of: Bhagwan 

Singh, an orphan who is despised because "his father had lived with a Negro servant 

woman" and Ismet Ullah, a Muslim (208). Together they take a vow to be united in their 

"rebellious ideas" (208). As Gandhi allies to the Muslim Ali Brothers in the political 
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arena, the three friends decide to follow his example and "strengthen Hindu-Muslim 

friendship by eating together openly and as often as we [can]" (209). This not only goes 

against the authority of the elders but also against the power of the foreign government 

which carries out a policy of divide and rule. When Anand hears that the British are 

inciting Hindus and Muslims to go against each other he asks: "But how? … If we are all 

Indians?" (109). 

 Therefore, since Anand feels rejected, he sides with those who are also rejected 

from society. For example, he wants to marry Mumtaz, his brother Harish's keep, 

although she is a prostitute. He also goes against all the prohibitions by mingling with the 

outcastes, in an attempt at "revolt[ing] against the prejudices of the elders, to genuine and 

more truthful things" (Seven Stripes 30). For instance, he teaches English to the 

untouchable Bakha, who cannot have access to education, since it is forbidden by custom. 

Western values provide an alternative to untouchability, which is based on the belief that 

untouchables are ritually impure because they are in contact with dirt. So, Anand's contact 

with Western ideas through the conversations with his uncle make him discover "the 

autonomous individual, with a dignity deriving from his own being, over and above all 

and any social identifications" (Berger et al., Homeless 88). 

 As Prasad notes, Anand reads Marx's letters on India in the 30s and becomes an 

active Marxist, using his novels to criticise the ills of society (The Insulted 18). Although 

he is not a member of the Communist Party, he signs the Manifesto of the Progressive 

Writers Association in 1935. In this Manifesto, some committed writers proclaim that 

their objective is fighting against basic problems of society, such as poverty and lack of 

freedom (19). Anand acknowledges that in some of his novels, for example in The Big 

Heart (1945), he is considered a proletarian writer because of his deep social concern for 

the struggles of factory workers.  

 This awareness of the intrinsic dignity of the individual makes Anand wish the 

world was organized differently. For example, when Anand is a child, he visits the shrine 

in the village of Kanovan where a man, Sitalgar, has been carrying water to the pilgrims 

for twenty years. There, he wishes Sitalgar, the servant, were "by merit" the head of the 

shrine, and not the priest who holds a hereditary position and is more interested in people's 

offerings of silk and hemp than in their spiritual well-being (Seven Stripes 69). 
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 That society ruled by elders, which Anand despises, is based on honour, which 

derives from the position occupied by families within the hierarchy of caste. Anand, in 

his synthesis, makes an "attempt to reinterpret values in the light of fresh knowledge" 

(Apology 143). Accordingly, a new society should be based on the dignity of the person, 

be it the mud smeared peasants or any of "the last members of society, … the weak and 

the fallen and the under-privileged" (142). Clearly, all through his writings Anand depicts 

his characters as individuals under this new light because he has adopted the modern value 

of equality. Precisely, the meaning of this change is explained by Berger et al. in their 

analysis of modernity: "dignity, as against honour, always relates to the intrinsic humanity 

divested of all socially imposed roles or norms. It pertains to the self as such, to the 

individual regardless of his position in society" (Homeless 83). Therefore, Anand's 

liminal Third Space is a dimension created by the individual, in this case, a member of 

the young generation who becomes aware of and criticises the ideas underlying social 

relationships. Indeed, this individual can revitalise society with their new approach 

because their will is to "integrate himself… to the community to which he belongs" ("The 

Role" 213 - 214). 

 Anand's rebelliousness has made him aware of the value of each human being, which 

is independent from their social role. This fact illustrates further that, thanks to his liminal 

position within his society, he has "grown up to be unconventional and accept[s] the low 

caste and outcaste people as [his] equals" (Seven Stripes 11). Nonetheless, he considers 

liminality a painful process, yet one with a positive outcome because of its enlightening 

nature. Therefore, Anand is able to overcome his prejudices only after feeling estranged 

from his family and having the chance to be in contact with people from other religions 

and social strata due to his father's job. So, once he understands how a given mentality 

unconsciously inherited from his social environment is preventing him to appreciate what 

is valuable in others, he is ready to leave it behind and open himself to the world with an 

inquisitive mind (Anand, "If Music" 128). 

 

3. 4. Stereotyping 

 

 As Edward Said observes, the West creates stereotypes of the East in order to 

contain it because they are the answer to their need to control the unknown. Therefore, 
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stereotypes fix the Oriental in its essence, while declaring that there is no possibility of 

changing it. Thanks to them, the East can be explained in terms which are easily 

understood by the West. Interestingly enough, the need to create stereotypes does not 

arise until Orientalist scholars confront the unintelligibility of the recently discovered 

civilizations of the East. Therefore, the West undertakes the task of translating Oriental 

texts attempting to reduce that obscurity, which is done within a racist, imperialist and 

ethnocentric epistemological framework, which the Orient, being politically weak, has to 

accept (Said, Orientalism 203 - 204). So, despite being a continuum, the East is first 

fragmented, then categorized according to Western knowledge and finally "uniformly 

defined in terms of Europe" to create a manageable picture of it (221). In elaborating that 

artificial uniformity, it is easy to foresee that much of what is relevant to Orientals will 

be ignored and that, at the same time, some traits will be exaggerated in the picture. This 

is the process which creates stereotypes, or clichés in Said's words, such as the spiritual 

East, born out of comparison with and opposition to that of the materialist West. Although 

this stereotype has already been mentioned, I will analyse it in greater depth later.  

 Bhaba agrees with Said in the proposition that colonial discourse depends "on the 

concept of fixity" (The Location 66). This fixity provides certainty, which is useful to 

change the Other into something manageable, although, as we shall see, it is intentionally 

based on misconceptions. Colonial discourse has in stereotyping a mechanism to negate 

the "singularities of difference", which becomes its main discursive strategy (74). This 

kind of colonial discourse places India under a double bind. For instance, one of the 

stereotypes which Anand fights is that of "the latent and unchanging characteristics of the 

Orient" because, according to Orientalist stereotypes, the East is immutable (Said, 

Orientalism 216). Since stereotypes are considered true knowledge which do not admit 

any change, Anand needs to challenge this double bind in his effort to make the West 

understand the Oriental truth of the existence of a knowledge coming from feelings. 

 As Bhabha observes, categories used to talk about reality, such as community or 

class struggle, do not exist in a "primordial, naturalistic sense" Because they are not given 

a priori as if they were chemical components of matter, rather they are constructed 

through discourse and are always in tension with other conceptual objects (The Location 

26). A characteristic of the way in which these categories are assigned meaning is that 

they are defined through relationships because "each political object is determined in 

relation to the other" (26). Thus, reality, perceived by as a continuum by the mind, is 
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classified and categorized rationally to be understood. One of the ways to construct that 

reality is by comparison, the basis upon which stereotypes are built. Through a 

comparison between opposed groups, such as us versus the other, stereotypes construct 

the colonial subject. At the same time, stereotyping is an exercise of colonial power 

because the colonizer is the one who establishes the categories. Obviously, there are 

usually some facts which may adjust to the image created by a stereotype, which is why 

they are sometimes difficult to identify, but the problem is in the overgeneralization. 

Although stereotypes can be positive, they are negative and based on prejudices more 

often than not. However, the group which receives the negative stereotypes can counter 

the negative image imposed on it by creating a positive image of itself. This mechanism 

is explained by Nandy in the colonial context by saying that "the standard mode of 

transgressing such stereotypes [is] to reverse them" (Nandy, The Intimate 72). 

 In the case of Anand, he is exposed early to the damaging picture of masters versus 

natives created by stereotypes, as any other Indian child of his generation. For instance, 

at school, teachers explain that "the English race, which rules over us so benignly, has 

brought railways, canals, roads and good Government to our country. They are making 

donkeys into men" or, in the same light, that "they have taught us to wear clean clothes. 

They have taught not to talk so much, but work hard. They have given us … hospitals, 

schools … So, learn to be grateful!" (Seven Stripes 17; Cry 58). As we can see from this 

example, the education system is one of the main ideological tools at the service of the 

Empire. Although young Anand hears some criticism about the masters –for example 

from his uncle Dev– it is not possible for him to see through all the lies which uphold the 

so-called civilising mission in India. In this case, since the British hold the power, they 

describe themselves as clean, hardworking and progressive; characteristics which are 

labelled as positive and posed against those of the Indians, who, by opposition, are 

derogatively considered dirty, lazy and stuck in the past. Therefore, the picture which 

reaches the children is that the foreigners have brought with them progress and learning 

to the natives of the land, who were hardly human before they came, or "uncivilised" at 

best (Anand, Little 18). In this way, colonial power creates negative stereotypes about 

Indians "a population of degenerate types" who need to be rescued by the civilising 

mission "to justify conquest and to establish systems of administration" (Bhabha, The 

Location 70). Therefore, the real truth of stereotyping is that it is part of the powerful 

ideological machinery of the Empire which "redefined the West's self-image as the 

antithesis or negation of the East" (Nandy, The Intimate 72).  
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 In 1925, Anand travels to England to pursue higher studies in philosophy. As I 

have mentioned in the previous section about liminality, immigrants in the host culture 

find themselves in a situation of perplexity which endows them with, what Bhabha calls, 

"the migrant's double vision" or "the truest eye" (The Location 5). That third eye of truth 

is opened in Anand when he is hit by the "tight little island mentality", which makes him 

nervous, insecure and angry since his first days in England (The Bubble 96). Bhabha calls 

the same trait "little Englandism", a mixture of ignorance, hostile racism and "the 

pressures of 'civilisation' in the U.K." (Bhabha, Remembering xxi; Anand, Little 9). 

Likewise, soon after his arrival, Anand experiences several examples of such "little 

Englandism". For instance, he can see it painted on the face of a maid who opens the door 

with a frown because it is not the proper time for a visit or in the humiliating way in which 

he is treated while he is looking for accommodation. Moreover, Anand is shocked, hurt, 

furious and helpless after a landlady slams the door in his face when he asks if she has a 

free room. However, when he hears abuse addressed at him, anger is replaced by pity for 

their ignorance. Living among the "seemingly purblind" English people, he understands 

that their blindness has been created by stereotypes and, accordingly, he reflects that "I 

have only the identity of the foreigner, of the Indian in their midst, by sheer contrast" (The 

Bubble 47). Furthermore, Anand experiences how the stereotypes make him invisible, 

one of many among blacks, or at best a Wog, "Westernised Oriental Gentlem[a]n" (28). 

As Bhabha points out, his individuality is doubly negated, first in being considered a 

foreigner and then an Indian. Since it is evident to Anand that Indians are a multiplicity 

of races and creeds, it is only ignorance which can explain that attitude. Thus, the 

stereotype which preaches British knowledge versus Indian ignorance is broken; soon 

more will follow. 

 Another stereotype Anand is aware of is that of the separation of the East and the 

West. One of the arguments which explains that separation consists in considering the 

East spiritual and the West materialist. As noted above, there are little nuggets of truth 

behind these categories which obscure the political implications of maintaining this 

division. In a first moment, Anand agrees with the idea that Indians are spiritual and 

British materialist because spirituality is part of his daily experience. Therefore, it is 

evident for him that "main concepts, like the world as Maya –illusion, Bhagwan– God, 

Karma – deeds, are part of common speech in Indian homes" (Cry 128). Additionally, he 

also has the example of his mother, who interprets their daily life in terms of karma and 

wishes to undertake a pilgrimage to the sacred places of India to better their luck (Seven 
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Stripes 62). Anand himself wonders about his "kismet, or destiny" for long (Cry 128). He 

becomes aware of the fact that Indian saints preach "the wisdom of the heart", which 

compares strikingly to the shopkeeper materialist mentality of the British, whose only 

God is the "cash nexus" (The Bubble 57, 187). For him, it is also clear that the materialist 

British are "fat in the middle from their ill-gotten gains", which have been acquired by 

"selling suits, hats, cricket bats, cigarettes and establishing markets for finished goods, 

from Lancashire, in far off places of the world – and importing raw materials" (317, 444). 

 Consequently, Anand realizes that 

every time a European sees me, he associates me with the people 

who believe in Gods. And they associate India with the holy men. 

It tickled my vanity to feel that they all thought us to be so high 

minded. (377-378)  

In this example, we see that being associated with the religion of his country boosts 

Anand's ego and makes him feel proud of his culture. Therefore, here, there seems to be 

no harming intentions behind the generalization. Furthermore, Anand even uses that 

stereotype to his advantage, for example, when he feigns a belief he does not have while 

talking about Indian religion to Virginia Woolf. Although that time he feels proud because 

the lady is impressed by Indian spirituality, soon he realizes he has been trapped by 

"compensatory chauvinism" (92). This mechanism, as Bhabha points out, is used by 

Foucault to argue that the oppositions "can be subverted by being inverted" (The Location 

72). This subversion is present in Anand when he realizes that the British education which 

he has received has made him "contemptuous of all the philosophies of his inheritance" 

(The Bubble 265). Subsequently, Anand's initial contempt is replaced by pride to counter 

the negative effect of colonial education when spirituality, considered negatively by the 

stereotypes because it makes Indians otherworldly and unable to rule themselves, is seen 

in a positive light, as showing some superior trait. Seeing things from this point of view, 

he expresses his wish to study the Tantras and learn about the way in which they reveal 

the workings of the mind. Nevertheless, Anand finally discovers the trap in which Indians 

have fallen by accepting the East-West divide and considers "the crude distinction 

between a materialistic West and a spiritual East" to be completely wrong because, for 

him "Asia, Europe [a]re all parts of the circular dance" (Apology 89; The Bubble 283). 

Therefore, he understands the political implications of the East-West divide when he 

incisively asks: "Who told you we are spiritual? We are suppressed people" (358). As 
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Nandy argues, Indian "society does give an important place to spirituality, but it is hardly 

the overwhelming aspect of Indianness" (The Intimate 81). Thus, the empty talk of 

spirituality only hides the fact that Indians cannot even chose what to talk about. 

Fortunately, the time has come when the pressing issue of Indian freedom turns Indian 

minds to materialist concerns. 

 Since stereotyping feeds on ignorance, the way out of it is getting a more detailed 

knowledge of those who are described according to its inaccurate overgeneralization. This 

can be done by establishing person-to-person relationships, instead of considering 

individuals as members of groups characterized by some particular trait, such as their 

colouring (Nandy, The Intimate 69). Anand realizes that the British are not interested in 

dissolving stereotypes since they have been created by the imperialist ideology to keep 

things in place and, contrary to the much-vaulted idea of the dynamism of the West, to 

prevent change and "to preserve their own superior way of life" (Apology 89). Moreover, 

the direction of the exchange East-West is mainly from the West towards the East and not 

the other way around. This explains the fact that "the West ha[s] only heard stale old 

legends of the wisdom of the East" (The Bubble 364). This is why they believe in the 

truisms popularized by Kipling such as "East is East and West is West and never the twain 

shall meet" (444). For a start, the West met the East the moment the British set foot in 

India. To follow, the evidence of the encounter East-West is forever present in Anand 

who considers himself "an individual floating between Asia and Europe" (Apology 19). 

 Through these arguments, we have seen the process which makes Anand realize 

the damaging nature of stereotyping and how he finally overcomes its deceiving logic. 

Only then will he be ready to unleash his creativity in order to build his personal 

philosophy and develop his vision of man. 

 

3. 5. Building a Community 

 

 Ashis Nandy, in his analysis of the emergence of India as a nation, identifies 

several strands within the fight for freedom. The trend of mainstream nationalism, as it is 

exemplified by the statesman Jawaharlal Nehru (1889-1964), emerges as an answer to 

British policies and, therefore, it is completely shaped by it. Its aim is to create a nation 

in the fashion of Western ones, limited by borders and ruled by a democracy. However, 
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there are thinkers who do not agree with the "idea of a monocultural nation-state" (The 

Illegitimacy x). In fact, they are suspicious of this concept because they consider it linked 

to Western imperialism. Rabindranath Tagore (1861-1941) and Anand are among those 

who are against this idea. As we shall see, they look further than their contemporaries 

because their aim is to go beyond the boundaries of a nation to the unity of a world which 

will thrive in its diversity.  

 In his speeches, Nehru analyses how the freedom struggle can be marred if people 

come to feel anger, bitterness and hatred. To solve this problem he adheres to, what he 

calls, "the Gandhian technique" (Selected 9). Under this technique, first, the opponent is 

not considered as a complete antagonist and, second, the individual is seen as different 

from the institution. This approach is a call to empathy, which allows fighting imperialism 

while being friendly to individual Britishers. Moreover, it leaves the door open to 

reconciliation once independence is achieved. When this happens, Nehru poses that the 

main tool to build independent India is parliamentary democracy. As the apparent 

stability of the country under colonial government is only artificial, he perceives the 

danger of separatist tensions emerging once the fear of British repressive policies and the 

common aim of opposing "the alien power" disappear (77). At the time, Nehru identifies 

powerful "disruptive forces" in the territory, such as the barriers created by "religion, 

province, caste and language" (76, 92). These divisions are an inner source of weakness; 

the invisible enemy within. This is the reason why the government of independent India 

not only has to work for the advancement of society, but also to create the impression 

among people that it is working for everybody's welfare. If this is not so, there is the 

danger that quarrelling and dissatisfaction among communities will arise. To solve the 

problems of communalism and casteism, Nehru turns, once more, to Gandhi's example 

and understands that the way to build a sense of unity among the different factions in 

India is "always to be friendly, always to be cooperative" (6). Unity will become a reality 

when people feel it since, sharing the views of the historian Ernest Renan explained 

below, Nehru believes in the test of the heart for those things which cannot be measured 

but exist because "when people feel them you know they are there" (4). Therefore, he 

wants to instil an optimistic outlook in his audience and empower them, since he thinks 

that, with the inner strength coming from "many millions of willing hearts and hands to 

help, we can brave the high seas and face the future with confidence" (Jawaharlal 2). 
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 According to Nehru, one of the ways to create a sense of unity among Indians is 

to get to know their country. Therefore, he looks at the past, since he acknowledges that 

being aware of the continuity of their country through "thousands of years" of history is 

important (Selected 87). Moreover, the unchanging nature of the past offers security and 

a firm ground from where to grow a community. However, it is not less important than 

travelling the width and breadth of the territory to get acquaintanced with its "myriad 

forms", its different languages, religions, lifestyles and the human beings who inhabit it 

(87). As it is argued below, these two elements, the past and the present, are 

conceptualized by Bhabha as pedagogical and performative processes, while they are also 

present in Anand's idea of the new India. 

 In the article "Dissemination" (The Location of Culture 139 - 170), Bhabha argues 

how tradition and modernity, renamed as pedagogical and performative processes 

respectively, work to shape a community. In his discussion, they are also applied to the 

creation of a nation because Bhabha thinks about the nation as the "imagined community 

of the nation-people" (140). For him, a community, or "the social", is an entity produced 

performatively within a dynamic process of negotiation (13). Since it is a discourse which 

is being constantly constructed, it challenges previous narratives, used to define social 

identities in essentialist terms. Bhabha opposes the view which takes the fixity of stable 

categories set by tradition as a certain point of reference. This is the same criticism he 

makes to the validity of stereotypes. For him, the social is the process of articulating 

"cultural differences" (1). Therefore, a community is built through the relationships 

established within it; in as much as they are a process of "translation and displacement" 

(26). Therefore, political entities come into being through this relationship, which is 

permanently being constructed and ridden by contradictions and conflict. As we shall see, 

Anand also understands that a community is composed of ongoing relationships, although 

the process is defined by him in terms of clashing or harmonious emotions. 

 With his work, Anand aims at making a positive and significant contribution to 

the life of his community because one of the pursuits of his life-long literary career is "the 

business of living together" ("A Note" 96). In the light of this, he uses the term community 

to address his country in a first stage full of "passion for nationhood", but, later, he extends 

it to encompass the whole world through his ideology of Humanism ("The Crooked" 79). 

Anand is well-aware of the fact that the world is going through times of disruption, since 

the individual finds itself in a milieu in which the old way of living is no longer functional. 
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Nevertheless, he feels capable of undertaking the task of bringing about the "absolutely 

new" by using the material conditions created by the industrial revolution in a wiser way, 

so he says, than that of the Europeans (95). For Anand, being free to exert his creativity 

means that he is putting into practice a supreme value: "the core of all civilised living"; 

the energy latent in the individuals, which is released the moment they have a "free mind" 

("On the Study" 48). According to him, the "absolutely new" does not imply a rejection 

of the past. Indeed, its complete novelty comes from the fact that intellectuals in India are 

employing their "intellectual… freedom" to create their own tradition by synthesizing 

useful elements taken from the new society as much as from the old one ("Prolegomena" 

10). Thus, Bhabha is close to Anand's position because he also emphasizes the freedom 

of mind enjoyed by nationalists. Similarly, in his argument, he considers that building a 

culture and inventing a tradition are liberating processes which unleash the forces of 

creativity (The Location 161, 172). As we shall see in depth in the following chapter, 

intellectuals, such as Gandhi, Tagore and Nehru, create a social-imaginary nation which 

they offer to the Indian people. Moreover, they are engaged in bringing India into 

modernity within a colonial space which is hybrid for Bhabha. Although they use 

arguments such as that of history or race, they aspire to create a national integration which 

rests on the "symbolic and affective sources of cultural identity" by addressing Indians as 

if they were members of a family or protected by a kind Goddess (140). This interest for 

the affective life of people is shared by Anand, who addresses individuals by focusing on 

their emotional lives.  

 Bhabha illustrates how people invent a new kind of community by recalling Eric 

Hobsbawm's argument, which states that people create nations to fill a void created by 

the new changed life conditions. In tune with this this idea, Anand is interested in 

depicting the complexities entailed by the opposition between the present and the past, 

which are articulated as the interplay of tradition and modernity. Additionally, using 

Ashis Nandy's arguments, Bhabha states that postcolonial India emerges neither as 

modern nor as anti-modern but creates a category of its own, that of the non-modern (The 

Location 251). Nandy coins this term because he rejects the polarization between logical 

modern societies in which the principles of Descartes prevail and primitive societies 

which should be led towards the path of progress (The Intimate 10). Therefore, he 

considers that a non-modern society is not modelled by or in reaction to the West but 

thriving in its rich contradictions. Similarly, Anand's elaboration of the individual as a 
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soul-body-mind and his idea of a society ruled by a synthesis of old and new values make 

him an example of that non-modernity. 

 Bhabha does not acknowledge territory as the basis to define a nation. Instead of 

that, he considers it to be a "temporal process", which contrasts with the present 

geographical-political division of the world (The Location 142). According to him, there 

are two kinds of processes involved in the creation of a nation as narration, which he 

labels as "pedagogical" and "performative" (145). The pedagogical process is built on the 

authority of the past, which goes back to the historical origins of the nation. It progresses 

along a line created by a "continuist, accumulative temporality" (145). Therefore, the 

pedagogical process amounts to tradition. About the temporal nature of this pedagogical 

process, Bhabha observes that the historical argument, which has dominated the debate 

about the nation so far, elaborates a view of the nation as coming from a certain origin 

and being shaped through events in time. However, for him, that linear conception of time 

which joins the past with the present is a lie because each new element breaks the line by 

bringing a space of innovation and interruption into it. Moreover, for Bhabha, a historical 

view is not useful to understand the nature of a nation because it is presented as a 

collection of events lived by a homogeneous society. He exposes the fact that using the 

argument of territory and history to consider a nation as the "spatial expression of a 

unitary people" presupposes homogeneity in a society which is then elaborated as a 

totality characterized by shared experiences (142). Precisely, this is the kind of 

catachrestic totality addressed by history. However, totalities are questioned by Bhabha 

because they negate differences and obscure the fact that variety is an inherent part of any 

allegedly homogeneous society. Thus, Bhabha analyses how nationalist narratives mask 

the fluctuating reality of society to create a fixed and stable image of the nation and its 

peoples because they are interested in creating culture as a "homogenizing, unifying force, 

authenticated by the originary Past, kept alive in the national tradition of the People" (37). 

In particular, intellectuals play a fundamental role in creating this "'true' national past" by 

recovering elements from the popular culture (152). Accordingly, they elaborate a 

historical linear interpretation, the pedagogical discourse, which becomes the tradition of 

a people. The searched for effects which are produced by this use of tradition are certitude 

and stability because it provides a stable system of references, values or practices; all 

considered to be true. Therefore, it becomes part of the shared history of a community, 

which is homogenized under its effect. As well as that, it is one of the tools used to keep 

alive a past which bonds people into nations. 
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 Indubitably, Anand is one of those Indian intellectuals embarked on the 

reconstruction of the past to justify the present existence of their nation. Indeed, he is 

fully aware of the fact that nationalists turn their attention to the past with the aim of using 

history as a justification for the nation ("Our Cultural" 12). In doing this, they adopt the 

current historical view of India as beginning with the Indus valley civilization and 

progressing linearly through a succession of conquering peoples, such as the Aryans, the 

Huns, the Mughals and the British. However, he cannot but observe that creating this 

continuous line obscures the fact that there are gaps to be filled. Because of this, he 

questions the creation of a limiting framework which marks a certain beginning by noting 

that the original Neolithic cultures are never mentioned, despite the fact that there is 

material evidence of their presence in stone carvings. Thus, he concludes that the mask 

created by the nationalist narrative forgets primitive cultures in favour of the Aryan 

civilization, which popularized Hinduism, the major religion of the new Indian nation and 

a cornerstone of nationalism. In addition to this, Anand argues that talking about historical 

periods as if they were just as a collection of generalizations is not useful because this 

approach rests on "the bird's eye point of view" (18).  

 Likewise, questioning the validity of totalities and of an artificial homogeneity, 

Bhabha turns a discerning eye towards partialities, since they reveal a variety of interests 

within society (The Location 146). As he points out, the performative process is the 

construction or narration of the nation and its people by taking into account only what 

happens in the present moment. Notably, the focus on the present moment brings to the 

forefront people's lives, since it gathers individual experiences and introduces "the 

incommensurable act of living" in the narration of the nation (152 - 153). Nevertheless, 

the concept of people is problematic for Bhabha because people bring the "performative 

space of the perplexity of the living in the midst of the pedagogical representation" (157). 

Consequently, people are produced as an object by the pedagogical perspective and, at 

the same time, they act as subjects which create national life in the present moment. Here, 

Bhabha establishes a link between individuals and society, labelling both as ambivalent 

because, pedagogically, they are part of a political body and, performatively, their present 

life is part of their cultural individual identity. More specifically, the link is between the 

"psychic and [the] social" part of the individual since, the individual and the collective, 

"the singular or communal", are constantly articulating their differences and the same 

principles can be applied to both (1, 117). Significantly, the subjective experience of a 

fluid identity, forever on the making, is extended to the "intersubjective and collective 
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experiences of oneness" (1). Interestingly enough, blurring the difference between the 

individual and society, Bhabha follows Derridà, who disregards clear boundaries between 

categories. In fact, those categories are impossible to be defined in essentialist terms, 

because, in Bhabha's words, "the psyche and the social develop an interstitial intimacy 

[…] that questions binary divisions" (13). So, in his move away from binarism, he states 

that there are no longer polarities but only partial and unstable truths. In the same way, 

for Anand, generalizations lack the real insight into the culture because they offer "the 

worm's eye point of view" ("Our Cultural" 18). Similarly, he also turns to the individual 

to focus on "the story of the groups of little peoples" (15). This view does not take into 

account the succession of kingdoms, but the struggles of those inhabitants which began 

labouring the land to survive. Anand, like Bhabha, considers that people are the only 

element which is needed to create the image of the nation because, for him, the real 

cultural heritage lies in "the life of the peoples, in the feelings and aspirations of the 

ordinary folk"; hence in the performative process (14).  

 In Bhabha's exposition, the distinctive feature of any society is that it encompasses 

"incommensurable differences" (The Location 164). Therefore, being heterogeneous, any 

society requires a plural nation. To make his point, he recovers the argument of the 

historian Ernest Renan to be able to find out the nature of the kind of centripetal forces 

which can bind people with a plurality of interests. In his arguments, Renan explores the 

importance of different factors in the birth of the modern nation as such. As he points out, 

national identities built around the concepts of race, language or territory may not be so 

important if people feel the need or are compelled to unite themselves in a social unit. 

Bhabha accepts this view and states that "[t]he will is […] the articulation of the nation 

people" (160). This will, independent from historical explanations, inhabits the 

performative present. However, Bhabha cautions that ignoring the past means the danger 

of forgetting, specifically for him, massacres and violence. On the other hand, if the past 

is not used to create the narrative of the nation, a cultural identification has to be imagined. 

For Bhabha, both elements, the pedagogical and the performative, are necessary, although 

they are engaged in an uneasy relationship because, in the narration of the nation, the 

fragmentary and repetitive events which form everyday life should fit into the story of a 

"coherent national culture" (145, 147). Owing to this, Bhabha sees a nation as a 

heterogeneous unit created through a narration coming from multiple and overlapping 

categories. 
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 Bearing a similar preoccupation in mind, Anand reflects on the possibility of 

starting a new India afresh, emulating the Greeks, who created their cities "unburdened 

by a past" (14). Indeed, rejecting the past as a dead weight seems to offer the possibility 

of "luxuriat[ing] in a timeless present", apparently free from struggles and confusion (14). 

This seems an easy and quick solution for Indian society to come out of, what he 

considers, a pitiable broken and tormented state. However, he argues that burying the past 

may throw society open to the values of the "gadget-mongering civilisation of the West" 

(sic.) (Anand, Is There 61). The opposite view is held by the revivalists who, haunted by 

nostalgia of the Vedic golden age, want to recreate the past completely. However, Anand 

rejects this possibility; mainly because traditional society separates men into castes and 

institutionalizes exploitation of the lower castes by the brahmins. Nevertheless, he 

proposes to recover from the past those "human qualities" which are relevant for the 

present situation ("Our Cultural" 17). In tune with Bhabha and according to his own view 

of the complementarity of East and West, Anand's stance is, once again, that of a 

synthesis. Accordingly, from the past, he wants to break free from those dogmas which 

keep people in shackles while accepting the inheritance of some traditional values, such 

as universalism, still operative and alive in present day India. Nevertheless, he undertakes 

the task of refining these elements to make them fit into the modern perspective because 

both, tradition as much as modernity, have positive characteristics which can produce a 

"cross-fertilisation" (15). Indeed, it is when the individual assimilates energizing elements 

from the past "into the pattern of [his] own existence", that he or she "becomes the 

embodiment of a living tradition" (15). As we have seen in the previous sections, Anand 

himself is an example of this embodiment and is acutely aware about its presence around 

him. This is the reason why he easily connects the past with the present, for example, in 

the world of art. As he notes, an artist creating in ancient India is not different from one 

working in the modern avantgarde, since both are responding to "the quick of life, … [to] 

immediate experience" ("Reflections" 92). 

 In Bhabha's argument, a national perspective can be created by the will of the 

people in two possible ways: either from the point of view of the elite or from that of the 

subaltern (The Location 144). In his example, intellectuals create symbols so that the 

underprivileged identify themselves with the values of the privileged. However, in India, 

this move takes the opposite direction because, thanks to Gandhi's leadership, the 

intellectuals identify themselves with the values of the have-nots. Especially, this is 

Anand's case when he writes his first novel Untouchable (1935), in which he 
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acknowledges the good physical and spiritual qualities of the untouchable Bhaka. This 

view goes along with Gandhi's approach, for instance, as it is shown in a typed note 

entitled "Talisman" which Anand gets from the sage. Accordingly, the words written in 

it make him aware of the connection between one's individual actions and the life of others 

(Little Plays 8). In the note, Gandhi suggests that individual choices should be aimed at 

creating wellbeing in the most helpless people and helping them regain control of their 

lives. 

 In the use which Anand makes of the past, he highlights the role of "felt 

experience" by considering it the touchstone which helps him refine tradition (The Bubble 

201). With respect to the Hindu view of life, young Anand accepts the idea that reality is 

mere illusion, which he hears from his uncles. According to this idea, what is in front of 

our eyes is not real; therefore, one should not struggle against the odds of this world but 

aspire to transcendence, to the ultimate reality made of essences. Obviously, this is the 

otherworldly outlook, used by Orientalist attitudes to identify Indians, which makes life 

in this world seem unimportant. As Anand acknowledges, an individual who holds this 

belief understands reality as futile and has a passive attitude towards it. In his case, it 

makes him turn away from other people. However, later in his life, he questions 

"hypothetical eternities" such as this one when he is in love and feels the pang of agony 

or the elation of ecstasy coil and uncoil inside his belly (199). Being moved by feelings, 

he experiences Bhabha's perplexity of the living. As a result, the apparent stillness of the 

transcendental being within him is dissolved. In contrast with old hypothesis elaborated 

by theorists, the present moment alive in him through his felt experience creates the 

energy which makes him turn away from the dead weight of a traditional view of life that 

was taken for granted until that moment. Accordingly, he understands that feelings, which 

are performatively created in the present moment, are a way of knowledge because they 

make him become aware of himself. However, the process does not stop here. Certainly, 

Anand wants to discover himself in relation to others, share everything he owns or he 

knows and, finally, break the boundary between the individual and society by accepting 

any element from the cosmos outside him "as intimate experience" (203). As a result of 

this, bearing an acute awareness of other people's feelings and suffering in mind, he 

accepts their miseries and life urges with the aim of experiencing everything and, finally, 

"put all the world into [my]self" (Anand, Little Plays 144).  
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 Clearly, Anand rejects to follow a tradition which is taken as certitude and 

referential truth by his society blindly (Bhabha, The Location 35). Accordingly, his 

questioning of traditional values is a practice of resistance which negates this certitude by 

embracing a performative view of the world as perpetually becoming because it is made 

of "fresh challenges every day" (The Bubble 203). Thus, for Anand, it is not the 

pedagogical process of inventing a common history which creates a community but the 

performative process of letting life happen inside him through his feelings which makes 

him accept everything from the outside, regardless of differences, and become one with 

his group, recognising himself "as different from and yet as part of others" (200).  
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4. The Study of Emotions 

 

 In the arguments expounded previously, there is ample evidence that the interplay 

created by emotions in individuals and in society is a central topic in Anand's work. 

Clearly, his proposal to consider the human being as a composite of body and soul stems 

from an awareness of the flawed nature of those Western conceptions of the individual 

which conceptualize it as, first and foremost, a rational entity. As we shall see in the 

detailed analysis about the nature of the individual's soul and body, Anand argues that the 

soul is boundless and transcendent because it links humans to everything which exists, 

while the body has thought and emotion as its ineluctable components. The subject of this 

chapter is emotion, the second term of the dyad forming the body, although, as we shall 

see explained by the theory of Rasa, when the body experiences emotions in full, it opens 

up to reach the soul. 

 Today, the study of emotions is a vital field in many disciplines, such as 

philosophy, sociology, psychology, medicine, literature or art. Accordingly, there are 

different approaches and little agreement about any of the aspects included in this field. 

Indeed, it progresses at a fast pace by finding fresh insights and new research methods 

thanks to being crisscrossed by fruitful disagreements. In fact, we can only say for certain 

that the field is broad and that the object of study is complex because it corresponds to 

human beings which "are complex creatures emotionally" (Zautra, i). Regarding theories 

about emotions, in The Psychology of Emotion (2003), the psychologist K. T. Strongman 

covers about one hundred and fifty of them, which are grouped in the following 

categories: phenomenological, behavioural, physiological, cognitive, developmental, 

social and clinical. Notably, the approach followed by the scholars who carry out research 

on this field is commonly interdisciplinary. For instance, William Reddy's The Navigation 

of Feeling (2001) uses arguments from anthropology, history, psychology and linguistics 

to draw a theory of emotions and to carry out historical research centred on revealing 

people's emotional lives. In this chapter, the focus is on social and cultural aspects, 

although I also mention arguments from other disciplines to support my line of reasoning 

when it is required. In doing this, I follow Sara Ahmed when she states that "tracking the 

work of emotions means crossing disciplinary boundaries" (Cultural 19). 

 In the first section of this chapter, I discuss some definitions of the term "emotion" 

made by different authors, while also mentioning several taxonomies, whereas, in the 
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second section, I present an overview of the study of emotions in the West. My attempt 

here is to sketch a simple genealogic line by merely considering a few concepts from 

relevant thinkers, such as Charles Darwin or Paul Ekman. Together with it, I explore some 

views about emotions which are found in postcolonial and in affect theory. In doing so, I 

trace the presence of emotions in the post-colonial writers who provide the theoretical 

basis for this thesis by retaking some of the ideas previously explained with the aim of 

elucidating the nature of the conflicts confronted by Anand in the context of Indian 

colonial serfdom and in the fight of India for independence. Incidentally, the latest 

scholarship about the field of emotions in the humanities comes from affect theory, which 

emphasizes the openness of the body to the emotional forces of other individuals and 

brings some insights from the East to Western criticism. The third section of the chapter 

presents the Sanskrit theory of Rasa. In this case, the presentation is not chronological 

because the notion of Rasa has not lost its currency and still pervades Indian culture. 

Finally, the last section of the chapter enquires about the role of Anand's work as being 

his personal contribution to the task of building the Indian nation as an emotional 

community while, at the same time, it considers that it is an elaboration of emotional 

struggles; his own as much as those lived by his generation. The section is closed by a 

discussion about the conflicts created around the emotion of anxiety to understand why 

Anand postulates to solve them through a discourse centred on love.  

 

4. 1. Definition of Emotion 

 

 The process which originates emotions is yet to be completely understood. Its 

complexity derives from the fact that emotions involve sensory perception, cognitive 

processes, such as memory, specific behaviour, physiological changes and subjective 

experience (Tettamanti 1804). I take a definition from Michael Sellers's, an artificial 

intelligence researcher, as a starting point because it sums up most of the features studied 

by previous and later theorists. Very briefly, he states that emotions are "multi-faceted 

phenomena that include physiological reactions, internal subjective feeling, cognitive 

evaluation and external expression and behavior" (3). This definition provides an 

overview of the ideas presented in this section because the elements and the inner and 
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outer processes mentioned there are elaborated in varying degrees of depth in the 

discussion below. 

 Regarding the different terms used by several scholars, the neuroscientist Antonio 

Damasio makes a first and straightforward distinction between feelings as "inwardly 

directed and private" and emotions as "outwardly directed and public" (The Feeling, 40). 

In this dissertation, I take the word emotion as the general term to talk about the topic, as 

it is stated by Damasio above or as it is also the case of the psychologist Paul Ekman, for 

instance, in his influential Emotions Revealed (2003), which sums up forty years of 

research on this field. The same generic use of the word is made by the psychologist Nico 

Frijda in his comprehensive work The Emotions (1986) or by the sociologist TenHouten 

in A General Theory of Emotions and Social Life (2007). However, he acknowledges that 

the use of different terms to talk about the emotional life is conflated in common parlance, 

as it is the case with Anand. The term he uses most in his writings is feeling, although he 

also talks about emotion, passion, sentiment, mood, stirrings and urges, without making 

clear distinctions among them (Seven Little-Known, 80; Hebbar, 3 - 4). 

 In a diachronical look at the use of the terms employed to study emotions, the 

historian Rosenwein finds out that, before 1800, other words, such as passion or 

sentiment, were preferred while, from then onwards, it is emotion the one which has 

acquired an accepted "portmanteau meaning", as I illustrate above (Emotional 

Communities 3). She attributes it to the fact that this term has been popularized by 

scientific research. Rosenwein herself provides two definitions of emotions. The first one 

addresses them as objects of knowledge. In it, emotion is considered a useful and 

undifferentiated generic term, or, in her words, "a constructed term that refers to affective 

reactions of all sorts, intensities and durations", whereas, in a second and more 

comprehensive definition, she finds a compromise to accommodate both, biological as 

well as cultural aspects, by also addressing the subjects who feel, who are considered 

members of a collective (3). In this second definition, emotion is "a biological and 

universal human aptitude for feeling and expressing what we now call 'emotions'", while, 

the particulars of emotions, "what [they] are, what they are called, how they are evaluated 

and felt, and how they are expressed (or not) –all these are shaped by 'emotional 

communities'" (Generations 28). In the last section of this chapter, I use her concept of 

emotional community because this provides the means to analyse Anand's work, with its 

rich emotional language, as an example of such kind of community.  
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 When Paul Ekman starts his research on facial expression, his aim is to prove 

Charles Darwin wrong because he is convinced that individuals learn from their society 

how to express emotions and that this expression varies from culture to culture (Emotions 

Revealed 2). After studying people from different countries, he has the chance to test his 

theories further with a group of people in Papua New Guinea. The difference here is that 

the new subjects of the research have had little or no contact with Western culture. By 

showing pictures of facial expressions to this isolated group, he concludes that "at least 

some facial expressions of emotion are universal" (6). Reflecting the findings of this 

research, he defines emotion as 

a process, a particular kind of automatic appraisal influenced by 

our evolutionary and personal past, in which we sense that 

something important to our welfare is occurring, and [that] a set 

of physiological changes and emotional behaviors begins to deal 

with the situation. (Emotions Revealed 13) 

Indeed, for Ekman, there seems to be a general agreement about the fact that the 

importance of the event considered is relevant to trigger an emotion or not and that 

emotions are so quick to take place that they are initiated before any mental process can 

record them. He works with six basic emotions, namely surprise, fear, anger, disgust, 

sadness and happiness, which are connected to basic biological functions ("Universals" 

251 - 252). Likewise, physiological theories stress this "apparent universality" of some 

basic emotions because they consider that "we have a built-in emotion mechanism that is 

there to help us survive" (Strongman, 69, 72). Nevertheless, Ekman also accommodates 

the social aspect because he states that the rules determining which emotion appears and 

how they are expressed are learned from the cultural environment.  

 The sociologist TenHouten elaborates the distinction between feeling and emotion 

mentioned above by arguing that 

[e]motions involve actions and movements, often in public view, 

revealed in facial expression, posture, gesture, specific 

behaviours, and conversation. Feelings, which follow emotions, 

are in comparison private, playing out not in the body but in the 

mind at a higher level. (4) 
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Accordingly, the interplay between the body and the brain noted by TenHouten here is 

expressed in emotion, which is defined as observable through behaviour and countenance, 

and in feeling, which is connected with the individual thought processes. As we shall see, 

the relevance of the body is emphasized in the biological approach while, the role played 

by the brain is the object of study for the social constructionists. He also notes that the 

term feeling applies to a semantic field wider than that of the term emotion. For instance, 

he points out that the word "feel" can be used for an emotion such as sadness and, equally, 

for a merely physiological state such as tiredness. Conversely, emotions entail a reaction 

of the individual to an outward situation by experimenting physiological changes in their 

bodies such as an alteration of the breathing rhythm or variation in the blood pressure. 

Moreover, in an emotion there is a cognitive component because these bodily reactions 

are linked to thoughts about the world as well as to an appraisal of the outward situation. 

Significantly, this appraisal derives from the social environment and from the 

relationships in which the individual is engaged. This is TenHouten's "three-level theory" 

of emotion according to the elements involved in it; namely bodily reaction, thoughts and 

social relationships (xii). According to this classification, an analysis of emotions can lay 

its emphasis on any one of these three levels, or on the three of them, depending on the 

field of study. 

 Nonetheless, TenHouten uses a terminology wider than just emotion and feeling. 

Specifically, he draws differences between several terms by paying attention to their 

duration, which is an aspect considered also relevant by Rasa theory. For TenHouten, an 

emotion which extends in time becomes a long-lasting sentiment such as patriotism or 

friendship, whereas mood is, for him, less intense and longer-lasting than an emotion. 

Additionally, a mood is not the result of any specific event, but a background of pervasive 

feelings. 

  Within Affect theory, in his pioneering work, the psychologist Silvan Tomkins 

defines affect in biological terms, saying that it is "primarily facial behaviour. Secondarily 

it is bodily behaviour, outer skeletal and inner visceral behaviour" (114). In his research, 

he observes the expression of affects in new-born children to conclude that affect is an 

element prior to learning, different from feeling, which comes only with the ability to 

express it through language, and also different from emotion, an outward expression 

which is socially regulated. According to him, the importance of affect is that it is "the 

primary motivational system" in humans (61). Since he acknowledges that there is no 
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consensus on setting which are the primary affects, he attempts to establish a taxonomy 

with the aim of contributing to the elaboration of a valid nomenclature which would 

enable future research. Hence, he numbers the following affects: "1. Interest-

Excitement… 2. Enjoyment-Joy… 3. Surprise-Startle… 4. Distress-Anguish… 5. Fear-

Terror… 6. Shame-Humiliation… 7. Contempt-Disgust… 8. Anger-Rage…" (185). 

Additionally, he contemplates in them varying degrees of intensity and also classifies 

them further by labelling the first two affects as positive, the third one as resetting or 

neutral and the rest as negative.  

Despite Tomkins' effort, there are other authors, such as Pellegrini and Puar, who 

are neither interested in cataloguing emotions nor in delimiting the boundaries between 

the terms which are applied to them because they consider that distinguishing between 

affect, emotion, feeling and sensation is but a "semantic quibble" (37).  

 In a similar vein, the philosopher Brian Massumi elaborates a wide and fluctuating 

notion of affect. For him, the expression of emotions follows social conventions. This 

fact characterizes them as being more restricted than affect, which he defines as open in 

comparison. Taking Spinoza's words as a starting point, Massumi declares that "[t]o affect 

and to be affected is to be open to the world, to be active in it" (Politics ix). Here, he 

underlines the relational role of affect by arguing that it is the means which brings 

individuals out of their limited selves to belong to a community, and further, to feel 

connected to the rest of the world. Incidentally, this sense of expansion is linked to other 

positive elements, such as hope, and to the feeling of being more alive. Notably, Indian 

Rasas share this characteristic of positivity and also the consideration of affect as "a 

prepersonal intensity" which exists before and outside the individual (Massumi, "Notes" 

xvi).  

 Likewise, the feminist critic Teresa Brennan also works with the idea of 

connection. According to her, affects and emotions are synonyms, while moods and 

sentiments last longer. Brennan looks at non-Western cultures because they reveal that 

there are other possibilities beyond, what she calls, the "self-contained Western identity" 

(12). For her, Westerners build their personal identity by establishing boundaries. This 

elaboration creates the "foundational fantasy" which makes individuals believe that they 

are separate entities, while, in fact, they are not because they influence each other (25). 

For instance, she notes that human beings are connected not only through smell –via the 

language of pheromones and hormones–, but also through energies and rhythms. Her 
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point is that "the emotions or affects of one person, and the enhancing or depressing 

energies these affects entail, can enter into another", thus breaking both, the fantasy of 

self-containment and the binary boundary between the self and the other (5).  

 Equally, Seigworth and Gregg, the editors of The Affect Theory Reader (2010), 

approach the subtle notion of affect by saying that it is a force which circulates among 

bodies. They agree with Massumi by noting that its vitality goes beyond emotion and with 

Brennan because it is a proof of the participation of the individual in the rhythm of life. 

In common with Bhabha, they state that affect occupies a space in-between, and in tune 

with Butler's performativity they write that "its open-ended in-between-ness… is integral 

to a body's perpetual becoming" (The Location 2 - 3). Obviously, by inhabiting this space 

in-between, affect comes out of the logic of binarism; whereas the characteristic of its 

perpetual becoming delineates it as an evolving process, not as a static element. 

Incidentally, the readiness of the body to be affected by the outside –a feature which is 

highlighted by affect theory–, is also a characteristic of the Indian theory of Rasa. Plainly, 

the main link between the two theories lies in the abstract quality and transcendental 

aspect of affect, since, like Rasa, it is "not directly accessible to experience" (Massumi, 

Parables 33). In addition, one more common thread between affect and Rasa is the fact 

that affect belongs to the realm of unconscious knowledge, coming from the body, which 

makes it a noteworthy complement to cognitive knowledge. Indeed, the notion of the 

body as a source of knowledge interests Anand vividly, since it acts as a counter-

hegemonic notion which subverts the predominant role of colonial Western rationality. 

 Despite dealing with the concept of Rasa in depth below, I include here what 

Anand considers to be the nine main Rasas, as they are enumerated in one of his 

autobiographical novels entitled Nine Moods of Bharata (1998). As we can see from this 

title, he translates Rasa for mood. The nine moods mentioned in the text are: "Rati! (Love) 

Hasa! (Laughter) Soka! (Sorrow) Karuna! (Pity) Kroda! (Anger) Bhaya! (Terror) 

Jugupsa! (Disgust) Vismaya! (Wonder) Santa! (Calm)" (100). Anand is not a purist, hence 

he does not list the classical Rasas6 exactly here because he adds sorrow and disgust, 

while omitting the heroic Rasa. A thorough explanation of the taxonomy of Rasa is 

presented in section three below in this chapter. 

 
6 The classical Rasas are sringara (love), hasya (comic), karuna (pathos), raudra 

(furious), vira (heroic), bhayanaka (horror), bibhasta (odious), adbhuta (marvel) (Gnoli 

29). 
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 The Sanskritist Raniero Gnoli describes the aesthetic process which leads to Rasa 

succintly as follows. In watching a play or when placed in front of a work of art, the 

spectator is distanced from the ordinary awareness of time, space or individual emotional 

involvements. Thanks to this, he achieves a level of generalization which places him 

outside his particular concerns. Additionally, one more description of Rasa characterizes 

it as the aesthetic pleasure of watching an artistic work, which "universalize[s] the 

situation for an objective experience of an emotion for its own sake beyond personal 

conflicts or anxiety" (Nataranjan 401). Moreover, Bharatamuni –the compiler of the 

theory of Rasa– states that "[t]he sentiments arise … when they are imbued with the 

quality of universality", while a further step towards Rasa is taken when the spectators 

come out of their ego in the process of experiencing a "sense of elevated joy or bliss … 

surprise … or wonder" followed by a profound harmony and relaxed tranquillity (120; 

378). Incidentally, the fact of reaching a state of bliss through a distancing from the 

concrete reality resonates in Bhabha's words about the critical act, which is depicted by 

him as using "aesthetic distancing, or the obscure signs of the spirit-world, the sublime 

and the subliminal" (The Location 12). His description enacts and revives the process of 

achieving Rasa; which reveals the presence of this ancient concept in postcolonial theory. 

 In his writings, Anand makes use of feelings and of the connections established 

through "sympathy or empathy" as a way, not only to get to know the world, but also to 

make sense of it (Rajan, 105). Although he employs the last two terms without making 

clear distinctions between them, today they are used in different contexts. According to 

Bierhoff, the term "sympathy" has fallen out of use in scientific language and part of its 

original meaning has been added to the term "empathy" as it is used today (107). He 

further clarifies that in empathy there is some distance with the feelings of the other, 

although the individual is moved by their cognitive understanding of the emotional state 

of the person in front of them. In contrast with it, in sympathy, the identification with the 

person who suffers is complete and, once the individual is moved, they feel compelled to 

alleviate the other person's suffering. 

 In a similar way to the metaphor of the seven birds of perception which clarify 

Anand's concept of the composite nature of the individual, for him, feelings are also birds 

which can be frightened. As he observes, their similarities can be found in the fact that 

feelings involve the senses to get information from the outside, while, at the same time, 

they entail reactions in the body through its nerves, muscles, tendons and other organs, 
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such as the heart, which quickens the blood flow. Moreover, they also recur to information 

stored in the memory as much as to rhythms and unconscious memories stored in the 

lumbar ganglion, or Kundalini. All the while, the brain is not forgotten because its 

cognitive processes are also involved in experiencing feelings. Significantly, since "[t]he 

soul is body and the body is soul", the language of feelings talks about the individual as 

being a whole entity ("Why" 8). An entity which is not fragmented but conforms "integral 

human beings" with heart and mind, body and soul, as the tools they have at their disposal 

to make themselves (9).  

 Notably, it is with eyes opened by the experience provided by subtle feelings 

inside himself that Anand perceives "insights and outsights" which help him make sense 

of reality (Rajan, 100). Accordingly, if feelings are the way to connect the inside of him 

with his outside, the duality between the two of them is broken. Indeed, life, for Anand, 

is not formed by clean-cut lines, but he approaches it in all his complexities thanks to the 

seemingly incoherent logic of "instinct and emotion, impulse and idea" (101). Although 

he acknowledges that feelings live in his stomach because they are "crawling like a worm 

in his belly", they are named as the knowledge of the heart (The Bubble 199). The fact 

that they follow a logic of impulse makes Anand comfortable with their ambiguities, as 

well as with their conflicting tendencies and contradictions. Moreover, feelings carry all 

the positive energy which Anand needs to discard old constraints. As they take place in 

the performative present, they enable him to "feel everything afresh… [to] open to all 

experience… [to] live in action" (Rajan, 101 - 102). This is in tune with Anand's purpose 

of giving voice to the silent, which he does with all the passion of truth burning in his 

soul. Accordingly, in his novels, he creates a narrative through feelings with the aim of 

taking the readers to the experience of Rasa; which entails opening their eye of 

consciousness and reaching awareness about their own reality as much as about the 

realities of those around them.   
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4. 2. Emotions in the West 

 

4. 2. 1. A Historical Overview of the Study of Emotions 

 

 The sociologists Williams and Bendelow suggest that the Western tradition of 

thought is characterized by an absence of research on emotions because, long ago, it drew 

a dividing line separating "body from mind, nature from culture, [and] reason from 

emotion" (xii). Nevertheless, there is not a total absence of study about emotions in the 

West. While the psychologist Beatrice Gelder traces it back to the Greek antiquity with 

Socrates and Plato, the feminist critic Sara Ahmed also adds Aristotle and, later, Descartes 

to the genealogy. Since all humans have direct experience of lived emotion, these 

philosophers used the method of introspection as a way of elaborating the subjective side 

of emotion.  

 In the modern era, Charles Darwin illustrates the relevance of the study of 

emotions in his The Expression of Emotions in Man and Animals (1872). According to 

him, emotions are universally expressed by individuals because they are part of human 

evolution, which is common with other animals. For instance, in the case of mammals, it 

has been found that members of different species have the same emotional circuits in the 

limbic system. Additionally, the actions of running to escape from a threat or retreating 

in disgust from a potential damage to health, which are common to mammals, are 

cognitively interpreted by the human brain as the emotions of fear and disgust. 

Nonetheless, they are also unconscious instinctive behaviour which humans share with 

animals.  

 Gelder also mentions the pioneering work of the psychologist William James, 

whose foundational article "What is Emotion?" (1884) is considered still relevant today. 

Since James's work is monumental, I turn to Sartre to find an enlightening explanation of 

his theory. According to Sartre, his theories are based on the assumption that bodily 

changes are responsible for the creation of emotions. For example, in the case of joy or 

anger, physiological manifestations such as a faster heartbeat and quicker breathing 

rhythm are produced first, to be later decoded by the individual's conscience and 

expressed as emotions. Once the decoding process has come to an end, the same physical 
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signs can be interpreted as either love or fear or even anger, depending on the context in 

which they are produced. 

  It should be noted that the sociologist Patricia Clough argues that critical theory 

has taken an "affective turn" since the 1990s, which has enabled it to extend discussions 

about subjectivity already opened by deconstruction. She notes that a relevant 

contribution made by affect theory is to consider the individual "as the subject of emotion" 

and to bring a focus on matter, especially on body matter (1). Williams and Bendelow 

agree with this view when they state that, in the field of sociology, Western scholarship 

has been mostly unaware of the relevance of the emotional component until the last 

decades. However, they point out that some emotional concepts have been previously 

used by powerful thinkers to elaborate their theories. For instance, this is the case of Marx, 

who studies the feeling of alienation created by the working conditions under a capitalist 

system of production. As we shall see, since Anand considers himself a Marxist thinker, 

this kind of alienation troubles him, making him suspicious of industrialization because 

it turns men into machines.  

 In the Indian tradition in which Anand inscribes himself, there is not a separation 

between body and mind or nature and culture because these elements are seen as 

intertwined. This is the reason why Anand places emphasis in considering the individual 

as a complete human being in whom body and mind, or reason and emotion, should be 

integrated. Under this assumption, he confronts the traditional Western conception of the 

individual, which deals with them as if they were one-sided, mutilated, beings. What is 

more, as I expound below, for Indian thought, emotion, and not only reason, is a valid 

way to acquire knowledge; which is in line with the present Western view that focusing 

on the study of emotions enables disciplines to transcend their limits. 

 As Sara Ahmed states, although it is rarely made explicit, sociologists, 

psychologists or philosophers make extensive use of emotions in their research. She puts 

forward this fact using deconstructive terminology by noting that elements which appear 

to inhabit the margins are nonetheless a central concern for all those who are involved 

with them. Equally, according to TenHouten, present day research has accepted that 

human actions are ruled by rational as much as by emotional criteria and that the variable 

of emotions is present in a wide array of disciplines such as history, anthropology, 

psychology, medicine, sociology or linguistics to name but a few. On the same line, the 

historian Barbara Rosenwein welcomes the fact that emotions, together with other topics 
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which were ignored for long in the academia such as ecology and gender, have lost their 

invisibility and are now subject to academic discussion. Specifically, she groups the areas 

which focus on the study of emotions in two strands along the lines of the dualism of 

nature versus culture. As we shall see now, on one end of the binary, she places the 

biological approach and, on the other, the social one. This dualism is mirrored by the fact 

that disciplines adopt either a biological or a sociological approach as the model to carry 

out their research. 

 Within the biological approach, sciences such as psychology, neurobiology or 

genetics look for universal principles, which are generally valid across different cultures. 

Since the scientific method needs a measurable object of study, the subjective and elusive 

nature of emotions rendered them unsuitable for science before the advent of Functional 

Magnetic Resonance Imaging (FMRI) and other technological gadgets. Neurobiology, 

for instance, has benefitted from the use of the FMRI because it provides the means to 

gather reliable data by measuring how feelings are reflected in the brain by activating 

certain areas while others remain inactive.  

Specifically, Rosenwein notes that there are two strands within neuroscience: the 

top-down approach, which takes mental thought process as the trigger of emotions, and 

the bottom-up approach, which studies biological automatic responses as initiators of the 

emotion. For Sellers, the scientific debate discussing if "physiological responses create 

emotions or whether mental evaluation precedes physiological changes" is still going on 

(4). As he notes, a powerful thinker such as Antonio Damasio accommodates both starting 

points in his discussion because, although he acknowledges that the usual approach 

considers that bodily responses take place first and, later, they are interpreted as emotions 

by the brain, he also contends that there are cases in which the direction is reversed and 

emotions go from the brain to the body. This happens, for instance, in the work of actors 

because their cerebral cortex is able to create a bodily response, such as tears or a smiling 

face, without any prior physiological stimulus. 

 As Rosenwein observes, the universalist view adopted by the biological approach 

is confronted with a relativist one elaborated by the social constructionists.  

Clearly, the second one is more suitable for disciplines such as history, sociology or 

linguistics because, under the influence of pioneering anthropological research, they 

contend that emotions and the way they are experienced are specific for each culture. 

Likewise, Hochschild considers that the sociocultural environment determines the way in 
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which a person appraises and manages emotions. Hence, she opposes the view that culture 

is a passive element which behaves as a canvas in which biologically determined 

emotions are expressed. Nevertheless, she accommodates the biological factor in her 

argument because she notes that emotions work as one more of the senses in getting 

information from and learning about the world; whereas they are visible in bodily 

reactions, such as trembling or weeping. However, she suggests that it is the clash of 

reality with the individual's previous expectations about a given situation which creates 

emotions in them. Similarly, within the field of appraisal theory, Frijda et al. also give 

relevance to the role played by expectations because, for them, emotions are produced by 

individual beliefs about the world and by the previous expectations about situations 

resulting of these beliefs, as well as by their final outcomings. 

 Considering emotions as socially constructed, Rosenwein states that they play a 

crucial social role by seeing them as "above all instruments of sociability" and the basis 

"of human relations at all levels" (Problems and Methods 19 - 20). However, she agrees 

that both approaches have in common the undeniable "somatic substratum", since 

emotions "are embedded in both the body and the brain" (10). Therefore, social 

constructionists have to accept that some emotions are hardwired in the brain and 

common with animal behaviour, despite the particular differences found across cultures 

in two aspects; namely the inner reception of emotions in the individual and their outer 

observable traits. Conversely, within neuroscience, there is a place for factors determined 

socially in the top-bottom approach, since the appraisal of the situation according to one's 

values or beliefs determines which emotion is triggered. Indeed, this is a further example 

of how the study of emotions transcends the limits set by disciplines by breaking, in this 

case, the dualism of biological versus social or nature versus culture. 

 

4. 2. 2. Contributions from Postcolonial and Affect Theory 

 

 The postcolonial authors who provide the theoretical basis for this dissertation do 

not have emotions as their primary concern in the works consulted here. Nevertheless, in 

them, there are a few instances where the scholars make use of discursive ideas about 

emotions to develop some of their arguments. As we saw, Derridà pays attention to the 

way in which emotions are used to settle borders between human beings in his elaboration 
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on Rousseau's description of the origin of society. Additionally, in the case of Said, 

emotions play an important role in the process of Othering, which is detailed below. 

Nevertheless, in a modernity built upon rationalizations, the main contribution of the 

language of emotions is to undermine the logic of a Western model of knowledge which 

is based on rationality because they reveal how Western organization into binaries is 

fraught with contradictions and ambivalences. One of those contradictions of modernity 

is, as Bhabha argues, the illusionary nature of the rational ideologies of progress. 

Furthermore, Spivak's concept of catachresis provides one more argument against the 

discourse of rationalization. As we saw, her work shows that Postcoloniality resists the 

creation of totalities and the elaboration of holistic interpretations. As for Bhabha, he 

presents an affective analysis of the relationships between colonizer and colonized which 

reveals that rationality offers a very limited explanation to the dynamics of colonial 

epistemic violence. In the light of his argument, rationality is of no use to those whose 

lives are determined by racism and oppression. On the contrary, within the colonial 

situation, the individual suffers depersonalization and alienation and, as a result, "the very 

nature of humanity becomes estranged" (The Location 42). Following Bhabha's 

argument, Anand, being one of those occupying the position of the subaltern, is the creator 

of an interrogating and displacing narrative which questions the hegemonic position of 

rationality with his discourse about emotions.  

 In an archeological and exploratory vein, Bhabha uses Veena Das argument in her 

article "Subaltern as Perspective" (1989) to explain the obliterated role of emotions in 

postcolonial agency. Specifically, Das' article is published as part of the Subaltern Studies 

project. Incidentally, the Subaltern Studies group is composed by Indian historians and 

scholars, Ranahit Guha or Gayatri Spivak among them, whose aim is to foreground the 

role of subaltern agency against the view elaborated by Eurocentric studies, such as those 

revealed by Said's Orientalism, where the colonial subjects are relegated to a mere passive 

role. Interestingly, Das notes that Weber realizes the importance of considering "the 

subjectivity of the individual actor" in his aim to formulate comprehensive explanations 

and, accordingly, he studies the influence of emotions like anger, jealousy or revenge 

(311). However, in his theories, Das sees "an overdetermination of man as rational being"; 

therefore, affective action is treated as an alibi for anything which cannot be explained 

otherwise (311). According to Das, Weber elaborates on, "the paradigm of rational 

action", which states that the active agent of change in the capitalist system is a man fully 

in control of himself thanks to his rationality; whereas other kind of subjects, such as 
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women or men not coming from Europe, lack these characteristics (312). In the case of 

Anand, this lack becomes his very raison d'etre when, reversing Spivak's dictum, he 

learns this lack, or loss, as a privilege. For Das, many of the writers in the Subaltern 

Studies participate of this idea of the individual as a mainly rational subject. As an 

example of this bias, she analyses the case of tribal people whose behaviour of does not 

follow rational patterns of action; to conclude that this evidence is not considered 

significative enough to question the paradigm because those deviant actions, such as 

excessive drinking of alcohol or defying with their bare bodies British police bullets, are 

dismissed as exceptions occurring only at certain extraordinary times. 

 Using Bhabha's terms, Anand carries out an "oppositional cultural practice" when 

he reveals that there is a complex life of emotions in his characters as much as in himself; 

a fact which, as we have seen, is dismissed by rationalism (The Location 20). Moreover, 

in his elaboration of the individual as a sentient being, Anand reveals the repressive and 

deadly nature of Western values. In fact, penting up emotions is a necessary part of 

domination, but the toll to be paid is high for both, colonizer and colonized. Although, in 

some aspects, Anand is a fully modern man because he works to create totalities such as 

the Indian nation and believes in holistic explanations such as Marxism, he also aims at 

dismantling the rationality of modernity by dissolving the differences between 

individuals, which makes him use a counter-hegemonic discourse. Therefore, despite the 

fact that his starting point is the "'enlightened' colonial subject", his discourse on emotions 

makes him part of a contra-modernity (173). Accordingly, Anand builds the discourse of 

emotions as a counter-knowledge; opposed to the rational totalitarian truth of the West. 

In this sense, his work is subversive and transgressive because he negates traditional 

values and goes against established certitudes. Consequently, Anand is a bearer of cultural 

difference whose contribution erodes Western rationalism from its very roots. 

 Considering now the use which Bhabha makes of emotions, I find that his work 

reveals the transgressive role played by them in the ontology of a Western world based 

on rationality and universality because he considers them a "foreign element" which 

destroys the established order (The Location 227). As Derridà's deconstruction clarifies, 

European knowledge, modelled on the logos, uses the discourse of rationality, which 

locks the human being into a Eurocentric circle. However, in an everyday life 

performatively lived in a constant "state of contestation and flux", emotions bring 

instability and vacillation, both elements contradictory to the ongoing rational line of 
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progress (227). The fact that emotions are lived performatively and produced in the body 

in the present takes Bhabha to emphasize the affective intensity of the present moment, 

which is, for him, "an expanded and ex-centric site of experience and empowerment" (4). 

Even, under a psychoanalytic perspective, the flux implicit in the performativity of 

emotions brings a moment of trauma because the lack of certainties –the "undecidable"– 

is for Bhabha a terrifying experience (207). In Bhabha's words, emotions are the 

"'unstable element of linkage', the indeterminate temporality of the in-between" (227). As 

a result of that, they enact the impossibility of drawing lines because, through them, 

colonizer and colonized are engaged in a relationship instead of being isolated in separate 

islands.  

 It should be noted that the characteristics of indeterminacy and instability create 

this vacillating state in constant flux which brings the conditions for something new to 

emerge. Therefore, they establish new links and bring "a new, hybrid space of cultural 

difference in the negotiation of colonial power-relations" (Bhabha, The Location 204). 

This hybridity of affect creates a space within the hierarchy of the colonial world which 

negates binarism because the colonizer cannot avoid being influenced, in this case 

threatened, by the colonized in his anxiety ridden position. In the relationship between 

colonizer and colonized which is established through the emotions they elicit from each 

other, the hybrid site blurs the distinction between the One and the Other, as it is detailed 

in Bhabha's analysis of the events previous to the Indian Mutiny (1857). This can be taken 

as an example of how panic "is a movement that breaks down the stereotomy of 

inside/outside… producing another hybrid site or sign", which Bhabha calls,"[t]he margin 

of hybridity" because it creates an experience outside the logical binary order recognized 

by the Empire (207). 

 Furthermore, the characteristic interplay of emotions between the individual and 

society is noticed by Bhabha because he considers that whatever is lived in the social 

sphere outside the individual is also reflected inside them, where the uncertainty of 

modernity is seen to release deep fears. Precisely, for Bhabha, anxiety is the dominant 

affect in a world permanently moving because it is the result of the evident 

unmanageability of a performative present. Moreover, emotions play a role in social 

organization. For instance, in the formation of groups; a fact which is illustrated by 

Bhabha through Freud's elaboration of the link between feelings and boundaries in 

Civilization and Its Discontents (1961). In Freud's book, we learn that the social role of 
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the stereotypes is to create an artificial boundary with the purpose of differentiating one 

group from the other. Once groups are made, the aggressive tendencies within the group 

can be safely released by being directed to the outside, towards the Other. As a result of 

the outward release of aggressivity, the original group is free to create cohesive ties 

among its members which are based on love. Thus, the feelings of hate for the other and 

love for the same are generated and maintained as long as the artificial boundary among 

groups lasts. 

 Bhabha's own work explores the emotional implications of colonial violence on 

both, colonizer and colonized. For Huddart, Bhabha's interpretation of the colonial 

situation from a psychoanalytic perspective takes him to conclude that the position of the 

colonizer is marked by anxiety and that this is the Achilles' Heel, which allows the 

colonized to deploy several strategies of resistance and contestation like mimicry and 

hybridity. Specifically, in his analysis of racial violence, Bhabha takes the expression 

"seeing inwardness from the outside" from Emmanuel Levinas to explain the "fears, 

anxieties and dominations" which lie behind it (The Location 16). Within this 

psychological explanation, the outside fact is the violence perpetrated by the whites which 

reveals the inwardness, this is, the inner feelings of its perpetrators. In this light, Anand's 

elaboration of emotions as the reason behind social relationships is also an attempt to see 

inwardness from the outside. 

 In his affective analysis of the social unrest which led to the Indian Mutiny in 

1857, Bhabha mentions that it is initiated when Indian peasants circulate a token among 

villages in the shape of a flat bread. Since British administrators do not know the exact 

meaning of this fact, it creates uneasiness in them. As they hear from their informants, 

the token can be either a superstition connected to illnesses, or a message which is 

warning villagers about defilement, or even a signal that something is about to happen. 

In any case, the arrival of the token results in great excitement among the peasants. 

Additionally, the uncertainty of its meaning, the "unfamiliar social significance" of this 

everyday item, circulates through rumours which create panic in the villagers (The 

Location 202). According to Bhabha, the panic experienced by the peasants is the 

crystallization of suspicions and fears which are awakened by the new ways imposed on 

Indian society by the colonizers. For instance, since the British organization of the Indian 

army disregards caste rules, soldiers experience "social dislocation" and confusion (203). 

In time, the accumulation of changes creates a mounting sense of fear and panic not only 
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among Indian peasants, but also among bureaucrats and those Indians working in the 

army. This "fear more dangerous than anger" among the colonized creates anxiety on the 

colonizer (204). Bhabha observes that the rulers try to control the anxiety they feel by 

finding explanations in native costumes or particularities. Regarding the social 

implications of these feelings, Bhabha considers that fear and anxiety, "psychic affect and 

social fantasy" make individuals ally with those in their group, although, in this case, 

panic goes beyond single group bonding, because it "does not simply hold together the 

native people but binds them affectively, if antagonistically … with their masters" (203). 

As Bhabha concludes, emotions are "a new, hybrid space of cultural difference in the 

negotiation of colonial power-relations" (204). Therefore, hybridity in this context entails 

a breaking of boundaries because emotions cannot be controlled and morph into one 

another. Specifically, in his example, panic is morphed into anger. Incidentally, these 

emotions resist binary oppositions because they link colonizer and colonized. Further, in 

them, the inside meaning of Indian symbols mingles with the outside rules of British 

regulations, creating a margin, a moment of vacillation and undecidability. This is the 

reason why Bhabha concludes that affects belong to the "ambivalent borderline of 

hybridity" (208). 

 Moving on now to the field of affect theory, Pellegrini and Puar note that its 

researchers work "across manifold interdisciplinary and genealogical influences", 

mentioning Leibniz, Spinoza, Bergson, Deleuze and Guattari as the main intellectual 

sources (38). For Pellegrini and Puar, affect theory has contributed greatly to the field of 

politics since much of its critical work aims at supporting collective endeavours by 

showing "how affect can be mobilized toward different political ends" (37). In this regard, 

Sara Ahmed gives the example of racist discourse to show how it makes a skilful use of 

emotions to bind subjects together. In her article, she analyses a text which narrates how 

local people feel threatened by strangers who, allegedly, commit crimes and take local 

jobs. In the arguments present in the text examined by her, the response of rejection to 

the Other does not come out of hate, but out of love for their nation. In this way, the 

nationals are aligned within their community and their attachment is reinforced, while, at 

the same time, threat and fear create a border against the strangers. Notably, these 

emotional dynamics show how emotions are a powerful political tool which "do[es] 

things" ("Affective" 119). 
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 Likewise, the feminist philosopher Teresa Brennan, in The Transmission of Affect 

(2004), elaborates the affective mechanism of subject formation which takes place 

through the process of Othering, as it is responsible for cutting the kin tie with the Other 

by objectifying them. In her argument, there would be an original situation in which the 

relationships among individuals are established through feelings of kinship. This initial 

state brings an awareness of the Other as "a fellow living, suffering, joyful creature" 

(119). However, there comes a moment when negative affects, such as fear, anxiety or 

grief, trigger the process of Othering. This process works by projecting the negative 

affects, which the One rejects, on the human being who is in front of the One, therefore, 

turning the Other into an object. Interestingly enough, Brennan's affirmation that in this 

projection it is assumed that the other person "does not feel as I do" matches Said's 

observation that the colonial subject is not supposed to feel (119). 

 As we saw, in his argumentation to dismantle the logic of binary oppositions, 

Derridà notices that emotions are a way of prelinguistic communication which takes place 

before the process of conscious reflection. Equally, this notion is also present in Rasa 

theory, which explains that the experience of Rasa "transcend[s] the intellect through a 

form of direct experience" (Haney, "Deconstruction" 129). Similarly, within affect 

theory, Brennan elaborates the idea that, "the senses and the flesh embody a logic that 

moves far faster than thought" (136). Against the supposition that body is just matter and 

thinking is a higher function outside of it, she suggests that blood and the hormones 

carried by it are a kind of instant communication understood by the senses, which she 

calls "vehicles of attention" (136). Precisely, the capacity of attention of the senses is 

expressed in their permanent state of alert, while they are considered vehicles because 

their task is to decipher the codes used by the body and send information which can be 

incorporated by the thought process, that finally gives it a verbal form. As she argues 

there, the language of the body is characterized by truth and sincerity because it does not 

lie. For instance, one cannot pretend to emit a smell contrary to what one is feeling. 

Incidentally, the language of the body is so fast that it conveys information in a fraction 

of a second. Regarding the production of knowledge, affects create "conscious 

awareness", a kind of knowledge more comprehensive and accurate than the thought 

process (137). In fact, this bodily awareness comes to be expressed by language only 

later. However, Brennan does not divorce the awareness coming from the body with the 

one which results of thinking. For example, both work together in the case of the 
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individuals who open themselves to the Other because "thinking and loving are closely 

related" in their "tendency to bind and bring together" (132). 

 

4. 3. The Rasa Theory of Indian Aesthetics 

 

 Originally, the study of Rasa is part of Sanskrit literary theory. The theory of Rasa 

is formulated in The Natyasastra (2nd cent. B.C. - 2nd cent. A.D.), which is a treatise on 

performing arts (music, dance and drama) compiled by Bharatamuni. Today, we can 

access the original source because the text has been preserved in its entirety7. No matter 

how ancient the theory may be, the use of the term Rasa is widespread today; mainly in 

connection with music, dance or films. Although it may seem a "complicated 

metaphysical structure", in fact, it is "a living reality" (Gnoli, xxiii). Additionally, the 

concept is also alive in present day scholarship, as we can see by the use which Ranahit 

Guha –one of the founders of the Subaltern movement– makes of it. Specifically, he 

chooses to translate the word as mood and defines it as "the soul of poetry, and generally 

the essence of aesthetic response" (63). According to him, Rasa is an element of 

traditional Indian aesthetics fully valid to be used by critics nowadays because "[m]uch 

of this tradition interacts with and thrives in Indian art and literature even today" (62). 

Likewise, the historian William Reddy, in his search for a universal language to study 

emotions, pays attention not only to Western traditions, but also to the Indian one. In fact, 

his definition of Rasa is taken from the poet Ramanujan, who describes it as a state in 

which the individual finds himself outside his usual condition. Similarly, this breaking of 

individual boundaries is also highlighted by Bhatta Nayaka, the third known commentator 

of the Natyasastra in the tenth century, when he writes that "at the time of realization of 

Rasa, the spectator is lifted from all worldly barriers and enters the domain of universal 

knowledge" (Prasad, 12). 

 The term Rasa is composed of two words ra, to give, and sa, motion. There are 

many interpretations of its meaning, although its basic semantic property is enjoyment: 

"[R]asa is perfect joy" (Prasad, 24). According to Prasad, it also means the finest part of 

anything. Some other meanings relate it to a liquid flowing. For example, Rasa was the 

 
7 It can be read online in www.archive.org. 

http://www.archive.org/
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name of a legendary river which flowed below the earth. In addition, it is also the juice 

of plants or the juice of a fruit; whereas gorasa is the milk of the cow. Therefore, in the 

definition of Rasa, an essential element is that it flows, moves, from the work of art 

towards the spectator. Additionally, it is imbibed with positive qualities, such as the 

sweetness of the fruit or the beneficial properties of the plants. 

 Anand translates Rasa as flavour and observes that it is tasted in "absorbing or 

savouring works of art" (Seven Little-Known 24). Notably, there is a correlation between 

food and emotions because what one eats influences their mood, or, as Ramanujan says, 

"you are what you eat" (79). This fact acknowledges one of the ways in which emotions 

are embodied. Accordingly, Rasa is "a juice or flavour" which "when tasted by the 

spectator, pervades and enchants him" (Gnoli, xix). For Reddy, Rasa changes depending 

on the context. For instance, in the field of art, it carries aesthetic meaning; whereas, when 

it is used by traditional medicine to talk about the food intake, the six culinary Rasas or 

tastes are: "sweet, sour, pungent (or savoury), astringent, bitter and salty" (Ramanujan, 

79). Indeed, the food to be eaten by those who look for passion, good feelings or ascetism 

is different in each case. As Prasad observes, most of the critics of the Rasa school used 

the term in both senses, as experience as much as relish. Interestingly, by extension, in 

the religious and aesthetic fields, the term means "a self-revelation, a realization of truth" 

(Prasad, 7). 

 Consequently, rasika, the person who experiences Rasa, means both, a person 

with aesthetic sensibility and gourmet. According to Anand, in a rasika, the boundaries 

between outer and inner reality are blurred because, using "sympathy, empathy or insight" 

to open their "'third eye' of the imagination", they absorb outer reality (Seven Little-

Known 22). This metaphor is elaborated on the consideration that the outside artistic 

experience enters the body-soul in the same way as food enters the body. As a result of 

this, the rasika's body-soul is able to release energy, vibrations or stirrings, which reveal 

that it has established a communication with the work of art. It is important to note that 

the rasika is "someone with a heart… capable of resonating with what he sees or hears" 

because experiencing Rasa implies a union between the artistic manifestation and the 

human centre (Hussain, 37). As Anand argues, this act of communication also breaks the 

duality of agency versus passivity because, by achieving Rasa, the rasika, be it spectator 

or reader, contributes to the artistic creation. He elaborates this notion further by saying 

that Rasa is "the Indian ideal which enjoins us to perfect in our hearts the song left 
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imperfect by the artist" (The Golden 98). Moreover, the scholars of the Rasa school 

describe the process of union by saying that " Rasa is realized when an emotion is 

awakened in such a manner that … it is experienced in an impersonal contemplative 

mood" (Prasad, 7). Their use of the word "awaken" entails that the emotions of Rasa are 

latent in the spectator because they are already present in their subconscious mind. This 

is the reason why they can become activated when the spectator contemplates the work 

of art. 

 Regarding the interplay between generalization and particularities, in her 

characterization of love as one to one relationship, Spivak highlights the idea that it is 

necessary to come away from the level of generalization and pay attention to the specific 

context of the event. According to Ramanujan, this feature is also found in the Indian 

tradition, which shows "a pervasive emphasis on context" (47). He attributes to this 

emphasis Indian preference for elaborating taxonomies as a way of knowledge. As 

Ramanujan continues, there are taxonomies about "season, landscape, times, … qualities, 

tastes, characters, emotions, essences…" (47). The Natyasastra is a good example of this 

way of presenting knowledge because it lists thirty-three transient emotional states8 

which, together with eight temperamental states9, create the eight main permanent 

emotional states or feelings; namely rati (erotic, delight), hasa (mirth, laughter), soka 

(sorrow), krodha (anger), utsaha (energy, heroism), bhaya (fear), jugupsa (disgust), 

vismaya (astonishment) (Bharatamuni, 121 - 125).  

 When the main permanent emotional states become material of aesthetic 

experience, they can create the following basic Rasas: sringara (love), hasya (comic), 

karuna (pathos), raudra (furious), vira (heroic), bhayanaka (horror), bibhasta (odious), 

adbhuta (marvel) (Gnoli, 29). Additionally, Abhinavagupta, a relevant commentator and 

interpreter of Bharatamuni's original Sanskrit text, synthesizes all the Rasas into a ninth 

 
8 The thirty-three transient emotional states are: discouragement, weakness, 

apprehension, envy, intoxication, weariness, indolence, depression, anxiety, distraction, 

recollection, contentment, shame, inconstancy, joy, agitation, stupor, arrogance, despair, 

impatience, sleeping, epilepsy, dreaming, awakening, indignation, dissimulation, cruelty, 

assurance, sickness, insanity, death, fright and deliberation (Bharatamuni, 125 - 143). 
9 The eight temperamental states are: perspiration, paralysis and trembling, weeping, 

change of colour and horripilation, change of voice and fainting (Bharatamuni, 144). 
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one, which is santa, the serene (Prasad, 20). Usually, all the nine Rasas are considered 

together and referred to as nava Rasa. 

 The fact that there are emotional states and corresponding Rasas does not mean 

that there is a relationship of cause and effect between them. Rather, when watching a 

play, the spectator is taken through many mental states, thanks to the principal and 

secondary feelings expressed by the performers. Gradually, by perceiving different 

emotional states and experimenting them in their different duration, temporary as well as 

permanent, the spectator attains uplifment, or Rasa, which comes suddenly, "just as fire 

spreads over the dry wood" (Bharatamuni, 120). Performers have at their disposal several 

tools to create an emotional narrative. As recorded by the Natyasastra, they are "words, 

gestures and the representation of the moods [which] infuse the meaning of the play into 

the spectators" (118). According to Pollock, they are the means used to display the 

dominant Rasa of a play or a work of art (12). 

 The Natyasastra mentions the word as the first element which is used to take the 

spectator into the emotional journey. Precisely, it is considered to be a suitable means to 

express emotion thanks to a feature of language which makes it a subtle vehicle for Rasa: 

the property of dhvani (sound or resonance) or Rasadhvani (the sound of Rasa). This 

property implies that a word has an evocative meaning beyond the literal one. According 

to Anandavardhana, a commentator of the Natyasastra in the ninth century, who explains 

through a metaphor how dhvani works, the evocative meaning of the word is transmitted 

in a way similar to that of the sound when it strikes a bell or a drum: "[t]he ear and the 

heart register the sound of the poetic word like a succession of waves that come in stages" 

(Hussain, 35). Specifically, those waves connect with the unconscious, creating there a 

feeling through their resonance, "in the same way that the strings of a guitar will respond, 

untouched, with similar vibrations to those produced on another guitar" (35). Here we 

have the very principle of empathy because Rasa is pathos, emotion, stirring of 

consciousness. Consequently, emotions are vibrations of the soul, like the sound is a 

vibration of the string because "as the guitar vibrates without being touched, so the 

emotion arises in the spectator without any personal circumstance having touched that 

'string' in him. ... [So,] the emotion arises in a pure state free of particularities" (36).  

 The second element noted by Bharatamuni which contributes to create Rasa is the 

deployment of gestures or the visible effects of emotions in the body. I include here a 

sample of the gestures proposed by the Natyasastra for different moods. For example, the 
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mood of love is made visible by a smiling face and by the motion of the eyebrows. In the 

case of sorrow, actors shed tears, suffer a change of colour, loss of voice or looseness of 

limbs. Anger is expressed by a swollen nose and bitten lips, while fear is recognized by 

widely opened eyes, drying up of the mouth and tremor of hand and feet. In fact, the 

description of the gestural language is very detailed and it involves not only the face, but 

also the rest of the body. 

 The third element needed, so that Rasa takes place in the consciousness of the 

spectator, is the representation of the thirty-three secondary or transient emotional states 

listed above, which should be woven together with words and gestures; the other two 

elements previously explained. At the culminating point of the aesthetic experience, once 

the individuals are imbued with Rasa, they stop perceiving themselves and take some 

distance from the present circumstances. Thanks to this, they transcend the limitations of 

the self, while this state of transcendence enables them to reach detachment. Finally. when 

Rasa is attained, the spectator tastes an "experience of essential unity" (Hussain, 37). This 

is the transcendent aspect of Rasa which leads the individuals to their own transcendental 

selves, or the soul, which can then break individual limits to merge with everything 

around and be extended further towards the cosmos. 

Similar to Brennan, who talks about energies as a way to transmit affect, Anand 

talks about vibration to create Rasa. Precisely, this is a key element for him, since he 

notes that the writer takes "felt experience" as the starting point of his creation and then 

through "words, sounds and vibrations" depicts all the contradictions inherent in feelings 

to make the reader realize that emotions are a common human language ("Why I" 6 - 7). 

Indeed, in Anand's idea of humanity, there is neither East nor West. Likewise, for Rasa 

theory, everybody can experience "the same sensations and the same purified joy", 

disregarding either the place one belongs to, or time constraints, or even personal traits 

(Gnoli, xxviii). Therefore, Anand's "de-racialized universalism" created by emotions is 

the way to counter colonialism while, at the same time, it is a reversal of the "ontology of 

the white world" based on the correspondence between rationality and universality 

because universality, for him, is based on emotion (Spivak, A Critique 63; Bhabha, The 

Location 237). 
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Second Part 

  

 Gaining a clear perspective on Anand's elaboration of the ideas of individual and 

of community requires their contextualization in the cultural climate surrounding them, 

which is the aim of this part of the Thesis. Here, I will expound on how Anand's holistic 

notion of the individual bears traits of Indian philosophical thought while it also 

incorporates modern theories, such as those of contemporary art and psychoanalysis. In 

turn, his conception of community is highly influenced by the nationalist movement, 

headed by Mohandas Gandhi, Jawaharlal Nehru and Rabindranath Tagore and their 

impulse of renewal, while, at the same time, it keeps meaningful aspects of tradition. 

 

1. Mulk Raj Anand in Context 

 

 Mulk Raj Anand was born in Peshawar in 1905 and died in Poone in 2004. In this 

time span, the sweeping changes which take place in his milieu make him characterize 

the period as an uncertain age of transition. Some of these changes affect millions of 

people, such as the partition of India and the declaration of Independence, while other 

changes have a narrower scope. For instance, in the case of Anand, the fact that his father 

leaves the family's caste job of coppersmith to join the British army is already a sign that 

a certain degree of social mobility is allowed after the disruption of the stability of 

traditional caste society created by the Imperial rule in India. Due to his father's job, 

Anand grows up in several cantonment towns where he is in contact with people from 

different castes and religions, which would have been impossible if his father had 

remained a coppersmith in the Punjabi capital of Amritsar all his life. Thanks to this 

somewhat open social contact, Anand stores a wealth of experience and builds a kind of 

"reservoir", which becomes material to be reflected later in his novels ("The Sources" 

24). Not only does Anand's father leave his traditional occupation, but he also breaks 

other social taboos by marrying a Sikh woman being a Hindu, while, later in life, he even 

adopts a new faith, the Arya Samaj, which was founded in 1875 with the aim of purifying 

Hinduism from popular religiosity such as idol worship (Corbridge, 180). As the Arya 

Samajis address reformist petitions to the British government, for instance pleading to 
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end child marriage or to protect the cows from being butchered, they are part of the 

agitation which, eventually, becomes catalysed by Indian nationalism.  

 As regards religion, we can see that, due to his family history, Anand himself gets 

to know well many forms of it, although he personally rejects belonging to any faith 

because he considers them a source of social immobility –especially what he considers 

the "age-old lies of the Hindus" analysed below–, while his spiritual leanings are better 

fulfilled by art or philosophy ("The Story" 28). Nevertheless, his zeal for his people is so 

passionate and his embrace for their weaknesses and strengths so present throughout his 

life that the humanism which takes shape through his writings finally becomes his own 

"religion of love for people" ("The Sources" 24). 

 Regarding social ideas, Anand considers himself a Gandhian and the Mahatma 

even appears as a character in several of his works. Although Anand writes thousands of 

pages to expose the dire conditions of existence for millions of Indians, the utopia he 

strives for is the same one preached by Gandhi, which can be easily summarized in a few 

words –namely, food, clothing and shelter for those in need–.  

 Gandhi's anticolonial resistance relies on a strength coming from unity and, within 

Hindu society, the first obstacle for unity is the caste system because it draws 

insurmountable boundaries by establishing an immutable social ranking which classifies 

individuals in separate categories. Notably, the feature of immutability owes to the fact 

that, within Hinduism, the social structure has not been created by humans but by God 

and, also, to the fact that it is the expression of a religious creed; one which links the 

individual in this world with their acts in previous lives. Indeed, caste is marked by Max 

Weber as the central institution of Hinduism in his study of the social aspects of this 

religion, since he notes that, differently from other world religions, Hinduism is 

characterized by a freedom of beliefs (The Religion 21). In fact, Weber finds only two 

principles which can be said to be common to all Hindu cults, the belief in the 

transmigration of souls and the importance of the doctrine of compensation, or Karma, 

which implies that breaking one's duty and behaving contrary to one's caste –namely 

going against one's Dharma–, entails being reborn into a lower status; therefore, further 

from an eventual liberation from the cycle of births and deaths (118). Castes, or varnas 

using the Indian term, are hereditary groupings organized hierarchically –priests at the 

top and then warriors, merchants, workers and finally untouchables–, defined by a set of 

"ritual rights and duties" (29). Therefore, caste organization creates a static society 
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because each one of its members should follow the duties of their caste, while behaving 

contrary to one's duty amounts to losing caste and calls for a punishment from the council 

of elders which governs each caste in this life, notwithstanding the foreseen undesirable 

consequences in future rebirths. Anand states boldly that he does not "believe in the 

theory of Karma", translates this idea as fate and singles it out as the main cause for social 

immobility because, for a Hindu, accepting their fate means carrying out their duty 

according to the caste they are born into and not even dreaming of stepping out of it ("The 

Story" 29). It is Anand's rejection of this Hindu principle which first and foremost enables 

his social criticism. However, to be able to dismantle its influence, he needs to attack the 

purity versus pollution complex on which it is based because caste hierarchy is organized 

along lines of ritual purity and pollution –namely, those who work with death, dead matter 

or refuse (butchers, tanners, barbers, washermen, weavers or sweepers) are considered 

ritually impure and their contact defiling, which means that a purifying bath has to be 

taken if a member of a higher caste touches them–. This is the reason why untouchables 

have to warn people of their presence with a call when they are walking on the street. 

Moreover, they are excluded from getting married or eating with other castes. To these 

limitations it is added that having water from the community well or entering temples is 

absolutely forbidden for them, while they live segregated outside the villages –although 

they carry out an indispensable work for the community–. To break the barrier of purity 

and pollution, Gandhi choses to identify himself with the untouchables. For instance, in 

his home, everybody has to clean the latrines, which Anand himself does for three months 

while visiting him in India. Gandhi also takes to weaving, which is an activity carried out 

exclusively by untouchables, making of the spinning wheel a symbol of the boycott to 

British cloth. As we shall see, Anand addresses some the barriers imposed on these castes, 

such as the aforementioned prohibition of drawing water from a well or the fact that they 

are banned from entering the temples. With modern times, as Weber notes, the taboo of 

contact loses part of its hold once railways are introduced in India, together with 

industrialization, schools and the travelling overseas. For instance, it was impossible, 

although it was socially debated, to create train coaches which would respect caste rules. 

Despite the fact that untouchability is still a problem today, mainly in rural India, the 

trend which started with modernization broke the old system forever and, as Nagaraj 

argues, "the combination of the machine and the metropolis has heralded the arrival of a 

new society sans untouchability" (159). This is Anand's hopeful dream, although he will 

not be able to witness it during his lifetime. 
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 Gandhi is not only a social but also a political leader of the anticolonial movement. 

In 1909 he writes the manifesto Hind Swaraj to put forward the idea of Indian self-

government. Moreover, in the 20s and 30s, he launches several nationwide campaigns for 

non-cooperation with the British government, promoting a boycott on British textiles, 

schools and law courts, to achieve self-rule as part of the nationalist agitation in the first 

decades of the 19th century. Prompted by the Jallianwala Bagh massacre, the first 

campaign is in 1920, against the Rowlatt Bills, which are an extension of martial law 

(Wolpert 101). The massacre takes place in 1919 when Punjabi peasants gather in 

Amritsar to celebrate a spring festival in an enclosed garden. The incident begins when 

the British army is deployed there and confronts the gathering, telling it to dissipate. 

However, before the villagers have time enough to do it and without a previous warning, 

the army opens fire, killing 400 men, women and children and wounding about 1,200. 

This bloodshed is a turning point for Gandhi and for many Indians, Anand among them, 

who stop believing in British good will afterwards. 

 In 1930, Gandhi launches the second mass civil disobedience campaign asking for 

self-rule. The starting point is the Salt March, when Gandhi walks towards the sea to take 

salt with his followers, which is against the tax imposed on it by the British and their 

monopoly of salt trade. Magnetized by Gandhi's tremendous appeal, about 60,000 of 

Gandhi's followers are jailed in this campaign, which also happens in the third campaign, 

known as the 'Quit India' movement, which finally brings freedom to the country (Wolpert 

150, 204). 

 Since Anand's first novels appear in the 1930s, in the heyday of the freedom 

movement, they are influenced by the thoughts of Gandhi and Nehru, as has already been 

mentioned in the Theoretical Framework. Not only Anand, but many more writers are 

involved in the freedom movement and reflect the influence of Gandhian thought in their 

works, such as Raja Rao in Kanthapura (1938) or R. K. Narayan in Waiting for the 

Mahatma (1955). To the ideological inspiration of Gandhi and Nehru, we can add that of 

Rabindranath Tagore. In him, Anand finds a smooth and powerful blend of Eastern and 

Western influences matching his own search for a cultural synthesis. For Anand, Tagore's 

main contribution is that of synthesizing "the relevant things in traditional Hindu culture 

and the most dynamic potential of the West" ("The Search" 84). To some extent, this is 

also the case with Gandhi, although, in him, Western knowledge is clearly outweighed 
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by the Indian cultural heritage, while the opposite is true of Nehru, who is more a man of 

progress and technology.  

 However, Anand writes his first novel, Untouchable, in 1935, while he is in 

England because, in Weber's words, he is one of those "commuters to London", such as 

the aforementioned Gandhi, Tagore or Nehru, who go there to study and who were 

considered outcastes only a few decades before, since they come into contact with 

foreigners and eat impure food in the foreign lands (Essays 397). Although in Anand's 

times the condition of outcaste is not enforced on him, a shadow of it hovers over some 

of his characters –those who bring ideas to renew society after studying abroad– because 

they are generally distrusted and cannot act as leaders in their communities. Sadly, these 

enlightened characters mirror's Anand's own life because, after decades of work in the 

pursuit of revitalizing Indian culture and collaborating with many of the names mentioned 

above, such as Nehru and Tagore, he ends up his days in solitude, out of contact with any 

circle of social or cultural relevance. As Cowasjee argues, in the 70s Anand is already an 

"angry old man" because his hope of transforming society has not materialized, he is not 

helped by the authorities to get visas for touring abroad and the government of his native 

Punjab has even banned two of his novels for attacking Sikh religion (So Many 34). 

 Considering again the status of these first Indian students in London, one more 

view about them is expounded by the literary critic Jasbir Jain. She calls them "travellers" 

and classifies Anand as a "temporary resident" in England because, despite the fact that 

he lives there for twenty years, all through this time he is emotionally close to India, while 

his writings display concern about his country and its peoples (2). This is also Spivak's 

point of view when she notes that Anand, being one of those in the first group of Indian 

writers who adopt the English language, is a "novelist[] of the nation" and not so much 

troubled by the "hyper-real scramble for identity on the move", which would emerge as a 

central postcolonial issue in later writers ("How to read" 128). Truly, nationalism or "the 

task of reconstructing a new India" is Anand's answer to the uncertainty of the times in 

which he lives (Cowasjee, So Many 32). Working to build a nation is the anchor of his 

identity as an exile. Nevertheless, Anand, together with these first writers and thinkers, 

forms the spearhead of what would come to be known as diaspora, which is the result of 

ongoing Indian migrations to other countries of the world. 

 Anand's first trip abroad takes place when he leaves India after participating in the 

events ensuing the Jallianwala Bagh massacre and going to jail for one month because of 
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it. This fact makes the situation in his family hard to bear for him, since his father is 

working for the British government and cannot afford losing neither his job nor his future 

pension. Once in London, young Anand studies philosophy, joins Marxist study groups 

and gets in contact with T. S. Eliot and with the writers of the Bloomsbury group. These 

are intellectually fruitful years for Anand, who not only reads tirelessly up to three novels 

a week and as much philosophy as he can find, but also finds a new vocation in writing. 

However, as Cowasjee points out, of the many intellectual acquaintances and friends he 

makes in the 1930s, most are lost in the 1940s; some of them after Anand openly 

denounces British exploitation of India in Letters on India (1942) and others because he 

does not reject communism once World War II begins; which many British intellectuals 

in that circle do, for instance Leonard Woolf, and expect others to do too (So Many 30). 

Anand's fatal mistake in Letters on India is to regard the East and the West on equal terms 

and elaborate a direct discourse, which matches Eurocentric criticism, while the British 

consider him patronizingly at best and disparagingly at worst, since he is a member of a 

"subject race" for them, as T. S. Eliot reminds him (Conversations 182). As we saw in 

the concept of mimicry, we can understand that here Anand is allowed to imitate the 

English, but, after writing his critic of British imperialism, he is un-kindly reminded that 

he is accepted as long as he understands that he is like them but never one of them. This 

only reinforces Anand's conviction that India is the only subject matter worth of his 

writing. Nevertheless, by then, Anand's appeal for the ideological ferment in the 

Bloomsbury group has faded, he is already tired of Bloomsbury's sophistication and in 

search of a simplicity which suits the message he wants to convey better. However, two 

British names deserve mentioning in this period. One of them is Orwell, who offers 

Anand a job in the BBC in his hardest years in the metropolis, and the other one is E. M. 

Forster, who helps him initiate his literary career by writing a prologue to Untouchable. 

After sending the novel nineteen times unsuccessfully to several publishers, Anand 

despairs of publishing it. Luckily, it finally comes out when Forster writes a preface to it 

because, at that time, Forster is already a world acclaimed writer. For instance, A Passage 

to India (1924), his last novel, sells 52,000 copies the year it is published (Gardner, 5). 

As Virginia Woolf argues, since Forster believes that the novel "must take sides in the 

human conflict", he appreciates Anand's commitment to the cause of the untouchables 

and his direct attack to a social structure which is built upon the degradation of its weakest 

members (Woolf, 321). In the preface, Forster also stresses the fact that, had Anand not 

played with untouchables in his youth, his account of one day in the life of an untouchable 



 

149 
 

would have not been so deep and so real. To this, Anand would add that his personal 

tenderness for the Mahatma was infused into the main character, making it not only a real 

but a "lovable" character too ("The Story" 25). 

 When Anand begins writing, he does so to take out of him all the burning conflicts 

which are created by witnessing so much injustice in the world, so much suffering, 

humiliation, deprivation... All this intensity comes out feverishly at times by writing a 

novel in a few days. This is the case of Untouchable, which "pour[s] out like hot lava 

from the volcano of [his] crazed imagination during a long week-end" ("The Story" 17). 

Writing is for Anand an attempt at conveying sincerity, which is why his characters 

resemble human beings "in all their intricacies" ("The Sources" 30). Therefore, he is never 

afraid of exposing their conflicting feelings and impulses. For instance, in Untouchable, 

Bakha's father is tender with his ailing son and, at the same time, mean with his youthful 

impulses or, also, in Gauri, the girl's mother is deeply worried about her daughter's well-

being, while, at the same time, she considers marrying the girl to a rich man to cancel all 

her debts with the money she will get from the deal.  

 The fact that Anand is one of those Indian writers who choses English as a medium 

for their literary creations reflects an ambivalence –how much of the culture of the 

foreigners should be rejected or accepted– which is also present in his life. The use of a 

Western language to write about Indian reality poses a set of questions to work out. Some 

of them are expounded by Paul Verghese in his Problems of the Indian Creative Writer 

in English (1971), where he counters the allegations of those who consider that using a 

foreign language to convey Indian realities is incompatible with national pride. Writers, 

he argues, have the right to express themselves as they wish (100). However, there are 

several challenges which the English language has to accommodate in these 

circumstances.  

 Mukherjee considers that Indian authors experiment with the language fruitfully 

by translating expressions, coining new terms, playing with the structure of the sentence, 

elaborating metaphors and using imagery belonging to the Indian tradition to describe 

and present different realities (The Twice 170, 186). All of these elements are present in 

Anand's writings. For instance, his English is intently coloured with Punjabi words such 

as "mai-bap", (mother and father), a term addressed at an elder or superior to express 

respect, or translation of expressions such as "there is no talk of that", to mean that one 

should not worry or talk about something (The Village 43, 121). There are also proverbs 
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carrying traditional wisdom, for example, "do not send pigeons to carry your wheat" or 

many instances of abuse such as "may I wear shoes made of your hide", "son of an owl" 

or "Vay, eaters of your masters!" (10, 11, 21, 46). Anand provides some glossaries of 

these terms in his early novels, although he stops doing that in the hope that the context 

may provide the necessary clues to understand them.  

 As regards to the use of figures grounded on Indian imagery mentioned by 

Mukherjee, we can recover Anand's metaphor of the seven birds to understand why he 

labels Indian-English the language commonly used by those who are bilingual or 

multilingual in India, while he calls the language in which he writes –freed to the world 

as if it were a bird in flight– "Pigeon Indian"; ("Pigeon" 325). When discussing his choice 

of English as medium of expression, Anand states that "[w]e in India had always 

considered Vak, the word, to arise from the resonances of the human soul" which is 

nourished by the tempo of the mother tongue, imprinting the innermost part of the human 

being with its "sounds, rhythms, and cadences" (330). As explained in the section about 

his concept of man, for Anand, rhythm is one component of the human being. 

Accordingly, here, he reveals how bodily rhythm can be associated with the rhythm of 

the language because, whenever writers express themselves, their speech and writing are 

influenced by this inner cadence. As we shall see, Anand elaborates the metaphor of the 

seven birds to explain the connection of the inner part of the individual with the outer 

world. This time, he explains that writing, symbolized by the pigeon, spreads the strength 

of its imagination in its wings and shows the sheer joy of movement in its flight, which 

aims at contacting other human beings. 
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2. Anand's Concept of the Individual and Society 

 

2. 1. Anand's Social Vision and its Influences 

 

 A defining trait of Anand's generation is the fact that they live the troubled times 

of the fight for freedom. Indeed, Anand himself, witnessing the collapse of what he calls 

"the old world", comes to realize that this is "the historic turning point of [his] country" 

(Apology 109, 123). As we shall see, this collapse is exemplified by the destruction of the 

social and economic tissue of the village. Nevertheless, this is a period of optimism, when 

intellectuals are engaged in making a new India out of the chaos it is going through. Since 

Anand comes from a coppersmith family, the forge provides the best metaphor for their 

work of reconstruction because he considers that, in way, it is similar to that of the 

"smithy, where the metal is melted before being hammered into shape, it may be 

necessary to break down the tradition, to pull it into pieces, to reconstruct it" (Is There 94 

- 95). This is the task which he undertakes in his writings: to break the tradition and build 

a new kind of society out of it. Additionally, he is aware of the role he plays, as an 

intellectual, in the struggle for freedom, first; and in the regeneration of the social life of 

his country, later; once the "erstwhile exploiters, oppressors and denigrators" of India 

leave the country and it becomes independent (207). Due to the political nature of these 

events, social reconstruction is parallel to the political one, while strong emotions are 

involved in the process, as it can be seen in the quotation above. Consequently, the 

tensions involved in the creation of India are revealed below through some social and 

economic facts connected to the process of independence, while their emotional 

implications are elaborated later.  

 In this section, I apply Spivak's concept of catachresis, or abusive metaphor, to 

the concept of the Indian nation, in an analysis similar to the one about the ideology of 

Orientalism elaborated in a previous chapter. As Spivak points out, one of the ways in 

which the abuse of a catachrestic metaphor is produced is when, despite being an artifact 

created by language, the metaphor is presented as if it were a given reality. In the case of 

India, Anand and his generation are the ones who command the machinery of knowledge 

with the aim of creating (or, for them, uncovering) a sense of unity which could build 

their nation. Using Salman Rushdie's terms, they are undertaking the task of creating an 
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"imaginary homeland[]" and energized by the vision of its "infinite possibilities" (16). 

Following Butler's explanation, they are making use of the performative function of 

language, which enables the creation of realities by naming them. Additionally, Anand 

also holds Bhabha's view that not only performative, but also pedagogical processes are 

necessary elements of the narration which imagines a nation. In fact, the pedagogical 

process brings to the present moment the stability and authority of the past in the shape 

of tradition, or a contrived historical continuity, while the performative one focuses on 

the present moment, which is forever in the making. As we shall see, Anand has an 

interest in the historical past of his country while, at the same time, he embodies the 

performative aspect in his holistic concept of the human beings because they are 

permanently actualized in a process responsive to their environment. 

 According to Spivak, one of the traits of the abuse of the metaphor which takes 

place in a catachresis is creating an abstraction, a master word, based on a false 

homogeneity. For instance, the belief that there is a universal essence behind the 

individual is oblivious to their particularities and considers them irrelevant. As we saw, 

Bhabha incorporates this view in his argument because, for him, a catachrestic definition 

of nation, one which is made in temporal terms, considers it as a sum of historical events 

lived by a homogeneous society. Therefore, this definition creates a totality in which 

differences are negated because they would act as counter-narratives. The fact of negating 

differences makes them invisible, although, obviously, they do not disappear. The 

affective implication of this repression of differences is that it creates a permanent 

anxiety, which results from the fear that the nation may burst at any moment. Since this 

idea belongs to the affective analysis of Bhabha's theory, it is elaborated in the following 

chapter. Contrary to the creation of an artificial homogeneity, Bhabha's idea that a nation 

is a heterogeneous unit and a narration made by multiple and overlapping categories 

coincides with Anand's vision of India.  

 For Anand, the political need of creating an Indian nation is "part of the efforts at 

cultural self-comprehension of the highly conscious thinkers" being himself one of them 

("The Search" 77). In his case, this need is a reaction to the feeling of humiliation 

produced in Indians by the previous rejection of the British towards them and their 

culture. Clearly, Anand's approach towards this question is in line with his view of 

synthesis because he recovers the part of Indian heritage which he considers relevant to 
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the present moment, while looking for those Western values which are useful for Indians 

under the present circumstances.  

 For Bhabha, the new India being created by Anand and other intellectuals, such 

as Gandhi, Nehru and Tagore, comes to fill an empty space left by the dissolution of 

previous communities and the scattering of their members (The Location 139). Due to his 

long connection with Great Britain, Anand can be considered as an example of a diasporic 

returnee once he settles in India, since he sees himself as a "jig-saw puzzle of … Indian 

upbringing and … Eur-Asian experience" (Apology 27). His exposure to Western reality 

is key in giving him a critical, deconstructivist vision of India as a land which needs to 

experience change, as much as he has experienced it. Consequently, he dedicates himself 

to the task of renewing Indian society by committing all of himself, his "senses… heart 

and brain", to find the origin of the "present degeneracy" of, what he calls, "my country" 

(Is There 104).  

 As Bhabha points out, the pedagogical process elaborates a narrative by using the 

argument of history to enable the creation of something which did not exist previously. 

A narration centred on those moments in the past when territories have been ruled by 

some strong power implies that, although it may not be evident, the nation has always 

been there and it only needs to be recovered; or, as Gellner says, that "it was there, really, 

but it was asleep" (8). In a similar vein, Jawaharlal Nehru, the first Indian president, uses 

the metaphor that India needs to be waken "from her long slumber" conveying the belief 

that India already exists as an entity (The Discovery 56). Additionally, talking about India 

in these terms fits into the concept of catachrestic metaphor, because it is presented as if 

it was a given reality. 

 Regarding the existence of the Indian nation, Jawaharlal Nehru (1889 - 1964) in 

The Discovery of India (1946) asks himself the question "What is this India?" (49). As he 

argues, it is a nation which has been involved in a process of change and progress through 

a span of about five thousand years. However, India is much more than an abstract 

concept because, as he mentions, through his countless trips, India has revealed itself to 

him through the faces of its people; a people "who laughed and wept, loved and suffered" 

(51). This perception of individuals as emotional subjects prevents him from making 

catachrestic generalizations; on the contrary, as he says, "the unity of India [is] no longer 

merely an intellectual conception for me: it [is] an emotional experience which 

overpower[s] me" (59). Through the emotions that he feels himself, he acknowledges the 
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people which stand in front of him in their singularity, not considering them as part of an 

undifferentiated mass. 

 Anand holds a perspective similar to that of Nehru when he uses the argument of 

history confidently as an explanation for the existence of India. His extensive research 

about Indian history and art enables him to find, or invent, a line of continuity running 

along Indian civilization. Accordingly, in Is There an Indian Civilisation? (1963), he 

gives an account of three thousand years of the history of the country and its culture, 

which flourished until the British invaded it in the eighteenth century. The cultural trait 

which Anand highlights in his line of reasoning is the "assimilative genius" which has 

been shown by India along its history because it has absorbed and amalgamated elements 

from different invasions and cultures (10). Since he is interested in recovering moments 

from a previous political unity, the emphasis is laid on those kingdoms and historical 

periods when parts of the territory were unified. The first of such examples is the kingdom 

of the emperor Ashoka (323 - 262 B.C.), which joins parts of central Asia and India (19). 

Another example is that of the Gupta emperors (3rd - 4th century A.D.) who, at the 

beginning of the Christian era, rule most Indian territories except for the south. For 

Anand, the Gupta rulers display a high degree of tolerance towards other faiths, despite 

the fact that they are Hindu kings. This period is known as the Golden Age in Indian 

culture, thanks to the processes of synthesis and assimilation operating in it. The last of 

these powerful Empires is that of the Mughal king, Akbar the Great, in the sixteenth 

century. Since there is political centralisation and tolerance to other faiths different from 

Islam under his rule, Anand considers that, at this time, "India became united for the first 

time, after eleven centuries" (37).  

 One more similarity with Nehru's reasoning is that Anand also complements the 

argument provided by history with an emotional reason for unity. As Anand observes, in 

these historical periods there is not only political unity, but also a social one, despite the 

different religious creeds. This is the result of the work of saints such as Guru Nanak, 

who founded the Sikh religion, and social reformers, such as Kabir, who aimed at "ending 

communal discord and achieving emotional integration of the people" (Is There 38). From 

the teachings of these reformers, Anand learns that emotions are a common language 

understood by members of all the religious communities. In this sense, the national 

movement is using them catachrestically to create a unity deriving from a generalisation 

and not being originated by the individuals themselves. As it can be learned from the 
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lesson of history, this language of unity through tolerance and emotional integration has 

already worked in India in troubled times before; which is why the reason behind Anand's 

theory of love is recovering it. 

 In addition to the argument of history, there is a powerful language of symbols at 

work in the nationalist movement, which are elaborated by leaders and intellectuals with 

the aim of helping people identify themselves with the new nation that is emerging. This 

is a potentially catachrestic process, since a symbol provides a loose trait of identification 

for individuals who may not share any other trait. For instance, Bhabha works with the 

approach of the historian Hobsbawm, who notes that inventing a tradition is a strong tool 

in the shaping of new nations. According to Hobsbawm, nationalist movements make use 

of "prefabricated symbolic and ritual equipment" which includes "capitals, flags, national 

anthems, military uniforms and similar paraphernalia" (283, 286). He illustrates his 

statement with the example of France, the first country inventing this kind of 

paraphernalia, which subsequently acts as a model for many other nations. In this case, 

the symbols chosen are the tricolor flag, the monogram RF, a motto (liberty, equality, 

fraternity), a song, the Marseillaise, and a feminine figure, the Marianne, as the symbol 

of the Republic and of its freedom.  

 In the context of India, the language of symbols is particularly suitable, since its 

society, characterized by Gupta as hypersymbolic, makes wide use of them (Continuous, 

138). One example is the spinning-wheel, which becomes a "unifying pan-Indian 

national" symbol after Gandhi encourages every Indian to spin for half an hour each day 

khadi cotton cloth at home to boycott the import of foreign cloth (Brown 1). Moreover, 

the national movement creates a flag, popularizes a certain kind of cloth and dress, uses 

songs and a feminine figure too; in this case a motherly one. Regarding the flag, Anand 

writes how Ram Mohan Roy, one of the first Indians who travels to Europe, when 

reaching Marseille has a glimpse of the French flag and asks to be taken near it "to salute 

the symbol of liberty, fraternity and equality" (Is There 70). Similarly, the Indian flag, 

made of homespun cloth, is called tricolour. It has saffron for the Hindu community, green 

for the Muslim one and white for other communities. The use of khadi, together with a 

hat called the Nehru cap, is the dress which identifies the nationalists. 

 Another of the prefabricated symbols which Hobsbawm mentions is the national 

anthem. Significantly, the act of singing together is a ritual which creates emotional 

energy. As Jasper illustrates in his study of emotions and social movements, "collective 
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locomotion and music have unusual capacities to make people melt into a group in 

feelings of satisfaction" (294). Accordingly, Indian Nationalism uses several songs to 

mark people's attachment to the freedom struggle and to give them that feeling of 

satisfaction. Today's national anthem is Jana gana mana (Ruler of the Minds of all the 

People) written by Tagore, although Vande Mataram (homage to the mother) is used more 

freely as national song. The lyrics of Vande Mataram (see Appendix) are taken from a 

popular novel, Anandamath (1882), written by Bankim Chandra Chatterji, which includes 

a song which was already popular at the time (Chatterji 3). Tagore writes the music for it 

and it is sung for the first time in the yearly session of the Indian National Congress in 

1896. The song is widely used as a political slogan during the nationalist agitation.  

 As it has been mentioned, the feminine figure of a woman appears also in India as 

a symbol of the nation. In the case of France, Marianne is a young woman who needs to 

be protected by men, in the same way as the territories of the country have to be protected 

from invaders. However, in the case of India, where God is worshipped as mother or Sakti 

(whose force derives from Nature or the land) the feminine figure mentioned in the Vande 

Mataram takes the shape of a mother (Borreguero, Hindú 81). It is the artist 

Abanindranath Tagore (1871-1951) who paints the figure of a mother for all the Indians 

in 1905 (Banerji xx). His picture of Bharat Mata, or mother India, represents a woman, 

showing a calm face and dispensing food, clothing and learning (See Appendix). She also 

carries a rosary to indicate her spirituality. In fact, this is the first of many different 

representations of Bharat Mata which synthesizes the old and the new; the mother 

Goddess with the new India. This view of the nation as a mother provides one of the most 

powerful symbols for national integration; one which was charged with emotional 

content. For Gellner, this exemplifies the use which nationalism makes of the "atavistic 

[and] powerful tendencies of the human heart" (9). Likewise, Anand sees a source of unity 

in this mother who takes "in loving embrace, all the descendants of other cultures, and … 

release[s] them to go in any direction they wish[], while taking the aroma of the mother's 

milk" ("The Search" 91). A present-day reader would find it remarkable that both 

symbols, the young maiden and the protective mother, reveal the use made by patriarchy 

of women as objects; in our case, at the service of nationalism. Clearly, Anand is 

addressing here a very pressing problem of Indian nationalism; how to find a common 

element which would unite peoples who have never thought of being united before. 

Indeed, this common element cannot be, as in other nations, hate for or difference from 

the foreigner since this goes against the Gandhian peaceful spirit of the freedom 
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movement. Consequently, Anand focuses on the emotional binding force of love and 

kindness. Accordingly, in line with the image of a family, he adopts the symbol of India 

as a benign mother who loves her children, while, in comparison with her, Britain is seen 

as a woman whose "shrivelled breasts" have run out of "the milk of human kindness" (Is 

There 53). Obviously, it should be a negative kind of mother the one who creates "the 

hardness of heart and the evil nature of … those who become the instruments of 

oppression"; the sort of men devoid of kindness which the foreigners are (Anand, Apology 

198).  

 As we have seen, homogeneity is the second feature which turns an abstraction 

into a catachrestic term. According to Hobsbawm, since, in Europe, unity is taken for 

granted, the new nations are built over the basic bond of a homogeneous culture. Despite 

of that, this homogeneity is not real because the evidence shows that there are multiple 

cultures and dialects or languages within the territories which form European nations such 

as France or Italy. However, for Hobsbawm, under an alleged homogeneity, multiple 

differences are dismissed as parochialisms and loftily ignored. Contrary to this, in the 

case of India, its bewildering diversity can simply neither be ignored nor overlooked. In 

this line, Nehru's words describe its diversity as the result of a palimpsestic history in 

which layers upon layers of cultures have been inscribed on the same territories but in 

which "no succeeding layer ha[s] completely hidden or erased what ha[s] been written 

previously" (The Discovery 59). In this regard, Tagore, in Nationalism (1917), notes that 

Indian culture has found two solutions to the complexities created by its composite nature. 

The first one is cultivating sympathy among human beings and the second one is produced 

after achieving a "realization of the unity of man" (6). As the role of emotions is 

elaborated in the following chapter, I focus now on the second term of Tagore's 

declaration which is the unity of man.  

 As regards the centripetal forces present in Indian culture, Anand considers that 

thinking about "the human family as one" is an idea inherited by Indians from the early 

inhabitants of the forests, which reveals their belief in the "unity of all mankind" (Is There 

70, 87). Likewise, in the myth of origin, retold by Anand: "Brahma, … becomes many, 

when the desire to split Himself into Many arises in His heart" (15). According to this 

idea, since God is a unity which expresses itself in diversity, the world is one because "all 

the multifarious phenomena of the Universe are merely a reflection of the One supreme 

spirit" (84). Clearly, this myth of origin is recovered by the nationalist movement when 
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its leaders "declare[] the doctrine of unity in diversity" (178). Consequently, their aim is 

to revive a tradition which united the peoples of India in the past despite their obvious 

differences. Furthermore, this nationalist doctrine of unity finds its continuation in the 

socialism of the Republic of India devised by Nehru, which preaches tolerance towards 

beliefs and customs different from those of one's own (Discovery 62). Indeed, within the 

notion of unity in diversity individual variation is not considered as an anomaly but as the 

norm. Therefore, it contemplates that Indian people should address each other's 

differences with tolerance and an "attitude of comprehensiveness, with its corollary that 

truth is many sided and not necessarily the monopoly of any one group" (Anand, "Our 

Cultural" 18). This aspect of the many-sided nature of truth is also used by Tagore to 

explain that the East and the West can be reconciled because their complementary 

outlooks are only different aspects of truth.  

 In addition to this, for Anand, the fact that individuals of "whatever … race, 

religion or colour" can be considered Indians calls for a step further to create a world 

culture ("The Search" 74). As he argues, if people speaking different languages and 

believing in different religions can be brought up to act together under the banner of 

tolerance and comprehensiveness, could not this binding force be also applied to all the 

nations of the world? This is what Anand and the thinkers of the Indian renaissance 

believe because, for them, there is only one world connected by the oceans and the sky, 

in which every possible effort should be done to "create … a better and higher life in the 

human community on earth" ("Prolegomena" 7). Similarly, for Tagore, the solution to the 

problems of India's "infinite complexities … depends not merely upon tactfulness but 

upon sympathy and true realization of the unity of man" (Nationalism 6). In a like manner, 

for Anand, an enlightened conscience would be the one that could "discover human 

sympathies wide enough to embrace the whole world" ("Prolegomena" 7). Interestingly 

enough, this unity achieved through sympathy, which would be applied to India first and 

later to the rest of world, creates a non-catachrestic unit because it acknowledges each 

individual in their singularity, while attributing to all of them the role of a subject, since 

"every human being [has] the potential to show the way to himself and others" (Anand, 

"The Search" 92). 
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 2. 1. 1. India as a Nation of Villages 

 

 According to Nandy, Mahatma Gandhi's dream (1861-1948) is creating a nation 

of villages because the village is not only "the basic unit of Indian civilization", but it also 

has the necessary social and economic strength to build the new India (An Ambiguous 

16). Reviewing the literature on the topic, we find opposing views about the nature of the 

village as much as about the kind of life enjoyed by their inhabitants. In fact, villages are 

either considered positively as "harmonious and cooperative little republics", which are 

the embodiment of "the spirit of humanism, equality, justice, peace and cooperation"; or 

negatively, as stagnant bastions of tradition resistant to modernization (Srinivas, Social 

143; Narayan, Principles 2). The first view, which amounts to a "celebratory romance of 

the past", is the one held by Gandhi (Bhabha, The Location 9). Accordingly, it is the one 

which influences the whole nationalist movement. Moreover, it is still alive in some 

villages where "peasants today … remember a time in which they claim to have lived 

autonomously, free from all forms of domination" (Chaturvedi, Peasant 20). The second 

one, popularized by Marx, reflects a Eurocentric bias. As Aijad Ahmad observes, when 

Marx talks about "Asia as an unchanging, 'vegetative' place" and about "social stagnation" 

in India, he is expressing the view which is common in Europe in the 19th century (In 

Theory 224, 229). Since Anand is influenced by Gandhi as much as by Marx in his view 

of the village, this section considers the perspective of each one of these thinkers. 

 Karl Marx gives his view about India in a series of letters written for the New York 

Tribune in 1853. Edward Said, in Orientalism, cites the first and third of these letters 

because they analyse the way in which society and economy are organized in the villages 

in the subcontinent. In them, Marx compares India to Europe by calling it "an Italy of 

Asiatic dimensions" and analyses it according to European categories (Collected 125). In 

his description, Indian society is organized in "idyllic village communities", which form 

a "solid foundation of Oriental despotism", because their inhabitants are immersed in 

superstition and tied by the rules of tradition (Marx, qtd. in Said, Orientalism 153). Thus, 

Marx does not think that villages could be the basis of the new society. On the contrary, 

they uphold despotic rulers and should disappear completely through a revolution which 

would make the Western values of modernization available to it. Indeed, for Gupta, the 

fact that Marx considers the East as incapable of change and pre-British India as "trapped 

timelessly by superstition and caste dogma" means that he is influenced by an Orientalist 
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perspective (Hierarchy 20). Accordingly, with his analysis, which can be taken as an 

example of worlding, Marx provides a "theoretical fiction", used by the British 

government "as grounds for adequate justification of political action" (Spivak, A Critique 

82). Through the lens of Orientalism, Indians, are considered unable to do anything while 

witnessing with "melancholy" from their present misery how the "entire framework of 

Indian society is broken" (Marx, Collected 126). Only the British, by bringing modern 

industry and breaking the caste system inaugurate the pedagogical process for India, 

which means that it enters into world history and starts the way to progress. As we shall 

see, Anand has a more positive view of the village because he believes that Indians are 

subjects who create their future. However, he accepts and develops Marxist criticism of 

religion further because, he attacks "the sores of old superstitions" which flourish under 

British rule strongly in his writings (Apology 36). Clearly, for him, Indian society is in a 

state of despair and hopelessness due to "encrusted doxies, castes and creeds, which, often 

cloak [] venal greed, selfishness and love of power" ("Homage" 31). Consequently, in 

front of his eyes, Indian tradition is disintegrating and whatever is left of it becomes 

ossified, unrelated to ordinary life and, therefore, useless. 

 According to the philosopher Veena Howard, applying the term religion to 

Hinduism would be a misnomer because Hinduism includes elements, such as caste, 

which, to the Western eyes, belong to the organisation of society. In fact, she chooses to 

use the term dharma as a more accurate way to refer to Hinduism because it includes not 

only a system of thought but also "moral principles that guide human conduct, laws that 

maintain order, and duties that lead to individual fulfillment and social harmony" (1). 

Anand usually refers to Hinduism as a religious philosophy, which is expressed by people 

as a belief in Gods, who are worshipped in a "miscellaneous" way ("Our cultural" 17). 

However, and more importantly for him, it is also "the social organism of caste", a 

structure in which its members are stratified, from top to bottom, according to the ritual 

purity and impurity of their occupations (Apology 29). Broadly speaking, the social 

structure of caste is divided into four main groups: "Brahmins (priests), Kshatriyas 

(warriors), Vaishas (tradesmen), and Sudras (menials)" (29). The Dalits, or untouchables, 

are a fifth group outside the scheme. Regarding the influence of the structure of caste, 

which is upheld by religious values, Anand blames it for creating the "schisms of the old 

life" (159). Additionally, the social division created by caste becomes a barrier between 

humans which is impossible to cross. For instance, in Untouchable, it is elaborated how 

it is religion which prevents caste people from touching Dalits for fear of becoming 
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defiled. Regarding the "sores of old superstition" mentioned above, the same religion 

builds a "magic circle which protects a priest from attack by anybody", letting him go 

unscathed even after committing sexual abuse (65). Indeed, the Empire takes advantage 

of the social barrier created by religion and even reinforces it. For example, within 

colonial society, Brahmins keep their position at the top of the social ladder because, due 

to their access to Western education, they monopolize well paid jobs in cities, such as 

those of doctors and lawyers, and are allowed to enter the structure of power formed by 

the Indian Civil Service (Béteille, "Caste" 345).  

 Turning now to Gandhi's political thought, his optimism makes him envision the 

new India as a country where "pauperism, starvation and idleness will be unknown" 

(Village Industries 13). Gandhi elaborates the ideal of Sarvodaya or "welfare of all" to 

deal with the problems of the underprivileged, untouchables and women (Richards 7). To 

achieve his goal, he begins by regenerating the village, which, in his thought, becomes 

"the epicentre of civilization" (Diwan 367). In the idea of nation elaborated by Gandhi, 

each village is a republic and the government takes the form of a government of the 

villages (Village Swaraj 14). Any village is ruled by a council of five wise men, or 

Panchayat, as this is the traditional way of government. Therefore, in this kind of political 

organization, decisions which directly affect people's lives are taken from below, by the 

village council, and not by the government above. As to the kind of economic 

organization which sustains the village, it is a self-sufficient unit because peasants work 

in agriculture. Moreover, in the periods when there is no work in the land (from four to 

six months a year), they use their leisure time working in what Gandhi calls village 

industries, by making soap, matches, paper or pressing oil from seeds. That workforce 

comes from millions of unemployed, who produce things to be used in the village by 

others as much as by themselves. For instance, they can weave and spin yarn to make 

khadi, or homespun cloth, to clothe themselves. Therefore, the production of village 

industries enables the villagers to "earn an honest living" and, at the same time, 

contributes to make villages self-sufficient (Gandhi, Village Industries 5).  

 Additionally, for Gandhi, the new Indian society should not be hierarchical, since 

he rejects the division in castes, but horizontal and organized along the principles of 

interdependence and reciprocity, which recalls the jajmani system (23). In this system, 

the inhabitants of the village are interdependent because "each caste [is] dependent for its 

livelihood on the work done by the other castes" (Srinivas, Caste 530). However, he does 
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not want to revive the old caste society, arranged in the form of a pyramid, with the 

privileged ones placed at the top. In contrast with that, the symbol for the new horizontal 

society is "an oceanic circle whose centre [is] the individual" (Gandhi, Village Swaraj 

80). Therefore, this time, interdependence is the result of the generous work of individuals 

for this society "of which they are integral units" (80). So, this India which is built as a 

nation of villages is not a catachrestic unit because it is "man-centered" and, according to 

Spivak's arguments, the emphasis on singularity prevents abstractions from becoming 

catachresis (11). On top of that, in the village republic there is not a centralized 

government which takes decisions, on the contrary "the ultimate power will rest on the 

individual"; an individual who works under non-exploitative conditions to cover their 

basic needs, while working voluntarily for the community (11).  

 Notably, the village, as one of the ways to organize a community, is still prevalent 

in Anand's times, since, as he notes, 80% of the population in India lives in about 700,000 

villages (Is There 197). As a continuation of his historical argument about the existence 

of the Indian nation, he points out that the way of life in the village of today started 2,000 

years ago with the Aryan and Dravidian peoples (the first inhabitants of India) and that it 

has survived thanks to the slow pace of life there (Kama 14). Obviously, in its origins, 

the village is politically a republic because its peoples take their own decisions 

autonomously. Moreover, for Anand, the social relations established among its 

inhabitants are characterized by a richness and intricacy which are expressed in the barter 

system; which rests on the fact that land belongs to the community and the peasants who 

cultivate it exchange their produce with the services of other villagers, such as the potter, 

the weaver or the teacher.  

 This kind of village organization persists through time. For instance, in the 16th 

century, the "self-sufficient old village, …[is] the basis of the crumbling, feudal Mogul 

Empire" (Letters 24). Basically, a village is composed of "tiny mud huts, clustered among 

the fields from which they draw their livelihood" because peasant families work in plots 

of land, although they are unequal (39). In addition to this, there are common fields where 

they collect wood or fodder for the cattle. Moreover, some works, like irrigation, are done 

communally. Other members of the village are artisans, such as "weavers, carpenters, 

metal workers, potters … tailors, washermen", while there are also "schoolmasters and 

priests to satisfy all the individual needs of the little society" (40). Regarding the form of 

government, villages are "ruled by Panchayats or councils of five elders" and a group of 
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villages has a common headman (40). This is the kind of organization which makes it 

possible for the Emperor Akhbar to build a political and social entity by establishing "a 

central government and an efficient system for collecting taxes" (20). In fact, this is the 

India which the English people of John Company (that is the name Anand gives to the 

East India Company) find when they arrive there as merchants and traders. Only later, 

when the Mogul Empire crumbles, the British will be able to invade the territory with 

their army.  

 As Anand argues, such is the nature of the village that rulers may come and rulers 

may go, but the village stays. Accordingly, he states that "[s]elf-contained village 

communities persisted throughout history, without any radical change in their constitution 

isolated little republics, which formed the stable basis of Indian life and yet, for that very 

reason, static, moribund and impervious to change" (Letters 41). However, Anand agrees 

only partially with Marx in this vision of the village because, contrary to Marx, he does 

not see progress in the British invasion but poverty. Accordingly, the India of his time is 

no longer "the wonderful country with idyllic villages, sequestering under the shadow of 

lovely mango groves … but the background of a vast human tragedy" result of an ever-

increasing circle of poverty (36). Indeed, Anand learns how poverty is created by 

imperialism when he reads the letters written by Marx in 1853. The ideas developed in 

them are a revelation for him because they offer the answer to questions such as the ones 

which he has been asking himself for years. In fact, the key feature of the arguments 

developed by Marx is that they explain "the whole history of human society in some sort 

of inter-connection" (105). Now, Anand understands how the British exploitation of his 

country begins when their middle-class ventures across the seas in search of wealth, 

which they find in India. Later, a landmark of the imperialist rule in India is produced 

after the Industrial Revolution takes place, when the British flood Indian markets with 

their cheap products, which destroys the village economy completely. Deeply impressed 

by what he learns about the way in which imperialism works, Anand wants to 

communicate this knowledge by placing the story of The Village (1939) against the 

background of the destruction of the economic tissue in a small rural community. 

 Anand elaborates the story of the average Indian peasant in his Letters on India 

(1942), by personalizing it in Uncle Chajju, a peasant who inherits some land when his 

father dies, although, due to hardships and bad harvests, half of the land is mortgaged 

before he gets it. Soon, he needs to sell most of the land to be able to pay both, the rent 
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and the interest on it. After doing this, he is clear of debt for a time. However, debts keep 

coming, no matter how much he works. For instance, when his two old bullocks die, he 

buys new ones with borrowed money. In addition, he keeps borrowing grain to feed his 

family and seed which "he will have to pay back after the harvest at 125 %" (Letters 33). 

After selling his harvest, he gets a meagre sum, not enough to pay the interest, let alone 

any small amount of the total sum of money he owes, because the price of grain keeps 

falling. His children work for the shopkeeper, his wife cooks for another family, he toils 

in the fields from dawn till sunset, but they still do not have enough to pay for essential 

things like clothes for the family or to repair the iron point of the plough. According to 

Anand, this is the situation of a peasant proprietor of some land in one of the most 

prosperous regions of India, the Punjab, which is comparably better to that of the landless 

labourers whose living conditions are "simply frightful" (35).  

 For Anand, the circle of poverty comes to exist because the British introduce the 

use of money. As I mention above, before Anand's times, there used to be a barter 

economy in the villages, known as the jajmani system, which creates "social, cultural and 

economic ties between different caste groups" (Sharma K., Indian Society 62). This 

system provides the basis for a close-knit community in which every member of society 

has a role. Accordingly, people perform their traditional occupations for others and are 

either paid the typical wages (grain, food or clothing) or get other services in exchange. 

This kind of payment is established by tradition and creates a subsistence economy in 

which money is not needed. Occasionally, on festivals and auspicious occasions the 

patrons also give gifts. For instance, the old father Nihalu in The Village remembers with 

nostalgia that his own father got a golden necklace from Maharaja Ranjit Singh, in whose 

house he was a servant. Moreover, a little amount of gold money circulates, for example 

to buy jewels or commodities which come from other places. However, this system does 

not last because, as India is meant to be a source of funds for the foreign government, the 

British slowly introduce the use of money.  

 Inheriting some of Gandhi's ideas, Anand dreams of an ideal society composed by 

"small agro-industrial village societies" (Is There 199). Influenced by Marxist thought, 

Anand privileges the barter system of exchange in them, which was common in the past, 

to an economy based on the use of money. The reason for doing this is that, in an economy 

based on bartering, a surplus of work cannot be accumulated in the shape of money and, 

hence, it does not create possibilities for exploiting others. Anand's personal contribution 
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is, once more, his zest for life, since he believes that the pace of village life makes it 

possible for its inhabitants to give the best of themselves and even, as human beings "grow 

… through creative expression" (200).  

 About the role of the individual in this society, Anand questions Marx's 

assumption that the Indian peasant due to his "apathy, fatalism, his religiosity, … lack of 

education and superstitious belief in custom" is responsible for his own poverty (Letters 

36). After reading Marx, he learns that the source of that poverty is capitalist exploitation. 

Therefore, the kind of village he envisions is free from it because peasants will only work 

to get enough for their daily needs. Incidentally, Anand believes that the younger 

generation, which is educated in new values, such as freedom, which holds the strength 

of Gandhi's moral force and is no longer under the influence of "fossilized minds", is the 

one which can renew village life ("On Education" 116). 

 

2. 1. 2. Anand's Idea of Humanism  

 

 In a conversation with Jawaharlal Nehru, the first president of India, Anand asks 

him to write about his idea of the new man (Apology 20). With his question, he is 

acknowledging Nehru's role as leader of the nation and expressing people's need to learn 

how to participate fully in a free and democratic India. Since Nehru is at the time 

engrossed in political activities, he answers back telling Anand: "Why don't you write a 

book to define this ideal?" (20).  

 Most of Anand's thoughts about his idea of modern man are collected in his essay 

Apology for Heroism. A Brief Autobiography of Ideas (1946), although they are also 

present in many of his articles and other writings because Anand's work is a life-long 

reflection about human nature and about social relationships. Interestingly enough, the 

starting point of his thought is that the human being "is inherently neither good nor bad" 

(Apology 154). Accordingly, he observes two strains within himself, "sympathy and … 

aggressive egoism", which take him to conclude that the social environment hinders or 

helps to develop either side of the human being's dual "capacity for good and evil" (City 

114; Apology 154). In fact, evil comes more readily than good because Anand observes 

that his environment is marked by unrelenting violence. For instance, as a child, he suffers 

the cruelty of his teachers' beatings, witnesses family quarrels, where wife beating is also 
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not uncommon, and is appalled by the suicide of his aunt Devaki after being ostracized 

for her relationship with a Muslim woman and her behaviour towards men. Moreover, 

when he is a teenager, he falls in love with Yasmin, a Muslim girl who is engaged with 

an older man. So, the rules of society make it impossible to materialize their love, which 

is but an exchange of poems and a few conversations. The story ends tragically with the 

cruel murder of the girl at her husband's hands. Additionally, society even sanctions that 

one person may be punished by the sins committed by another, as it is the case when 

Anand's father hits his mother because he thinks that Anand's imprisonment after 

participating in the Gandhian movement in 1925 is her fault. Being hurt by all this 

violence, Anand listens to one of his aunts to learn from her that unhappiness is the reason 

why "[e]veryone in this world wants to extract pain from someone else" (City 66). Clearly, 

his aunt's common sense coincides with the teachings of Buddha, who "sensed the pain 

of life … underlining all human relationships" ("A Letter" 7). Therefore, Anand comes 

to understand that those who are frustrated and tormented develop the "strain of hyena" 

and further extend their suffering to everyone around them (Apology 18). Indeed, 

unhappiness breeds cruelty and bonds everybody in a circle of pain and suffering, 

creating, what Anand calls, "the vicious circle of the old society" (164). As we shall see, 

the awareness of violence does not make him despair because he believes that pain has 

its "appeasement … in love" ("A Letter" 7). 

 From the examples above, we can consider that Anand would agree with Butler's 

appreciation that social relationships are marked by violence because, for him, the 

violence which individuals exert on each other is ever present in society. As we saw, 

Butler points out that violence and exclusion are conventional elements of social rituals, 

such as those expressed through language. While analysing social feelings of hostility, 

she notes that hate among individuals and their threatening intentions are present in 

language exchanges which are used as the means to injure others and even "instill the fear 

of death" in them (Excitable 5). Therefore, social violence may threaten survival, as 

Anand painfully realizes after his aunt Devaki's suicide. In this case, Butler's notion of 

precarity reveals the kind of violence to which she is exposed. Since Devaki has broken 

some social norms, such as the separation of men and women and the one between Hindus 

and Muslims, society, not only stops taking care of her, but also exposes her to vilification 

and to the final humiliation of being excommunicated from her community. Accordingly, 

social power operates by setting norms which cannot be overlooked if one wants to be 

under its protection. Otherwise, death is the undesirable outcome of "failing social and 
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economic networks of support" ("Precarity" ii). This is one more instance of Anand's 

struggle with the ruthlessness and pain created by enforced social norms. 

  Anand identifies a second source of violence in "unrestricted capitalism", which 

extends itself through the planet in the Imperial expansion (Apology 154). In the previous 

section, we have seen how the impoverishment of peasants due to the Imperial 

exploitation of India creates misery and extends pain among its inhabitants. In fact, 

Anand, being a sensitive child suffers from both forms of violence and internalizes their 

damaging influence in, what he calls, "ghaoon-maoon", or a relentless state of unrest (The 

Bubble 581). His father describes the physical and mental reflection of this state in him, 

telling him that he is constantly: "agitated, bad, sad mad, moaning and groaning" and 

diagnoses rightly that this is the result of his "questioning all our customs and habits, from 

[his] new found philosophy" (580 - 581). Truly, Anand needs to solve an inner conflict 

between his Indian heritage and what he learns in Europe because he is constantly 

struggling to reconcile his native culture with the culture which has colonised him, 

although, this second one has provided him with many an epistemological tool.  

 In a further reflection about the progress brought about by Western civilization, 

Anand finds out that the tensions materialized in the two World Wars make it clear that 

"the machine civilisation" (sic.) has an unending power to bring misery and destruction, 

since factories come with slums, and planes are used to throw bombs ("On Education" 

174). Therefore, Anand gives a dark picture of a world where there is "a major war every 

twenty-five years, and whose daily routine are murders, tortures, hangings, neuroses and 

a series of economic and political crises" (201 - 202). Indeed, he bears witness to a society 

which is debased by greed for private property, while standing on the exploitation of its 

weakest sections. Nevertheless, Anand thinks of the machine the same as of the human, 

that it is neither good nor bad. This fact gives him the hope to wish for an egalitarian 

society, where the machines, which are already here, are used to produce enough to meet 

people's needs. This hopeful view is akin to socialist idealism as it is expressed, for 

instance, by Oscar Wilde in The Soul of Man Under Socialism (1915). According to 

Wilde, it is possible to cooperate in the creation of a healthy society in which there is 

material well-being for everyone because, once people are freed from strenuous work, 

which will be carried out by machines, they will be able to take part in voluntary and 

pleasurable activities. However, in the absence of such a healthy society, Anand 

recognizes that technical advances and scientific knowledge are only used in the benefit 
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of the few who want to get more power and keep their superior position in the hierarchy. 

Likewise, Wilde gives the example of a man owning a machine which carries out the 

work of five hundred men. This results in the unemployment of five hundred workers, 

while the owner has a benefit much higher than the one which he should have (27). 

Meanwhile, the earth is decimated and its air polluted, not to produce enough food and 

shelter, but for ostentation, mere consumption and to obtain high profits. Anand sadly 

observes how the destruction of the environment goes against all the inhabitants of the 

planet, not only against Indians, because there is only one world and what one country 

does to it affects all the rest.  

 Science and technology, allegedly the harbingers of progress, have, in fact, created 

the industrial division of labour, which perpetuates misery and inequality. Accordingly, 

Anand rejects, what he calls, "the specialism" of Western sciences because it fragments 

knowledge and does not elaborate meaning by making connections (Apology 176). 

Therefore, his position reveals that he is an inheritor of, what he calls, "the main tradition 

of Indian thought", which regards ideas apparently belonging to different fields, for 

instance "philosophical, ethical, aesthetic, and political", as intrinsically connected by 

similar presuppositions ("The Old" 131). This view is also present in Hinduism because, 

as Shulman points out, "[t]he Vedic cosmos is woven together by relating elements from 

seemingly distinct levels" ("How to" 307). Clearly, Anand reflects this approach in his 

writings, for instance, considering that idealism and materialism are not opposites or 

avoiding clear cut definitions. What is more, he does not find any contradiction in using 

disparate arguments, whether they belong to religion, philosophy, sociology or to some 

technical field, because, in his view, all the disciplines should be necessarily related to 

explain the complexities of life. Additionally, he extends this perspective to his idea of 

the individual because, as we shall see, his attitude is that of "a definite refusal to admit 

of distinctions in the sum of reactions that is human life" (The Hindu 30). Interestingly, 

his denial of the existence of limits among disciplines and within the individual is in tune 

with Derridà's lack of boundaries. Furthermore, Anand does not distinguish between 

religion and philosophy and talks about "a religious philosophy and a philosophical 

religion" which conform "India's cultural history from the earliest times to the present 

day" (37, 45). In fact, this is Anand's perspective. Therefore, he writes about his country 

within a wide historical framework, searching for theological and metaphysical 

arguments while, at the same time, bears the scepticism of a non-believer. 
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 Another relevant feature of Western knowledge is that it deals merely with facts. 

So, it does not understand "the whole of experience, involving the heart and the mind and 

the spirit" (Apology 177). Having lost faith in science and not having any religion to 

follow but still wanting to believe firmly in something to keep himself away of apathy 

and despair, Anand looks around and finds himself "as an individual born to live in 

community" (136). Realizing that he is one among millions, he comes to say: "I believe, 

first and foremost, in human beings, in Man, in the whole man" (137). As he is aware of 

the human potential for goodness, Anand develops his personal philosophy, "the 

humanism which I have been evolving for myself", to create an alternative world where 

love leads the individual in a direction opposite to that of violence (27). He takes the 

human being, who is capable of the best and the worst actions, "the maker and the breaker 

of worlds", as the starting point because, following Gandhi, it is placed in the centre of 

the universe (137). For Anand, the present partial view of man given by science should 

be replaced by that of the "whole man", which is the result of relating knowledge 

fruitfully, as he does in his elaboration of the idea of the individual by using arguments 

belonging to science and to the arts freely (174). The wholeness in that man is created 

because, they are not ruled by the narrow view of rationality, on the contrary, in them 

there is a balance between "reason, emotion and imagination", as we shall see in the 

sections below (144).  

  In his idea of humanism, Anand is also influenced by Rabindranath Tagore (1861-

1941), whose thinking considers that the East and the West complement each other 

because they show different aspects of the same reality. According to Anand, he strived 

not only to become an individual by freeing himself from the constraints of tradition, but 

also to "teach others to be individuals" ("The Old" 132). His teachings are based on a 

combination of several religions, which he crystallizes in a broad-based humanism, "a 

religion of man", whose main ideal is "peace, … goodness, … unity" (Anand, Is There 

99). In fact, this credo governs the international university Viswa-Bharati, in Shanti 

Niketan, founded by Tagore to experiment with a new kind of education. There, students 

from all over the world exchange unbiased knowledge coming either from the East or 

from the West, while living in harmony with nature. The aim of this university is making 

them "grow up to be healthy individuals, independent, capable of taking initiative, happy 

and free from racial and national bias" (Anand, Homage 34). In Shanti Niketan, the 

students should acquire knowledge not by rote learning, but by learning through action. 

In addition, the teachings here include music, dance and other arts. This stress on art 
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makes Viswa-Bharati radically different from other Indian universities which are mere 

"machines for producing graduates" (Anand, Is There 101). The importance of cultivating 

art is that it is an essential part of the "slow work necessary for creative living" (101). 

Likewise, the creativity implied in any artistic production is a key element in Anand's 

thought because it allows the individuals to express their freedom and to create change. 

Indeed, Anand has undying faith in creative work because it enables transformation. 

Contrary to Hindu determinism, which states that man's fate is determined by his birth 

into a certain caste, Anand argues that the individual is born with the "capacity to 

transform himself" through their creativity because their nature is essentially dynamic 

(Apology 141). This becomes a reality in the figures of the artist and the writer because 

they have the sensibility which is needed to renew stale mental attitudes and opinions. 

The way to achieve that new outlook is through the "feelings, emotions and moods" 

deployed in their art ("The Search" 86). In Tagore, art is the "intense expression of his 

experience of reality", which is universal in character because it can be communicated to 

anyone and knows no frontiers (Anand, "Three" 70). Therefore, Tagore has the same faith 

in art as Gandhi in God. Although Anand does not believe in God, he is an apostle of the 

sense of joy which is born out the creative act as "the harbinger of a new social order in 

which every person will play his part as a creative person" ("On Education" 186). 

Interestingly enough, when Gandhi, Tagore and Anand advocate life-giving values, such 

as art and creativity, they are confronting the death machine of Western mechanical 

progress. 

 Anand's idea of "the whole man, [a] man in the round" is incarnated in the figure 

of the writer because of his awareness about what surrounds him (Apology 143). The idea 

of the writer as a prophet can be found, for instance, in Wordsworth, when he states that 

the poet: "is a man speaking to men: a man, it is true, endued with more lively sensibility" 

(245). Since this acute sensibility allows the writers to "perceive people and things in their 

true uniqueness and individuality", it makes them especially suitable to "encompass the 

whole life" and find unity behind apparent fragmentation (129, 130). Accordingly, having 

a deep awareness of the multiplicity of reality and of the different layers of life, writers 

can build "bonds of sympathy" between people and even nations so that they can 

understand each other (129). Moreover, they play the role of a guide because they work 

selflessly in the service of his fellow citizens. Accordingly, their mission is to "rescue the 

disinherited from the morass of superstition and poverty" (142). As a follower of 

Gandhian ideals, Anand understands that writers have to use their skill to serve the 
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underprivileged: untouchables, coolies and all those oppressed by society in collective 

action to bring about a new kind of life. This is in tune with Bhabha's idea that the 

conditions for political action are created when the "interstitial perspective", the 

difference coming from the margins, is engaged in a relationship of solidarity with the 

aim of creating a community (The Location, 3). For Anand, the intellectual is the one who 

leads in the creation of the bond of solidarity because they can integrate ideas with 

actions, turning themselves into "an example to other men" (Apology 145). In fact, Anand 

cites Tagore as the prototype of a free and open mind and his family as performer of that 

role of becoming an example for society at large because they function as a kind of 

"laboratory for the evolution and growth of a new kind of individual in the group" ("The 

Search" 83). Specifically, they are revolutionary in adopting some Western ways, such as 

allowing male and female members to mix freely in ceremonies and festivals, although 

they keep their local ways in food and dress because they are more suitable than their 

Western counterparts for the Indian weather. They also promote the use of the Bengali 

language in cultural productions as the way to include most of the population. Anand 

reflects these facts in his novel Reflections on a White Elephant (2002) where one of the 

characters, a school headmistress, has attended Shanti Niketan university. This is the 

reason why she knows that boys and girls were treated as equals there. Moreover, she 

contributes to the cultural program of a grand religious ceremony in which songs will be 

sung not only in Hindi, but also in the local Pahari language. 

 The role of the intellectual is that of reconstructing a new life for India by keeping 

it out of the danger of becoming a society "based on exploitation and money values" (Is 

There 169). Instead of that, the "creative values" of the intellectual, their promoting of the 

arts, the "splendours" of paintings, poetry or music offer a path to their countrymen away 

from "the perversions of the machine civilisation" (171). Anand's utopian vision makes 

him think that every individual can come out of a life of frustrations by using their creative 

ability to realize themselves as vital parts of society. Accordingly, his hope is that the 

human being, despite living a life of perennial struggle, realizes that they have the right 

to a happiness coming from the bond with their community and from carrying out a 

fulfilling job, which provides for the basic needs of food, clothing and shelter. This is 

how a renaissance and a new kind of life will be created by holistic men, those who 

integrate body and soul, because they have recovered from the mutilations entailed by 

modern life. 
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 As we have seen, humanism is the path which Anand walks to find a solution to 

his own inner conflicts. Adding the ideas presented here to those considered in previous 

chapters, we can see how Anand's personal experience of violence and his rage at the 

hypocrisy of his elders at home leads him to rebelliousness and isolation. While living 

abroad, the humiliations suffered at the hands of the colonizers, his objectivization as a 

native by the intellectuals of the Bloomsbury group and their patronizing attitudes create 

further strains in him. Later in life, appalled by the violence of the two World Wars, he 

analyses the lies behind the Western idea of progress and turns towards his own culture 

to look for reaffirmation and for a source of self-esteem. With a vision changed by the 

experiences of his life abroad, he creates his own values by synthesizing the strands of 

thought available to him, which proves to be an empowering and life-affirming act. Only 

then, he is able to offer the result of his intellectual efforts to his kith and kin, which 

means that he takes for himself the role of a leader and finds in the fact of belonging to a 

group not only the personal strength he needs so much but also a sense of meaning for his 

life. 

 

2. 2. Anand's Holistic Concept of The Individual  

 

 In this section I trace Anand's elaborate concept of a multifaceted individual in 

two of his works: The Hindu View of Art (1933) and Seven Little-Known Birds of the 

Inner Eye (1978) because, in them, the individual is minutely defined through their 

interpretation of the outside world and their intricate response to it; always performatively 

in the making, forever incomplete. Anand considers that the human being is primarily 

characterized by having a dual "deep complexity of thought and emotion" and, as I 

mention above, by bearing a life of struggle in their search for meaning (Seven Little-

Known 130). However, human life is marked not only by its expression of thought and 

emotion but also by the aspirations of the soul. Although in Anand's theory these aspects 

form a continuum which can neither be analytically separated nor said to be radically 

distinct, I have segmented my exposition in two sections, one centred on the soul and 

another one on the interrelationship of the body and the mind for the sake of clarity. 

 Early in his writing career, Anand is prompted to explain his culture in his own 

terms by the awareness of the fact that Orientalist discourse elaborates a partial 
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description of the East. His effort has two outcomes. On one hand, it makes knowledge 

about India available to his contemporaries. In this case, his work is addressed at an 

audience; he is writing for others. On the other hand, reading and talking about India 

represents going a step further in his own personal search towards regaining self-respect, 

while also overcoming the contempt for his own culture which was instilled by the 

pernicious colonial system of education. As we have seen, one of the objectives of the 

machinery of cultural denigration created by the Empire is to ingrain contempt for 

themselves in the colonized. Consequently, Anand uses his writing to elaborate a positive 

self-image of his people as much as of himself, which is inextricably linked with his belief 

that, in contrast to the violence of the colonial world, it is possible to create another world, 

inhabited by "beauty, truth or joy" (Seven Little-Known 80). 

 

2. 2. 1. The Soul 

 

 In Hindu thought, the body perishes, but the individual soul or atman never dies 

because it goes through different reincarnations until, having accumulated enough merit, 

it is able to reach a final release, returning to the cosmic principle from where it sprang 

(Hindu Dharma 4). In The Hindu View of Art (1933), Anand agrees with the Hindu belief 

that the soul belongs to a realm of Absolute reality, Supreme Being or God, which can 

only be apprehended by the individual through intuition. This absolute reality is distinct 

from the human imperfect real world, which can be apprehended through the senses and 

extends only within the limits of reason. Moreover, this imperfect real world accessible 

to humans is a mere illusion of the Absolute reality.  

 Despite the subtlety of the soul, traditionally, there are ways, such as asceticism 

or through the performance of good deeds, in which the human being can become 

conscious of its presence. These are the paths which lead the individual to the knowledge 

of the Supreme Being by reaching a state of illumination where the human being is freed 

from their individuality and becomes one with the Absolute in "its essence, eternal bliss" 

(The Hindu 45, 47). Indeed, they are the way to reach awareness, thanks to the 

transcendental level of consciousness, which reveals that the individual is united in its 

essence to all the other creatures as much as to the Absolute. In the previous elaboration 

of Derridà's theories, through the example of mythical time, transcendence is seen to 
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provide a level of reality where the limits of rational rules do not work. Therefore, this 

fact reveals that the artificial division between subject and object has been created by the 

imperfect human mind.  

 As Anand points out, the human soul is able to establish a dialogue with 

everything which has been created because both, soul and creation, partake of the divine 

nature of the Cosmic Self. In his argument, he presents the aforementioned Hindu myth 

which narrates that creation took place when the Original Being playfully split himself; 

consequently, building out of his own matter everything which exists in the process. This 

illustrates how a universe of diversity can be created out of a unity. Likewise, Anand 

describes the soul as part of the "one unit" which is unthinkable by human reason, 

intangible, unable to be understood by the senses or described through imperfect human 

language (The Hindu 67). We have already seen the analogy of the multiple feathers of a 

single peacock which is used by the grammarian Bhartrhari to explain the multiplicity 

inherent in the unit. Similarly, for Anand, the wheel, seen as a unity composed by several 

spokes, or the material body, a unity of different cells with a singular goal, explain the 

same concept. Furthermore, the dynamic inner nature of this diversity makes it tend to its 

unitary essence. Accordingly, the divine matter, shared by animate beings and inanimate 

objects alike, enables the human soul to "rea[d] the message of the Infinite in everything" 

and find God in nature as much as in human creations (40). Indeed, the double nature of 

the divinity, being "matter and soul", dissolves for Anand the binarism of materialism 

versus idealism and cancels the artificial and interested separation between them made 

by the brahmin priests, who are, for him, expendable elements of society (59) 

 As it is mentioned above, the Absolute level of reality is out of reach for most 

people; ascetics or holy people being some of the exceptions. However, for Anand, the 

level of super-conscious reality is accessible to many of us through collective creations. 

Accordingly, he considers that religion, philosophy and art are products of a society 

aiming at the same objective, which is reaching enlightenment through Rasa or delight. 

For instance, painting and sculpture open the door to awareness because they capture in 

visual terms the ideal of religion and philosophy, which is to reach bliss as joy. 

Incidentally, this principle is alive in Indian modern culture, as it can be recalled by the 

meaning of Anand's name, which is "to rejoice" or "to delight" in its original Sanskrit. 

Originally, the theory of Rasa is applied to poetry, drama and dance, but Anand states 

that it can be extended to include painting, sculpture, architecture and other literary 
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genres. As we shall see, here is where the explanatory effort of his writing acquires full 

meaning. 

 Regarding painting and sculpture, in The Hindu View of Art, Anand notes how 

they are two artistic ways leading to transcendence, since they are visual means which 

aid in the process of contemplation. For the Hindu religion, the contemplation of either a 

physical image or a mental idea of the Supreme Being leads man to the awareness of the 

existence of that Higher Being inside himself. Therefore, artists and craftsmen work as 

vehicles of the Supreme Being because they first visualize it as a concept or idea, then 

elaborate its details mentally and later reflect them in their creation, which will be 

worshipped in the temple. Hence, as Anand clarifies, in the case of artists, contemplation 

is a technical procedure. 

 Furthermore, Anand participates of the idea that even illiterate peasants know that 

man has a soul, which is beyond this reality and belongs to the Absolute, and that this 

soul, essence, or higher nature, is shared with the rest of beings inhabiting the world. This 

is an example of the idea that transcendence is part of daily life in India; which was 

mentioned in a previous chapter. In fact, Anand talks intently about peasants because, in 

their simplicity, they have a higher knowledge while, as I note above, he contends that 

the learned priests insist on the separation of body and soul to their benefit, since holding 

the monopoly of managing the souls gives them the power to manipulate the laymen as 

they wish. Anand considers that this artificial separation between soul and body is a 

poisonous view which has become a "philosophy of life" for Indians over the time (Seven 

Little-Known 144). In addition, sharing the Marxist condemnation of religion, Anand 

openly states that he does not believe in a "dummy called God" (144). Moreover, he also 

agrees with Freud's idea that religion is a product of human imagination which was 

created at the dawn of civilization (Civilization 1). Indeed, Anand places duly emphasis 

in his denunciation of religion as a bearer of the worst and most oppressive traits of 

tradition, which are upheld by the priests to maintain their power in society. He observes 

that their alleged power emanates from their closeness to and communication with a God 

which holds the main position in the universe, while humans are subordinated to It. Since 

the spiritual realm belongs to God, it is placed above in the hierarchy, whereas the 

physical world, belonging to man, is placed down below. As a reaction to this socio-

religious imposition, in his own life, Anand rejects a religious view of the world where 

God is the end-all and be-all, while he welcomes a "modern experimental attitude" to deal 
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with everyday facts instead (Seven Little-Known 144). Moreover, his effort in developing 

his theory of Humanism is addressed at placing man in a central position; contesting thus 

the hierarchy of subordination which is created by religion. However, as we have seen 

above in his argument about art, Anand's laicism and modernity do not deny the existence 

of the soul. Accordingly, he believes that the human being can overcome their 

individualism, follow the path to transcendence offered by the soul and reach awareness 

of, or merge with, the Absolute through the mood, or Rasa, inherent to artistic creations. 

As it is illustrated by the theory of Rasa, the aesthetic experience of watching a play takes 

the individual out of his personal concerns and, once imbued with the mood created by it, 

the audience glimpses a pure element, without any particularities, which unveils the 

existence of the Absolute behind reality. Therefore, art is Anand's alternative to religion. 

As we shall see, in his literary works, Anand displays the mood of compassion, karuna, 

through characters and situations to help the readers transcend their individuality and 

create a bond with other human beings.  

 Setting the rituals and norms perpetuated by priests aside, Anand makes use of 

religious texts, such as the Upanishads, because he is interested in their ideas and in the 

outlook of life elaborated in them. In fact, they present what is usually accepted as "the 

Hindu view of life, life as interpreted by religion and philosophy" (The Hindu 41). In 

these texts, Anand looks for answers to his question "[W]hat is man[?]", although he does 

not do so as a believer who is probing their faith but as a scholar interested in their ideas 

(66). To this question, Upanishadic thought answers that transcendental consciousness, 

the soul, is inextricably linked with other aspects of our body and personality. Thus, the 

fact that transcendence and visible reality are joined in the human being demonstrates that 

the limit which separates the material from the ideal world is broken in each one of us. 

Analysing the concept of the individual developed by the Upanishads further, in the 

philosophy which underlies these writings it is revealed that humans are composed by 

"various selves" (66). Namely, a feeling self which relies on sensations, a second self 

which bears the energy to act, a third mental self which uses the language of thought and 

a fourth self, the transcendental self, that relies on intuition. Although the first three selves 

are limited, they are also expressions of the Higher Self or God, who splits himself in 

creation. Interestingly enough, the fourth self is the part of humans which can reach 

awareness of its common origin with everything which has been created. In fact, this is 

the transcendental self, soul or "God-self"; the one which can reach absolute knowledge 

through the only means of intuition (66). Similar to this fourfold conception of the human 
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being, in the following section, I present Anand's modern version of the various selves 

conforming the individual, which, in his case, extend to seven. Particularly, he elaborates 

his theory of the seven birds of knowledge to explain the path to transcendence enabled 

by the contemplation of a work of visual art. 

 

2. 2. 2. The Individual as an Interplay of Body and Mind  

 

 Regarding the existence of the human being as such, Anand shows deep 

admiration for the fact that it is a "miracle", since it is the result of a long and haphazard 

process of evolution (Seven Little-Known 31). As he is aware that the materiality of this 

infinitely evolved body has to be contemplated in any attempt at defining the individual, 

he coins the expression "protoplasmic metabolism" to allude to the visible, physical, part 

of the human being (27 - 28). Additionally, this term highlights the link between the 

human and other living beings because the fact of being a "protoplasmic metabolism" 

reveals the existence of a common element among all the living creatures belonging to 

nature. Regarding the presence of the individual amidst other forms of life, Anand points 

out that the outside world creates a tension in the metabolism which forces it to 

acknowledge the outer reality and establish a relationship with it.  

Nonetheless, with the term body, Anand not only alludes to the visible part of the 

individual, characterized by a flow of energies, but also to the invisible part of it, the 

conscious process which is called the mind. To emphasize the fact that they are 

interrelated, he commonly uses the term body-mind. Furthermore, his concept extends 

the physical presence of the body outside its limits because, on one hand, its energy comes 

into contact with the subconscious, where things "happen without your knowing it", 

while, on the other, it bears the characteristics of a collective identity which has been 

"inherited from the infancy of humankind" (Seven Little-Known 18). Through these 

connections, Anand is stressing the fact that the human organism is a highly complex 

system. Interestingly enough, Derridà's lack of boundaries matches Anand's conception 

of the individual as an entity forever in the making, since "[t]he perfective process of 

making a total human being is never finished" (54). Likewise, for Anand, the intricacy of 

the human being is full of unknown elements or "hitherto uncharted areas", while the 

material body itself is inexhaustible in its complexity (64). For instance, the sense of sight 
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involves so many different elements and processes that it cannot be fully explained by 

science because the way in which it works dwindles down into subtlety.  

 Contrary to the rational order of the Western logos, Anand thinks that human 

sensibility lives in an "expanding universe" where "chaos, discontinuity and 

formlessness" reign free, which bears resemblance to Bhabha's description of the present 

as a time of complexity and disorientation (Seven Little-Known 143). However, unlike 

Bhabha, Anand does not believe that anxiety is the outcome of a world in flux, since this 

view is that of the Western rational and controlling mind, which fears what cannot be 

controlled. In contrast with that, Anand feels free to inhabit "mutually contradictory states 

of experience" because he considers them part of the search for the "true humanness" 

within us (143). As we have seen, Bhabha joins individual and social aspects of the human 

being in his arguments. Likewise, Anand joins these aspects too, since, in his reasoning, 

once the individual boundaries are broken, we become aware that our being is part of the 

"Being Itself" (145). When this stage is reached, every single individual in the world 

aspires to become part of a group or society, since then they "can come together to 

appreciate each other's differences in the humane spirit of a tolerant understanding, 

sympathy, and good will" (The Hindu 31).  

 It should be noted that the breaking of individual boundaries does not only take 

place on a transcendental level, but it also takes place when the distinction between the 

subject and the object is dissolved in our experience of the world. To illustrate this 

dissolution of boundaries, Anand gives the example of the relationship which is 

established by an individual with a work of art. As we shall see later in more depth, he 

elaborates the "metaphorical hypothesis of the seven birds flying off from the onlooker 

to the picture and back" to analyse the communication established between the subject 

and the object in the contemplation of a work of art (Seven Little-Known 14). He devises 

the metaphor of the birds to explain the connection of the visual material with the inner 

life of the onlooker to his students while he was Professor of Fine Art and Design in the 

University of Punjab. The double direction of experience, to the picture and back, is also 

applied by Anand to his own writings. Indeed, the fact that a reaction is expected from 

the reader reveals the way in which the writer can be said to act as a guide to society. 

Although, for the rational West, a work of art is interpreted as having a "logical meaning", 

for Anand, the real reaction produced after actively contemplating the outcomes of artistic 
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creation is that of "the awakening of the active body-soul"; in visual arts as much as in 

literature (21). 

  Recovering some of the ideas mentioned in previous chapters about the individual, 

for Judith Butler, the human being, placed in the performative present, is an uncontainable 

movement of becoming. Homi Bhabha takes from her the intensity of the present and, 

accordingly, sees the individual inhabiting it while bearing a fluid identity. Contrasting 

now these theories with those of Indian philosophy as understood by Anand, in Indian 

thought, the individual is considered to exist performatively in the present moment of 

here and now. Regarding these two elements, the spatial coordinate is put forward by the 

Chandogya Upanishad in the sentence "the word iha (here) is the self", while the temporal 

one, placing the body in the present moment, is stated by Anand when he says that the 

body enables us to experience the world "anew every day" (Shulman, "How to" 307; 

Seven Little-Known 145). Additionally, Anand makes further use of the temporal aspect 

of immediacy in his performative conception of the body through the metaphor of the 

seven birds of knowledge, which is elaborated upon the Upanishadic concept of the four 

selves explained above. This metaphor relates the detailed reactions experienced by the 

individual when they are contemplating a work of art to the flight of seven birds. Namely, 

they are the bird of sight, the memory bird, the bird of the thalamus, the rhythm bird, the 

heart bird, the brain bird and the bird of imagination. The fact that these birds are said to 

fly to the picture and back is used by Anand to illustrate the interrelationship between the 

knowing subject and the knowable object. Accordingly, these body-soul reactions take 

place in the first two seconds of the few ones which are usually spent by the spectator in 

front of an artistic creation. For this reason, they can be considered to take place in the 

present moment. Although the explanation of the bodily reactions follows a certain 

sequence, Anand makes it clear that the birds may fly orderly or randomly, singly or in 

unison and that only sometimes the "third eye" of the imagination opens, leading the 

body-soul to the total experience, where it reaches "oneness with the internal rhythm, joy, 

catharsis or release" (19). 

 The sense of sight is the door which connects the brain and the nervous system 

with the world outside. In particular, the main task of the bird of sight is to provide 

material to be processed further. Accordingly, it perceives light, colour and form as data 

which are taken inside the visible body. When doing that, the subject is physically 

affected by the external object. For instance, in the act of looking, there is a reaction inside 
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the eye of the observer when the cornea changes to focus on the image and the retina 

records light and colour. As it is mentioned above, Anand emphasizes the fact that there 

are common features between animals and humans. Here, he does it by comparing the 

human sense of sight with that of other natural beings. For instance, he observes that in 

the animal world there are species which easily surpass humans in their ability to see. 

This is the case of birds' sight, which is much more accurate than human sight, and also 

that of insects such as bees, which can even perceive direction through light. Another 

interesting feature which Anand points out is that, within the individual, the sense of sight 

is linked with the subconscious, as it is shown by the fact that phobic behaviours arise 

when the individual sees those specific elements which trigger it, such as insects, a closed 

space, or a certain height in the case of vertigo.  

 Moreover, Anand argues that, following Einstein, light is ultimately energy in the 

shape of streams of photons (Seven Little-Known 30). Accordingly, in the eye, the 

information carried by light is transformed into electrical currents to be sent through the 

nerves, which are "the energised tracks" or paths leading to the inner life of the subject 

(48). Facts such as these would explain why the energies which colours are affect people's 

moods and produce effects in the material body such as a quickening of the pulse. In this 

regard, Anand recalls that the idea of the relationship between colours and moods has 

already been put forward by the Russian artist Wassily Kandinsky in his work Concerning 

the Spiritual in Art (1911). In it, Kandinsky analyses the psychological associations of 

colours and the sensations which are linked with them. For instance, red colour can cause 

disgust if it reminds us of blood, while a different shade of it may transmit warmth if it 

brings the idea of a glowing fire. What is more, colours can even be linked with a sense 

different from the sight, as in the case of a yellow which looks like a lemon and brings 

the taste of it to one's mouth. For Kandinsky, they have an energy of their own which 

creates in the onlooker a "reverberation" such as that of an instrument vibrating in 

harmony with the sound of another without being touched (60). As we shall see, in Rasa 

theory, this vibration is the property of language which explains why Rasa can take place 

in the spectator. Specifically, the part of Kandinsky's argument which connects with 

Anand's reflections is the consideration of the former that "colour is a power which 

directly influences the soul" (61). This statement reinforces Anand's view that watching 

a picture is a path towards illumination because it brings a "spiritual vibration" (59). 
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 Likewise, within the Indian tradition, the link between colours and moods is 

recorded in a treatise on drama, the Natya Shastra (2nd cent. B. C. - 2nd cent A. D), which 

associates brown colour to the erotic mood, white to laughter, grey to compassion, red to 

anger, black to terror, blue to hate and yellow to surprise (38). Interestingly enough, this 

knowledge present in the ancient texts is matched by recent research which studies how 

colours affect people's emotions and their reactions. According to Anand, the ancients 

were only guessing but now, within the field of quantum theory which explains that mass 

is made of molecules and atoms, the present facts stated by science match their age-old 

intuitions. Anand also argues that the work of the American designer Howard Ketchum, 

who states that the colour violet has a depressing effect while blue has a relaxing one, 

gives evidence of the popularization of this link between emotions and colours. Moreover, 

he also notes that therapies dealing with psychic disorders make use of colours.  

 The bird of sight starts flying and, in the very first second, the rest of the seven 

birds start their flight too. In particular, the memory bird carries not only the millions of 

images which the individual has stored during their lifetime, but also, what Anand calls, 

"psychotypes"; those images which are biologically stored in the organism through 

evolution since pre-human times (Seven Little-Known 50). Since images are made of 

form, colour and line, the memory bird "invoke[s] form-giving interpretations" by 

recognizing similarities and differences, nuances and symbols among images (60). This 

interpretation can be made by following conventions or, what is more liberating for 

Anand, by departing from common sense and using one's own emotions or personal 

suggestions because images can be associated with feelings or with other perceptions, as 

it is revealed by the literary rethoric figure of the synesthesia, in which elements perceived 

by one sense are described by characteristics belonging to another. In Kandinsky's 

example about the yellow colour above, applying a synesthesia, it could be said that 

"yellow looks sour" or, in other cases, we could describe different colours as being soft, 

rough or even soothening (Concerning 60).  

 The colours which are stored in people's memory are further connected with their 

subconscious –where humans' deepest memories and cravings reside– and, further, even 

with the collective unconscious, which is a common "storehouse of dream images … 

[and] fantasies" (Seven Little-Known 60). In fact, Anand likens the idea of the Freudian 

subconscious with the teachings of the Tantra which consider that dream, fantasy and 

hallucinations are reflections of the inner power of the coiled-up serpent, or the Kundalini. 
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Regarding the collective memory, for Anand, it is the product of the connection among 

human beings through their "pooled racial experience", which is expressed through 

communication and seen in social behaviours such as solidarity (65). 

 Similarly, the memory bird is immediately connected to the thalamus bird, the 

primitive and instinctive portion of the brain inherited by humans from species such as 

primitive reptiles, which evolved it millions of years ago. So, its presence is an evidence 

of animal ancestors which are present in the human body. Despite its common origin, the 

thalamus works differently in each subject because it is influenced by the variety of 

individual experiences. As its role is to ensure the survival of the individual, the way in 

which it works is by asking a few basic questions to identify the information coming from 

the outside quickly and summarily. This operation is carried out in a fraction of a second, 

like a flash, and "ignites the whole being" sending the information further, to the rest of 

the body, through the nerves and the spinal cord, as well as to more evolved parts of the 

brain which will process it later (Seven Little-Known 69). Accordingly, in the thalamus, 

everything is simple. By being a switch, "the storm centre of the brain", it opens the door 

to emotions and leads to the inner life where fears, hopes and desires are found (70). 

Therefore, its functioning creates sensations such as surprise or wonder, which increase 

the heartbeat or the breathing rhythm. Finally, its constant vibration tells us that we are 

alive. 

 Likewise, the rhythm bird flies in the underworld of the subconscious. According 

to Anand, serenity is needed to make contact with the inner source of rhythm. Hence, this 

bird opens the path to go deeper into the body-soul through the spinal cord, the nerves 

and the six plexuses of Western anatomy, which match the Tantric centres of inner energy 

or chakras. In case the rhythm bird touches vital points, it awakens the dormant serpent 

of the unconscious, or Kundalini, otherwise its excitement is lost and fades away. 

However, if the serpent is awakened, energies leading to individual self-control are 

liberated and limbs, which were paused, are now activated. As a result of the awakening, 

the individual can get useful knowledge to understand "the whole complex of emotions" 

and continue the path towards awareness (Seven Little-Known 87). For Anand, the 

individual needs to acknowledge the subconscious to live an "integral life" because it 

hosts individual urges as much as the collective unconscious (94). Additionally, it is the 

source of the "genius of the human personality" and of its profoundly human reactions 
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(94). With the word "human", Anand describes here behaviours which are common to the 

humankind.  

 Indeed, the main source of rhythm in the body is breathing, "the core of life" (90). 

In Shulman's interpretation, the Chandogya Upanishad unveils that prana, breathing, is 

the original source of reality. According to Dan Martin, yogic practice emphasizes the 

importance of the body posture and of breathing as meditation techniques which open the 

way to enlightenment. Breathing is usually an involuntary act, although, in yogic practice, 

it is consciously controlled to regain equilibrium. This is the first step to quieten the senses 

and the mind further and to produce a regular beat of the heart. In fact, calm and balance 

place the individual in a position of acceptance towards the outside world. With a peaceful 

mind, it is easier to see those around oneself in a favourable light and bear empathetic 

feelings towards them. In contrast with it, an altered breathing rhythm is a mark of 

uneasiness. Notably, technological civilization is found to quicken the tempo of 

breathing, bringing restlessness and an aggressive attitude towards others.  

 It is interesting to note that Anand stresses the natural living rhythm of the body 

as against the mechanical deadening rhythm characteristic of the industrial civilization. 

An instance of this is found in one of his short stories, "Lullaby" (1944), which is set in a 

jute factory. Here, the mechanical rhythm is produced by a multiplicity of regular sounds 

which can be heard all about the place. For instance "the engine chuk-chuk[s]; the leather 

belt knupp-khupp[s]; the bolts jig-jigg[]" (Selected 48). There, one of the women workers 

is feeding regularly and endlessly the "gaping mouth" of a machine, while her mind is 

agonizing with worry about her child, who is lying ill on her lap (45). Since her hands 

cannot stop to caress her kid, her heart quickens seeing it feverish. Finally, the baby dies. 

Broken, the mother wails and cries while, in the background, the machine goes on, 

undisturbed in its uniformly spaced beat pattern by its contribution to human tragedy. 

 Coming now to the bird of the heart, or the "very source of our lives", it is the one 

which fills the individual with energy and evokes reactions in their body, for example in 

the eyes, nerves or blood pressure, which are complementary to those of the rhythm bird 

(The Little-Known 91). Specifically, the heart "speaks" through the body because, in case 

the heart-blood is affected, the body-soul is affected too (90). The bird of the heart is 

represented with open wings and characterized by subtlety and an overwhelming richness 

in its responses. Moreover, it bears its own rhythm, which is even in serene breathing, 

faster when one feels pleasure and slower when feeling pain. Therefore, emotional stress 
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affects blood pressure and heart rate. For example, feeling grief after the death of a 

spouse, may result in heart-disease fatalities.  

As Anand observes, early in the history of humankind, the human heart sees its 

emotions reflected in the energies of the universe, which are revealed in nature. Therefore, 

"inner obsessions" become fixed in "outer realities" through metaphors, which is the 

motive behind the creation of Gods (Seven Little-Known 94). Accordingly, the movement 

observed by man in nature, such as that of beautiful dawns or raging storms, and its steady 

realities, such as water, the earth, the moon and the sun, are taken to be particular Gods 

and present in the elaboration of myths. Furthermore, myths are also given a visual shape. 

For instance, the wheel represents "the cycle of existence, both cosmic and human", 

which expresses collective memory, nourishes individual consciousness and represents 

individual feelings (96). So, the bird of the heart, links the individual subconscious with 

the collective experience, in the present as much as in the past. Moreover, Anand 

acknowledges that the stomach and the emotions which are created there are the centre 

of the human being. In particular, the stirrings of this bird, with its continuous struggle 

between pleasure and pain, are of paramount importance for Anand, as we have seen, 

since many events in his life are determined by his "passionate love for the suffering 

people" (Apology 198). 

 Meanwhile, the bird of reason plays a leading role in the individual because of the 

functions it carries out. First, the human brain, or reason, receives information from the 

other five birds, through the senses, the memory, the feelings and subconscious fantasies 

(Seven Little-Known 104). Later, by discussing, debating, questioning or judging the 

information, it makes associations and carries out analyses and syntheses, creating in the 

process a logical order. Nonetheless, Anand is interested in showing the limits of the 

mind, which is arrogant in its rationality and in believing that it holds a superior position 

to that of the rest of the body. It should be humbled, because the tool which the mind is 

cannot apprehend life, since it "lives in the reflection of the fire … rather than in the flame 

itself" (114). Likewise, for Indian philosophy, intellectual understanding enables the 

communication of experiences, although it is not enough to reach the taste of things –

Rasa– because this lies beyond; outside the reach of the elaborations of reason.  

 With respect to the creation of consciousness, Anand argues that modern science 

as much as yoga philosophy consider the brain not as the beginning of the thought process 

but as the recipient and the analysing tool of all the external impressions gathered by the 
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body. Since part of that information comes from the thalamus and from instinct, without 

them, the mind would be helpless. Moreover, in the thought process, once the external 

signals have been analysed, they are further conveyed to the body through the nerves in 

the shape of feelings and emotions which may initiate actions. According to Anand, 

reason intensifies awareness; however, it has a restricted role because it "cannot initiate 

the creative process", which is the outcome of instinct and intuition (Seven Little-Known 

110). Another feature of the mind is its curious nature, which makes it question about and 

wonder at the nature of things and leads man in the path towards progress. For Anand, 

rationalism creates an outward movement. This is the reason why the rationalist Western 

mind looks for ways to expand its influence and conquer the world. In the present 

moment, the triumph of reason is seen in the human mastery of nature and in the advance 

of science and medicine. This can be taken as clear evidence of the fact that the intellect 

is awake, finding answers and flying high, while, in contrast with it, the tremendous 

potentiality of the "serpent power", which needs introspection or inner movement, is still 

to be released (111).  

Up to this moment, the mind has been gathering an overwhelming amount of 

information. However, it cannot be completely understood if it is not connected further 

with the belly. There, the sheer amount of information is "digested" by "instinct, emotion 

and intuition" and "transformed into qualitative significance", for instance, into kindness 

or a message meaningful to the heart (Seven Little-Known 108, 111). Notably, Anand 

conceives a circular motion which places emotions before and after the flight of the bird 

of reason.  

It should be noted that, for Anand, every single individual is born with sensibility 

and with "sparks latent" inside which can be lighted by the flight of the bird of the 

imagination (Seven Little-Known 116). Therefore, this bird becomes an equalizing factor 

among humans which breaks any social hierarchy. For this bird to fly, in addition to the 

fluttering of the six previous birds, other elements should be present, such as humbleness, 

concentration and relaxation, which would energize the whole body-soul and help in 

setting the bird of imagination free. This bird is also called the "mythical third eye" 

because it behaves as an opening to awareness (120). However, although it is called an 

eye, it is not located in any particular place in the body.  

 Specifically, the bird of the imagination belongs to the world of the beyond where 

boundaries are dissolved and things flow into each other. Additionally, it brings the 
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maximum degree of awareness possible within our limited possibilities. In this heightened 

level of awareness, the individual is conscious of the lack of boundaries among everything 

which exists because nature is made of the "interpenetration of one thing by another" 

(Seven Little-Known 120). This fluidity reflects the concept of Vedic cosmos which, as 

noted by Shulman, connects elements from different levels of reality and is characterized 

by a "strong interweaving [which entails] the perception of one thing as another" (307). 

This is the reason why, the logic of the bird of the imagination allows for a permanent 

flow among all the elements of nature. Truly, this is the wisdom about the "realm of 

essences" which can only be achieved through the third eye of knowledge and which 

necessarily involves the whole body-soul (Seven Little-Known 120).  

However, awareness is not the only outcome of the flight of the bird of 

imagination because, on the rare occasions in which it flies to the outside reality and goes 

back into the body-soul, it creates a reaction, or "stirrings", in the onlooker (Seven Little-

Known 121). Incidentally, this bird flies in the performative time of "instantaneous 

action" where boundaries are dissolved because "feeling and movement [are] one" (121). 

This dissolution is in tune with what Anand considers about the characteristics of reality 

because, as he argues, there is not order but "chaos, discontinuity and formlessness" in it 

(143). Therefore, the patterns created by humans on the randomness which rules nature 

should acknowledge its inherent contradictions, which, correspondingly, are also present 

in the human himself. So, there is a certain moment when outside forms merge with inner 

feelings and ideas, while both of them are turned into vibrations, which are rich with 

suggestions and echoes. In spite of this, Anand stresses the fact that this heightened 

awareness is not the same as the kind of mystic revelation which leads the individual to a 

personal dialogue with the divinity. Conversely, the bird of imagination takes the 

individual beyond a routine life made of habit, prohibitions and prejudice to vast spaces 

with infinite possibilities where a "comprehensive world humanism" can be developed 

(144). Thus, the search for meaning mentioned at the beginning of this section turns now 

into a "quest of true humanness" (145). Specifically, for Anand, the path to achieve this 

sort of humanness is the feeling of "karuna, or pity" for our fellow human beings, which, 

in turn, enables us "to be truly ourselves" because the human being finds its true meaning 

through the social bond (italics in the original) (143, 145). Anand's affirmation that 

feelings are the link between the individual and society is taken up later in his concept of 

emotional community. 
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 On the whole, the metaphor of the birds, which is used here to explain the 

complexity of the human being and their relationship with the outside world, is one more 

instance of Anand's personal synthesis of Western and Indian elements. His originality 

lies in using arguments from Western science to explain the reception of light and image 

in the eye and the connection of nerves with the brain in the nervous system, while 

complementing and contrasting them with ideas taken from the Indian cultural heritage. 

Therefore, although he follows Tagore in rejecting the obscurantist subjection of religion, 

he breaks down the tradition to rescue the concept of transcendence and dress it in the 

garb or modern art. Especially, it is important for Anand not to break with the past because 

he sees it as something distinctive which can offer valuable insights to a world slipping 

dangerously into the meaninglessness of a life ruled by the deadening rhythm of the 

machine. 

 In tune with his holistic conception of the individual, for Anand, Indians are 

"individuals surviving from … ancient cultures, who c[an] feel pain if you prick[] them, 

who c[an] smile if you tickl[e] them, who c[an] laugh at their own frailties as well as [at] 

the absurdities of the rulers" (Is There 49). Therefore, in this definition of an Indian 

subject, Anand chooses to highlight these three features, that their present lives relate 

them to the past, that they have feelings and that their thinking minds help them 

understand everyday realities. Taking the second of these characteristics further, the 

following section explores the implications of considering humans as emotional beings. 
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3. Relevance of Emotions in Anand's Work 

 

 Emotions or feelings –as the second term is the one which Anand uses most– are 

a primary motivator for him, in his work, as much as in his life. As it can be seen by the 

arguments presented in the previous chapters, I use abundant material from his 

autobiographical novels. This has been deliberately done to follow the writer's suggestion 

that the best way to approach his writings is to attempt, what he calls, a "sympathetic 

interpretation from within the corpus" (Rajan, 101). Here, he implies that his 

autobiographical novels should be read first to be able to understand his motivations as 

well as the "energies" behind his work (95). In tune with the Gandhian spirit, Anand 

asserts that: "The connection between my life and my writings is more intimate than in 

other novelists. I write as I live. My life is my message" (95). Under this perspective, 

using Derridà's terms, his life can be considered as a manifesto because he is seeing 

himself in the work which he is doing. Anand seems to be saying: "I am myself but this 

manifestation, at this very moment, in this book, here I am" (Specters 129). Indeed, his 

stance recalls the performativity of being made in the present moment.  

 Seeing Anand's life as his message reveals that his search for personal freedom 

matches the fight for freedom taking place in his country, that his people's suffering is 

reflected in his own suffering and that the solution which he finds for himself, in love, is 

also valid for other human beings. Deep within himself, he is looking for meaning in life 

which he finds in bonding; in establishing a connection with people. Since Anand is a 

writer, his way to connect with his people is done by communicating, not only facts, but 

mostly feelings, through his writings. Accordingly, he offers his work as a path to "karuna 

or compassion for one's fellow beings, or the understanding of life" ("Why I" 7). From all 

the possible Rasas, Anand chooses karuna, the one that bears traits of all of them, as the 

encompassing meaning to be expressed in his novels. Karuna is connected with the other 

Rasas because they are created in the spectator by empathy and karuna is compassion, 

the empathic feeling itself, which is born from the heart. Believing that Rasa is a way to 

understand life, Anand displays it in his novels so that his readers can participate in this 

uplifting experience. Therefore, he creates an emotional journey, a labyrinth to wander or 

a "whirlpool", as he prefers to call it, by narrating minutely the chaotic emotional 

experiences lived by his characters ("The Sources" 29 - 30). This kind of journey opens 

a door towards the very knowledge of things to his readers because, in the words of the 
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psychoanalyst Sudhir Kakar, Anand is aware of the truth that "[r]eality … can be 

apprehended or known only through those archaic, unconscious, preverbal processes of 

sensing and feeling … which are thought to be in touch with the fundamental rhythms 

and harmonies of the universe" (The Inner 20). Significantly, Rasa, as it is displayed in 

Anand's novels, is one of those enlightening processes, while it also provides a much 

needed reaffirmation against Western Aristotelian aesthetics (Escobedo, "El teatro" 62). 

 It should be noted that Anand thinks that the elements which enable the 

achievement of a connection with one's fellow beings are already there in the "racial 

unconscious" (Rajan, 102). In fact, he uses this expression many times to imply the 

existence of a common layer of shared meanings and feelings below the level of 

rationality. Precisely, there is an example of its use in a conversation about literature with 

Tagore when both discuss the Bengali novel Anandamath (1882). Tagore's suggestion is 

that the resonance (dhvani) of this novel creates, what he calls, the Indian moods of love, 

hate, revenge and pity. Hearing that, Anand agrees with him, stating that "we 

unconsciously inherit our sense of values" ("An Interview" 10). To illustrate that common 

inheritance, he mentions Buddha's sense of pity. On the whole, Anand concludes that the 

dominant moods in the novel which they are discussing are "Sorrow-shoka, Anger-

kroddha, Fear-bhaya, Disgust-jugupsa and revenge" (10). Clearly, the presence of these 

moods accounts for the emotional impact of Anandamath on the freedom fighters. As we 

have already seen, the national song Bande Mataram (homage to the mother) was taken 

from this novel. In this case, it can be observed that the emotional vibration of the dhvani 

inherent in its words has a continuity in the physical vibration of the music, which creates 

a feeling of unity and conveys strength to those who engage in the collective act of singing 

the song every time they do it. 

 As we have seen, in the first half of the twentieth century, the Indian fight for 

independence faces the task of building a nation out of vast amounts of peoples and 

territories. In Europe, as Hobsbawm argues, nations are catachrestically created by 

disregarding differences. This process entails violence, as Bhabha notes, since the reality 

of the modern nation is that it is heterogeneous, or "irredeemably plural" (The Location 

149). Therefore, constraining it forcefully to build a political unity requires erasing the 

differences within it because they work as counter-narratives. Obviously, despite being 

negated and turned invisible, differences are still there, which is why the nation is forever 

haunted by the anxiety that the unity may burst. To counter the unleashing force of 
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differences, an external element, the physical visible nature of the territory is morphed 

into an internal one, the internal imagined time which has a continuity in tradition. 

Therefore, in Europe, tradition, or history, is a tool used to aid in the creation of the 

forceful unit which the nation is. Indeed, both, territory as well as tradition create a 

boundary, a containment, which fulfils the aim of quietening anxiety with its fixity. 

 However, India takes a different road to nationhood by following the principles of 

the Sarvodaya movement, which was a crystallization of Gandhian ideas in the 1920s. In 

fact, what this socio-political movement strives to create is what Rosenwein calls "an 

emotional community"; which she defines as a kind of "overarching… community, tied 

together by fundamental assumptions, values, goals, feeling rules and accepted modes of 

expression" (Emotional Communities 24). This community, previous to the existence of 

a nation and lacking any kind of political organization, is what Derridà calls the "alliance 

of a rejoining" (Specters 35). Since it is free from dividing lines, there is no boundary to 

cross to be able to reach mankind. Interestingly enough, this "rejoining" matches Anand's 

utopian vision of an interdependent world without borders.  

 In the case of a community created according to the principles of Sarvodaya, the 

elements recovered from the Indian tradition are the concepts of work, compassion and 

personal sacrifice, while its practitioners hope for a society ruled by non-violence and 

affection. The emphasis of the original idea is that moral conduct is essential to achieve 

material well-being. Differently from the utilitarian mentality of the West, where the 

benefit of the majority justifies the sacrifice of a few, in Sarvodaya, the sacrifice of a 

human being is not justified in any case. Therefore, it preaches that each and every 

individual is equally important; the lawyer as much as the peasant. So, this movement for 

social reconstruction implies "the welfare of all and the awakening of all" 

(Narayanasamy, The Sarvodaya 8). As we have seen, untouchables are renamed harijans, 

or children of God, by Gandhi, who places particular emphasis in the removal of 

untouchability by declaring that the outcastes should be allowed to enter the temples and 

use the village wells. Up to that moment, the outcastes had been kept in the outmost 

ignorance by Indian society, which is why they need to be awakened to the new reality. 

This is what young Anand, who considers himself a Gandhian, makes with his friend 

Bakha; although, at the time, he has not yet met Gandhi and heard from him that he should 

accept untouchables "as brothers and sisters" (Little 23). Since Bakha is an untouchable, 

he cannot have access to education because it is forbidden by custom. Disregarding that 
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prohibition, Anand offers to teach him English half an hour every day before it is time to 

play. Hearing this, Bakha thanks him by putting his hand on Anand's head. This gesture 

of affection moves Anand, melting his resentment against the world. Significantly, it is 

through life experiences such as this one that Anand opens his eyes to the suffering of 

those around him. 

 Indeed, Anand not only teaches Bakha English, but also learns from him that the 

strength to endure his suffering comes from the acceptance that "life is dukha, pain" 

(Untouchable 98). In his daily life, Bakha bears many of the conditions, named by 

Derridà, which create suffering; namely "violence, inequality, exclusion, famine and… 

economic oppression" (Specters 106). According to Derridà, suffering is a "macroscopic 

fact, made up of innumerable singular sites of suffering", such as those observed by 

Anand wherever he looks (106). For instance, his parents suffer, as well as the 

underprivileged or even some powerful people, such as the teachers who behave with 

cruelty because they also suffer, since they are crushed from above and made to feel 

inferior. 

 Additionally, fear is another issue present in Anand's life and in his works. In this 

regard, we have already learnt about his ghaoon-maoon, "spiritual fever", "moral panic" 

or chronic unrest, which is the result of the violence experienced by him along his life 

(Seven Stripes 192 - 193). Notably, the most traumatic event recalled by him is being 

flogged when he is imprisoned as a teenager during the Jallianwalla Bagh carnage. He 

cannot forget the fact that his father hit his mother for his own behaviour at that time 

either. In addition, he narrates the abuse inflicted by his teachers and the terror he feels 

for the whites. The permanent presence of violence looming over him makes him wish 

for a world where it would be possible "to banish fear, and the fear of fear" (Apology 10). 

Indeed, the personal experience of violence materializes in anxiety land eaves in him the 

imprint of a permanent awareness of the threat that violence may erupt again. Therefore, 

anxiety is another name for Anand's ghaoon-maoon, which he extends to society at large. 

For instance, while reflecting on the destruction resulting of two world wars and the 

creation of the atom bomb, Anand understands that the road of progress is not leading 

humanity to well-being but to endless anxiety instead. Consequently, he confronts this 

evidence wanting to find an alternative to it more than ever because he is hopeful for the 

future and believes that there is "a residuum of the human racial unconscious" which can 
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be reached through "truth, pity and love" (17, 179). Here, pity is a synonym for 

compassion. 

 As Brennan observes, fear, suffering and anxiety answer to what Freud calls the 

death drive. It is characteristic of the death drive to work through negative feelings, such 

as anxiety or aggression, as well as to "undo[] connections" between individuals, which 

amounts to destroying the unity of life (36). According to Reddy, crippling feelings such 

as these create "emotional suffering" and prompt the individual to find an "emotional 

refuge" or a way for their "safe release" (129). That release is brought about by the life 

drive, a basic energy of connection which amplifies vital unity and works through love. 

In fact, Brennan equates both when she states that "the life drive and the force of love… 

are one and the same thing" (38). Notably, for her, the life drive is an organizing principle 

of life, characterized by opening the subject and directing it towards a connection with 

others. Therefore, she states that love is a principle of unity. Likewise, Anand, recoils 

from the suffering created by the death drive and hopes for a future where the life drive 

is present. The following two subsections explore colonial anxiety as an expression of the 

death drive and love and compassion as Anand's emotional refuge. 

 

3. 1. Fear and Anxiety 

 

 In Derridà's understanding, suffering, expressed in pain, is related to fear. As he 

observes, the nature of fear is such that it does not go in only one direction but fires back 

because "those who inspire fear frighten themselves" (Specters 145). This affirmation can 

also be seen behind Huddart's argument that, although apparently exuding security and 

presenting itself as all-powerful, "anxiety troubles the source of colonial authority" (37). 

Huddart traces the genesis of the anxiety he is describing to the discovery of ancient India 

through translations of Sanskrit texts because their complexity and solidity, which can 

measure up to the achievements of Western civilization, are considered as a menace 

which requires safe labelling and encapsulation. Indeed, this is the process narrated by 

Said in Orientalism. However, in defining the East as an Other imbued with the opposite 

qualities of the West, the West ends up needing the East, its Other, the colonized, as a 

counterpart to define itself. Butler notes that this is the way in which an Other, who is 

excluded and cannot speak for itself, poses a "constitutive constraint" to the central 
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discourse of the imperialist West (Bodies x). Initially, a need of control drives the Western 

attempt to construct an image of the East by Othering it, but the unexpected result of this 

intellectual process is that both, East and West, are finally engaged in a locked 

relationship. 

 Regarding the binomy fear and anxiety, the first term is the one more widely used 

by Anand, although he mentions anxiety occasionally. An analysis of the interplay 

between these negative emotions can be found in the works of the psychologists Wei Xing 

Tow and Hwajin Yang, who consider that fear and anxiety have many common features 

because both appear as a reaction to a threat and are aimed at preserving the individual 

from some perceived harm. Additionally, in both emotions, there is a cognitive evaluation 

of the threat and an anticipation of its undesirable consequences, while, at the same time, 

there is an activation of the amygdala, which triggers bodily responses, such as an 

acceleration of the heart rate. However, the distinctive feature between fear and anxiety 

is that the perceived nature of the threat varies in each one of them. As Tow and Yang 

note, in fear, the threat is clearly "identifiable", while in anxiety it is "more ambiguous" 

(1). This difference is also acknowledged by Sarigianiddis et Al. who point out that fear 

is a transient emotion, produced as a response to an "immediate and certain" threat, while 

anxiety is a longer lasting and "diffuse" state, which answers to "an uncertain threat that 

may occur in the future" (1). Likewise, in their psychological study on emotions, 

Blanchard et Al. show the same relationship between fear and anxiety because they state 

that fear is produced when the individual faces a situation which is "clearly threatening", 

while anxiety is triggered by a "potential, signalled, or ambiguous threat" ("Introduction" 

3). Significantly, both emotions can be similarly intense and they can also overlap, since 

the threat represented by one situation may fluctuate over time and be perceived as clearer 

or more diffuse along a continuum which is experienced by the individual.  

 Although I will track the presence of both emotions in the analysis of the novels, 

we can find an example of how Anand deals with them in the war novel Across the Black 

Waters (1939). In it, there is uncertainty created in the Indian soldiers by their being taken 

into the "unknown" because, first, they sail across the seas into some Western territory, 

which implies all sorts of bad omens, while, later, they learn that they are in France and 

travel by trains, again through unknown territory, not knowing "where they [a]re at any 

time or where they [a]re being taken" except by rumours (93; 208). Clearly, they are being 

affected by a feeling of diffuse anxiety throughout all these journeys. However, anxiety 
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is replaced by more immediate fears once the soldiers are in the trenches confronting the 

guns and shells of the enemy directly, participating in battles, suffering cold and rain and 

even being haunted by the "spirits of the dead" (151). 

 Regarding the role of threat and anxiety in postcolonial theory, Homi Bhabha 

argues that they are part of colonial discourse. As we have already seen, one of the 

solutions devised by the Empire to deal with the Other is to fix identities in stable 

categories through the elaboration of stereotypes which define clear boundaries between 

them. As Said notes, in the nineteenth century, the West takes pains to create this artificial 

binary division based on "exclusionary imperialist ideologies of self and other" (Bhabha, 

The Location 19). Once the division is established, a hierarchy can be imposed between 

the superior West and the inferior East. However, for Bhabha, under the apparent success 

of colonial Othering runs the unconscious knowledge that both, colonizer and colonized 

are really the same. Therefore, the actual sameness of human beings irrespective of their 

origin is one of the sources of colonial anxiety; one, which, in fact, threatens to turn the 

colonizers "mad from their own untruths" (16).  

 An instance of that anxiety on the side of the colonizer is depicted by Anand as it 

is lived by him when he is a child in a cantonment and is involved in an innocent act, 

which, nonetheless, is interpreted as a threat by the whites. His offence is staring back at 

a white Captain who, enraged, throws at him a stone which hits him in the arm (Seven 

Stripes 151 - 152). This excessive punishment is enough to instil terror of the whites in 

him from then onwards. Notably, in this incident, we see how quickly colonial authority 

turns from patronizing mimicry to fearing the menace represented by the colonized. In 

fact, Bhabha points out that this kind of menace is represented by "a difference that is 

almost total but not quite" (The Location 91). In this case, the colonizer wants the 

colonized to be completely different and unable to return the gaze. As Bhabha observes, 

the colonizer states his power over the colonized by authoritatively appropriating the 

image of the colonized through his gaze. However, it is obvious that the watching look 

can be returned and then "the observer becomes the observed" (89). Indeed, this reversed 

gaze represents a direct menace to authority. The threat lies in the play of power because 

it is assumed that the colonizer is the only one who can look. Therefore, the reversal of 

the situation reveals the fear, on the side of the colonizer, that, if the colonized looks 

directly at him, there is no difference between the two. 
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 Clearly, the kind of authority which interprets a boy looking back at the master as 

a threat is ridden by anxiety. For Bhabha, this would be an example of the paranoid traits 

of colonial authority which misunderstands lack of love from the colonized as hate. 

Accordingly, the colonizer fixes the colonized into his image of hate and imagines an 

aggression on behalf of the colonized which should be forcefully controlled. As the 

paranoia continues, the empty third space of freedom open to the colonized is a permanent 

source of anxiety. Consequently, in Bhabha's words, the position of the colonizer is 

characterized by "an anxiety which will not abate" (101). This and no other reason would 

explain the inordinate amount of physical violence which is experienced by Anand in this 

incident. 

 Indeed, from the example mentioned above, we can derive that mimicry is but 

another source of colonial anxiety because, although, in mimicry, the English way of life 

is set as example to be imitated, the colonizer never imitates the ways of the colonized 

completely. Therefore, the incompleteness and its subsequent imperfection create a gap 

where the difference of the colonial subject can be expressed. In fact, most of what 

happens under the strategy of mimicry is predictable. Nevertheless, there is always a 

space of freedom which may allow the colonized to turn "against the rules" (89). 

Accordingly, this is an example of Bhabha's "Third space", an emptiness which, as we 

have seen in the case of hybridity, can be occupied by disturbances and marginal 

elements. Notably, this space of freedom represents a menace for the colonial authority 

because it resists colonial fixation and cannot be controlled. For the West, the vacillation 

of boundaries is a permanent source of anguish. This is the reason why the line separating 

the master from the colonial subject should always be in its place. Therefore, this makes 

of the strategy of mimicry an ambivalent one because, at the same time, it is desired and 

feared by the colonizer. In particular, fear taken to its extreme results in "the phobic image 

of the colonized" which runs deep in Western discourse and erupts in a need of control 

and domination (63). 

  Anxiety matters because it is a sure way to block feelings such as empathy, which 

would make the colonizer identify himself with the plight of those in front of him. 

Particularly, it matters because it ensures that artificial differences and divisions are kept 

in their place. Incidentally, since Anand is confronted early in life with the realities of 

violence and repression, he internalizes their negative effect in his chronic anxiety. As a 

way to release part of his inner unrest and after realizing that the Empire is a 
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depersonalized "big machine which devour[s] human beings", an empty monster, which 

organizes its oppression through automatons with bayonets, his rage takes him to 

approach terrorists, who fight against the oppressor by throwing bombs ("The sources" 

28). Exploring the emotions involved in this violent reaction, in the short story "The 

Terrorist" (1936), Anand details the mental states and the physical reactions felt by a 

terrorist before throwing a bomb in the parliament. He describes his heart drumming, the 

palpitating in his temples, the shaking of the hands, the deep breath and tightening of the 

muscles before taking the bomb in his hand, and then, the fire burning in him, blurring 

his vision, all the blood in his being making him blind. However, Anand understands that 

he is "too weak for such heroism" and turns to Gandhi instead, whose gospel of non-

violence states 

that one should not be angry or violent, that one must be truthful 

and ready to suffer while offering resistance to evil. Also, one 

should not hurt others, but conquer them with the power of one's 

soul – its goodness and love. Thus, tyranny was to be conquered 

by "soul force" and non-violence. ("The sources" 28; Seven 

Stripes 128) 

Therefore, the foreigner is not to be fought with his own weapons, of which he is the 

master, but with soul force which is expressed in love. From then onwards, Anand writes 

as a life compulsion to create a "geography of hope" where love is the bond between 

human beings (The Bubble 604). 

 

3. 2. Love and Compassion 

 

 According to Derridà, there is a possibility for people to find a way to group 

themselves outside social structures such as the family or the nation. Specifically, there 

is a kind of alliance which can take place if there is an encompassing of the foreigner by 

displaying a "hospitality without reserve" (Specters 82). With this expression, Derridà 

implies that there is a complete acceptance of the Other. Notably, the necessary condition 

for that hospitality to happen is to leave an empty space; which is then seen as welcoming 

by the other. Indeed, this space shows an openness in the individual which becomes 
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accessible to the Other, while, at the same time, enables a channel where an "unleashed 

overflowing" can take place between both of them (144). Clearly, this overflow amounts 

to a kind of boundless identification which and can be considered as another name for 

love. Likewise, a similar thread of thought is also present in Anand, who states that he 

feels "unfinished" (The Bubble 563). Accordingly, the existence of this gap which he 

observes in himself is that welcoming empty space named by Derridà as a condition for 

love. As that space is difficult to fill, Anand is in a constant search of contact with people 

to overcome this feeling of partial emptiness. However, not any kind of contact would do 

because, what he needs is an openness which would allow him to "flow into others" and 

forget the pain of isolation and alienation (563). 

 It should be noted that Brennan likens love to kindness. In her argument, she 

suggests that one of the ways in which the aforementioned life drive in society can be 

realised is through kindness, as it is expressed, for instance, by the Buddhist principle: 

"return a flower for the stone that is flung at you" (124). As she observes, in this example 

of kindness, the individual is not only refusing to continue the transmission of negative 

affects, but also refraining to cause pain in others. Therefore, this attitude carries an 

"admixture of love" and works like compassion, as it is described by Anand below (124). 

Additionally, kindness carries a degree of generosity in seeing the person in front of 

oneself in a good light, while, at the same time, it shows empathy because it takes into 

account the feelings of that other person. Interestingly enough, she considers that kindness 

brings a moment of suspension in the transmission of affect; which makes it possible to 

hold a discerning attitude and reach detachment. In fact, Brennan mentions Gandhi's 

strategy of Satyagraha as an example of discernment because with his strategy of non-

violence, he breaks the binary loop between fear and aggression. However, he does more 

than merely breaking it because resisting negative affects amounts to their transformation. 

As Brennan points out, this dissolution and transformation of negative affects takes place 

when there is a climate of optimism, love and hope. Precisely, that, and no other, is the 

kind of climate which Anand aims at creating with his writings because he hopes for "a 

new day of happiness" which makes people look at the future with optimism ("The 

Sources" 30). 

 As regards the creation of a human community, the Korean philosopher Byung-

Chul Han presents some of the problems of today's society in Hyperculturality (2005). In 

it, he reflects on the possibilities of achieving human connection at a global scale in the 
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absence of either a common experience or valid rules which can be applied to everybody. 

As he observes, irony and the vulnerability to humiliation have been used as social bonds. 

However, their negative nature creates a feeble link among individuals, who do not grow 

a cohesive net among them. In addition, he also mentions politeness as a technique for 

communication, although this social convention opens the individual very little to the 

other because it merely keeps other people at bay. Indeed, the same thing happens with 

tolerance, as tolerating others because they are different does not integrate them. 

Moreover, in this situation, individual values do not change and there is no further contact 

among people. As I see it, here, Byung-Chul is aiming at finding Derridà's "unleashed 

overflowing", an opening without any kind of constraints or rules, which he finds in 

kindness (Specters 144). According to Brennan, kindness is an opening to the feelings of 

the other as if they were one's own. Equally, for Byung-Chul, kindness is a window fully 

open towards the others to let them come in. 

 In the West, Freud claims that the child is born in a state of unbounded openness. 

As he elaborates this idea, there is an original situation in which the ego is one with the 

external world and, only with maturity, it comes to acquire a sense of selfhood by 

detaching itself from the world by leaving it outside. He observes that this limit is created 

in healthy individuals, while, in some pathological disorders, the limit is not clearly set. 

The initial condition of "limitlessness" together with the accompanying feeling of being 

"bond with the universe" is what Freud calls "oceanic feeling" (Civilization 15, 19). Being 

a rationally driven Westerner, Freud acknowledges that this feeling is unknown to him 

and finds himself unable to reach it through his personal experience. However, he states 

that this oceanic feeling is said to be felt by practitioners of religions, as it is the case of 

Gandhi, whose doctrine of love advocates the fact of "being one with the external world 

as a whole" (12). As we saw above, this feeling of limitlessness also takes place in Rasa, 

when the individuals merge with everything around and extend themselves to the cosmos. 

Especially, this lack of boundaries is highlighted by Byung-Chul as characteristic of 

Eastern societies, which he describes accordingly by featuring them as permeable and 

intensely open. 

 Since Anand's writings are a continuous search for his body-soul as well as for 

meaning in life, he looks for knowledge by using two kinds of language. One of them is 

based on rationality; this is the language of the mind. Conversely, the other one is based 

on emotions; this is the language of the body. Accordingly, to elaborate rational 
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arguments, he uses ideas learnt from Western philosophers, mainly from Marx. Although 

Anand's rational ideas are scattered through many of his works, a thorough explanation 

of them can be found in Letters on India (1942). Precisely, this book is written as an 

answer to a hypothetical British worker, Tom Brown, who tells Anand that everybody in 

his factory is wondering about India and about the freedom which it demands but that the 

little information they get from the newspapers does not answer any of their questions.  

 Likewise, the language of emotions –which is the knowledge of the heart–, 

informs Anand's novels, short stories and essays, whose intended audience is the world 

at large. Indeed, in its autobiographical writings, its presence is made explicit by the 

expressions "I feel" or "I have the feeling", which introduce many of his sentences; 

whereas, in his novels, it is conveyed by the display of karuna, which is developed 

through the emotions of compassion, tenderness, pity, sympathy or connection 

experienced by his characters (The Bubble 123). It should be noted that the concept of 

karuna, as it is used by Anand, comes from Buddhist doctrine. In fact, its presence can 

be traced in the myth which discloses Gautama's process to reach enlightenment. In 

Anand's narration, this enlightenment takes place when The Buddha watches suffering in 

"a sick man, an old man, and a poor peasant ploughing the soil" because he is invaded by 

overwhelming feelings of pity for them (Is There 152). In the case of the sick man, the 

origin of his suffering is in nature, which follows its own course regardless of any of its 

creatures. Meanwhile, in the case of the old man, his suffering comes from natural decay, 

which affects all living beings. Finally, in the case of the peasant, his suffering has been 

created by society, which has relegated him to a life of hardship. Notably, in contrast with 

the view of Hinduism, in Buddhism, people's lives are not determined by birth because it 

rejects the divisions created by caste. Therefore, it opens the door to the possibility of 

thinking about the unity of mankind. In fact, The Buddha, in his teachings, extends the 

feeling of compassion to everyone; to those who are either up, down or even outside the 

social scale. This notion of compassion is similar to Gandhi's oceanic love, which extends 

to any human being regardless their religion or their origin. Clearly, Anand is drawn by 

the deep humanism of the doctrine of The Buddha because it preaches "ultimate 

compassion and understanding of the whole of life, in its greatest incarnations as well as 

in its least forms" (The Crooked 76). For him, finding that compassion works as a 

universal language which can be used to connect human beings is truly revealing. 

Moreover, compassion is also a way to understand people's weaknesses; while also 

considering that they are in a path towards growth and improvement. Consequently, in 
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his own words, compassion is defined as "not just a feeling of sentimental pity, but total 

understanding of a situation. Something that makes you understand why a thief steals, a 

robber robs and a vamp trades in flesh" (Sethi 80).  

 Precisely, the process of enlightenment of The Buddha matches Anand's own 

experience of overwhelming pity after witnessing suffering, which took place in Daska, 

his mother's village, where he used to spend months as a child. As he recalls, he was 

deeply influenced by the mysticism of his uncle, Mama Dayal Singh, and his 

understanding of compassion at the time, which makes him understand the vicarious pain 

he feels by watching the suffering of some men who work hard digging a well. Likewise, 

watching the peasants toil in the fields makes his heart burn with hate for the injustice of 

the life of hardship which they endure, while, at the same time, he feels compassion and 

discovers in himself "treasures of sympathies and understanding which I did not know I 

had possessed" (Seven Stripes 185). Later in life he gets, through Marxism, a logical 

understanding of oppression and of how those above in the social hierarchy exploit the 

poor and the outcastes. A kind of learned knowledge which is more meaningful when it 

is added to the knowledge acquired through his emotions as a child, the true learning from 

the heart, or "the feel of things which is the inner layer of understanding" (The Bubble 

79). It should be noted that this statement is the premise which prompted me to elaborate 

the present thesis by attempting to disclose its implications. 

 Since one characteristic of compassion is that it opens oneself to the others, it is a 

kind of love. Notably, for Anand, love is not only the basis for human happiness but also 

"the very basis of our lives, the thing which binds us to our friends and relations… a kind 

of tenderness… which is the creative centre and root of all human being" (Apology 162). 

Therefore, love creates a community of friends and relations, a warm circle. Accordingly, 

the whole man as envisioned by Anand is an individual who "does not live in isolation 

but in and through society, in community with other men" ("Prolegomena" 7). Hence, he 

is neither good nor bad, imperfect, but always capable of improving. In addition, this man 

is bound to others through oceanic love, a love which is "the intense realisation of the 

sense of existence of humanity as a whole" (Apology 197). In fact, here, Anand recovers 

the religious idea of man as part of the cosmos. By proposing love as the means to 

understand that an individual is but a part of the whole humankind, we find the boundless 

quality of oceanic love which can be seen in Anand's declaration: 
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I consider humanity to be part of the total cosmos, which is 

organic, infused with energies which emerge before us in the 

experience of phenomena. I feel that human beings have the 

power of feeling and are thus able to have a sensuous 

apprehension of the cosmos. (Sri Aurobindo 111) 

This outstretched kind of love is seen for Anand as one of the primary passions of 

humankind; together with hunger. Additionally, he finds in love a space of freedom from 

the social constraints of an oppressive hierarchy which is based on caste because it creates 

kinship among men, while they can remain distinct as individuals. Moreover, in the shape 

of compassion, because "pity is in essence, love", great men of all ages, such as The 

Buddha and Gandhi, have shown the way to love and connect with others ("The Sources" 

30). Specifically, for him, love is what characterizes human beings. Further, it has 

innumerable positive connotations. For instance, love brings hope against despair, since 

all the suffering created by social ills can be alleviated if individuals become aware of 

their participation in them and decide to restrain from collaborating in it by attempting a 

change. Indeed, love is also "the core of human relations", the only way which can make 

society flourish and, finally, love extends the human being to the cosmos because it is 

"love of life in every form, against hatred, that is the death of love" (30). Accordingly, 

imbued by the spirit of the life drive and wanting to extend its positive influence towards 

those around him, Anand makes his uncle Mama Dayal's words the motto of his life: 

"'Love, Love, Love,' because we are part of everything and nothing without others" (The 

Bubble 586). 
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Third Part 

 

 The method of analysis followed here uses the concepts and arguments previously 

elaborated in the theoretical framework to illustrate the extent to which they are relevant 

in understanding the interplay of forces and influences present in Anand's work. There 

are three fruitful binaries which form the backbone of the analysis of the novels, while, 

all along different notions, such as liminality, stereotyping or strategies of Othering, are 

considered. Additionally, to be able to identify the kind of community for which Anand 

strives, first, the Western view of creating affiliations is examined, to be confronted with 

his own depiction of different kinds of community later. If the arguments built along these 

initial sections are considered under the perspective of Anand's use of the language of 

emotions, it is revealed that Anand is using it as a counterhegemonic and deconstructive 

tool, which is the idea developed in the last section of this part. 

 

1. Method of Analysis 

 

 According to Spivak, Derridà's work determines that the West bases its model of 

knowledge on the division between subject and object, which is further amplified by the 

epistemic of imperialism by organizing the world into binaries such as "the colonizer and 

the colonized, the hegemonic and the subaltern" (A Critique 1; Sakhkhane, 16). Since 

these binary divisions are addressed by Anand in his novels, the first part of the analysis 

centres on unravelling them through the actions and thoughts of his characters. As Bhabha 

suggests, the binary "modern and archaic" is relevant in societies such as the Indian. This 

is the reason why this dyad is added to the analysis of the previous ones (The Location 

194). As regards the binary colonizer and colonized, it is present in Two Leaves and a 

Bud (1937) and in Across the Black Waters (1939) because these novels deal with Whites 

and with the world as it is organized by them. The pair hegemonic versus subaltern is the 

one expressed in the rest of the novels, which depict Indian society. Further, tracing the 

binary of tradition versus modernity is particularly helpful to understand the situations 

presented in Coolie, The Big Heart and Gauri because their characters are engaged in 

finding new ways to emerge from the subjection of tradition. As I stated in the 

Introduction, in this first part of the analysis, my aim is to reveal the power game implicit 
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in binary divisions such as these to understand why Anand considers himself and his 

people crushed by them and why he strives to find a way to dissolve their influence. 

 With an impulse towards renewal in their minds and trying to come out of the 

deadlock of binarism, Anand, together with other thinkers of his generation, is involved 

in creating a grand narrative of India which matches the universalizing tendencies of 

Imperialism. Accordingly, the second part of the analysis compares Western and Eastern 

ways of building a community. Since the West creates affiliations through the grand 

narratives of progress and rationalization, I take two examples of these narratives to see 

how they affect Anand and the characters in his works. This Western view is further 

confronted with postcolonial criticism to elaborate the idea of community and with 

Anand's reflection on it. In The Sword and the Sickle, we find a study of the many 

participants which are involved in an attempt at undertaking a socio-political revolution, 

while, in The Village and in Reflections on a White Elephant, –the last two novels 

analysed in this section– we are shown complementary visions. One of them is that of the 

old kind of society which should disappear, while the other depicts the new one which is 

emerging. 

 The third chapter of analysis is focused on tracing the interplay between the 

emotions of fear and anxiety, on one hand, and of love and compassion, on the other. 

With the evidence and the insights elaborated in this section, I look again at the way in 

which the discourse of hegemony and subalternity is expressed in Anand's novels to 

suggest that his discourse of emotions works as a "counter-hegemonic" tool which cancels 

the binarism of hegemonic and subaltern. Finally, I confront the previous discourses of 

universalization with Anand's own proposal of emotional affiliation, which creates a 

community in tune with the principles of his own culture. 
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2. Analysis of Binaries 

 

2. 1. Colonizer and Colonized 

 

  The previous discussion of Derridà's ideas argues how Western knowledge is 

founded on a system of oppositions which organize the world into confronting binaries. 

This view is also put forward by Spivak, who notes that the European model of knowledge 

establishes divisions between items, which are later classified into binary oppositions (A 

Critique 1). Therefore, it is important for postcolonial criticism to emphasize the fact that 

these divisions and their further arrangement run through Western thoughts and beliefs 

and also to note that they are unknowingly there because they lay buried deep beneath the 

Western episteme. Similarly, Anand goes through a process of uncovering hidden 

meanings and intentions when he lives in England because he is in contact with 

intellectual circles whose members sanction the ideology of the Empire and do not 

support the freedom movement in India. This fact allows him to glimpse behind the scenes 

of the alleged civilizing mission. It is comments such as those made by T. S. Elliot 

praising Rudyard Kipling's Kim as "the greatest novel of India" which make him realize 

that British intellectuals are turning a blind eye to Indian realities such as the arrests of 

thousands of non-violent Gandhian followers (Anand, Reminiscences 3rd 247). Since 

British intellectuals benefit from the privilege of their position at the receiving end of the 

Empire, they accept uncritically that the world is divided into colonizers and colonized, 

which matches Derridà's enunciation of the binary "mastery and servitude" 

(Grammatology 168). Gradually, Anand understands that the much-vaulted values of 

Enlightenment are not only space-bound but also that they apply only to certain 

individuals, since they may work in Europe or for the Europeans but not in the Empire 

for the colonized peoples. He expresses this view in a conversation with H. G. Wells by 

saying that the British: "Talk of liberty here but repress the Indians who want freedom" 

(In Conversation 86). Feeling Othered and betrayed by the indifference of the members 

of the Bloomsbury group, Anand feels the need to explain his own vision, which is why 

he steps outside the field of philosophy to write his first novels in the 1930s. 
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2. 1. 1. Colonizers within India 

 

 The novel Two Leaves and a Bud (1937), set in a tea estate in Assam, provides the 

best example of how the binarism inherent in the Western episteme materializes in all its 

glory into the division between masters and servants because, in it, Anand explores the 

line separating the white man and the Indian. As the British are the ones placed at the top 

of the colonial hierarchy, their vision about India is the one publicized by writers such as 

Rudyard Kipling, who, for Anand is one of those to blame for influencing the mindset of 

the British; making them think that "the equality of all men" does not apply to the colonies 

(Two Leaves 155). In the novel, that vision is voiced by the foreman in the plantation, 

Reggie Hunt, who considers that: 

The white man was accepted by these amorphous millions 

because he had courage, strength and determination, because he 

kept justice between them and prevented them from cutting each 

other's throats, and because he gave them money to buy such 

luxuries as beads, bangles, knives, calico, cotton and tobacco, and 

civilized them. They would have overrun the white race because 

of their sheer predominance in numbers if they had not been kept 

in check. They must be taught to become human beings, for they 

were a thousand years behind. And the white race could only rule 

them by putting the fear of God into them and by dealing with 

them severely when they played any monkey tricks, and with 

generosity when they behaved. (269 - 270) 

The whole paragraph can be read as a central example of the kind of "epistemic violence" 

which, as Spivak points out, privileges the value system of the centre over the periphery 

(The Post-Colonial 14). In this case, the planters are the ones who exert this kind of 

"epistemic violence" on the coolies10 as colonized subjects of the Empire. "The white 

man" is used here as a master term, defined by the positive qualities of courage, strength 

and determination. Since Indians are the colonized Other, they are defined by opposition 

as lacking the aforementioned qualities, which makes it seem natural that the white man 

 
10 Coolies are unskilled workers who work by carrying weights or doing small tasks. 

Here, the term refers to the workers of the tea estate who tend the tea bushes and pick 

their leaves. 
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should rule over the "amorphous millions". The word "amorphous" matches the 

Orientalist conception of Easterners as "undifferentiated brown stuff", denounced by Said 

(Orientalism 252). It also reflects the discourse elaborated by the Britons working in the 

tea estates to denigrate the colonized, which can be further exemplified by utterances 

interspersed here and there in their conversations, such as: "these natives are born lazy. 

And we must not spoil them. They are born liars and they steal" (Anand, Two Leaves 23). 

Reinforcing the idea of the untrustworthiness of the colonized, we get an example of the 

"monkey tricks" played by the coolies in the plantations when they try to cheat with the 

weight of the tea leaves in the baskets by putting heavier things in them (57). However, 

as the novel unfolds, we witness how the coolies are the ones deceived from the 

beginning, since they are brought to Assam from their villages in the plains by agents of 

the planters who promise them good salaries, a plot of land which they would be allowed 

to cultivate as a gift and a house made of bricks. Yet, all these end up being false promises 

because the salaries are less than they would get in the village, they never get the land 

and the houses are not only unsuitable for the climate but also unhygienic, which makes 

yearly bouts of cholera inevitable. What is more, the coolies become prisoners because 

they are never allowed to get back to their villages. Therefore, they are the ones really 

tricked by the system. 

 If we continue with the analysis of the quotation above, it states that one more 

justification of the rule of the white man in India is to consider that the British bring 

justice and order, which is much needed to "prevent[] them from cutting each other's 

throats". Other whites in the plantation express the same views by saying things such as 

"Weren't they always fighting amongst each other before we came?" (96). However, 

Anand confronts this assertion by showing the countless injustices suffered by the coolies 

at the hands of the planters. For instance, the foreman orders the warders to strike the 

workers for the smallest reason, which they do "backward and forward, thrusting left and 

right, aimlessly, till their blows [tire] their hands" (195). This agrees with the credo that 

the coolies have to be "kept in check" and "deal[t] with […] severely", otherwise they 

would "overrun the white race". Therefore, the disadvantage on the side of the British of 

being inferior in numbers and the knowledge of the fact that they are exploiting the 

coolies' work is compensated by a show of force. Nevertheless, due to the small number 

of white men, some Indians are necessary to carry out the business of the plantation. 

Indeed, they are the ones treated with "generosity" because they "behave". This assertion 
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reveals the perennial inequality of the relationship between master and servant and also 

the patronizing attitude which is common when dealing with well-behaved Indians. 

 The foreman of the plantation also mentions the need of "civilizing" the coolies 

and showing them how "to become human beings". According to Spivak, here we can see 

an example of 'Worlding' because presenting the colonized as an inferior in need of being 

civilized is one of those arguments which are used to "justify imperial expansion" 

(Morton, Gayatri 19). Similarly, Ballesteros would consider the foreman's approach as 

an instance of the white's "racist sense of superiority" ("Colonial" 193). One of the 

planters accepts that the coolies are oppressed but, as he continues, since they are simple 

people, with few ideas and small vocabulary, who are given shelter and food they are 

"probably not unhappy" (Two Leaves 32). All this confirms the "sub-human" status of the 

coolies in the planters' eyes (31). Nevertheless, what the novel shows is how peasants and 

their children are turned into slaves and how women and girls are sexually abused. For 

instance, the foreman lives with three coolie women. Accordingly, it seems that the 

coolies are civilized when they understand that, under the rule of the white man, "[t]he 

Sahibs can do anything", which is true, since the Government grants the planters rights 

"to imprison or kill any coolie who br[reaks] his contract" (98, 211). Consequently, it is 

not "the fear of God" which is instilled in them, but the much more real fear of losing 

their own lives.  

 One more sign of civilization which is mentioned in the quotation above is the 

introduction of money, so that coolies can buy "luxuries", or so the foreman thinks. The 

word "luxury" implies that the daily needs of the coolies are met and they can dedicate 

resources to satisfy their whims, although, in the novel, the coolies not only lack the 

money to have more than one meal a day, but also are frequently fined and have to pay 

bribes and commissions for the smallest things, such as getting news from their families 

back in the village. Therefore, Anand is questioning the validity of the self-evident truth 

which equals colonialism with civilization by providing examples contrary to it. 

 Said points out that Orientalism began as a scholarly discipline when researchers 

worked with classical texts, which could explain to some extent their misconceptions of 

the East. However, once Europeans travel to the East and come into contact with its 

peoples, he wonders at the fact that their opinions are not changed by "actually seeing the 

Orient" and by living realities which contradict their previous conceptions (Orientalism 

193). Similarly, in this novel, we can wonder at the contemptuous ideas which the planters 
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hold about the Indians, despite living among them, and how they never stop thinking that 

"[t]hey [a]re all the same, these Orientals!" (Anand, Two Leaves 268). This mentality is 

clearly exemplified by the manager of the plantation, who, placing himself "behind the 

stern rock of prejudice, [is] fixed firmly in the opinion that, as compared with their 

masters, the Indians [a]re shocking barbarians in point of intellect and civilization, while 

the coolies [a]re sub-human creatures, contemptible and bare" (31). Obviously, the 

certitudes he holds are as solid as a rock, they are the absolute truth and, since he occupies 

a central position in the Anglo-Indian society, it is his view the one which prevails there. 

In fact, we are witnessing here the effect of repetition, which, as we saw in Butler's 

argument, is an epistemic device which enables and maintains prejudices such as these 

(Bodies ix). In our case, this kind of repetition is behind the stereotype of the lazy, 

deceiving and dangerous native because it is produced in the discourse of the planters 

through the reiteration of "perennial clichés […] with […] unfailing regularity " (Anand, 

Two Leaves 54). Moreover, the ideas and beliefs expressed by the foreman examined 

above, which conform "the spirit that made the Empire", are based on prejudices and 

overgeneralizations, which, as Said denounces, are an ideological manoeuvre devised to 

perpetuate the myth of the "European superiority over Oriental backwardness" and 

become stable and fixed through discourse (Said, Orientalism 24; Anand, Two Leaves 

95). Indeed, the ideas which conform the spirit of the Empire are popular on both shores 

of it, since the planters enjoy yearly holidays at "home", where they keep the stereotypical 

image of India by "mixing reality with romance" and exaggerating the difficulties created 

by the heat and the laziness of the coolies (89, 93). As the manager of a plantation tells 

his acquaintances, he not only has to know about such disparate things as agriculture or 

hunting tigers, but he should also become a doctor, an engineer and even a judge in 

settling disputes and fighting against superstition (90). They necessarily have to agree 

that it seems quite a burden to rule. 

 Another reason behind the persistence of the white man's misconceptions about 

Indians is that both of them carry out their daily lives in completely separated spheres, 

although they share a geographical space by living in the same plantation. The physical 

separation is very clear in the case of the white women, who divide their time among 

"'home', the Club and a few weeks' vacation at Calcutta now and then" (93). Likewise, 

the white men spend their leisure time in the Tea-Estates Club sitting on leather armchairs, 

playing polo, sipping tea or having drinks while reading the news from Calcutta. Inside, 

the Club resembles "an English country pub, with an old piano, dart-boards, faded sport 
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photographs and the inevitable Trophies of the Hunt" while the actual building is a 

spacious bungalow, with big saloons and a veranda which opens to the "vast polo ground, 

tennis-courts, cricket-courts and gardens, all duly protected against the intrusion of black 

men, wild animals, hungry goats and cows by thick hedges" (91 - 92). This transplanted 

setting gives them the impression that they never left "home", while the hedges also 

protect their eyes from undesirable sights, such as the world outside the Club. The fact 

that this secluded environment needs to be constantly "protected against" intrusions is 

exemplified by an incident, which takes place when the white doctor of the plantation is 

not allowed to invite his fellow Indian doctor there for a drink. On that occasion, the 

foreman comes forward and tells him bluntly that "niggers aren't allowed in this club" 

(104). 

 Mentally the white man never belongs to this place, as can be seen from the 

example of the manager of the plantation who, despite having spent twenty-five years in 

Assam, still thinks of Great Britain as "home". Physically, the whites live secluded and 

segregated from the start, while, socially, there is one factor which perennially draws and 

refreshes the "irreducible distance" between the white man and the Indians, which is the 

idea of prestige (Said, Orientalism 228). Interestingly enough, prestige is condition as 

much as result of the boundary between colonizer and colonized because it creates 

physical separation, while at the same time is created by it. This double edge is evident 

for the manager of the plantation, who is aware of the fact that prestige is built through 

"hard aloofness" (Anand, Two Leaves 24). Moreover, he is well aware of the usefulness 

of prestige to run the plantation and keeps the idea fresh in his subordinates by using the 

device of repetition. In fact, he uses it so much that even the foreman resents that the 

manager is "always harping on about preserving the prestige of the white man on the 

estates" (52). Nevertheless, the foreman does not think so badly about it when he walks 

among the women coolies, who show "admiration for his person… more because he was 

a sahib than because he was Reggie Hunt" (49). Obviously, whiteness comes with a few 

perks; in this case it boosts his self-image, which is constructed upon the importance given 

to his person in the plantation by the Others. 

 Using the categories devised by postcolonial theory to analyse the logic of the 

ideas held by the colonizer, I turn to Spivak, who, as we saw, scrutinizes the ways in 

which knowledge structures an unequal world to reveal the fact that a hegemonic power 

following an oppressive logic, be it racism, colonialism or that of the Empire, first 
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categorizes subjects and then arranges them in a hierarchy (Derridà, Of Grammatology 

lxix). This two-tiered operation is also at work here because the concept of prestige 

arranges the binary master versus servant hierarchically according to privilege. In her 

argument, Spivak highlights the violence which is necessary to hold the hierarchy in 

place. In my argument above, I have analysed the kind of "epistemic violence" which 

makes coolies seem less than human (Spivak, The Post-Colonial 14). Additionally, in the 

plantation, it is not infrequent that the warders exercise physical violence on the coolies 

freely under the command of the foreman, even though the workers acquiesce their low 

status. Following the logic of "the spirit that made the Empire", the fact that the initial 

categorization plus the subsequent hierarchy are produced by knowledge is obscured and 

both are taken to be natural facts; truths on their own right (Anand, Two Leaves 95). 

However, we learn from Derridà that "'truth' […] [is] constituted by fiction", which 

matches exactly the way in which the manager of the plantation builds the illusion of 

prestige through his words and actions (Of Grammatology lxiv). One instance of the 

concoction of this fiction takes place when the manager of the plantation organizes a hunt 

for the Governor of Assam. On one hand, the visit of the Governor gives the manager "an 

opportunity of enhancing his prestige in Anglo-Indian circles", since such an exalted 

dignitary deems his company worthy (Anand, Two Leaves 251). On the other hand, it 

helps him to run the plantation according to the colonial mindset because "a state visit 

with due ceremonial, was just the thing to convey the dual policy of the government to 

the people –the policy of firm rule as well as a paternal regard for the welfare of His 

Majesty's subjects" (251). It is interesting to note that this paternal care does not imply 

providing the subjects with some of the material goods they desperately need, such as 

food and shelter. On the contrary, the coolies will just get another dose of British grandeur 

to remind them of their infinite smallness, which, according to the manager, they would 

love since "the Orientals have a tremendous regard for pomp and show. And they like 

their kings to be Great and Marvellous and their Queens to be truly Spectacular and 

Beautiful" (251). 

 Nevertheless, not everything is positive for the rulers within the logic of prestige 

because it exerts oppression on both sides of the hierarchy. This is the negative side of 

ruling, which restrains the ruler with a straitjacket, as the foreman acknowledges by 

saying that "as a white man, you ha[ve] to control yourself from being sick before the 

coolies" (45). Therefore, Anand's depiction of the white man agrees with that of Said in 

Orientalism, who notices that the colonizer is forcefully changed in the colonies, having 
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to behave "according to a code of regulations" (227). In this example, the white man 

should behave according to his inherent characteristic of strength, mentioned in the 

quotation above, which should be shown at all times since, as the foreman repeats to 

himself, the coolies are "congenitally lazy and needed constant goading. You had to be 

strong with them for they respected you if you showed them that you were not a 

weakling!" (Anand, Two Leaves 48). In addition to feigned strength, there is a higher toll 

to be paid by the colonizer in terms of personal freedom. On one occasion, while looking 

at the coolies till the land, the foreman feels like working on it with his own hands but, 

once again, he has to restrain himself, since "the dignity of the white man would be at 

stake if he were to do the coolies' job except for a joke, unless it involved manipulating a 

tractor" (46). Thus, he could work the land only through the superior technology involved 

in driving a tractor, which does not seem to be a desirable activity for him, since it would 

take away the pleasure of feeling how the earth yields to the force of his hands. 

 One more postcolonial argument which can be applied to understand how prestige 

works in the society of the plantation is the one provided by the concept of mimicry; 

devised by Homi Bhabha to reveal the processes through which the colonial Other 

emulates the ways of the Imperial power (The Location 91). In the theoretical framework, 

I centred the explanation of mimicry on the imposition of the English language in India 

and on the relevance of its use for those Indians who were able to make a living by 

working for the colonial administration; Anand's father being one of them. In Two Leaves, 

mimicry is produced when Indians make use of clothes or tools which belong to the 

planters. This is again a sign of the "generosity" of the rulers towards well-behaved 

Indians mentioned in the quotation above. For instance, the foreman is "exceedingly 

generous" with his servant Afzal, giving him money, "even hats, boots and suits to wear 

on holidays and brand new polo sticks" (61). Clothes coming from the master partake of 

the prestige of their first wearer and allow privilege to seep down, creating a hierarchy 

among Indians further because those who are in contact with the masters or wear their old 

clothes "naturally fe[el] superior" (261). As a result, they are loyal to their masters against 

their own kind, which means that they bully the coolies and are the long arm of the 

planters on the estates, for example bringing back any worker who tries to escape. The 

foreman is aware that he is giving clothes and small privileges to servants and middlemen 

with the intention that they "might ape" him (156). However, this power structure is 

firmly based on the "plain acceptance" of the fact that, on both sides, the line of division 

between master and servants shall never be crossed (61). 
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2. 1. 2. Colonized outside India 

 

 In the novel Across the Black Waters (1939), the eyes of its protagonist Lalu, a 

peasant turned soldier, and his companions make us witness several ways in which the 

line of division between the White Man and the Oriental, which is established through 

multiple acts of violence and separation while they are in India, becomes blurred in a 

changed setting. The novel begins with the arrival of Indian soldiers, or sepoys, at 

Marseilles' harbour, unaware about where they are or where they are heading, since the 

only know that they have been taken to war "in a huge cit[y]of wood and steel" through 

a sea where one cannot tell where the north is (8). Their only tool to understand what lies 

ahead of them is their stereotype about Vilayat (England or, used in a more general sense 

in the novel, the West), which they imbibed while in India, as a "glamorous land of […] 

dreams, where Sahibs came from, where people wore coats and pantaloons and led active, 

fashionable lives –even […] the peasants and the poor Sahibs" (9). Although soon they 

will learn that they can add "even foreign soldiers" to the list, their attitude when they 

first meet white men, military or civil, is to think that they are "superior like the English 

Sahibs in India who surrounded themselves with thick hedges" (31). This remark takes 

us to the depiction of the Club in Two Leaves and a Bud as a place insulated from any 

contact with the outside world; i.e. India and its peoples. This is also Lalu's experience, 

because his only first-hand knowledge of the whites so far comes from "distant glimpses 

from the holes and the crevices in the thick hedges outside the Sahibs' bungalows" in 

India (30). Therefore, whenever the Indian soldiers are in the presence of the whites, they 

are silent and willing to get away as soon as they can. According to their previous 

knowledge of the white masters, this is the only wise course of action. 

 Regarding their destination, the soldiers do not know where the war is being 

fought until they are told in the orders of the day that they are in France. Then they wonder 

"Where is France? Is that England?" (8). Although there is no one who can answer their 

questions, they are relieved because their journey across the black waters has ended safely 

in this place which they name "Franceville" (10). Curious about this land, Lalu stamps 

his feet on the earth to see how it feels, to find out that there is some "new" quality in it 

and that its solidity is "different" from "the crumbling dust of India"; which matches his 

expectations about the firmness of the new land compared to the state of disintegration of 

his own country (10). This initial comparison between both lands as a way of 
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understanding extends throughout the novel by comparing people's actions. Although the 

initial contact with the West is tainted by the stereotypes which are produced by an 

imperialist ideology, based on Western superiority, Lalu and some other Indians in the 

novel are open to contrast the validity of the stereotypes they hold about the whites with 

their actual experiences. This attitude is unlike that of the Westerner travelling to the East 

who, according to Said, only notices the kind of evidence which supports their stereotypes 

about the Orientals, dismissing any evidence contrary to it as an exception. Although 

some Indians are willing to shed their prejudices about the West, there are some other 

soldiers who feel overwhelmed by the strange things they witness in Europe and are 

"incapable of adapting" themselves to the newness of the place (60). For instance, Daddy 

Dhanoo refuses to believe Lalu's words when he says that "the peasant here is laborious, 

independent… they have a religion like ours and their women work hard and are 

honourable, except a few" (61). Scandalized by the unholy way in which food is dealt 

with because it is cooked without following the caste rules against pollution or after 

seeing the sepoys drinking from the same bottle, Daddy Dhanoo recoils to the "stubborn 

finality of age and orthodoxy" repeating once and again that these people "eat cows and 

pigs" and that they "have no religion. No law. They drink wine and make eyes at women" 

(60 - 61). Unable to handle the uncertainty created by the changed circumstances, he 

sticks to the familiar solidity of the stereotypes and refreshes the boundary between him 

and the whites with words such as these above. In this case, it is also worthwhile noticing 

that the fact that there are some exceptions does not cancel the validity of Lalu's assertion 

about women. 

 Lalu is determined to discover as much as he can about the "Francisis", who speak 

a language which sounds like "phon, phon, phon, something, something" and are so unlike 

the "Tommies", or British soldiers, in that they "like to talk and are friendly" (11, 60). 

Carefully, Lalu observes his surroundings to find out that the outskirts of the city of 

Marseilles seem to be "a replica" of Karachi Harbour, its style of life "like the indolent, 

slow-moving world of an Indian city" and the flowers offered to them as a sign of 

welcome like "the custom in India" (12 - 13). Similarly, when visiting a market, he notices 

that the cows on sale have not been milked, which makes him think that "here, as in the 

fairs in the Punjab", the cows may be sold at a better price if their udders are full (181). 

Later, while the troops are travelling by train towards the front, Lalu watches people 

sitting over their bundles on the platforms and realizes that they offer a similar sight to 

that of the train travellers in his own country. 
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 Regarding the relationship with the whites, Indian soldiers are used to being 

ignored and regarded as "inferior" by the Tommies, while accepting, as matter of fact, the 

contempt implicit in being depicted as "black men used to relieving themselves on the 

ground" (191). Matching Spivak's concept of Worlding, the line of division between the 

Tommies and them is well and healthy in Europe as much as it was in India. Indeed, its 

"unwritten laws" are even stronger, creating "a rigid caste system among the Sahibs and 

the Sepoys", who, for instance, would think it impossible to sit at a table together with 

the Tommies (177, 194). In contrast with the attitude of the British towards the Indians, 

that of the French "natives" is to "love[] [the Indians] as curiosities" or even as "strange 

characters of the Arabian Nights" (66, 191). This is the reason why, when a French orderly 

is able to communicate with them, his first question is about the number of wives that 

they have, assuming that all Indians have harems. Conversely, the sepoys are curious 

about the origin of the man and his family occupation. They also want to know smaller 

details about their religion, for instance, if they believe in Karma; also, being mostly 

peasants, they ask about their work, for example, if they own the land which they till or 

if they use a plough pulled by oxen to break the soil (59 - 60). Altogether, the sepoys are 

pleased by the "informality" of the behaviour of the French orderly who talks to them and 

this is taken as a proof that the French are different from the British (59). 

  Those differences continue further, this time allowing Lalu to take the position of 

the white man, which brings him the "utterest happiness" (35). As we saw, within the 

colonial logic, the masters are the ones who can watch the Indians, while they protect 

their privacy by living secluded lives. Accordingly, when Lalu first arrives in France, he 

feels awkward to look around and watch what the whites are doing. However, soon he 

gets more confident and, as I mention above, he is eager to "star[e] at this superior life" 

and compare what he already knows with what he is watching (33). Therefore, we can 

understand how powerful he feels when he takes the privileged position of the masters by 

"[s]itting in a comfortable basket chair by a table like a Sahib, under the awnings outside 

a café by a busy boulevard, watching the crowd" of people and couples walking up and 

down the boulevard (35). 

 Such is the nature of "the strange things of the West" that the Indians have to work 

out a new logic in which they share the site of privilege which, so far, was exclusively 

allocated to their masters (26). This entails that their mental world is turned upside down. 

The sepoys came across the Black Waters, which is the name that the sea surrounding 
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India is given by their tradition, and, instead of the "prophesied disaster" and sure doom 

which they were expecting, they are welcome to a new life where they witness the most 

extraordinary facts, among them, being able to share some of the privileges of the whites 

(8). This amounts to a veritable sea change for them because they have smashed the limit 

of Western binary logic. According to the Orientalist world view, India is, using Bhabha's 

words, a "tropical chaos […] despotic and ungovernable" in need of domestication and 

civilization, i.e. of imposition and limits (The Location 169). Now, the sepoys are 

inhabiting a world which they do not understand. In this situation, they realize that they 

are placed outside the order of the logos. Therefore, the West is a chaos for them.  

 As we saw, some sepoys, needing the comfort of the familiar lines of division, 

turn to the orthodox view of the West as an amoral place. However, others confront the 

moment of chaos and come out of it with a new awareness in which they 

beg[in] to believe that Vilayat [i]s an unrelieved paradise and, 

encouraged by all the privileges of journeys in ships and railways 

through foreign lands which they ha[ve] never enjoyed before, […] 

grow[] to the dignity of human beings and forg[et] the way in which 

they ha[ve] always been treated as so much cattle in India. (26 - 27) 

Therefore, the sepoys get the energy to grow because they are in a land where changes in 

the hierarchy are taking place towards the good. In this case, the soldiers climb the social 

ladder and acquire privilege in their own eyes through contact with the technology of the 

West, after enjoying a sea voyage in a ship and travelling to several places by train. Since 

they come from poor villages, they could have never done this by their own means. 

Nevertheless, it seems quite stark that Anand equates the kind of personal growth which 

they are experiencing with the fact of becoming "human being[s]". Surely, the soldiers 

care about each other and address one another as human beings, sharing food, cigarettes 

and conversations about the uncertain future as much as about the India they left behind. 

However, Anand compares the "dignity" of the present situation with being "treated as 

… cattle in India". An instance of the kind of dehumanization which they suffer by being 

treated as animals in India is that, being impoverished peasants, no matter how much they 

work, they lose the little money they earn "in payment of their loads of debt" and eat 

"frugally […] like animals living on roots" (246). This is the reason why some of them 

have "no choice" but to join the army to earn some money to help the family wade through 

famines and debts (247). As we saw, this is the cycle of poverty carefully described by 
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Anand in Letters on India. The fact that the peasants have no choice in life makes them 

acknowledge that nothing is in their hands. Consequently, they put the course of their 

lives in the hands of fate. Striped of the capacity of taking decisions, the peasants who 

have been turned into soldiers have neither desires nor hopes. However, in the army, 

everything changes once they are promised medals, "grants of land for bravery and 

prizes" for their performance in battle (259). Moreover, they are encouraged with grand 

words to fight for "justice, righteousness and truth" and they are praised for their 

"courage" and "bravery" by the officials in the harangues (216, 253). It only takes the 

Colonel to talk to them "as man to man" to make them willing to go back to the trenches 

ready to fight despite the cold, the rain and the superior weapons of the enemy (216). 

 Interestingly enough, the word "cattle" used in this quotation reminds us of the 

"amorphous millions" mentioned in Two Leaves and a Bud and of the Orientalist 

conception of Indians as "undifferentiated brown stuff" (Two Leaves 269; Said, 

Orientalism 252). Such conception, as we saw in the idea of catachresis, rests on an 

overgeneralization which not only makes individuals invisible but also negates their 

individuality or, for Anand, the quality of being human. Unquestionably, this means that 

the facts are being considered under the point of view of the whites, since among Indians 

they are well aware of themselves as individuals with their own needs, opinions, religions 

or habits. Thus, Indians are raised to the "dignity … of human beings" because it is 

precisely the whites' vision of the soldiers which has changed. Sadly, we have to add that 

this change does not happen because the white officers acknowledge the intrinsic value 

of soldiers as individuals but that it goes in the officers' own vested interests. Therefore, 

it can be taken as an example of the lack of voice of the subaltern, using Spivak's terms, 

since it is not the discourse of the Indian soldiers which matters, but only the words of the 

white officers.  

 It can be argued that the soldiers are confronting a moment of indeterminacy 

because, in the same way as the Pharmakon is poison and remedy simultaneously, in the 

person of the Colonel, they have discovered that even high rank officers can be aloof and 

close at the same time. For instance, the very official who is talking to them as "man to 

man" at that moment was unapproachable a short while before because he was placed 

behind an invisible barrier, which was created when the soldiers were told to parade 

looking up front so that they would not be able to see the Colonel when he arrived. So, 
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even when they are placed in the open, the British have the means to avoid the gaze of 

the colonized.  

 The previous indeterminacy is also an example of the kind of paradoxes which 

Derridà looks for when he undertakes his deconstructive analysis of the Western logos. 

If this act of closeness with the whites could be taken to be just an exception it would not 

invalidate the established order. However, it is not, because, as I mention above, Lalu and 

his companions gradually come to notice that not all the whites are undifferentiated white 

stuff. For instance, in contrast to the distant and contemptuous British, the French are 

close and even appreciative, since they consider that "the Hindus [a]re vaguely an ancient 

and civilized people with a great past culture behind them" (194). So far, there has been 

a dialogue between the whites and the Indians based on sweeping overgeneralizations, 

which make them think about each other in catachrestic terms. However, from now 

onwards, the possibility of fracturing the solidity of the catachresis by discovering 

individual differences within these seemingly solid categories remains open. 

 The metamorphosis of the Indians from amorphous stuff into humanhood may 

have happened for the wrong reasons. However, once it has taken place, a line of division 

has been broken and more will follow. In fact, the soldiers' awareness of the initial 

paradox invalidating the apparent clear and stable distinction between whites and 

coloured acts as a deconstructive trigger against their own racist ideology. Since the 

Indians are "brown", they consider themselves superior to those who are "jet black" (76). 

Therefore, the sepoys are shocked when they are compared to a platoon of Moors, or 

black troops, who wear turbans, tunics and baggy trousers, as it is so evident for the 

Indians that with their strange clothes and curly hair they are "surely savages" and not 

"like us" or… are they? (76 - 77). Lalu recalls having been surprised by seeing some 

"African soldiers talking openly to girls in the cafés [while] the French Sahibs did not 

mind" (77). He is surprised because, in India, "brown-skinned Indians" are not allowed 

to look at white women; whereas, here, black men can even talk to them in broad daylight 

(77). These new personal experiences make Lalu reconsider the validity of his own 

understanding of the hierarchy among races. Thus, he reflects that "if the French like[] 

the blacks, why shouldn't he like them? Why ha[s] he thought himself superior?" (77).  

 The fact that Lalu thinks that he is superior to blacks seems to suggest that the 

world he inhabits is infected by Imperialist racist ideology. As we saw, this racist 

episteme structures the whole colonial system into a hierarchy where the whites are on 
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top and the colonized subjects occupy the lower steps. It is the level of whiteness and 

civilization of the individuals which determines their place in the hierarchy. Accordingly, 

Daddy Dhanoo calls the blacks "savages" because, within a racist logic, they are lower 

than the Indians in two categories: in colour as much as in civilization. Furthermore, 

imperial racist ideology is accepted by Indians easily because it matches their own 

cultural logic of discrimination against those who have darker skins. For instance, the 

novel narrates that, when Lalu was a boy at school, bullying those with darker skins was 

a common behaviour.  

 If the "rigid caste system among the Sahibs and the Sepoys" has been fractured 

and the difference between individuals based on their skin colour is no longer valid, the 

deconstructive trigger is ready to fire once more, but this time against the Indians' own 

social hierarchy; the one dictated by the Hindu caste system. The moment of 

indeterminacy erupts when the sepoys acknowledge that "even coolies here seemed to be 

coolies only during their work hours, and then Sahibs in their own right, who put on suits 

and boots and walked with their girlfriends" (27). This awareness makes them reflect on 

their own social divisions and their system of privilege. Accordingly, if coolies can don 

leather boots, which are the maximum symbol of prestige for Indian village society, while 

leaving aside the low status of their occupation to behave like sahibs, the foundations of 

their own society begin to tremble. However, since the soldiers are not in India but in 

Europe, this topic is not developed in the novel in depth. 

 

2. 2. Hegemonic versus Subaltern 

 

 Despite the fact that the characters in Anand's novels inhabit a world in motion 

with multiple sites of inscription –feudal, capitalist and imperialist– the notions of 

hegemony and subalternity, which have already been mentioned in several of the 

arguments presented in this thesis, provide a kind of "pharmaceutical" label which can be 

used to describe the power relationships among the characters in all the novels (Derridà, 

Dissemination 167). Nevertheless, the system of values attributed to each of these sites 

of inscription differs. For instance, a feudal society, based on caste divisions, is the 

expression of a hierarchy which institutionalizes inequality on grounds of the family of 

birth, while, for Anand, capitalist and imperialist societies are ruled by the "cash nexus", 
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which determines the status of people according to their access to money or the lack of it 

(A Note 94). However, the real problem in both cases is not in the sanction of inequality 

as such, but in the unequal kind of relationships it breeds in terms of hegemony, which, 

in the end, will determine people's access to basic resources and their material well-being.  

 Hegemony, together with subalternity, are terms taken by postcolonial criticism 

from the writings of the Italian Marxist thinker Antonio Gramsci. As we saw, Spivak, 

being member of the Subaltern Studies group of historians, highlights the fact that the 

West builds "great narratives of cultural self-representation" as part of its project of 

hegemony (Spivak, A Critique 7). In a following section, it will be argued how the 

universalization carried out by the idea of progress, the imposition of the English 

language or the development of science and technology are examples of those "great 

narratives" and "totalization[s]" devised by the hegemonic project of Imperialism, which 

has the strength to present them as given, self-evident truths (Spivak, The Post-Colonial 

118).  

 According to Gramsci, for a group to be hegemonic there should be an agreement 

in "economic and political aims, but also intellectual and moral unity" within it 

(Selections 181). In addition, regarding Gramsci's writings in The Prison Notebooks 

(1929 - 32), the scholar Dani Filc characterizes the situation of hegemony as one in which 

"a way of life, a way of organising the distribution of resources and ways of thinking and 

understanding become dominant in a social formation" ("Populism" 120). Combining 

these two statements, we can understand hegemony as a fourfold term, since the 

distribution of resources is related to the economic and political powers, while thinking 

and understanding correspond to the intellectual and moral arenas. 

 Although the terms hegemonic and subaltern are initially devised for political 

purposes, postcolonial criticism takes them from their original field to be used in cultural 

analysis. For Spivak, "hegemonic" is synonym with "dominant" and "privileged", while 

subaltern accounts for the "oppressed" (The Post-Colonial 57, 60). She popularizes their 

usage in her essay "Can the Subaltern Speak?", where she emphasizes the heterogeneous 

nature of hegemonic as much as of subaltern groups, which runs counter to an interested 

invisibilizing homogenization of the kind denounced by her in the concept of catachresis 

(Williams, Colonial Discourse 66). In this article, Spivak recovers the specification of 

hegemonic and subaltern classes made by the Indian historian Ranahit Guha. In his work, 

he devises a taxonomy which applies the first term to "dominant foreign groups" as much 
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as to "dominant indigenous groups on the all-India level", while the second one alludes 

to "dominant indigenous groups at the regional and local level" together with the rest of 

the population (79). The characters in Anand's novels fall mainly within three of these 

social groupings. In Two Leaves and a Bud, we have the best picture of the Whites as the 

dominant foreign group within India, while, in Across the Black Waters, the Whites are 

also the ones who command an army of Indian soldiers. Although there are some 

characters with relevance at the all-India level, such as Gandhi in Untouchable, and Nehru 

in The Sword and the Sickle, their contribution to the narration is only marginal and we 

do not get a full picture of how their hegemonic position works. Therefore, most of the 

characters which occupy the kind of dominant and privileged positions highlighted by 

Spivak act at the local level; while the bulk of the narration usually depicts the lives of 

oppressed, subaltern, characters.  

 Nevertheless, Guha's specification of subalternity was devised for post-colonial 

subjects, while Anand's subaltern characters occupy a range of positions between those 

of a feudal society, which is prior to imperialism and run by the principles of caste, and a 

capitalist one. An important characteristic of caste society is that it is part and parcel of a 

village economy which is based on barter, so each caste carries out their customary duty 

and gets the service of other castes in exchange. However, the interruption created by the 

colonial power brings the use of money into the equation. This new element alters the 

caste system significantly. While it does not make it disappear, it adds another significant 

label which becomes embedded into it, that of landlord or proprietor. According to Guha, 

the British implanted in India the ownership of land, which was commonly shared by the 

villagers up to that moment. When the colonizers introduced private property and the use 

of money, their objective was to transform India's resources and the work of its peoples 

into revenue which could be sent to the Metropolis. This is the first colonial interruption, 

which modelled India according to the values of feudal Europe and also introduced the 

figure of the clerk or functionary, which helped in the colonial administration of the 

country. However, with the Industrial Revolution, all the capital resulting from agrarian 

activities, either in Britain or in the colonies, was invested in creating industry. This 

process took place first in the metropolis and later in India. Therefore, with the 

introduction of factories, the alteration of the caste system was furthered by creating a 

class society which is precisely the moment depicted in Anand's novels. Accordingly, in 

some of them, a budding burgeoisie, composed of members of any caste or of the new 

group of landlords, takes advantage of the work carried out by the masses of Indian 
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people; who, from now onwards, become the proletariat, as it is mentioned in Coolie 

(1945), where we learn that as much as "fifty thousand workers" are employed in the 

"Tata steel works (201). 

 This process of change elaborated above is the kind of transmutation to which I 

refer when I mention that Anand lives in an "uncertain and precarious age of transition" 

("Prolegomena" 5). Therefore, his novels depict these three socio-economic scenarios 

coexisting uneasily. The best example of the original caste society, previous to the 

introduction of money, is found in Untouchable (1935), where its protagonist Bakha and 

his family carry out the customary duty of their caste, that of sweepers, in exchange of 

food. In other novels, it is remembered as an idyllic time of order, for instance, in Private 

Life of an Indian Prince (1953), where the Prince recalls the times of his "dead ancestors" 

in which the values displayed by the rulers were "splendour, firmness, dexterity, 

generosity … and the other duties of the high-caste, superior, … prince" (46). Moreover, 

those times are idealized by many of the characters in different novels, who, by 

comparison, describe the uncertain present in which they are living as the "Kaliyug", the 

dark age when "[c]hildren no longer respect their elders or listen to their advice" (The 

Village 21). 

 However, in all the novels, caste duty has been replaced by money as the main 

organizer of social relationships, which are now ruled by what Anand calls the "cash-

nexus" (A Note 94). This fact adds another social label to the previous ones; that of 

moneylender, who becomes a key element in society. Indeed, the characters of the novels 

need to recur to the moneylender several times in their lives. For instance, to organize the 

marriage of their children, to buy seed, to pay taxes to the collector or to buy the wood 

which is required for the funeral pyre of the dear ones. The role of moneylender can be 

played by a landlord, a shopkeeper, a clerk or a factory foreman but they all have in 

common that they charge such a high interest rate that none of those who ask for a loan 

will be able to repay it, so the debtors will lose their land, their home or any small valuable 

thing they may have. 

 As we saw, Anand admits that his understanding of Indian society is broadened 

when he reads Marx's Letters on India (1853) because, thanks to them, he realizes how 

the Empire comes to dominate the life of the colonies. Likewise, Anand uses Marx's 

doctrine to write his own Letters on India (1942), which are a contextualization of 

imperialism in the case of his country. Nevertheless, given the coexistence of the social 
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systems mentioned above in Indian society, there is never a clear-cut distinction between 

bourgeoisie and proletariat; which is also reflected in Anand's novels. In fact, two of his 

works –Coolie (1936) and The Big Heart (1945)– deal with factory workers. In Coolie, 

Munoo works for a time in a pickle factory, which is owned by two men. One of them is 

of a lower origin because he has "risen from cooliedom to be the petit bourgeois proprietor 

of a factory", while the other is the son of a rich man who lost his money in the stock 

exchange (95). The first partner being older, he behaves as an elder brother with the 

second (102). However, in times of difficulty, when the first man claims a status of 

equality between them by saying: "we are partners", the original status of each one 

surfaces and the younger partner even comes to hit the older one while telling him: "You 

are coolies and belong to the streets… I spit on you" (105, 106). This kind of demeaning 

behaviour is sanctioned by the inequality of the caste system, which will always recognize 

that a higher caste can deal with the members of a lower one harshly. Therefore, this scene 

shows the difficult balance between the newly acquired status of bourgeois and their 

original castes, as much as the coexistence of both systems. Later in the novel, Munoo 

goes to Bombay to work in a big factory, but the reader does not get any information 

about its owners or about where the money to build it came from, so, there is no trace 

either of the bourgeoisie nor of the capitalists in this part of the novel; which deals with 

the hard living conditions of the workers and about the foremen who make their life a 

hell. 

 In The Big Heart there is another example of the uneasy coexistence of the systems 

of caste and class. Here, we see how two affluent families establish a factory in a 

community of coppersmiths and witness the emergence of a class society out of the old 

order. There are several factors which contribute to these events. One of them is that two 

children belonging to the affluent families have attended a Technical School and, 

therefore, they have the knowledge which is required to decide about the machines to be 

bought, as much as the skill to handle them. Another enabling factor is created by the 

difficult economic situation which prevents families from buying the usual household 

items from the coppersmiths. This is the reason why these two families have decided to 

set up the company to be able to take government contracts. These are the kind of changes 

which make it possible to break the traditional social structure of craftmanship carried out 

by the different castes. Therefore, a new society has emerged in which there is a 

bourgeoisie and a proletariat, formed by the workers in the factory who get a salary for 

their work. Although there are still coppersmiths outside the factory, most of them are 
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unemployed and, anyway, their wages have been lowered by the dealers, who are offered 

shares in the factory and benefit from it now. Accordingly, the coppersmiths develop class 

consciousness and agree to form a trade union to be able to negotiate with the factory 

owners. This would be an example of "class struggle", however, it is mixed with caste 

struggle because this emerging class society is still enmeshed in a tangle with the old one 

ruled by caste (Spivak, The Post-Colonial 118).  

 The caste conflict present in the novel is related to the blurred status of sub-caste 

divisions. Although both families of owners belong to the same warrior caste, there are 

sub-castes within the system and one of the families of owners belongs to a "slightly" 

superior sub-caste (137). By entering in a partnership, the aim of the lower-status family 

is to be "lifted" to the position of the "higher" one (137). This recognition would be sealed 

if members of the higher sub-caste established "social relations" with the lower-status 

family (137). For instance, this would happen if the higher-status family agreed to 

participate in the celebration of a betrothal ceremony organized by the lower-status one. 

However, the partner belonging to the higher-status family never thought that "the 

partnership … [would] involve eating and drinking with the low … [caste ones], or to be 

on intimate social terms" with them (134). Afraid of "losing caste", he wishes back for 

the days of the…  

old way … [when] everyone had a place in the system; the lord 

was the lord, and the menial the menial; and the lord could even 

like the menial so long as the menial kept his place. But now he 

ha[s] been forced to pal up with people for whom he ha[s] a 

profound contempt; and religion, custom and convention are 

going by the board. (135) 

In these times of change, he wishes for the fixity of the old caste system, although he 

benefits from the new economic order. In terms of money, both families have now 

become capitalists, and their "class status [is] the same in the eyes of the world" (137). 

However, they are still members of caste brotherhoods with strict rules to be followed 

regarding interdining. This sanction of the social mobility of subcastes can be likened to 

the Western view of the nouveau rich, who look for establishing social intercourse with 

the aristocrats and sharing their leisure activities to legitimate their newly acquired status. 

Nevertheless, the aristocracy is apprehensive of letting the new class occupy a position in 

their old-age hierarchy. Likewise, in India, the upper castes are afraid of breaking the 
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rules for fear or "losing caste", while the lower caste ones are willing to do it in an attempt 

to enhance their status. This is why this is a caste and class society in which its members 

switch from one code to the other; true to the belief that they "should be like rubber which 

can be stretched when required"; only to come back to the original position –the one 

dictated by caste– when it is not (136). Therefore, we can conclude that the members of 

this society are "inscribed" in an ambivalent place and that they shift their pharmaceutical 

labels from caste to class and back when and where it suits them best (Spivak, The Post-

Colonial 116).  

 

2. 2. 1. Dominant Foreign Group 

 

 Although the hegemonic position of this group has been elaborated in the first 

chapter of analysis, using now Spivak's specification of the binary hegemonic and 

subaltern as privileged versus oppressed, we can highlight the kind of privilege enjoyed 

by the white planters in the novel Two Leaves and a Bud to be able to compare it with the 

position of the characters in the other three novels analysed in this section. Briefly, we 

saw how the managers of the tea estates in Assam live in spacious bungalows placed on 

beautiful spots with their families. The kind of wellbeing enjoyed by them can be 

appreciated in the richness and comfort of their homes. For instance, we are told about 

the furniture of a drawing-room, which consists of a "Victorian sideboard, [a] large life-

size portrait of the Royal Family, [a] grand piano, [an] assortment of gilded Queen Anne 

chairs, [and a] Louis XIV chandelier which hung[s] from the ceiling" (19). About the 

refinement of their social mores, we learn, for example, that their white coated servants 

dutifully "strike the gong for tea" daily and that, on Sundays, they meet in the club, where 

men play sports, such as polo and tennis, and women wear evening dresses and socialize 

(18). All this comfort and privilege is backed by the power of the Empire, which is the 

one really interested in getting the benefits yielded by the rich tea harvests. Therefore, the 

plantations are run on the principles of efficiency and thanks to a stern control, sanctioned 

by "the Government of India [which] help[s] the trade by giving the planters the power 

to imprison or kill any coolie who br[reaks] his contract." (98). Consequently, the 

hegemony of the white men in the tea estates rests on the threat of imprisonment as much 

as on the final one of death. 
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 This unlimited power of the planters, exerted by their foremen and wardens, is 

inversely mirrored by powerlessness on the side of the eleven thousand coolies working 

in the plantation. Likewise, their underprivilege is translated as lack of material comfort. 

For instance, their dwellings are not the castle like homes of the privileged white men, 

but feeble huts, which are swept by the rains, with common latrines without septic tanks, 

which are responsible for spreading fatal illnesses. Nothing else seems to be necessary to 

"poor, low men, created by God to do all the work", although they do not get much for 

that work either (96). For example, the coolie Gangu used to get eight annas a day in the 

village, while now that is the salary, not only of his own work, but also of that of his wife 

and his two children. Moreover, the prices in the local shop are so high that they can 

barely get what they need to eat. Nevertheless, they are tied to the plantation, virtual 

slaves, unable to go back to their villages. Accordingly, in this case, subalternity entails 

lack of freedom together with dire living conditions. 

 

2. 2. 2. Dominant Indigenous Elements 

 

 As it is noted by Derridà, a normative cultural centre determines an understanding 

of things which, apparently, "cannot be thought otherwise" (Bennington 26). In the case 

of the hegemonic position of the dominant indigenous groups, or elements, in India, the 

central place and its subsequent periphery are determined by the socio-religious structure 

of caste, which Anand characterizes as being formed by "thickly encrusted doxies ... and 

creeds" ("Homage" 31). Nonetheless, as his aim is to dismantle the authority of the system 

of caste, in his novel Private Life of an Indian Prince (1953), these "doxies" work to 

maintain a system which is merely performing the swansong of a bygone era, –despite 

being authorized by a seemingly solid position built through millennia– because it is being 

forced to negotiate with new emerging sites of hegemony occupied by different social 

agents. 

 Regarding the justification of the position of the Prince as the ruler in his society, 

following the decrees of caste, it has been determined by birth. This fact would make it 

an example of the immutability observed by Said as being characteristic of the East, 

which, according to the "dogmas" of Orientalism, is "eternal" (Orientalism 301). 

Therefore, the "dox" of caste dictates that he should be the ruler of the state of Sham Pur, 
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while it also makes him part of a divine lineage; being himself a God who bears "the 

burning refulgence of the Divine Light in the aura of power around the head…, 

descended, as he [i]s supposed to be, from the God Indra via the God King Rama" (Private 

32). Thus, the fact that his subjects believe that he is the personification of God in this 

earth sanctions his rule, making his power unshakable and his will indisputable. This is 

what Anand means by saying that people's beliefs or "creeds" are "thickly encrusted". 

Notably, in this case, they are the reason why the Prince's position at the centre of the 

social structure is presented as unquestionable. 

 Following the same argumentation used above with the Whites, which links 

privilege with material comfort, the Prince's divine power is backed by a disproportionate 

amount of wealth. Its most visible symbol is the palace, built in red sandstone, where he 

enjoys beautifully laid gardens with delicate blossoming flowers, ambles through marble 

courtyards and corridors, carries out his activities in pavilions embellished with carved 

pillars, refreshes in a Roman bath or relaxes in his private rooms decorated in English 

style. Therefore, the hegemonic position of the Prince is created by the sum of his divine 

power together with the earthly one, while the power emanating from this position is 

continuously perceived by his subjects, as an "omnipresent reality" (Private 70). 

Accordingly, it acts as a given, which, metaphorically, surrounds him with a "refulgent 

aura", "cow[ing]" those in his presence (70). However, if this aura "built up through the 

hereditary privileges and prerogatives wrapped up by traditional practice in his person" 

was truly so unshakable, or if his people loved him as mother and father, as he wants to 

believe, there would be no consequences of the "oppressions [and] extortions" which he 

forces on his people; but this is not so (50, 59). 

 Clearly, the "traditional practice" carried out by most of his subjects, who respect 

him as a God, cannot prevent the site of hegemony from moving and neither the "doxies" 

of caste, nor the alleged immobility of the Orient, nor the fear of the "unseen powers" can 

stop people's unrest and make them "bear[] their misery as silently now as they used to 

do in the past" (Private 97, 300). Surely, this is a sign of the times because the lines drawn 

by heredity and caste are becoming blurred in an India which is living in a period of 

"confusion arising from the clash of all the centuries with [their] own" (69). Therefore, 

those who are beginning to "think otherwise" are no longer affected by the "potential 

terror and force" of the Prince's divine rage (98). This is the reason why the citizens 

organise a political party which calls for a strike and marches towards the palace shouting 
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slogans where the assembly is dissolved by the brute force of the police blows. Despite 

crushing this initial revolt, the Prince has more open fronts to tackle because politicians 

at the national level also have their eyes set on his State. Finally, their pressure forces the 

Prince to sign an agreement renouncing his power. Additionally, one more threat to his 

hegemonic position comes from the Communist guerrillas, which are grabbing some of 

his territories and giving them to the villagers. As a consequence of all this turmoil, using 

Derridà's terms, a stable world, fixed since times immemorial, which could not "be 

thought otherwise" has burst and been plunged into what Spivak calls "the ebb and flow 

of power", leaving the prince dwelling in confusion (Bennington 26; Spivak, A Critique 

382 - 383). Interestingly, this lack of stability is similar to the one resulting of the 

deconstructive unsettling of boundaries and oppositions which Spivak characterizes as a 

time of "arbitrariness [and] unreason" (Of Grammatology xxx). Likewise, the Prince, is 

pushed towards a "void" where he is affected by "rootlessness", which, as Spivak 

prophesizes, represents taking a step towards the final "eruption of madness" (xxx; 

Anand, Private 268). As to how the Prince is affected by the feelings generated in this 

process and how, in the end, they make him grow a "sick" soul, this is the matter of the 

last chapter of analysis; the one centred on the discourse emotions (Private 295). 

 

2. 2. 3. The Subaltern 

 

 If we understand hegemony as the kind of privileged discourse which, as Butler 

notes, inhabits a centre entitled with the power to create regulatory norms, we can observe 

how the hegemony of the discourse of casteism has created a social division along the 

norms dictated by the principles of purity and pollution, which state that the untouchables 

are "as a rule ... unclean" (Untouchable 16). The way in which this binary is used to define 

caste Hindus as pure and outcastes as polluted matches the use made by the discourse of 

the Empire of "exclusionary ... ideologies of self and other" (Bhabha, The Location 19). 

Likewise, using Spivak's terms, the binary discourse of casteism creates a sort of 

"epistemic violence" which can be likened to the one originated by the Western logos; 

expressed by binaries such as the one of colonizer and the colonized explored above. In 

a similar way, the "epistemic violence" of the system of caste builds the idea of the 

polluted subject as a subordinate Other whose subjectivity is twisted and fragile. This can 



 

228 
 

be taken as evidence of the fact that the Western dichotomous view of the world in fixed 

terms is mirrored by the fixed social organisation of caste. 

The regulatory norms which emanate from the ideology of casteism establish a 

seemingly logical order by further arranging the terms of the binary hierarchically, 

placing the principle of purity on top. Considering the nature of this hierarchical structure, 

it seems unshakable, since the hegemony of caste has built a "great narrative[] of cultural 

self-representation" which is legitimated by its "antiquity"; namely "six thousand years 

of racial and class superiority" (A Critique 7; Untouchable 16). As division and hierarchy 

are the tools used by the Empire to control the Other, this section explores their presence 

in the construction of the subaltern as a polluted and outcaste, subject. 

Regarding the mechanism of this construction, as it is argued by Butler, it works 

by applying social norms which have the effect of "demarcat[ing], circulat[ing] [and] 

differentiat[ing] ... the bodies... [they] control[]" (Bodies xii). In the case of the subaltern 

characters in Untouchable (1935), they are demarcated and circulated in multiple ways. 

First, as a group, the outcastes are made to live in a hutment which is placed outside the 

town and whose lack of privilege is materialized in "ugliness, ... squalor and ... misery" 

(9). Certainly, the place is miserable, because, since the huts are made of mud, they have 

neither light nor drains. Moreover, as there is no access to water, its denizens are 

surrounded by dirt and dung, together with animal carcasses, which engulf them in "the 

most offensive stink" (9). Therefore, their living conditions match those of the coolies 

working in the tea plantations illustrated above, which is also the case of the outcastes in 

The Road (1987), who live in huts, this time made of straw, which cannot keep the dust 

and the "stifling heat" from entering, while they are also pestered with flies (36). As the 

outcastes live surrounded by dirt and do not have access to clean water or latrines, they 

are considered dirty, but, since the control exerted by the norms of casteism forces them 

to live in this kind of dwellings, there seems to be no way out of their degraded condition. 

However, the idea of pollution is not merely linked to lack of water to bathe but 

to deeper beliefs, which are part of the episteme shared by this society. According to Filc, 

the position of hegemony is revealed by the dominant "ways of thinking and 

understanding" prevalent in a society (Filc, "Populism" 120). In this case, the prevalent 

ways of thinking are those of caste Hindus. Thus, the hegemony of caste builds a "grand 

narrative" which dictates that, since the outcastes have been born in this underprivileged 

state, they "will ... always... remain tainted by their past deeds" (The Road 36). Therefore, 
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the discomfort, or "uncongenial" living conditions, which the outcastes must bear are 

taken by the villagers as evidence of the divine order which has condemned them to this 

"punishment" for their evil actions in previous lives (Untouchable 9; The Road 36). 

Continuing with Butler's quote above, these are the publicly acknowledged reasons why 

they are "differentiated" from caste Hindus.  

If we consider how outcastes are "demarcated" individually and the kind of control 

which it entails, there are some differences between its depiction in both novels, which 

reflects the fact that they were written several decades apart. In Untouchable, its 

protagonist Bakha is marked as a sweeper because he carries a "broom and basket", while 

he has to announce his presence in the street by saying "Posh, posh, sweeper coming" and 

can only proceed when the caste Hindus have cleared a way for him (56, 136). By way of 

contrast, in The Road, the outcaste Bhikhu can walk the streets freely, although the 

members of his community are banned from entering some places, such as the temple or 

the school, since it is still considered that they would pollute them. Additionally, in this 

second novel, there is a timid attempt at social mobility because the outcastes are invited 

by one of the landlords to work on the road breaking stones, which entails coming out of 

their traditional occupation of cleaners. 

Nevertheless, the effect of the rigid social exclusion created by the aforementioned 

differentiation, circulation and demarcation and the further control which they enable in 

the subjectivity of the outcastes is to bend them into submission, so that they grow weak 

and fragile Others, unable to question the system. For instance, in the case of Bakha, 

Anand remarks that the "[s]erfdom of thousands of years ha[s] humbled him" 

(Untouchable 64). As a continuation of this, his father Lakha, expresses how outcastes 

understand social relationships by saying that caste Hindus are "our superiors... They are 

our masters. We must respect them and do as they tell" (80). Similarly, in The Road, 

Bikhu hears his mother reminding him that caste Hindus are above them and admonishes 

him by ordering "Join hands to them all and obey them" (The Road 6). Thus, they all have 

learnt to accept the world as it has been laid out by the hegemony of caste, which allocates 

them the lowest place in the hierarchy.  

Nonetheless, although Bikhu participates of the kind of "submission" which is 

required of outcastes, he is a bit different from the characters above because he knows 

that this attitude has been learnt as a defence mechanism to "endure evil and violence 

from the upper castes" (The Road 45). Therefore, by refusing to believe that the norms of 
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casteism are the expression of the will of a divine order and by not taking the immutability 

of the hierarchy for granted, he is becoming to "think otherwise", which is the 

precondition set by Derridà to be able to reveal the hidden truths behind any man-made 

structure. Such is the illuminating power of Bikhu's reflection when he ponders that caste 

Hindus "played about with the untouchable boys when the elders were not looking, but 

when it c[omes] to work they ha[ve] become pure Hindus" (19). Likewise, the "docile" 

Bakha, who always has to keep a "defiling distance" from caste Hindus and cannot attend 

school for not polluting other kids, is allowed to play hockey with them freely; which 

enters into contradiction with the norms set by casteism (Untouchable 86, 104). 

Interestingly enough, Anand is making them express and enact a "paradox" in the 

Derridean sense respectively. As we saw, for Derridà, "paradoxes" are not exceptions but 

constitutive elements of the episteme which, when highlighted, invalidate apparently 

clear and stable distinctions by further requiring a rethinking of the seemingly fixed order 

of the world (Bennington, 41). Accordingly, the "paradox" which we are witnessing here 

reveals that, if the system of caste justifies the exclusion of the outcastes by deeming their 

touch to be polluting, but, at times, allows that touch without considering it to be so, this 

is not just an exception but an element which invalidates the apparently clear order 

established by the binary of purity versus pollution.  

Regarding the rethinking of the fixed order of the world, once Bakha becomes 

aware of the fact that there is a structure of hierarchy which benefits from the controlling 

effects of the social regulatory norms, he realizes that the aim pursued by them is to 

reinforce "the barriers which the conventions of his superiors had built up to protect their 

weakness against him" (Untouchable 65). Therefore, the outcaste protagonists in both 

novels stop believing that the social order has been laid by divine sanctions and that their 

personal misfortunes owe to their actions in past lives to state firmly that "[o]ne is a 

leatherworker by profession and not by birth!" in the case of Bikhu or that "[t]hey think 

we are mere dirt because we clean their dirt" in the case of Bakha (The Road 6; 

Untouchable 79). Therefore, by "thinking otherwise", both of them are inaugurating a 

new episteme in which the privilege of caste is dissolved; a fact which belies the fixed an 

"eternal" quality of the East dictated by the Orientalist dogmas once more. 
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2. 3. Tradition versus Modernity 

 

 In his contribution to the postcolonial debate about nationhood, Homi Bhabha 

presents it as a negotiation between pedagogical and performative aspects (The Location, 

145). As we have seen in the theoretical framework, this is his approach to the dialogue 

about the influence of the present and the past –which can be likened to the binary 

explored here, tradition and modernity– in nations as much as in communities. In the 

present section, the scope of his view is broadened to include individuals because, as I 

see it, the principles devised by Bhabha can be applied either to the "singular or [to the] 

communal" (1). So far, we have already seen the interplay between the present and the 

past which percolates through Anand's writings about the Indian nation. As a continuation 

of it, now, we can observe how this binary is expressed in the lives of the main characters 

of the three novels analysed here and how it affects them and their communities.  

 According to Bhabha, the pedagogical discourse of tradition focuses on building 

stable categories and fixing them. This point of view is also put forward by Spivak's when 

she postulates that "antiquity" is one of the elements at play in "the great narrative[] of 

cultural self-representation" (A Critique 7). By applying this approach to the singularity 

of the characters, we can appreciate the relevance of establishing clear points of reference 

which can be taken to be an initial element, like Derridà's linguistic sign, allowing 

stability or "a grasp of the world which is other than chaotic and evanescent" (Bennington, 

25). For instance, in Coolie (1936), Munoo alludes to the antiquity of his lineage as a way 

to define himself. This can be seen in a scene in which he asserts his will by saying "I am 

not an untouchable. I am a Hindu Kshatriya, a Rajput, a warrior" (157). This is also the 

case of Ananta in The Big Heart (1945), who belongs to the same "second highest caste", 

although his subcaste defines him as a craftsman (15). As the protagonist of Gauri (1960), 

the third novel analysed in this section, is a woman, tradition defines her social role by 

setting the figure of "Sita" as the role model to be imitated by her (259). This means that 

she is destined to be married and that she is supposed to "accept[] ... her fate" with 

"docility"; whatever it may bring (115).  

However, as we saw in the discussion above about the overlap of caste and class, 

in the society depicted by Anand, the stability of a pedagogical world as it is defined by 

tradition has given way to a new one brought about by the multiple fractures of modernity, 

which create a world characterized by being, in fact, "chaotic and evanescent"... or, is it? 
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(Bennington, 25). The question arises because the fixity of a society built upon the status 

which is assigned to its members by birth is being replaced by class as a category which, 

nevertheless, takes upon itself the task of stabilizing the system again. Therefore, the new 

identity emanating from class, despite entailing a fracture in the old system, works to 

build up a new solid structure quickly again, which emulates the fixity of the old one, so 

that instability and vacillations do not create the aforementioned chaos. Consequently, in 

Coolie, since Munoo is an orphan, his lack of resources determines his role as servant, 

which he accepts because, although he has not been born being one, this fact is "like 

sunshine and sunset, inevitable, unquestionable" (Coolie 34). Indeed, this is so from the 

moment he is sent to the town to work as a servant by his uncle, who has been taking care 

of him, until his death due to tuberculosis a few years later. In between, he does all sorts 

of jobs because he is not only a servant, but also a porter who carries either shopping 

baskets in the market, or people in portable chairs and even becomes a factory worker, 

first, in a small pickle factory and, finally, in a huge cotton mill in Bombay. Although the 

effect of modernity allows Munoo to change jobs and move from place to place by taking 

trains or using other means of transport, and, despite the fact that the "wonder city" of 

Bombay represents the opportunity of leaving the "old world" behind and entering into 

the "new ... wonderful world of a big city", Munoo's life is one of perennial toil and 

fatigue, while, most of the time, his only aim is "to be able to earn enough money for the 

day" (135, 140, 145). Therefore, the promise of a different new world brought about by 

modernity is a hollow one for him.  

 As I see it, in the character of Munoo, Anand explores the kind of freedom which 

can be experienced by individuals in a changed environment in which the existence of 

spatial mobility has broken the old conscriptions of village society. However, as Munoo's 

life is a continuum of strenuous work, abuse and hunger, the new structure of class proves 

to be a "iniquitous system [which]... "condemn[s] [him] always to remain small, abject 

and drab" (Coolie 35). Therefore, there is no freedom for him because those above 

determine that it should be so, so that they can keep their "wealth, power and 

possession[s]" (35). 

Recalling Anand's words about the structure of the old society, his view is that, 

like in a "smithy, where the metal is melted before being hammered into shape, it may be 

necessary to break down the tradition, to pull it into pieces, to reconstruct it" (Is There 94 

- 95). Nonetheless, in this novel, a new society cannot arise out of that shattering of the 
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old structure because the individual remains "conditioned by the laws and customs of the 

society in which he had been born", no matter if they are the old rules of caste or the new 

norms of class (Coolie 35). Bearing all this in mind, it seems that there is no hope for 

those at the bottom of social hierarchy, such as him. In spite of this, Anand postulates that 

there is a space of freedom which would come into being when Munoo "come[s] to 

recognize his instincts" (35). Turning inwards to the "biological" in him and allowing the 

"multi-coloured cells in his body to reach out instinctively" will make him come out of 

the social constraints created by a "perverted" world and stop being a "slave" (35). The 

degree of freedom from slavery which is enabled by this instinctive language of the body 

is explored in the final chapter of analysis. 

 The aspect of modernity which is emphasized in The Big Heart (1945) is that of 

"the collapse of certaint[ies]" (Bhabha, The Location 149). Accordingly, the characters in 

the novel are well aware of the moment of transition in which they are living because they 

verbalize this idea with expressions such as "All the world is in a whirl", "Times have 

changed" or "Those days are gone", which are repeated once and again (The Big 62, 166, 

167). Even in a field as fixed as the one of religion, a new group, the "Arya Samaj" has 

created rituals of "neo-Hinduism ... against the old" ones (168). Specifically, their rupture 

with the old religion makes them reject caste discrimination, "[w]elcome all men of all 

faiths" go back to the teachings of the "ancient holy books" and spread their "belief in ... 

[a] new community" in which people "help each other" (169). Similarly, the apparently 

fixed structure of caste shows vacillations, as it was illustrated above by drawing an 

example from this novel. In this case, the individual who wants to establish connections 

with the upper caste to enhance his status realizes that he has "turned his back on his old 

community... without establishing deep and intimate connections with [the] new [one]" 

(167). Therefore, although the possibility of upward mobility is a reality in the new social 

order which results of establishing economic relationships among its members, it is not 

that there are no other aspects which should be taken into account. With this reflection, 

this character acknowledges the fact that his action represents a jump in the void which 

has placed him up in the air without a safety net below. 

 Another certainty which rules the actions of the characters is that of believing that 

the course of their lives is determined by birth and that whatever may happen to them is 

already written in their destiny. This idea is expressed by one character who states: "I put 

my trust in my Kismet (fate) and my God!" (The Big 62). The usefulness of this kind of 
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traditional mental framework is that it offers comfort for a present life of penury, which 

is assumed to be dictated by outer divine forces, presumably just in rewarding bad deeds 

in past lives with present suffering. However, it fosters passivity in the individual, who 

sees himself as "helpless" in the face of an "inexorable Destiny which ... driv[es] men on 

and on in the cycle of birth and re-birth" (193). Contrary to it, the main character, Ananta, 

preaches the gospel of modernity by uttering the words: "Fate doesn't dictate anything. 

Men make their own deeds, they make their own character, good or bad; and they shape 

their own Destiny!" (210). This emphasis on human agency is needed to convince his 

brethren that they "have to change with the times" and become active agents instead of 

accepting a life of dispossession passively (198). To introduce in them the idea of the 

naturalness of change, Ananta compares it with the replacement of "the earthen saucer 

lamp which burnt a dim little cotton wick in mustard oil" by "electricity with its broad 

glare"; an example of technical progress which has been beneficial to them all (198, 199). 

Surely, the presence of technology in their lives is the clearest sign which shows that 

tradition has been discontinued. For instance, they understand that the train has been the 

single factor which has contributed most to the instability of the caste system, since now, 

people "sit together with people of high caste and low caste" in train carriages; which 

would have been unthinkable just a few years back in the days of travelling by carts (187). 

 Indeed, in the novel, the interruption created by technology in the shape of 

machines has been so overwhelming that it has completely upturned the old order. The 

fact that their use requires a new kind of knowledge which needs to be learnt at school 

means that young boys who used to be apprentices are now in charge of the machines, 

while the old masters, skilled through years or practice, have been "reduced to the position 

of ... sweeper[s]" (The Big 123). The social implications of accepting machines force 

intellectuals and commoners alike to confront the uncertainty which is linked to the 

newness of modernity by engaging in a "binary structure of opposition" to negotiate its 

complexity (Bhabha, The Location 173). Spivak, would explain this attempt by 

considering that they are "construct[ing] ... explanations" and that, in doing so, they 

"draw[] and redraw[]" lines (A Critique 8). Therefore, those who are anchored in the 

stability of the past and feel "harrased by the changes", argue that, by accepting them, 

they are risking the danger of "reproduc[ing] the conditions of the atheistic West" and 

that machines should be rejected together with other "evils" of the "English... devils" and 

their "bag of tricks", as it is preached by Gandhi (The Big 86, 88, 114, 115). Accordingly, 

they focus on "the pistol", "the machine-gun" and the aeroplane as an "engine of death", 
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even depicting an apocalyptic picture in which machines will "electrocut[e] the whole 

world and there will be no life left" (85). By way of contrast, those who are for the 

machines and for breaking the old boundaries, defend the progress entailed by "railways, 

telephones and telegrams" (113). Since Ananta is in favour of change, he posits one more 

example of the benefits of technology by comparing the "uneven fires of wood-sticks and 

cow-dung fuel" used by Indian women who sweat and breath smoke in their 

uncomfortable kitchens with the ease of the "gas or electric cooker" and of the "electric 

kettle" (84). Nonetheless, he brings the arguments to a close by saying that the machine 

is not responsible for taking people's jobs, but the thinking heads behind it. Even so, he 

goes further by affirming that the one who has the "controlling switch" of the machine 

can make a "slave" rather than a "master" out of it, which emphasizes the relevance of 

human agency for him once more (90). 

Regarding Ananta's plan to break the "immobility" of the other coppersmiths, he 

wants to "enrol them in a union and then march them up to the [factory] and demand 

piecework for all" (The Big 171). Being together, they will also be able to demand fair 

wages and, if the owners do not accept their deal, "seize the factory" (155). The 

coppersmiths toy with the idea of a revolution because most of them are in a difficult 

situation, as they are not offered jobs in the factory and cannot buy copper sheets to make 

utensils. They know that they have to do something, but they worry about the future and 

debate about the hypothetical course of action to be taken after seizing the means of 

production, which includes following the ideas of either socialism, communism, anarchy 

or going back to the "Bhakti" devotional teachings of the "saint Kabir" who "preached 

and practiced" selfless service to all (156). Here, Anand is putting forward his idea of 

synthesis, which entails taking vigorous ideas from his cultural tradition. Therefore, the 

presence of the pedagogical is not discarded altogether by him. This is the reason why, 

the workers in the novel do not only consider accepting new foreign ideas, but also 

reviving a previous form of solidarity such as the one preached by Kabir. As we saw, this 

is similar to the renovation carried out by the Aria Samajis, who go back to the roots of 

their religion to find a purer form of it. 

 Nonetheless, despite the partial solutions which characters work out for 

themselves, either going back to the safety of the past or forward to the promise of a better 

future, the novel depicts a world in which its inner boundaries are becoming blurred. 

Likewise, as we have seen, the relationships in which the social is engaged are not stable 
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but have to be negotiated. Notably, the "collapse of certainties" illustrated here has 

emotional implications, which Bhabha formulates by stating that "[t]he 'yeast of 

modernity' causes archaic fears to arise" (The Location 211). Regarding the implications 

of this affirmation for the characters in the novel, they are drawn in the last section of 

analysis. 

 Trying to assess the relevance of the pedagogical aspect in the present state of 

affairs, Bhabha states that, outside the West, the rules of a society are determined by a 

"combination of modern and archaic regimes of power", which is precisely the situation 

depicted in Gauri (1960) (The Location 194). Seemingly, its characters live in an 

independent India ruled by the Congress Party in which troublemakers can be taken to 

the Police Station and crimes are investigated and tried in courts. However, they do not 

act as free citizens of a free country but must submit to the rule of "archaic regimes" such 

as the "whole tradition of our religion", "patriarchal caste hierarchy" and "the weight of 

village opinion" (Anand, Gauri 41, 53, 69). Indeed, all these factors mingle with the 

aforementioned ones "produc[ing] unexpected forms of disciplinarity", as we shall see 

now (Bhabha, The Location 194). 

According to the "tradition of religion", "girls are a curse" and the family has to 

marry them as soon as a match is found (Gauri 119). Moreover, for "patriarchal caste 

hierarchy", a girl without a father such as Gauri is "an inauspicious child" while the 

widow cannot marry, as it is the case with Gauri's mother (123). Nevertheless, it is 

accepted that an uncle should take her under his protection and live with her without the 

sanction of a marriage. However, from that powerless position, Gauri's mother has to 

accept that the uncle takes all the decisions, for instance, that of sending Gauri to a second 

husband when the first one repudiates her. The opinion of the village is also involved in 

that act because the girl suggests the possibility of living with one of her friends while 

working in people's houses but it is not accepted by her elders because the family would 

be affected by "the talk that w[ould] be" (119). Similarly, she has to be sent away in a 

haste, "before the village finds this out and ... [they] are disgraced" (123). The evidence 

of all these forces at play shows that here is little room for Gauri to become an active 

agent and take any decision. Although, if there was the chance, "the sense of modesty and 

obedience and spirit of sacrifice inculcated to her by the elders and the priests" –namely 

patriarchy and religion combined– would make her accept what others decided on her 

behalf (131). Nonetheless, as part of the "unexpectedness" brought about by archaic 



 

237 
 

elements, Gauri is also protected by the same "village opinion" which binds her to 

obedience. For example, this happens when the Doctor asks her second husband to take 

her to a hospital. Despite his reprehensible attitude towards her, he accepts and begs her 

silence by saying "my honour is in your hands. I have prestige in this town... [a]nd my 

whole business depends on my good name" (148). In this case, although he also fears the 

police, it is more important for him that what he has done is not known by his neighbours 

because it would affect his reputation and the source of his livelihood. 

Clearly, tradition and its archaic codes offer Gauri little hope for change. 

However, as we shall see, her submission gives way to some scope for action once she 

leaves the alleged protection of the traditional community and begins working in a 

hospital as a nurse. In this regard, modernity affects her differently from Munoo, whose 

hardships accompany him wherever he travels, and from Ananta, who observes that the 

work with machines in the new factory merely changes craftsmen from being "feudal 

slaves to wage slaves" (The Big 209). 
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3. Building a Community 

 

3. 1. Affiliations Fostered by an Ethnocentric and Hierarchic West 

 

 As it is noted by Bhabha, the Imperial civilizing mission is carried out by 

elaborating a "discourse of exemplum and imitation" with the aim of creating a "culturally 

and linguistically homogeneous English India" (The Location 105). Bhabha also argues 

that building a community requires some elements of "social and textual affiliation" 

(140). As I see it, for postcolonial criticism, the social element is determined by the textual 

one through discourse and narratives. In The Post-Colonial Critic (1990), this point of 

view is expressed by one of Spivak's interviewers when he states that "all that we can 

know is what we say about the world … our discourse, our texts. There's nothing outside 

these texts" (17). This can be interpreted as a consideration that reality is "constructed" 

thanks to "language" and through "discourse" and that entities which are constituted by 

many elements are "organised as narratives" (51, 66). As an example of this, in the 

theoretical framework, we saw the narrative process and multiple discourses which are 

present in the building of the Indian nation; all of them participating in the multi layered 

process of inventing a collective reality. Bearing this in mind, we can deduce that the 

social is understood according to the knowledge made explicit in texts or narratives, 

which are shaped by the imperialist ideology in the colonial world we are dealing with.  

 Within this context, I would like to recall how Derridà's philosophical work 

reveals some of the procedures through which the Western logos describes reality by, 

first, establishing that there are entities clearly defined and, then, arranging them within 

categories and hierarchies which emanate from its thinking. This is the Western view of 

the world supported by an Empire which holds political power and inhabits the centre of 

a culture created by it. Therefore, it is enabled to deploy the necessary epistemic power 

to elaborate definitions according to this vision of the world, which is later disseminated 

all over the globe to the subordinated periphery through its texts. As it is described by 

Ashis Nandy, the kind of community which the West aspires to is a "fully homogenized, 

technologically controlled, absolutely hierarchized world, defined by polarities like the 

modern and the primitive" (The Intimate 10). This would be the kind of "totalization" 
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described by Spivak which is "persistent[ly] criti[cized]" by postcolonial criticism (The 

Post-Colonial 118).  

 Taking as a starting point Bhabha's statement that the West elaborates "grand 

narratives" which are characterized by their "rationalization", in this section, I find 

examples of how these totalizations are built in India (The Location 174). My focus is on 

the promotion of the Anglo-Indian lifestyle and of a scientific and rational view of the 

world, which are two of those "discourse[s] of exemplum and imitation" aiming at 

creating a "culturally and linguistically homogeneous English India" (105). The analysis 

is carried out by deriving examples from Anand's novels and other writings which show 

how these two strands of ethnocentric values are expressed in them and also that they 

follow a set direction in its implementation; hierarchically developed only in one way, 

from the developed top to the underdeveloped bottom. Consequently, these 

"imperializing discourses" carry all the weight of the ethnocentricity of the West and 

reveal that the way in which the centre defines the world is the one which suits its interests 

best (32). 

 Following this line of reasoning, we have seen that one of the outcomes of 

Derridà's philosophical inquiries highlights the fact that the metaphysical thought of the 

West is "ethnocentric", despite its claims to universality (Of Grammatology 79). 

Nonetheless, in a world ruled by the West, once it chooses to label its own particular 

values as universal, that self-proclaimed universality is presented to the world as an 

uncontested fact. This argument is also present in Spivak's thought, who retakes it by 

noting that "the production of cultural explanations" spreads from the Centre towards the 

Periphery –or from the West to the rest of the world– and that "the definition of that 

universal" denies the fact that it evolved within a specific location (The Postcolonial 5 -

6). Hence, when those in the periphery aspire to universality, in fact, they are adopting 

the values of the West as if they were their own through the texts produced by it in the 

process of "worlding", or writing, which justifies the inequalities present in the colonized 

world, and, predictably, accepting to fit within an unequal structure (Morton, Gayatri 19). 

 The way in which this worlding builds peripheral societies by taking ethnocentric 

values as universal springs from a colonial mentality, described by Bhabha as the 

expression of a "hierarchical or binary structuring" (The Location 140). Therefore, the 

"social … affiliation[s]" mentioned by Bhabha above, will bear the imprint of this 

division and "antagonism" (140). This notion is also present in Said's work, which 
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expands upon the idea that the kind of community which is built in the colonial world is 

a hierarchical one, expression of the alleged fundamental inequality of human beings 

according to their race (Orientalism 24).  

 Interestingly enough, the racist ideology of the colonial world, which states that 

human beings are unequal, perfectly matches the hierarchical structure of Indian 

traditional society, which is divided in mutually exclusive castes. This is the reason why 

the process of debunking the ideology of the Empire goes hand in hand with that of 

mining the social inequalities which are justified by the postulates of caste division. 

Therefore, when Anand claims: "A man is a man – and he is born equal to all other men", 

he is not only addressing the colonial episteme, but also the Hindu establishment, whom 

he accounts responsible for millennia of relentless discrimination which are the result of 

caging individuals in "the prison of the fourfold order" of caste (The Story 29). As 

Hinduism offers a comprehensive explanation of the individual actions, it also acts as a 

grand narrative because, as the sociologist Berger points out, it provides an "all-

embracing interpretation of the universe" (The Sacred 71). Therefore, if Anand and his 

generation want to bring about any meaningful change to their society and create a 

welcoming community, they should provide an alternative interpretation of the universe, 

which will then crystalize in a different social shape. 

 

3. 1. 1. Anglo-Indian Lifestyle 

 

 It seems rather obvious to state that a precondition to build a community through 

"textual affiliation[s]" is that there should be a certain degree of mutual intelligibility 

among its members (The Location 140). Since the Empire acknowledges this need, it 

chooses its own language as the medium for communication with the colonized peoples. 

In the case of India, we saw how this measure is welcomed by Anglicists such as 

Rammohun Roy, who regard it as a sure way to bring progress to his people. Moreover, 

this policy is implemented by Macaulay's Minute on Indian Education (1835), which 

states that the English language is the door to scientific and universal knowledge and the 

way to gain access to the treasures of the European Enlightenment. Since this is taken as 

an uncontested truth, English Language is chosen as the way to impart knowledge in the 

schools of colonial India.  
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 As a pre postcolonial intellectual, Anand participates of that ethnocentric notion 

of universality publicized by the West which states that their values and lifestyle are the 

norm to be followed worldwide and that their mission is to "civilize or modernize the 

native" (The Location 43). In his personal life, at times and being inexperienced, he 

swallows it gullibly. For instance, while he is growing in a colonial society which 

relentlessly imitates the ways of the white rulers in language, dress and ways of life 

because they are part of the universality one should aspire to belong to and, using Spivak's 

words, the way to become "human" (The Post-Colonial 7).  

 If we trace the influence of these three elements mentioned above: language, dress 

and ways of life in Anand's own life, we can see that language is the one which exerts a 

more obvious and sustained force in him and the same will be true for some of his 

characters. For instance, being a child, Anand is praised by his family and teachers for 

being a good student of English, although it is not because they think that they are 

becoming part of the enlightened West but because this knowledge grants him future 

opportunities to find a job within the structure of the Empire. Therefore, from the point 

of view of the periphery, mimicry answers to a need of safety and not of becoming part 

of the world civilization as it is modelled by the West. Clearly, being allowed to 

participate in the way of life created according to the rules of the powerful to a certain 

extent is a grant for survival. This is what Anand's two brothers did by becoming office 

clerks, which was "part of the order of Babus, used by the alien Sarkar for the routine 

work of the Empire" ("The Source" 27). It is awareness of contradictions such as this 

which makes Anand understand that the much-vaulted civilizing mission of the West and 

the weight of "white man's burden" are merely masking the fact that the Empire fosters 

attitudes and knowledge which are useful for its enterprise of dominating India and 

exploiting its economic resources (The Bubble 444). 

 One more instance of Anand's ingenuity regarding the virtues of the Western way 

of life and his falling into a mimicking attitude takes place when he is living in England 

as a student of philosophy. There, he is thrilled by being in touch with the intellectuals of 

the Bloomsbury group and accepted at the Woolf's "at homes … on Wednesdays" where 

visitors have tea and crumpets while talking about literature and philosophy (The Bubble 

420). Although he contributes to the discussions with his arguments, he feels dwarfed by 

the personalities he meets there and goes back to the "I fall at your feet mentality" which 

had been instilled in him as part of his Indian upbringing (400). Curiously enough, in his 
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autobiographical writings, he remembers Virginia Woolf patronizingly praising his good 

English, which is in tune with the attitude of his elders when he was a child and reveals a 

common pattern throughout the Empire of encouraging those attitudes useful to it. In 

time, Anand realizes that the contact with white personalities and their polite talk have 

made him fall into mimicry and turned him into a "cooing pigeon" (449). Therefore, he 

tries to reject the influence of the ethnocentric values which they represent on him and 

sets his mind into becoming a falcon again, recovering the combative spirit of his days of 

participation in the Jallianwalla Bagh revolt. By that time, he has already visited Gandhi 

in his ashram and he agrees with the words of the sage which state that "[i]f India copies 

England, it is my firm conviction that she will be ruined" (Hind Swaraj 29). It is not 

without reason that Gandhi utters this statement, because Indians cannot possibly evade 

the tremendous influence exerted by the metropolis to "civilize or modernize the native"; 

which creates mimicking processes in which each and every English thing is set as an 

example to be imitated (The Location 43). Although the imposition of the English 

language is one of the most evident and widespread influences, there are more elements, 

such as dress and the Anglo-Indian lifestyle, which are subtle but nevertheless all 

pervading. For instance, Anand himself appears in Gandhi's ashram wearing the most 

unsuitable dress for the Indian summer heat –a corduroy suit– because he has just arrived 

from London. However, once he is there, he accepts not eating meat or drinking alcohol, 

as he understands the pernicious effects of these Anglo-Indian habits acquired by him in 

England. 

 As we saw, the kind of hierarchical affiliation we are dealing with here is 

explained by Bhabha's notion of mimicry, which gives shape to all those subaltern 

practices that aim at making, what the colonizers consider, human beings from them. 

Through mimicry, the colonial Other emulates the ways of the imperial power by partly 

appropriating characteristics of the colonizer (Bhabha, The Location 91). In all the novels 

analysed here, there are examples of how the characters participate of these mimicking 

processes, although they vary in extension and relevance. For instance, in Untouchable 

(1935), the protagonist, Bakha learns the strange ways of the whites in eating, drinking 

or sleeping by watching soldiers during the short time he lives in a cantonment. This 

knowledge is enough to create in him an "overwhelming desire to live their life", which 

he does by "copy[ing] them as well as he c[an]" (11). As part of his dream of "becoming 

a Sahib" he wishes he could go to school and learn English to be able to read and write 

and to "speak tish-mish, tish-mish" (39). He even buys a book for beginners and teaches 
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himself to reproduce the alphabet but, unable to go further, he asks a caste boy to teach 

him a lesson in English every day. The boy agrees to do it in exchange of money but the 

promised lessons never take place, so his project of learning the language of the masters 

is unfinished.  

 The part of Anglo-Indian lifestyle which is within Bakha's reach is made of old 

items, such as a cane chair or soldiers' discarded old clothes. For instance, after begging 

for them, he gets pair of trousers and boots; while the tips he gets from his job are spent 

in a jacket, an overcoat, a blanket and cigarettes. However, owning these objects is just 

the beginning of his move upward because he is aware that to participate of the status of 

the masters as "superior people" he should also modify his behaviour and, if he is not able 

to talk like them, he should at least "walk like them" (Untouchable 11). Nevertheless, as 

he belongs to the lowest social strata, the absurdity of his attempt at copying the white 

men is laughed at by his friends.  

 Meanwhile, a second and more harmful side effect of Bakha's mimicry takes place 

within himself. The prestige attached to the whites has a result that "[w]hatever they d[o] 

is 'fashun'"; therefore, in opposition, those Indian habits which are different from the 

British ones are not. Then, looking at his countrymen as if he was a foreigner, he feels 

"amused as an Englishman might be amused" watching a man praying, "shame" at the 

way they gargle and spit, "disgust" for the jewellery they wear and even "contemptuous 

displeasure" for their open-air ablutions (Untouchable 18, 19, 55). We can consider him 

a case of what Bhabha calls "split subjects … [who] display ambivalent and divided forms 

of identification" (The Location 29). By an operation of estrangement, Bakha 

acknowledges the existence of the ethnocentric binary "modern and … primitive" and 

inverts it within himself by looking at his surroundings with "modern" eyes (Nandy, The 

Intimate 10). This is the effect of the epistemic violence within the individual, not only 

that, as a result of it, he doesn't "like his home, his street, his town", but that, as he is 

Indian and cannot be any other thing, his "English-apeing mind" is split and turns him 

against himself (Untouchable 55, 78). This results in real physical harm, for instance in 

the act of drinking tea, because, as he does not blow the boiling liquid to cool it because 

it is a "natu habit[]", his tongue gets burnt. Another example of physical discomfort is the 

cold he has at night because he uses the foreign blanket instead of the more comfortable 

Indian quilt. Sadly, for him, coming out of "the sub-human level" seems to be quite a 

painful process (Apology 90). Nevertheless, despite going through a tortuous way, Bakha 
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is being a "pioneer" because he does not accept the fact of living a life devoid of choices, 

which is the one dictated by his fate. This is why he engages in the kind of counter-

hegemonic practices against the duty of his caste illustrated above. Within the context of 

untouchability, his adoption of foreign dress and costumes and his attempt at learning the 

language truly "represent[] a change from the old ossified order" dictated by caste rules 

(Untouchable 78). 

 By way of contrast with the low position of Bakha, in Private Life of an Indian 

Prince (1953), Vicky is the ruler of a small kingdom who cannot possibly envy any social 

position superior to the one held by him. Nevertheless, he is influenced by Anglo-Indian 

elements too. Obviously, he learns the English language, as it is the way of 

communicating with the colonial government first and with the government of 

independent India later. However, the imperial normative values which are publicized by 

it do not affect him, as we learn from his personal doctor, who wonders at the fact that "a 

prince who ha[s] been educated in the English public school tradition" displays "the 

darkest superstitions and the most obscurantist ideas" (69). An example of that is the need 

of consulting his personal astrologer before going anywhere, even if it is on a small 

shopping trip, so that he would dictate "the auspicious moment" when the kingdom can 

be left or entered (69). Despite the fact that Vicky's knowledge of the English language 

opens the door to visits to the metropolis where he gets to know the British way of life 

directly, it has little influence on the habits of the court. For instance, the "four o'clock 

tea" does not rule out the habit of the "siesta" (199). Similarly, the use of "English-style 

lunch on china plates, with forks and knives" is done occasionally to welcome foreign 

guests, while the daily food is taken from Indian style dishes or "thalis, as is our usual 

custom" (195). Therefore, the project for "moderniz[ing] the native" is not taking place 

here, because the Indian habits are changed for a short time only when it is required 

(Bhabha, The Location 43). In fact, the foreign elements which are adopted merely add 

some new items to the previous elements of prestige enjoyed by the Prince. Accordingly, 

the polo games, the Cadillac and Rolls-Royce cars, the English style decoration of the 

rooms of the palace, or the whiskey, champagne and cigars which are used to regale 

important guests, all fit into the framework of royal splendour together with the samples 

of Eastern tokens of magnificence, such as the hunting lodges, or the intricately decorated 

pavilions together with the exquisite gardens in the palace. 
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 However, in the same novel, there is a minor character for whom the knowledge 

of English brings the hope of a better future and it is the concubine Gangi. For instance, 

when she is a prostitute in Lahore she takes "English lessons" to "bec[o]me fashionable" 

and have access to more affluent clients (Private 81). Once in the court, the use of English 

words, such as "[n]eat" here and there, is aimed at increasing her "charm" and distancing 

herself from her origins as, what society considers, "a low woman" (103, 278). Moreover, 

when she leaves the prince for a high functionary in the new government, her farewell 

letter to the Prince "is typed out in English", which describes her new position because it 

not only means that she has somebody at her service who can type it for her and who has 

translated her thoughts into English, but also shows that her definite aloofness from him 

is sealed, since she is using the language of government to deal with a personal matter (277). 

 After considering how the influence of the English lifestyle affects characters 

placed at both ends of the social ladder, now, let me illustrate the effect it has on a 

character which occupies an intermediate social position. This is the case of Lalu in The 

Village (1939), the son of a peasant who has attended school and learnt the English 

language there. This fact singles him out to be elected by a high British officer, the head 

of the District, as the leader of the Boy Scout movement. Unlike his countrymen, this 

British officer, shows an interest in improving the village, which for him is "an awful 

place to live in" because of the "unhealthy" conditions created by the "rubbish heaps", the 

"overcrowded mudhouses" and the "small dirty tanks" which provide water to its 

inhabitants (132, 140). As a solution to all these problems, his project for "moderniz[ing] 

the native" consists of creating a troop of "boys over five and under twenty" which will 

"take in [their] hands the destiny of the village" and create the conditions "to live a better 

life" (141, 142; Bhabha, The Location 43). The efficacy of this batallion of youth is tested 

early by distributing sweets to the audience in the same ceremony where they are made 

to recite the oath of allegiance to the Boy Scouts. The final aim of the officer is that the 

"future generation of peasants w[ill] grow up [being] a hale, healthy, strong, intelligent 

and well organized body of men" (The Village 126). Nevertheless, his project of 

modernization is failed from beginning because, at first, the kids are interested by, what 

they understand as, the "magic" of reciting the scout law in English, which most of the 

boys do "parrot-wise" without understanding a word about the lofty values of honour and 

loyalty which they are mentioning (142, 143). Therefore, the kids are not aware of their 

role as "healthy, strong and intelligent" emissaries of Western values but are drawn to the 

membership of the group by the novelty of the activity and the hope of sharing part of the 
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prestige of real soldiers by wearing a uniform. However, as the community exerts its 

checking power against foreign influences, they are beaten at school for wearing "English 

style clothes", mocked by their "European habits" and dissuaded by the elders of the 

village to engage further in other group activities, so the initiative of the British officer is 

short lived (144). One more reason for this is the fact that the officer's attempt at 

improving the life of the villagers is exerted hierarchically from the top to the bottom as 

an answer to his own ethnocentric values which consider the village contemptuously as 

"a place fit only for animals to live in" (140). Therefore, the authorising signature of the 

Western mind states that nothing in the village is worthy of being kept and pretends to 

end its unhealthy state by making the children mimic a sort of "model army"; which 

cannot possibly fit worse with the unruly spirit of the village children (143). Moreover, 

by paying attention to the youth, the officer is threatening the prestige of the older men 

of the village, which is founded in being the only ones in contact with the members of the 

government. Accordingly, they do everything they can to stop what they consider 

"organized mischief" and make Lalu the target of their anger, which results in his getting 

a bad reputation (144). Although the consequences of adopting Anglo-Indian habits are 

not as harmful for him as for Bakha in the novel Untouchable, they add to his prior 

reputation as a "hooligan", which, together with the distrust of the elders, make his life in 

the village more difficult than it was before (144). 

 In sum, mimicking the ways of the masters, be it by adopting their language, their 

dress or any other of their habits, may be the answer to a desire to share their prestige and 

achieve a better social position, but it does not always produce the desired effects. In the 

case of the courtesan, who improves her lot through the "charm" she gets from the foreign 

ways, the outcome is a positive one, while the English influence represents little change 

for the Prince. Further, in the cases of Bakha and Lalu, they end up putting up with either 

personal or social negative consequences of their mimicking efforts, so they are unable 

to achieve the desired outcome of improving of their lives. 
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3. 1. 2. Reason, Science and Technology 

 

 In modern times, quite a different source of universalism from that of emulating 

Anglo-Indian habits is found in science as the way to human progress, which is part of 

the inheritance of the European Enlightenment and works as a "master discourse" in the 

sense used by Spivak because it provides wide explanations about the world (The 

Postcolonial 6). She calls it "the great narrative of Development" because "[s]cientific 

rationality" is part of a "grand narrative" which aims at achieving a better society (18; A 

Critique 371). As it is argued in The Post-Colonial Critic, "[p]rogress meant that the 

application of reason, [and] knowledge of reality, would lead to the conquest of natural 

and social evils and the emancipation of humanity" (17). In this respect, Bhabha alludes 

to Kant's essay "Was ist Aufklärung?" in a discussion in which the idea of progress is 

mentioned (The Location 348). Kant's argument states that there is a universal tendency 

in human nature towards progress and that it materializes when there is freedom to 

research "in the arts and sciences" (An Answer 8). Regarding the way to carry out that 

research, in the Minute on Indian Education (1835), Macaulay promotes the use of 

English language by saying that its aim is giving correct information about scientific 

issues which would contribute to the wellbeing of the colonized subjects. Anand would 

call this a "quarter lie", since the part linking science with wellbeing can be acknowledged 

as true, although the statement that the English language is the only one valid for the 

transmission of scientific knowledge is questionable (Apology 200). As it has already 

been mentioned, Anand and his generation did not wholly reject the knowledge which the 

Western world had to offer, but they tried to elaborate a creative synthesis out of it by 

skimming those values and knowledge which were useful for India. Therefore, although 

they understand that the English language is an imposition, they do not deny its value as 

a means to transmit useful knowledge; despite being aware of the fact that this aim works 

as an alibi for the imperial epistemic conquest. In postcolonial terms, this means that they 

consciously participate of the ethnocentrically devised and universally applied idea of 

science as a path towards the progress of humanity and that they take it as an uncontested 

truth. Certainly, they accept it, although not without some nuances, as it is shown below, 

which matches the postcolonial project of revealing "antagonistic and ambivalent 

moments within the 'rationalizations' of modernity" (Bhabha, The Location 171). For 

instance, Nehru, despite being an advocate of the Western view which links science and 
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technology with progress considers that science, as it is practiced in the West, lacks a 

sense of direction or purpose. Accordingly, in the India ruled by him, science is put to the 

service of the people through the five year plans of socialist economy; while, in contrast 

with it, in the capitalist world, it does not contribute to the human growth but just creates 

"glitter[]" (The Discovery 511).  

 Anand participates of the same optimistic attitude towards the "undreamed-of 

limits" of science which, he argues, for the first time in human history, make it possible 

to think that a "paradise of plenty for all … [is] within [their] reach" (Apology 116, 201). 

Understandably, he argues that the "conquest of nature by man" will create a welfare state 

which will provide the basic requirements for a decent living, namely "food and clothes 

and shelter" (201, 202). However, very soon, he realizes the many obstacles which stand 

on the way of that paradise pictured by him. One of them is the "glitter" identified by 

Nehru as an outcome of modern technology, which is the result of producing items which 

do not cover human basic needs. Likewise, Anand also notes that much of the world's 

production takes the shape of "shiny goods" which give an image of development that is 

not real (15). In this regard, Anand analyses rhythm as a relevant aspect of modern 

technology. We can recall that, in his multifaceted conception of the individuals, Anand 

pays attention to the information which is retrieved from their "body rhythms" to 

understand inner motivations as well as outer actions (The Bubble 88). As an illustration 

of this idea, in his autobiographical writings, he mentions how the individual is affected 

by outer non-natural rhythms, such as those produced by "the big noisy London dynamo" 

(64). For instance, once he gets first-hand knowledge of the "machine city", he notices 

the tiredness produced in him by the imposed mechanical rhythm of railways, cars, lorries 

and other "machine made" good (40). In spite of that, he also perceives that part of the 

illusion of becoming part of a better world is produced by the new "speed" implicit in 

technology (Apology 14). For example, in The Big Heart it takes Ananta several days to 

make a cauldron out of a brass sheet, while in Coolie, Munoo makes metal boxes 

incessantly by just pulling a lever. Unfortunately, that kind of mass production does not 

alleviate the need of the people because it is driven not by generosity but by a new "God 

called Profit" (Apology 15). Indeed, it may even worsen people's life conditions because 

of the pollution of the air and the exhaustion of natural resources. This negative side of 

technology is harshly criticized by Gandhi, who considers Western cities "satanic" due to 

the "soul-crushing noise, industrial speed and poisonous air" which they create (Wolpert, 

Gandhi's 9). 
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 Nevertheless, Anand believes not only in "human progress" but also that science 

and medical research are beneficial because they can end "needless suffering" (Apology 

173). However, he also points out at some inconsistencies in the grand narrative of 

progress because it "is not to be measured by the head alone but also by the development 

of the heart" (173). Therefore, for Anand, as for Nehru, there is something missing in 

science as it is practiced in the West. Moreover, their doubt matches postcolonial unrest 

about grand narratives because, as Spivak points out, they are wondering about the 

silences in the narrative of "[s]cientific rationality [and] the unification of knowledge" 

(The Post-Colonial 18). Indeed, they are asking themselves the postcolonial question: 

"[w]hat is it that is left out?" (19). In the case of Nehru, his answer is created around the 

binary life versus death. Since he considers that the West is imbued with death, he states 

that it should be complemented by "a creative life-giving force" (The Discovery 513). 

Meanwhile, for Anand, the lack is the result of considering the individual as overly 

rational and devoid of feelings, because, as we saw in his concept of man, he addresses 

the human being as a composite of head and heart. Therefore, the answer to the question 

is crystal clear for him. It is man's feelings which are left out. Accordingly, it is Anand's 

contention that, since science does not have all the answers, to be able to understand any 

phenomena fully, it is necessary to contemplate it from angles belonging to different 

spheres of knowledge, in this case, from the perspective of an "analysis of emotion" 

(Apology 173). Thus, he provides an example of such an analysis by looking at the 

feelings which accompany the obsession for accumulation which drives acquisitive 

society to reveal that, since the goods which one hoards go in detriment of those piled up 

by another one, the relationship between men is not a peaceful brotherly one but thriving 

in "suspicions about the others, embittered, filled with hatred, contempt and anger" (16). 

It should be noted that Anand consistently uses emotional terms such as these in his 

production. This is the reason why the following chapter of analysis discusses the role 

played by emotions in the topics about which he is concerned. 

  According to Spivak, the universalizing discourse of science and rationality can 

be seen as a continuation of the colonial enterprise which was aimed at taking the light of 

civilization to backward peoples. Notably, it offers modernization as part of a renewed 

civilizing mission because the West introduces the discourse of progress to the periphery 

with the objective of "get[ting] everybody to be more like [them]" (A Critique 367). 

Additionally, since this knowledge works within the logic of hegemony, it emanates from 

the centre without establishing any kind of dialogue with the subalterns. Therefore, the 
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kind of scientific knowledge which has been popularized after the European renaissance 

is irrebuttably presented to the world as the solution to basic human problems. By 

contrast, pondering that actions carried out by individuals are not only logical but also an 

answer to "feelings and intuitions which do not … [yield to] rational analysis" is a fresh 

contribution to world knowledge coming from the periphery which belies Macaulay's 

Minute when it states "that the heathen culture of India had no potential significance" 

(Anand, Apology 177; Anand, The Golden 28). Very much to the contrary, what seemed 

to him "heathen" knowledge about things which lie beyond the Western rationalist project 

is now becoming part of the central discourse of the Western academia, which has only 

recently been affected by "the affective turn" (Nehru, The Discovery 514; Clough, 1). 

 Turning now to the expression of the voice of reason and science in Anand's 

works, we find that it has several advocates. In some novels, these arguments are voiced 

by a Doctor because this figure represents the beneficial effects of scientific advances, as 

opposed to the kind of traditional practices used by Indians, which stem from a magical 

conception of the world. Notably, Anand himself points out that the old book of the 

Atharva Veda records "all kinds of spells [and] potions" and even recalls his mother's 

belief in "all kinds of magic" (The Bubble 161). Interestingly, in his novels, this traditional 

kind of medicine linked to occult forces is represented by women. For instance, in The 

Road (1987), the mother of the protagonist is called a "witch" because she, allegedly, 

"does magic on the cross-roads" (5). A further example of that kind of magic takes place 

in The Village, in a scene in which Chandni –an outcast– cures a boy who has been bitten 

by a snake by entering into a trance and being "possessed by the spirit of the king of 

snakes" (47). In contrast with the female or native sort of medicine, its male counterpart 

has necessarily been acquired through Western training, which turns its practitioners into 

"brown-skinned Englishm[e]n" (The Prince 177). This is the reason why they are 

supposed to share British attitudes of contempt towards India, as it is noted by a female 

character who offers a healthy drink to one of them by saying "have a glass of sherbet. It 

has good medicinal properties, even though you were taught in Vilayat and perhaps 

despise our Indian things" (134). 

 Regarding Western medicine, in Two Leaves and a Bud (1937), there is a British 

doctor who once belonged to the Imperial Medical Service but left it to work in a tea 

plantation, in a "romantic" and "brave gesture", wanting to make a difference in the lives 

of the suffering workers of the plantations (30). Although he is a Briton, he does not share 
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the discourse of "Anglo-India's belief in British greatness", which, for instance, states that 

the workers in the plantations "increase their earnings tenfold" and return to their villages 

being "landowners and capitalist themselves" (30). On the contrary, through the 

"application of reason" he wants to end some of the "natural and social evils" which affect 

the coolies in the plantation (Spivak, The Post-Colonial 17). The social evil he fights is 

made of stereotypes such as the one above about "British greatness" and its counterpart 

of considering Indians "shocking barbarians" (Two Leaves 31). These opinions are so 

"firmly … fixed" in the minds of the colonizers that no matter how much he tries to show 

that Indians are "human beings", the minds of his countrymen neither come out of their 

ethnocentric "complacency" nor question for a second "the ideals of glory and power and 

wealth" (30, 124). Regarding the "natural" evils he wants to fight while armed with his 

microscope, for instance, he researches about the causes of the yearly outbreaks of 

cholera, which are not difficult to find, since there are no latrines and the water is infected 

by microbes and parasites. The "romantic" nature of the doctor, as opposed to a fully 

rational one, nevertheless, takes him to devise his own rational plan for "moderniz[ing] 

the native" by bringing clean water from the hills through pipes, which would cost a few 

hundred thousand rupees and save valuable lives (Bhabha, The Location 43; Two Leaves 

30). However, the company, driven by the "God called Profit" discussed above, refuses 

to carry out the plan despite earning "millions of pounds every year" thanks to the work 

of the coolies (31; Apology 15). From the point of view of the manager of the plantation, 

the company is being sensible in not spending any sum of money in sanitation, since, as 

he states, the coolies "do not … value the benefits of hygiene" (Two Leaves 29). After 

seeing his attempts fail, the doctor becomes "obsessed" by his ideas, "tense and self-

righteous", which makes him an uncomfortable person in the small community of the 

planters who finally ostracize him (127). This shows that neither the arguments of reason, 

nor those of scientific advance can do anything to change the fixed mentality of the 

colonial society in the tea plantations, which is a veritable example of the "spirit that made 

the Empire" and works with the kind of stereotypes which, as we saw in the theoretical 

framework, fix the Oriental into an unchanging essence. In this case, the discourse of 

stereotyping defines Indians as "shocking barbarians" who "do not value hygiene", a fact 

against which, as it is obvious, "British greatness" can do little or nothing; therefore, 

exempting them of any responsibility in the matter (95). 

 There is another doctor in Private Life of an Indian Prince (1953), although this 

time he is Indian and not British. This physician does not contribute directly to the well-
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being of Indian citizens with his work because he is exclusively employed as the Prince's 

personal physician. Nevertheless, he voices Anand's hope about the kind of progress 

which will enable men to "harness science and … use it to eat and drink well … [and] 

come through to plenty" (247). Imbued with that positive spirit of progress, he puts 

forward the Western discourse of "rationalization" in the shape of a "psychological 

understanding" of those around him (Bhabha, The Location 174; Private 146). This makes 

a modern man out of him, because he acknowledges that, as scientific knowledge enters 

into conflict with the "values of his inheritance", he needs to "dissolve" them to accept 

modern values (145).  

 Being a firm believer in the fact that "the application of reason, … would lead to 

the conquest of … social evils" he applies a psychological insight, which makes use of 

clinical arguments, to understand individual behaviour, for example, that of the Prince's 

mistress, who changes lovers frequently (Spivak, The Postcolonial 17). Since the 

psychoanalytic ideas influence members of the Bloomsbury group in the 1920s and the 

practice of psychoanalysis is a well-established scientific method used to address psychic 

life in the 1930s in the West, Anand is interested in looking for the unconscious "sources 

of the conflict" in her personality (Bateman and Holmes 9; Private 143). Accordingly, 

after thoughtful deliberation, the doctor elaborates a psychoanalytic diagnose by stating 

that "[s]ince every man had been a kind of cruel father to her, she loved and hated men in 

an ambivalence which resulted in the woman's Amazonian revenge against men" (143). 

Similarly, all through the novel, the reflections of the doctor are aimed at 

"disentangl[ing]" which elements in the complex personality of the Prince are due to his 

neurotic traits (43). He also acts as a critical and authoritative voice to tell the Prince the 

truth about his behaviour, for instance, with women. However, the Prince, after hearing 

that he is blamed for "tak[ing] advantage of our own women … humiliat[ing] [his] wife 

and despis[ing] his mistress", simply tells the Doctor: "you have been spoiled by Europe", 

which means that he does not share the European values that condemn these acts and that 

he does not accept the kind of "cultural explanations" spreading from Europe that deem 

his behaviour negatively (Spivak, The Postcolonial 5). In his own understanding and 

being a descendant of God, he is lawfully using his position at the top of the social 

hierarchy to indulge his every whims and, what is more, as an autocratic ruler, he can 

easily get rid of anyone who contradicts him by "throwing all [them] fools out of my 

state" (44). Therefore, when the doctor talks to the Prince, the discourse of rationality 

falls on deaf ears because the ruler is ambivalently placed between the feudal and the 
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modern world; moving freely between them to take advantage of any situation in which 

he may find himself. 

 Despite his modern bent of mind, the doctor can also move between worlds and 

explain the Prince a remedy for his suffering by using the words of religion to compare 

his situation with that of the divine couple formed by the God Shiva and the Goddess 

Parvati. His suggestion to the ailing patient is that "[l]ike Shiva you must drink the poison 

… [a]nd let Parvati trample upon your body, until she has destroyed you and left you 

pulped. Then, having suffered, you will begin to heal and may get some calm" (263). As 

it is evident from his knowledge of Eastern as much as of Western traditions, Anand 

makes of this doctor a figure of reconciliation between the two terms of the binary. 

Incidentally, it should be noted that this character works as Anand's alter ego, since he 

considers himself an "individual floating between Asia and Europe" working to integrate 

positive traits of the dynamic West, which is represented here by a scientific approach to 

illness, with a deeper knowledge of human motivations, which entails here the 

acknowledgement of the emotional suffering of the Prince (Apology 19). Regarding the 

scientific understanding of the disturbed behaviour of the mistress, the doctor realizes that 

the "moon in her blood" is really the "psychology of a nymphomaniac", which shows that 

there is no evil in her but a "desire to grow" (142, 194, 200). Likewise, the fact that he 

understands how the Prince's "genuine weakness and sensitivity" has been affected by a 

pernicious environment which creates in the patient an "ill-adjusted personality" makes 

the doctor use the language of emotions to express that, when thinking about the Prince, 

he "fe[els] a curious affection, bordering on compassion" (46, 146). Therefore, the doctor 

fills the void of what is "left out" in the idea of modern science because he is himself an 

example of a man composed of heart and mind in whom the arguments of "[s]cientific 

rationality" are complemented with an awareness of emotions (Spivak, The Post-Colonial 

18, 19). 

 One more example of a doctor bearing the imprint of Western training in medicine 

despite being Indian is found in Gauri (1960). This one has foreign habits, such as the 

"European ritual" of drinking whisky, although he can approach his patients from the 

familiarity of speaking the same Punjabi language and, if it is required, even "the dialect 

of the hills" (168, 179). The Western traits of science are revealed in him by his 

"encyclopaedic knowledge" and by the kind of hospital he runs, because it is a "clean, 

well-lit place" (174, 181). Regarding the way in which he deals with his patients, he is 
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used to give orders, a remnant of his days in the army, and, also akin to his military 

training, he leads his life with "clock work precision" (157). Therefore, we find 

characteristics of Western knowledge and of science in him, while his lifestyle seems 

influenced by the efficiency of the army and, at the same time, reflects features of 

technology, such as the precise measurement of time. These technological traits are also 

revealed when he examines Gauri on consecutive days, "mov[ing] like a mechanical toy, 

look[ing] at his wristwatch, and perform[ing] the same test with the listening instrument" 

(146). Accordingly, there is something in him which makes him too foreign, "too 

Europeanised" (156). In the case of the first doctor, we saw how his message of 

modernization is turned against himself when he is ostracized by the Anglo-Indian 

society. Now, this third doctor is respected by society, although, he is too foreign to be 

understood by them. People consider him "spoiled by the life in Vilayat", a fact which 

turns him into a "lone colossus" (157, 228). Once and again, he uses rational arguments 

because he wants people to realize which are the evils that affect their lives; namely the 

"poison[] [of] money, property and land" (226). In his conversations, he tries to school 

his listeners by blaming the priests and the moneylenders for the impoverishment of the 

peasants. No matter how much he tries, in the end, he despairs, seeing his "inability to 

explain things" to the villagers who look at him uncomprehendingly (225). Apparently, 

he understands everything thanks to his rational knowledge, but all his efforts are useless 

because he cannot affect people's lives for the better. The barrier is created because the 

villagers do not share the Western discourse of science but only the Indian one of religion. 

Thus, since he is a wise man, they look up at him "as though they [are] listening to a sage" 

and address him respectfully as they would do to a holy man by calling him "karmayogi, 

Daktarji"11; ironically, making him resemble one of the priests whom he disparages so 

much (226). 

 In spite of all that, part of his message about the benefits of science reaches some 

villagers through the figure of the disenfranchised Gauri, who is trained as a nurse when 

she arrives at the doctor's hospital after being turned out of her home by her husband and 

sold to a second husband by her mother. Once she is back to her village, people witness 

outward changes in her because she wears a different kind of sari and hairstyle. However, 

the most important changes are appreciated in her attitude and in her behaviour, because, 

 
11 Karmayogi: Person who loves the world and does good to everyone selflessly. 

Daktar:  Phonetic transcription of the pronunciation of the word "Doctor". 

-ji:   Suffix added to nouns indicating respect; equivalent to "Sir" or "Madam". 
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from being a docile wife "like a cow, very gentle and very good", now she has turned into 

an "efficient nurse" (239). The rationality of science speaks through her, for instance, 

when she mentions the importance of "[s]anitation", which entails "boil[ing] all the 

instruments" and "wear[ing] a clean white cloth to cover the nose and the mouth" when 

tending patients (11, 242). Indeed, there is nothing of the past gentleness in the firmness 

which she shows when she tells her ailing husband that she is going to give him a "towel 

bath" and teach him "a little order" (239). Affected by the mechanical rhythm of work of 

the doctor, she also works "as though she was a machine" (238). At first, there is some 

resistance in her husband to accept all these changes and her "newly acquired love of 

soap", but soon he understands her "emphasis… in cleaning up the village", for instance, 

when he sees a fly coming from a dirty drain landing in the candy which a child is having 

(256). Therefore, the rational message of sanitation has reached its target; which belies 

the affirmation in Two Leaves and a Bud that Indians "do not value hygiene" (95). In fact, 

the idea put forward by this novel is that, given the appropriate circumstances, they would 

also choose what is more beneficial for themselves. For instance, the character of Panchi 

will gladly welcome getting rid of the stench of the streets.  

 As we saw in the previous section, the effort of the British officer in The Village 

of creating a batallion of young men which would modernize the natives failed, while, 

here, the work of a single woman is enough to start the process of modernization in her 

community. Thus, the bottom-up approach proves to be more effective than the 

hierarchical up-bottom one. Moreover, Gauri does not only spread the doctor's message 

through her mechanically influenced actions, but she also quotes him, for instance by 

saying that "Education… will make us master fate" (241). Affirmations such as this may 

represent a threat to the authority of the elders of the village; however, she is too 

unimportant to be considered of any relevance; which makes the spread of a rational 

message through her more effective. By way of contrast with the previous Western trained 

medicine men, her strangeness does not prevent her from having close contact with 

friends, whom she tells about "the miracles of the city", "the bulbs of electricity [which] 

shine like stars" and the roads there which are so clean (242). Technology, truly, takes 

the shape of no less than "miracles", after having stolen "the secrets of the earth" and 

controlled "the energy of the universe"; which takes us back to the narrative of science as 

the means to break previous limits and of progress as the way out of scarcity and into a 

paradisical world of plenty where "everyone can eat" (227). 
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 This luring quality of technology as being a magic wand which, as Spivak 

mentions, can end social evils and lead to the "emancipation of humanity" is present in 

Untouchable (1935) (The Post-Colonial 17). As Bakha is born into the caste of sweepers, 

this dictates that his touch is polluting, so he is forever paying attention to the fact that he 

should not touch any caste Hindu. No matter how much he tries to prevent it, but he ends 

up polluting some citizens or their possessions, which makes him prey to all kind of abuse 

and violence. Nevertheless, there is hope for him thanks to the mechanisms developed in 

these new times. At the end of the novel, he hears about a technological device which will 

end his woes from an intellectual, who is saying that "the first thing we will do when we 

accept the machine, will be to introduce the machine which clears dung without anyone 

having to handle it –the flush system" (155). Since this would really be a step out of 

slavery for those of his caste, the boy wonders about the shape of that liberating machine 

which will allow him to have a different job and come out of the status of untouchability. 

Unfortunately, when the novel ends, he has not had the chance to see it, although the door 

to a better future stands open ajar for the untouchables thanks to science and technology. 

 Nonetheless, this positive message of the better future created by the advancement 

of technology changes in The Big Heart (1945). In fact, as it is displayed in the novel, it 

is seen to affect people differently according to their age. For instance, those who are 

young and can go to a "technical school" are destined to be the masters of the machines 

in the factory, while the middle-aged coppersmiths, with their hardly won mastery of the 

craft and the "magic of their hands", are destined to be factory workers  –"unskilled slave 

labour"– at best or unemployed at worst (32, 198). In addition, the coppersmiths are not 

only affected by the misery resulting of the unemployment created by using machines, 

which make the work of many men, but also by the deadly Western "God called Profit", 

which resurfaces in this novel again, making "men of property … deaf to the cry of the 

victims of poverty" (200; Apology 15). As the protagonist Ananta tells the workers, the 

machines do not bring plenty for them but a dowry of misery, since, already "a hundred 

years ago… in England… [t]he bones of millions were ground to dust by machines" (The 

Big 200). However, for the coppersmiths there is no way back to the past trade in a world 

which has changed completely –a world in which "every corner is affected by war and 

revolution"–, so they have to see how to fit in the project of progress (153). This is the 

reason why they toy with the idea of "seiz[ing] the factory" or "begin[ning] the era of the 

Dictatorship of the Proletariat"; dreams which are too far from their possibilities to have 

any real chance of being materialized (155). 
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 In fact, Ananta's reasoned reflection of the situation states that "it is not a question 

of accepting or rejecting the machine, at this late hour when it is already []here, it is a 

question of the heart" (153). Hence, he takes the conflict created by the introduction of 

the machines into the arena of the emotions. Although this is the kind of material analysed 

in the following chapter, I can clarify here that by "a question of the heart" Ananta means 

that the coppersmiths should come out of the influence of Western "individualism" and 

"competition" and into the old idea of brotherhood, so that "the inner side of the soul will 

win through" (150). This thought would agree with Nehru's idea that there is something 

missing in the project of Western science, as it is noted above.  

 Sadly, Ananta's message does not get through to the other craftsmen because, as 

we saw in the case of the Europeanised doctor, he is considered spoiled by the life in the 

city; "one of those wicked 'soshialists' who meet in the houses of prostitutes… drink wine, 

commit adultery, trample upon the holy books and spit at the Golden Temple" (190). 

From the point of view of traditional values, the list of alleged crimes could not be longer 

and it attacks Ananta's good name directly. This kind of vilification hits its target because, 

in a society ruled by the idea of prestige, this makes an outsider out of him. Again, as in 

the case of the doctor in Gauri, his ways are too foreign to be accepted by the community 

of coppersmiths. 

 Regrettably and contrary to the publicized benefits of rationalism, science and 

technology, a "technologically controlled… world" does not bring plenty for all, but 

perpetuates the hierarchical inequality existing between the privileged castes, which have 

access to a material well-being granted by the system, and the underprivileged ones; a 

division which has been morphed into that of the haves versus the have-nots in the 

industrial era inaugurated by modernity (Nandy, The Intimate 10). Clearly, a mere change 

of labels has taken place, while the same old age structure of social inequality remains 

firmly in its place. 

 

3. 2. Anand's reflection on the idea of Community 

 

 According to the "ontology of [the] white world", the "universality" of the East is 

publicized by the "imperializing discourses" of the West, which build a "homogeneous 

English India" by proposing their ethnocentric values and way of life as models to be 
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imitated (Bhabha, The Location 32, 105, 237). All this is part of their effort at defining 

the East catachrestically in "unitary or homogeneous" terms (26). As we saw, this kind of 

homogeneity represses or denies representation to anything which is different from the 

normative discourse, while it is also used to establish fixed or stable points of reference. 

As Said notes, that pull towards homogeneity is again behind the categorization of the 

Orient made by the West as a privileged observer. Hence, the West simplifies the Orient 

by grouping "beneath very wide labels every possible variety of human plurality, reducing 

it in the process to one or two terminal, collective abstractions" (Orientalism 155). 

Therefore, Orientalism is an instance of how logocentrism devises the "metaphor of 

otherness … to contain the effects of difference"; which marks the fact that, otherwise, 

the West is unable to cope with the bewildering diversity of the East (Bhabha, The 

Location 31). If we consider that logocentric mechanism of containment alongside 

Spivak's concept of catachresis, it is revealed to us how individual Indians are rendered 

invisible by the collective abstractions applied to them because "the specific […] is being 

defined in reaction to the universal", which, in turn, is created as an abusive metaphor 

(The Post-Colonial 3). In sum, the universalism based on erasing differences which 

spreads from the West is an "abuse" because it assumes and is built upon a false and 

catachrestic homogenization of the East (Spivak, A Critique 14). 

 Being affected by these epistemic operations, Anand, as an Easterner who is 

Othered by the discourse of ethnocentrism, understands that this homogenization of 

reality is nothing but a "fantasy" (Bhabha, The Location 31). His view agrees with 

Spivak's statement which affirms that each individual should be recognized as a particular 

entity with their own "ethical singularity" (A Critique 383). Similarly, Anand's suggestion 

that terms such as 'people' are used to hide the fact that individuals should be considered 

in "their true uniqueness and individuality", reveals that he is aware of the fact that the 

episteme of imperialism is invalidated by "paradoxes" –in the Derridean sense– which 

dissipate the illusion of control and containment of the East (Anand, Apology 130; 

Bennington, 41). For instance, understanding the paradox of a blind homogeneity which 

erases glaring individuality, Anand observes that the colonizers consider Indians as a 

faceless bulk of "teeming millions"; which matches Said's remarks that they are a 

"Platonic essence", "undifferentiated brown stuff" or people who "don't suffer" (Is There 

49; Orientalism 38, 155, 252). Nevertheless, as an acknowledgement of that paradox, 

lucidly, Anand addresses a message to an adamant West for whom "the individual 
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Oriental cannot shake or disturb the general categories" (Said, Orientalism 102). His 

message plainly states that Indians are "individuals … who c[an] feel pain if you prick[] 

them, who c[an] smile if you tickle[] them" (Anand, Is There 49). This personalization of 

the subalterns, as against their "colonial depersonalization", matches Bhabha's statement 

about groupings such as nations, which, for him, are "irredeemably plural", while, at the 

same time, supports Spivak's suggestion that "the colonized subaltern subject is 

irretrievably heterogeneous" (The Location 41, 149; "Can the Subaltern" 79). Therefore, 

in Anand's argument, any society is "a structure of heterogeneity" because the "variety of 

human plurality" is a fact which cannot be erased (Bhabha, The Location 28; Said, 

Orientalism 155).  

 Additionally, by highlighting the fact that society cannot indifferently subsume 

the irreducible individuality of the person, Anand is recovering a strand of thought already 

present in his culture. As Weber noted, in Hinduism, the rigidity of caste gives way to a 

bewildering freedom regarding theological doctrine; which even makes him argue that, 

in Hinduism, "the concept of dogma is entirely lacking" (The Religion 21). One more 

verbalization of this fact is found in Gandhi, when he writes that, in India, "in reality there 

are as many religions as there are individuals" (Hind Swaraj 45). In other words, this is 

what Anand calls, the "Indian tradition of individualism" or the "anarchic individualism 

of the old Hindu doctrine" (Is There, 120, 121). Therefore, by bringing to the fore this 

element of Indian culture, we have finally come to find an individual who exists as a 

differentiated being in their own right, placed at the centre of Anand's concept of 

Humanism, "potentially equal and free" and characterized by having "imagination, reason 

… instincts and emotions" (Is There, 157, 161). Precisely, it is the realization of this 

potential freedom which represents one of Anand's main concerns. Accordingly, the kind 

of society for which he strives needs to leave "slavery" behind and allow individuals to 

exert their "free will" (Untouchable 94). His approach matches Bhabha's suggestion that 

to come out of "slave histories", it is necessary to carry out a "reinvention of the self and 

... [a] remaking of the social" (The Location 244). However, first, an awareness of the fact 

that "freedom ... [is] the highest aspiration" should be created in other fellow Indians; 

which is the role of the leaders of the community as explored in the first of the novels 

analysed in this section (Apology 129). Although the following novels fall within 

Bhabha's pattern of "the binary relation of archaism/modernity", the focus on the second 

novel lies on several aspects which are responsible for the kind of slavery mentioned by 
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Anand, while the third novel is analysed as Anand's materialization of his idea of a "new 

community" in which people "help each other" (The Location 245; Anand, The Big 169). 

 

3. 2. 1. A Community of Peasants and their Leaders 

 

 According to Said's Orientalism, the colonial subject is relegated to play a passive 

role within the context of Imperialism. Similarly, for Ashcroft, the ideology of the Empire 

creates a structure of centre versus periphery in which the colonial subject is displaced. 

In light of this, Anand's concept of the leader acts as a "decentring" tool which matches 

Bhabha's suggestion that "objectified others may be turned into subjects of their history 

and experience" by becoming active agents (The Location 178). Anand's elaboration of 

the figure of the leader is linked to his idea of the social role of the artist, who should let 

himself "be conditioned by the time, the place and the circumstances of his age" to be 

able to elaborate a particular "insight" which can be useful for their society (Apology 128). 

However, this kind of particularity is not at odds with universality because, since the artist 

is placed in "the midst of a complex which embraces the whole world", their "unique and 

original vision of life ... reveal[s] the unity in diversity of human nature" (128 - 129). Of 

all the possible models of leadership, Anand believes in the one which leads by 

"becoming an example to other men" (145). In this kind of leader, the strength comes 

from their personal coherence because they "integrat[e] ... idea and act", so that their 

actions respond to their inner beliefs, which then are learned by the others (145).  

In The Sword and the Sickle, there are several characters belonging to different 

social strata who act as leaders, however, their insights and perception of the 

circumstances around them differ, which hampers their attempts at becoming "guide[s]" 

in their society (147). Their role is to organize the peasant movement and launch 

campaigns to achieve their freedom. The peasants, whose only aim is to be able to "plough 

their lands and provide for their woman and children", have "complete faith and trust" in 

their leaders; which makes it easy to direct them either towards rightful action or to riotous 

violence, since they would "kill the moneylenders and the landlords at the given word" 

(210, 345, 348). Against Orientalist homogeneity and that of the city politician who 

regards the peasants as "a mob of lazy farm labourers", Anand emphasizes the fact that 

they have "individual voices", which are expressed in the text by giving the reader details 
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about their personal stories (154, 346). In consonance with Spivak's affirmation that every 

individual should be recognized as a particular entity in their own "ethical singularity", 

Anand gives details which singularize the experiences of the peasants (A Critique 383). 

For instance, we learn that young Chandra had to do forced labour while he was sick, 

which resulted in his death. Likewise, we read how Mithu is sent to prison for refusing to 

transport an official's luggage for free when he has his animals to tend, or even how 

Gautam has lost his land because he had to borrow money and could not pay his debts. 

Such stories are behind each one of the evicted peasants who rally in the hope of 

"mak[ing] the Revolution" (The Sword 317). 

Regarding the leaders and their role as active agents, they are driven by different 

interests, which determine the extent of their affinity with the peasants' fight to get land 

to cultivate. For instance, when the ryots address Gandhi to ask for advice for their 

campaign, knowing that he had led the workers in the indigo plantations, they meet an 

impatient man, who is only interested in a "complete submission to his creed" of non-

violence (204). His advice is that they should spin, wear homespun clothes and abolish 

untouchability so that they can be freed from oppression. Therefore, Anand's reflection is 

that, from his "remoteness", the Mahatma is not receptive to the particular circumstances 

of the men in front of him (212). This is also the case of Nehru, the great "young All-

Indian leader" who comes to the village travelling in a third-class compartment to be 

acquainted "first-hand with the conditions of the afflicted" (245). Although he was 

supposed to open the headquarters of the Union and talk in a big meeting, he gets a 

telegram and leaves the village in a hurry, which means that he is not really interested in 

getting to know the problems of the peasants. Similarly, the bourgeois politician coming 

from the city thinks that the peasants are an "anachronism" in the new order and that their 

mobilization should be directed to contribute to the national fight for freedom (156). 

Then, there is a group of revolutionaries formed by a Count, a Professor and Lalu, 

the peasant turn soldier who has lost his land. Since they are engaged actively in bringing 

about a Revolution, they debate endlessly about "theories of progress, of the role of 

individual in society, of religion and politics, of evolution and revolution" (171). 

However, some of them are also flawed when it comes to act according to their ideas. For 

instance, the professor, who quotes Lenin and reads Balzac in French, fails to be a leader 

because of his "didactic" talk and because he is engrossed in his own work of writing a 

"comprehensive" book about India (157, 239). Therefore, for him, "the peasants, the land 
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[and] the landlords ... [are] mere words" and his attitude to their problems is that of 

detachment (239). Moreover, when he talks to the peasants, they get bored or disconnect 

from his "intellectual talk" because words such as "justice" and "liberty" mean nothing to 

them (152). On the other hand, the Count funds the activities of the revolutionaries, 

donates land to the evicted peasants and even starts a newspaper to teach the citizens 

about Revolution. However, he directs the peasant movement for his own benefit and 

because he enjoys the "glory" of being a leader as a way of self-aggrandisement, while 

he is, in fact, a feudal lord who would not renounce to live in a palace and have servants 

(88). 

Clearly, all the aforementioned leaders are not responsive to "the time, the place 

and the circumstances" in which they are living but participate in the movement as far as 

it matches their own selfish interests (Apology 128). Consequently, the peasants are not 

considered as irreducible individuals by them but catachrestically, while, at the same time, 

they are being Othered through a discourse which considers them "low, stupid and crude", 

"insensate and cruel, concerned about their own little plots of land... and superstitiously 

invoking the Gods" (241, 242). However, Lalu proves to be a different kind of leader. 

Firstly, he is not like the other leaders because he is a peasant himself and, accordingly, 

he shares with the other ryots values and experiences which are not relevant to the other 

leaders, such as "the feel of cool sod on the hands and feet" or the pride on the land (157). 

Secondly, it is because Lalu undertakes Bhabha's kind of "reinvention of the self" by 

letting himself be affected by "the time, the place and the circumstances" around him; 

which enables him to become a "worthy" leader which can successfully carry out a 

"remaking of the social" (The Location 244; Anand, Apology 128; The Sword 242). This 

is so because, although he is open to learn either from revolutionaries or from the 

teachings of Christian religion and adopt any idea which he considers "good", in 

reinventing himself, he undertakes a personal process through which he "perfect[s] 

himself" by confronting the ideas coming from the outside with "his own ideas of well-

being" (242, 243). This is what makes him responsive to "the time, the place and the 

circumstances" in which he is involved. For instance, when a peasant dies and the leaders 

decide that the corpse should be taken in a procession to the city, none of them marches 

in the group but Lalu. Moreover, since he is a peasant himself, he has full picture of them. 

Therefore, he is aware not only of their weaknesses as mentioned above, but also sees 

them as "gentle and innocent" (214). Indeed, "behind the abjectness ... [and] the ashen 

deadness of their feeble frames", he appreciates "energy ... strong enough resistance [and] 
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the power for ceaseless activity" (214). Precisely, this is the kind of "insight" which is useful 

for the task of "promoting [a] human community" (Apology 128; Said, Orientalism 328). 

  Certainly, the peasants have been "reduced to the last limit of degradation" by 

poverty (The Sword 167). However, from being a "swarm" which raises "suplicating 

hands" while "gazing emptily", Lalu helps them to "rais[e] ... from their crawling 

abjectness to ... dignity" (166; 178). This happens because his old wish of setting up a 

model farm matches the need of the peasants. Therefore, his own interest goes hand in 

hand with that of the peasants. He acts accordingly and asks the Count to give the evicted 

ryots some land to settle, which he does. In this new setting, emulating the Soviets, the 

peasants organize a commune and rebuild an old barn, which is also going to be the 

headquarters of the Peasant Union. Through the action of working together to provide a 

shelter to their families, the ryots "break the narrow walls which separate man from man" 

and discover a "new collective will" (249, 385). Hence, in this case, a Revolution boosted 

by a leader who is not driven by selfish interests but believes in "giving himself to the 

service of others" materializes in creating a new kind of community stemming from "a 

need of togetherness" which allows the peasants "to stand together as brothers" (384, 385). 

 

3. 2. 2. Dated Kind of Community 

 

 In formulating his Orientalist dogmas, Said recurs to Marx to find arguments 

which would back the alleged fixity of the Orient. For Marx, villages provide a "solid 

foundation of Oriental despotism", because their inhabitants are immersed in superstition 

and tied by the rules of tradition (Marx, qtd. in Said, Orientalism 153). Likewise, for 

Anand, traditional Indian society is in a state of despair and hopelessness because it is 

bound by the "slavery" created by "encrusted doxies, castes and creeds" which provide 

"arbitrary rules of conduct [which are] enforced" on its members (Anand, Untouchable 

94; "Homage" 31; Apology 135). Similarly, according to Bhabha, a setting such as this is 

prey of its "slave histor[y]" or, in Gupta's words, "trapped timelessly by superstition and 

caste dogma" which marks it as one instance of the kind of "social" in need of being 

remade (The Location 244; Gupta, Hierarchy 20). Certainly, the village depicted in the 

novel of the same name is the place where Said's fixity is located, while, at the same time, 

its society is prey to the kind of "slavery" which Anand's wants to expose. 
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As an example of the constraints posed to individual agency by the "encrusted 

doxies", in The Village, we find that the Sikh religion dictates that it is forbidden for men 

to have their hair cut; which can be considered an instance of what Anand calls "arbitrary 

rules of conduct". Although the elders of the community are there to watch that this 

prohibition is respected, its arbitrariness is evident to Lalu, the young protagonist, bearer 

of a "difference", produced by "dislocation" and "dispossession" (Bhabha, The Location 

63). In his particular case, these features are the result of his exposure to the new-fangled 

ways introduced by modernity because he has attended school in town. Therefore, 

"dislocation" has been produced by a change of place, which allows him to get to know a 

reality different from that of the village, and "dispossession" of the shelter of tradition is 

the result of his disbelief in the traditional ways of his community, after having been 

introduced to a Western way of thinking. Therefore, since the boy is annoyed by the 

"infernal coils" of his hair because they come undone when he is working in the fields or 

make him suffer discomfort because of the unbearable heat they produce, a rational view 

of the matter indicates that he should have a haircut (The Village 66). Notably, the fact 

that he gets his long hair cut in a visit to a neighbouring town, as nobody would have done 

it for him in his own village, amounts to a "transgressive act" which discontinues the link 

between the present and the past by breaking an alleged two-thousand-year tradition (The 

Location 226; The Village 20). 

 Indeed, this transgressive action committed by Lalu challenges not only the 

"doxies" and "superstition" of religion, but also the power of the elders. In fact, the respect 

which is owed to them is an instance of the kind of "creeds", apart from religion, which 

again create the condition of "slavery" for the villagers. Clearly, Lalu's exercise of 

personal freedom in a society which does not allow it is taken by the neighbours as an 

example of the coming of the dark age or "Kaliyug", when "[c]hildren no longer respect 

their elders or listen to their advice"; Kaliyug, namely the feared chaos produced by the 

vacillation of boundaries (The Village 21). Transgressions such as these are necessarily 

met with violence from the community because they bring instability and vacillation; both 

undesirable elements in a traditional society, since they belie its fixity and stability. The 

fact that violence is the only means which can keep the boundaries in their place reveals 

the truth that they are not natural in any way but have been devised by a specific culture; 

which takes us back to Spivak's notion of "epistemic violence" (A Critique 131). In our 

case, the boundaries set by the elders and by tradition are forcefully drawn because 

epistemic violence goes hand in hand with physical aggression and verbal abuse, as can 
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be seen in the scene in which Lalu is hit by his family members or when the neighbours 

shout at him while he is paraded riding a donkey. In the light of this, it is revealed that 

the elders of the community are the ones really interested in the permanence of the 

conditions of individual slavery, since they are "always forbidding you to do this and that, 

... always curtailing your liberty. Always frustrating your desires … You [ca]n't even 

laugh in their presence. You ha[ve] to join your hands gravely and say, 'I fall at your feet'" 

(The Village 55). Therefore, the conflict between the elders and the youth is presented 

here as one between freedom and prohibition. The actions which are forbidden are those 

which would break the iteration needed to reenact the past in the present. Finally, the 

crisis set up by this youngster is resolved by being "t[aught]... a lesson" and publicly 

scorned so that other youngsters are warned against daring to do anything similar (95). 

Once Lalu is reminded that he is not free to act, seeing that the order of the logos has been 

restored by violence, the community can rest in the peace of its imaginary stability and 

fixity; oblivious of their arbitrary origin. 

 

3. 2. 3. New Kind of Community 

 

 The previous questions raised in The Village about the role of tradition and about 

the rule of the elders are mirrored in Reflections on a White Elephant in an attempt to 

"break[] the vicious circle, mend[] the schisms of the old life and reveal[] a new pattern 

of life ... so that men go forward into another age" (Apology 159). Clearly, here, Anand 

carries out a "remaking of the social", while "struggl[ing] against ... fixity" and "setting 

up new symbols of identity"; which he does by opening up a multiplicity of discourses 

(The Location 244, 246, 247). The task upon which he embarks equates Rushdie's 

elaboration of an "imaginary homeland[]", although it does not entail a change of place 

but a step forward in time, towards "another age" (16). However, Anand does not reject 

the past, but sifts it to adopt some meaningful elements out of it which help to bring about 

a "new community" (Private 269). In this sense, his approach does not work as a Third 

Space in which newness entails creating something "unrecognisable" but resembles more 

the strength of the Chora in which an element can be "both this and that" because this 

newness offers the individual a chance to "find the roots which he has lost" (Bhabha, The 

Third 211; Derridà and Eisenman, Chora 15; Anand, Private 269). Precisely, Anand's 
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idea of synthesis gathers full force in this project of creating a new community because it 

not only welcomes "every possible variety of human plurality" without "reducing it in the 

process to ... collective abstractions", but also thrives on a heterogeneity expressed by a 

"difference" which is promoted by him, instead of being suppressed by "contain[ing] [its] 

effects" (Said, Orientalism 155; Bhabha, The Location 31). As we shall see, this novel 

gives a voice to this "human plurality", which is un-catachrestically considered by paying 

attention to the "uniqueness and individuality" of the characters, who behave as active 

agents (Anand, Apology 130). In fact, their ability to act turns them into subjects in their 

own right because it enables them to come out of slavery by exerting their "free will". 

 As regards the struggle against the fixity created by the subjection of religion in 

traditional society, Anand condemns the kind of orthodoxy which is responsible for it. In 

the novel, fixity is enacted by "Hindu ... fanatics", who "destroyed [a] Mosque" and who 

are for "murder" in case their cult to Goddess Kali is not respected by the new Head of 

the temple (Reflections 127, 135). Therefore, they are for a homogeneity which erases the 

slightest difference because their intention is "tak[ing] over all temples and go on with 

old rituals" (144). However, Anand, in tune with Han's "inclusive disjunction", creates 

the possibility of a relationship which is not ruled by antagonisms but by an openness to 

mutual influences represented by differing voices (21). Therefore, he does not eliminate 

the old order, represented here by Goddess Kali, who is worshipped by sacrificing goats, 

but complements it with that of Goddess Saraswati, the peaceful one which represents 

"knowledge" (136). He goes even further by openly acknowledging what is good in other 

religions; for instance, in Christianity, because one character admits that even atheistic 

"Communists of Bengal accept Mother Theresa's Ashram where castaways are looked 

after" (135). Additionally, there are further examples of people from different religions 

establishing close relationships among themselves. This is the case of a teacher who was 

born "Hindu but ha[s] married [a] Sikh" woman, of a Muslim musician whom the head 

of the Hindu temple invites to play at his home and of a European woman who has "learnt 

Yoga" and is teaching Indians "how to meditate" (110, 137). Another positive aspect from 

a different religion which will be adopted in the new Hindu temple is that of giving water 

to thirsty devotees "as in all Sikh temples" (141). Similarly, Buddhism is praised as a 

religion which "w[ins] people over with love!" and which has a healing power because it 

fosters in people "calm and faith in themselves" (151, 154). Even popular religiosity is 

given a voice through the figure of an Astrologer who brings hope to the peasants by 

telling them that "they will have more sons than daughters for tilling the soil" (147). In 
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sum, Anand's "remaking of the social", contemplates respecting the variety of religions 

hosted by Indian society and reflecting their multiple discourses by highlighting positive 

aspects in each one of them (Bhabha, The Location 244). 

 Clearly, the opening of the new shrine comes as an opportunity to make things 

differently and to fight the deadweight of tradition by putting into practice Anand's idea 

of synthesis. Interestingly enough, the impulse for change comes from a French woman 

with her "faith in new beginnings" (Reflections 117). She is the one who brings Western 

influences because she organizes the program of the opening ceremony of Saraswaty 

temple with her "European sense of arrangements" so that everything "goes almost to 

time-table" (114). Moreover, the enlightening heritage of Tagore comes through a teacher 

who has been trained in Shanti Niketan, the university founded by him, which is why she 

treats boys and girls "as equals" and is glad to let the girls of the school participate in the 

ceremony (144). The role of tradition is played by an old devotee who has the necessary 

social relevance to "organise village women into [a] chorus for folk songs" (114). This 

public activity entails taking them, as much as herself, out of a respectability which is 

created by being limited to the confines of their homes. Notably, all these participants are 

women who are stepping out of the roles dictated by traditional society, while, at the same 

time, they are exerting their "free will" on behalf of the community through their 

individual actions; which conveys the message that they are the ones who have the 

strength required to "remak[e] the social". Anand also gives an active role to widows, 

usually shunned from society for their alleged inauspiciousness, by making them teachers 

who train "young Pahari girls" in traditional embroidery; a fact which is double edged 

because it does not only insert widows in society, but also opens a way for their 

knowledge to be transmitted to the younger generation so that traditional skills are not 

lost, while the roots of the community are kept healthy (114). In fact, what Anand is doing 

is breaking fixity and "setting up new symbols of identity, new 'positive images'" to be 

used by the community as examples for future actions in the right direction (Bhabha, The 

Location 247). Precisely, this effort goes further because the Head of the temple dreams 

of creating a cultural centre attached to it where the French woman will teach Indian 

women Yoga, while "dancers and musicians" will be brought to replace old practices and 

"make worship happy" (The Sword 112). The arts cultivated in this place, its "[s]chool 

for children! Library! Theatre! Playground!" are part of an enlightening project to make 

peasants come out of their illiteracy and, following "Buddha's advice: Be in touch with 

what is wondrous and uplifting" (122). Specifically, this is Anand's touchstone to help 
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people to come out of entrenched feuds, while it also sums up his hope for a new kind of 

community in which a sense of "convivial[ity]" is created through "co-operation" among 

open-minded individuals who are respectful towards each other and towards their 

individuality, as well as towards their choices (123, 162). 
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4. Anand's use of the Discourse of Emotions 

 

4. 1. Anand's Recovery of the Theory of Rasa 

 

As we have seen, Anand aims at creating an emotional narrative by recurring to 

the theory of Rasa, which is taken from the Natyasastra. Although unevenly, Anand 

makes use of the three stylistic techniques which are highlighted by the theory of Rasa; 

namely, using the resonating power of words to produce emotions, depicting the emotions 

which are felt by the characters through the "gestures and the representation of the moods" 

–therefore favouring showing over just telling– and expressing moods or emotional states 

through the actions of the characters (Bharatamuni, Natyasastra 118). The first of these 

techniques of Rasa theory uses the 'evocative' power of words, which consists in evoking 

sensorial images in the readers minds and emotional reactions that coexist with and 

surround the activity in the frontal lobes. Although I provide a few examples of it in the 

following paragraph, Anand does not make a wide use of this kind of emotionally 

provoking words. In contrast with it, he uses the awareness of emotions created through 

the use of the second and the third of these techniques in the reader very frequently, which 

provides the necessary evidence to test my hypothesis that Anand's conceives the 

individuals holistically because their thinking minds are complemented by their 

emotional and sentient bodies. This is the reason why the second and third techniques are 

considered in depth in the discussion below. 

 Regarding the first element, the evocative power of words, the few times in which 

Anand uses it is to reinforce the emotional significance of a scene. If we recall the 

previous explanation about this technique, we saw that, according to the Natyasastra, the 

emotional path towards Rasa begins in the spectators by being physically in contact with 

uttered words, which affect them thanks to their property of dhvani or resonance. The 

example used to illustrate this property is that of "the strings of a guitar [which] will 

respond, untouched, with similar vibrations to those produced on another guitar" (Hussain 

35). In Anand's interpretation of dhvani, the vibration of the outer waves of the uttered 

sound continues its way inside the spectators, awakening their inner emotions, which he 

characterizes as non-verbal processes composed of energies and "vibrations" ("Why I" 

6). For instance, he uses it in Two Leaves and a Bud, where dhvani is created, when one 
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of the coolies is listening to the man who was previously his neighbour and now has 

become a brother while he is describing the atrocities committed by the Whites against 

other coolies. Dhvani takes place when, in the course of this narration, the coolie's heart 

begins "throbbing in response to the movement of the pitch sustained by ... [his friend's] 

vibration" (211). The depth and intricacy of the kind of identification which is entailed 

by this flow of physical vibrations among human beings goes much further than being a 

window fully open towards the others to let them come in; which shows that emotions 

are "a vehicle connecting individuals to one another" (Brennan 19). Another example of 

this kind of identification takes place when the coolies rally after having been beaten by 

the wardens and their disorientation finds a direction to follow; which is that of addressing 

the manager of the plantation to present him their grievances. In this case, a collective 

feeling of "pent-up suffering" which is "seeking release" finds it in the vibrations of the 

word "Chalo!"12 (197). The word uttered collectively takes the shape of a "single cry 

which seem[s] to crystallize" previous common grievances, while its strength unites the 

peasants in its resonance (197). One more instance of vibration created by words takes 

place in The Sword and the Sickle, through the collective cry of "Down with the Sarkar!" 

13 (54). At this very moment, the dhvani of these words "ca[tches] [the character's] entrails 

like a charge which frighten[s] him and yet release[s] the tension in his body" (54). By 

letting himself be penetrated by the energy of the group, the flux of energy between the 

others and the main character breaks the stereotomy inside/outside, this being a function 

of emotions that makes them socially relevant, as we shall see. 

As stated above, the second element mentioned by the Natyasastra which is useful 

to create an emotional narrative is the depiction of emotions through the body language 

of the characters. In this case, Anand uses it throughout his novels in a way that resembles 

the annotations used in drama. For example, in Two Leaves and a Bud, it represents the 

embodiment of the hegemony of the Empire because it shows the emotional responses of 

the hegemonic and subaltern participants as they are articulated through the body. Here, 

the coolies' feeling of powerlessness is depicted by showing them "terror-stricken" while 

"we[eping], moan[ing] and protest[ing] in utter helplessness" (86). Similarly, when 

confronted by White men, the coolies "f[all] back almost automatically, and st[and] 

paralysed, their hearts contracting, their shrivelled hands joined, their heads dizzy with 

 
12 Translation: Let's go! 
13 Translation: Government. 
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the sudden shock of having been caught unawares" (205). Even so, after experiencing the 

violence of the ends of the warders' rifles, they run or "f[all] back, stumbling, shrieking, 

hysterical, craven and defeated" (206, 211). Conversely, the body language of the 

colonizer is that of power, expressed in the poise of the manager of the plantation, who is 

described as "stiff-necked, stubborn and inscrutable, a diamond glint in his eyes" (206). 

The body control needed to keep that neck always firm reflects the amount of force which 

needs to be exerted to keep the work in the plantation going and to enforce the lines of 

division between the whites and the Indians. Similarly, when the foreman compels his 

men to exert violence on the coolies, his voice is raised to a yell, uttering the words "Strike 

them!"; while he is represented "with his lips tight and his head strung into a wooden 

hardness" (194). Thus, the bodily representation of the act of ordering to exert violence 

is characterized by the outmost tension in the voice as much as in the lips. Thus, Anand 

characterizes the colonizer as hard by comparing the part of his body where the mind 

resides with wood; which conveys the meaning that his mind is firmly set in carrying out 

this act of violence. 

 Even though I make use of this second element of the Rasa technique –the 

depiction of emotions through body language– to support my arguments, my focus in the 

following section is on the extensive use of the third element, the depiction of emotions. 

Specifically, the analysis of the novels is centred on the binary fear and anxiety versus 

love and compassion because it is the one which has already been presented in the 

theoretical framework. 

 

4. 2. Fear and Anxiety 

 

  Derridà elaborates on Rousseau's reflection about the origins of society, 

according to which, when human groups meet, they "will first be afraid" (Of 

Grammatology 301). Similarly, Said identifies fear, anxiety for control, absence of 

sympathy and hostility as the emotions which drive the Orientalist enterprise. Since one 

of the fears of the colonizers is that the new environment may change them, they have to 

shield against the "unsettling influences" let lose in the East by exerting control over it 

(Orientalism 166). Therefore, control quietens the anxiety produced by the threat of being 

changed. As Spivak points out, violence is the means to dominate and control the dangers 
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of the East. In light of this, this section explores the presence of threats, violence, and 

control in Anand's novels and the extent to which both his hegemonic and subaltern 

characters are affected by fear and anxiety. Both sets of characters experience either 

emotion as a reaction to events or situations that are perceived as a threat by the 

individual. However, Blanchard et al. suggest that fear emerges when the individual faces 

a situation which is "clearly threatening", while anxiety is triggered by a "potential, 

signaled, or ambiguous threat" ("Introduction" 3).  

 Among Anand's subaltern characters, we find untouchables, coolies, manual 

workers, peasants and women. The character of Bakha in Untouchable experiences 

anxiety as an answer to a threat to his very survival. Being an outcaste, he is at the mercy 

of caste Hindus to obtain his daily food and water because, if he does not behave 

according to social expectations, those whom he serves may not compensate his labour 

properly. This potential threat of a refusal to feed him places a permanent constraint on 

his behaviour. Therefore, this looming menace is a powerful social tool to keep the fixity 

and the stability of the social structure because it promotes docility in the subalterns, 

which amounts to "imprison[ing] ... [their] free will in the shackles of slavery" (94). 

Similarly, in The Road, the outcaste Bhikhu does not have free access to water because 

untouchables are not allowed to use communal wells. However, "submission" is also 

required of Bhikhu and it is enforced by "evil and violence from the upper castes", which, 

after having been experienced, act as threats producing anxiety in him (45). In both cases, 

Anand is denouncing the misery of their lives and, since their ills are due to social rules, 

his aim is creating social awareness about their suffering so that efforts are made towards 

changing those social rules. However, this is very unlikely to happen because the caste 

system requires the outcastes to bear sufferings untold, so that their very misery will 

represent a threat to those who may think of breaking caste rules. An example of this kind 

of threat takes place in Gauri, where the girl's husband is menaced with being outcasted 

if he insists on going against the authority of the elders. 

 In Coolie, Munoo's main preoccupation is where to get his next meal, so he is 

affected by anxiety because his survival is always uncertain. However, his situation is 

different from that of the untouchables because the food which he gets does not wholly 

depend on what the upper castes may give him, as he can do menial jobs to "earn enough 

money for the day" (135). In fact, when he cannot bear the beating and abuse inflicted in 

his first job as a servant by his masters, he escapes, which an outcaste cannot do. 
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Nevertheless, the fact that he moves from one job to another brings a new source of 

anxiety which is produced by "the fear of the unknown", since he does not know from 

where to get his nourishment (65). Added to this potential threat to his survival which 

causes anxiety, fear comes with the certainty of the consequences of the threats of 

physical pain which he gets from bullies as much as from the violence exerted on him by 

cruel people who torture him out of sheer sadism. Even when he finds an apparently stable 

job in a factory, his anxiety is kept alive as a means of control, for the workers cannot 

complain about their working conditions or go on a strike or else they would be "starved 

to death slowly" (135). As they are "afraid" of this and of "worklessness [and] 

foodlessness", they are forced to accept carrying out strenuous tasks (221, 244). 

 The perceived source of anxiety in Gauri is the fact that the survival of the 

protagonist is at stake because, the Hindu patriarchal culture of the village considers that 

"girls are a curse" (119). This idea is put forward by several characters who call her 

"unlucky", or by her uncle who repeats that they cannot "afford to feed her", making her 

feel "cast away" (107, 129). Moreover, having lost her father, she is also considered an 

inauspicious child, "born to an unlucky star" (123). As the message of society is that she 

should "go patiently through everything", she tries to keep her fear at bay by enduring the 

pain of her husband's blows –although she begs him "Do not beat me again"– as well as 

the emotional suffering of being betrayed by her mother (51, 100). Although tradition 

makes her powerless against her elders, in the second case, she threatens her mother with 

a higher source of punishment coming from the divine power, which she believes is just. 

Therefore, with the warning "The Goddess will punish you!", Gauri intends to create the 

fear of being punished in her mother because she believes that the divinity will protect 

her against the injustice which she is suffering (127). Nonetheless, she is not in a position 

from which she can establish limits to the evil actions exerted by others on her and the 

threat she fears most materializes when she is "deserted ... even [by] the Goddess"; a fact 

which turns her fear into "misery" (113). 

 Although Ananta in The Big Heart, is an able-bodied man –which allows him to 

say very proudly that he "fear[s] no mortal"– the economic circumstances are such that 

his survival is also threatened, as are those of the other coppersmiths and their families 

(53). The reason is that, due to the war in Europe, there is no work and grain does not 

reach the shops, so Ananta sees "the all-pervading word FOOD written large like the 

smoky letters drawn by a[n] ... aeroplane" over his community with his "inner and outer 
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eyes" (31). The allusion to his inner eye of knowledge is a metaphor which indicates that 

there is a complete understanding of a situation. Therefore, it implies that he understands 

the anxiety felt by his neighbours fully. In fact, this feeling materializes in "the universal 

fear that grip[s] men, the fear of tomorrow that spread[s] ... on the wings of a rumour of 

widespread riots, cyclones, cholera, fever and famine" (177). All the characters in the 

novel are afraid of being in danger; which they acknowledge by saying "we belong to 

hunger and suffering" (159). This is the effect which "animal fear" has on the citizens; to 

reduce them to their primitive "animal" selves whose only aim is that of finding food 

(182). To show the extent to which they are effectively being "Pavloved" into submission, 

we can use here the simile of the Indian domesticated elephants, who are restrained by a 

flimsy rope at night, but they never even try to escape because they learnt that they 

couldn’t when they were babies, and, now that they could, they assume that they still can’t 

and never try again. The imposition of this limitation makes the subaltern characters grow 

a defeatist attitude which takes them to accept passively the ills of their lives. 

 The Village, Across the Black Waters and The Sword and the Sickle form the so- 

called Punjab trilogy, whose main character is the peasant Lalu. As the second of these 

novels has already been analysed as an example in the theoretical framework, I will 

briefly mention that its main character feels anxiety about the unknown and fear of death 

in battle because he is a soldier. In The Village, Lalu's sources of anxiety are described as 

a "nightmare of horrors visible and invisible" (207). The visible ones are linked to nature. 

Here, the source of dread threatening his survival is drought, since it makes it impossible 

to grow crops and yield a profitable harvest which would be enough to feed the peasants 

until the next season. However, the invisible nightmares are many more and are linked 

with the "archaic regimes" mentioned above, which sustain the old order (Bhabha, The 

Location 194). As crops fail, the villagers need to borrow money from the moneylender. 

This figure, protected by "patriarchal ... hierarchy", charges exorbitant interests which the 

peasants are unable to pay (Gauri 69). As a consequence of it, they slowly lose their lands, 

which are taken by the moneylenders in lieu of unpaid mortgages. Two more of the 

"archaic regimes" ally to represent a certain threat to Lalu. Being a young boy, he tries to 

decide for himself about his personal comfort. Since the long hair he should wear 

according to the "tradition of [his] religion" is a nuisance in the unbearable heat of the 

summer, he gets it cut, which represents a sin to his Sikh religion (41). With this act of 

freedom, he turns into a threat to the community because he has "violate[d] all their sacred 

rules and superstitions" (The Village 147). Creating anxiety in his community by this 
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subversive act has the price of being publicly shamed by being paraded around the village 

riding a donkey. The violence he is subjected to goes further, by creating in him the fear 

of death when "the weight of village opinion" makes the crowd shout "Kill him!" (98; 

Gauri 53). Again, as in the case of the untouchables, his misfortune is a warning for those 

who may dare defy the established order of patriarchy and religion. 

 However, in The Sword and the Sickle, several years later, the position of the same 

village is completely different because every single anxiety has materialized. Indeed, the 

villagers are enduring "starvation, robbery [and] death!" (48). For instance, one peasant 

narrates his impoverishment by saying: "I slaved for that land. I sold my daughter to keep 

it intact. I sold my honour, I could not save that land! (30 - 31). Hundreds of peasants like 

him have flooded the cities to look for a job in the mills, but, as they are too many, they 

crowd the streets where there is "only one thing left –and that is to die!" (31). So, there is 

nothing else to fear, death is just before their eyes. However, once the situation is so 

desperate, the conditions for change have been created because people "gasp[] for a word 

of hope" which comes in the shape of revolution (63). Lalu finds himself in the same 

position of other villagers because his dreams of working in the land have dissipated. 

However, he realizes that having lost everything brings the "freedom of a new world" to 

him; which makes him fearless and sets his mind in doing "something for others" helping 

to bring about the "noble ideal of Revolution" (59, 71, 102). If fear and anxiety are tools 

for control because they keep people "weak", as we have seen in the previous examples, 

fearlessness brings "a new strength ... an emotional and nervous power which ... give[s] 

[Lalu] confidence in his own capacity to control his destiny and to help others to do the 

same" (106, 144). Therefore, for Anand, being able to break the apparently relentless hold 

which fear and anxiety have on the subaltern through their myriad forms is one of the 

keys to achieve individual freedom. 

 Recalling Spivak's understanding of "hegemonic" as "privileged", –which, 

correspondingly, would pair the subaltern with underprivileged–, the examples above 

show that, up to this point, the emotional narrative supports a hegemonic view of the 

world which translates subaltern lack of privilege as being prey to relentless fear and 

anxiety (The Post-Colonial 57, 60). However, as Bhabha notes, there are uncertainties 

interrupting narratives such as this; or "uncanny process[es]" which he calls "doubling" 

(The Location 143). Notably, under the perspective of "doubling", the sphere of emotions 

erupts as an interrogating element which reveals that the position of hegemony is also 
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ridden by "anxiety" (101). Therefore, the obvious division between a hegemonic group 

of privileged –who feel confident in their power– and the anxious subaltern gives way 

when Anand applies an inquisitive vision; one which reveals his understanding of the 

fabrications behind a reality defined in Western terms. Certainly, Anand's effort at 

reaching meanings which are hidden by hegemonic narratives goes hand in hand with 

Spivak's aim of "mak[ing] visible the unseen", as we shall see ("Can the Subaltern" 80). 

 One of the novels which deals with privileged characters is Private Life of an 

Indian Prince, whose protagonist occupies a central position in society. Following the 

hegemonic Hindu ideology, he is the ruler of the state by birth, and his position is 

unshakable because it has been decreed by the Gods. In fact, his privilege is represented 

by the grandeur that surrounds him like an aura and overawes commoners and servants 

alike. When addressing his people, his voice is accepted with respectful silences marked 

by the "potential terror and force … of his position as hereditary master of all he surveyed" 

(98). Participating of this god-given fixity and of its subsequent stability should translate 

into mental and emotional states confirming privilege, such as confidence or self-

fulfillment; however, it does not. By applying Anand's theory of emotions –or by actually 

"seeing inwardness from the outside", as Bhabha's puts it– it is shown that the Prince is 

revealed to be in a continual state of unrest, which Anand describes as "ghaoon-maoon" 

(Bhabha, The Location 16; Anand, The Bubble, 581). Anand uses this term in Hindi –

which can also be translated as confusion– frequently in his autobiographical writings to 

describe his own restlessness. Using the techniques of Rasa, this state is depicted as 

embodied by tension which turns the Prince "hysterical, his voice rising to a shrill 

querulous height, his face livid and tense and contorted into an ugly expression, his lithe, 

bony body waving like that of a viper" or, even rising so violently inside him that he is 

unable to speak and can only sweat and knit his brows in "anguished awareness (Anand, 

Private 37, 118). In fact, he is affected by anxiety to such a great degree that, reflecting 

on his restlessness, his doctor exclaims "if there is any happiness, it lies mainly in the 

removal of anxiety" (Private 319). 

 Nevertheless, in the case of the Prince, anxiety is not produced as a reaction to 

threats to his survival, as it happened with the subaltern, but by the vacillation which is 

characteristic of an "uncertain and precarious age of transition" because he lives between 

two worlds and, accordingly, appears torn by "the old values and the new demons" 

(Anand, "Prolegomena" 5; Private 47). Although he has known the pinnacle of unbridled 
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power enjoyed by his grandfather and also by his father, who reigned upon his throne 

"surrounded by the love and fear of his… [people], nearly a god", times have changed 

(266). Therefore, his subjects no longer fear him, but consider him a tyrant and rise 

against him, advancing towards the Palace in a mob. If this were not enough, the 

government of independent India asks him to resign and join the Indian Union. This is 

the final challenge to his power and, since he is threatened by his cousins and other feudal 

chieftains, as well as by communist guerrillas, which are taking his land and dividing it 

among peasants, he has no choice but to accept to sign the Instrument of Accession; the 

legal document by which he agrees to accede to the Indian Union. This is the reason why 

he feels "remorse for the past, … guilt about the present, and anxiety about the future" 

(320). Indeed, the fact that he lives in a void, infects him with "the malady … [of] 

rootlessness" and affects his mood making him feel "guilty, unhappy, tormented, sad, 

agonized ever" (266, 268). Truly, being an individual in transition takes its emotional toll 

in him, regardless of his privileged social position. Therefore, anxiety is the product of 

in-betweenness, of a state of liminality, of inhabiting the Third Space when one has 

always understood life in dichotomous terms. 

 In Reflections on a White Elephant, the hegemonic figure is that of a Mahant –the 

religious head of a temple–. As in the case of the Prince, his power also derives from 

divine sources because he is directly connected with the goddess Kali. The magical 

powers he is believed to wield are derived from the flame of the goddess, whom he holds 

inside him thanks to his prayers. This is the reason why he is called "His Holiness" by his 

devotees and why he deserves to be addressed by other members of society with the 

outmost respect (44). This attitude is shown, for instance, in being approached by his 

visitors through the customary greeting of touching his feet or in the readiness in which 

his wishes are taken care of by his assistants, who address him with "obsequiousness", 

"joined hands, bent … head low", while walking "backwards for several steps" when 

coming out of his presence, (65). Significantly, the Mahant's material and spiritual power 

are backed by the fact that he is a permanent source of fear in others because there is an 

implicit kind of threat in an unlimited power such as his. Additionally, since Kali is a 

terrifying, wild force, the fear of the goddess is extended to the Mahant, as her high priest. 

Therefore, he can give orders just with a twitch of his neck, while his presence makes his 

assistants' hands tremble as they serve him.  
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However, the fact that he is an "unworthy spiritual leader" is an internal source of 

anxiety in him (26). In this case, the threat would be the possibility that his devotees 

consider him unsuitable for the position of Mahant, due to the untruths which he carries 

within himself; namely, that he is a "Prince Charming", a "[d]runkard [and] 

[w]horemonger" whose needs always come first and who likes wasting money lavishly 

in pleasurable activities, such as dancing, going to horse races, or playing cards in the 

Club (9, 12, 26). Accordingly, the threat that his "false status" may be discovered and he 

may lose his privileges produces in him painful bodily reactions in which the initial 

anxiety is changed into anger (191). For instance, when he is told about the rumours going 

on about him, his "diaphragm contract[s]. And the suppressed irritation nearly boil[s] 

over. And his obsession with the wiles of his enemies darken[s] his face. Anger spread[s] 

over his body, enveloping his being. … He s[its] fuming, unable to utter a word" (30 - 

31). Clearly, the fact that his high position in the hierarchy depends on keeping the support 

of his devotees because they are the ones who sustain the shrine economically by paying 

for the privilege of seeing him and for his auspicious blessings is a permanent source of 

anxiety in him. The alleged threat is that the devotees would turn their back on him and 

go to a different temple, which would cut the flow of money and end all his privileges. 

 From the examples above, we can derive that the hegemonic position of the figures 

of the Prince and of the Mahant is built upon the anxiety which they create in their subjects 

and devotees. In the case of the Prince, his subjects are aware of the "potential terror and 

force" of his divine rage, while, in the Mahant, it is the mixture of material and spiritual 

power which is a permanent source of anxiety in others (98). So, neither of them needs to 

exert physical violence, as far as their subordinates acquiesce with the status quo. 

However, the position of the Whites in the plantation depicted in Two Leaves and a Bud 

is different because it is not legitimated by tradition. Therefore, they have to invent their 

own tradition, which is done according to their binary thinking. As we saw, this is the 

objective behind the discourse of the Empire, which elaborates the alleged strength of the 

Whites as the other side of the coin of native "feebleness" (Two Leaves 157). According 

to this, their hegemonic discourse chooses to characterize the natives with epithets such 

as "docile, gutless, spineless", which, in turn, creates the fiction of their superiority 

through the process of 'Worlding'; namely defining the world from their privileged 

perspective (198). As Bhaha points out, this is part of the process of colonial Othering, 

which hides the fact that the rational certainties of the West are no less than a "fiction" 

fabricated by the colonizers to "guard themselves against a possible mutiny" (157). 
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Therefore, the emotional truth which the hegemonic discourse of imperialism takes pains 

to hide is that the Britons are "nervy" because the tea gardens are "completely isolated" 

and far from each other, while the coolies are "swarming millions around them" (157). 

This is the real threat to their privilege, which reveals that the position of hegemony is 

ridden by "an anxiety which will not abate" (Bhabha, The Location 101). Accordingly, 

the hidden truth is that the whites are the ones which are initially "afraid" and that this is 

the source of all the violence which they exert on the coolies through their foremen (157). 

Additionally, this is also the reason for the need of separation from the natives, since the 

fear felt by the Whites "bec[omes] an inverted bullying" (157). Interestingly, Anand's 

realization of the fact that the violence exerted by the Whites on the Others, at the same 

time, turns against themselves takes us to Bhabha's argument which points out that threat 

and anxiety are part of colonial discourse. His reasoning is illuminating here, since this 

moment in the narration can be taken as an instance of one of his insights; the one which 

states that the colonizers are being turned "mad from their own untruths" (The Location 16).  

The maddening potential of an "untrue" or fabricated reality is revealed in a scene 

in which a group of coolies addresses the manager of the plantation to complain about 

having been ruthlessly beaten and hurt by the foreman and his men. They do it prey of 

inner agitation and from a clear position of powerlessness; which is revealed by their 

bodily reactions at being welcomed by a revolver pointing at them. In Anand's depiction, 

their "sweating faces move[] in a dumb effort to avoid staring" at the master "as if they 

were face to face with the blinding light of the midday sun" and, when the master 

approaches them, they "stagger[] … and hurtle[] back" (205). However, aware that "even 

a worm turns", the master addresses them with "a grim fear of the danger he [is] running" 

and just tells them to go away (198). Although this time the coolies are driven back to 

their huts by the wardens, who use the backs of their rifles, the mere fact that they have 

been able to address the manager triggers the anxiety of the planters, who, suddenly, are 

able to voice their fears openly and state that "if that crowd of coolies attacked" them it 

would mean "[m]assacre" (218). Then, in a paroxism of anxiety, they turn the club into a 

fortress. Acting within the framework of a state of war, the ladies sleep "on camp beds… 

while the men keep guard with the warders by turns" (216). Since they are backed by the 

machinery of the Empire, they telegraph for the police, for the military, and even to 

Calcutta for the air force. Although they are confirmed that they will get the aid of four 

bombers, a platoon of infantry and two companies of Rifles to confront the menace of the 

coolies, they are "anxiously waiting for the arms of the law to appear over the horizon" 
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(216). Sure, their aim is to "put the fear of God" into the coolies; which they do, because 

the coolies, who are restless about the situation but busy in their daily activities, run 

"helter-skelter" prey of "panic", "mortal fear" and "abject terror" when the planes appear; 

believing that it is a punishment coming from the God of death (219, 224). This is how 

the "inverted bullying" works. The Whites believe that they are the ones in control of the 

situation thanks to their weapons. However, having to sleep with a revolver under their 

pillow, always afraid that a sudden mob may murder them, shows that they are the ones 

really bullied by their own inventions. Clearly, the aggression directed towards the coolie 

as an Other turns back against the Whites themselves. Anand concludes that this is part 

of an emotional framework of anxiety which has undesirable consequences, not only in 

the personal dynamics among the participants, but also within themselves. Therefore, in 

light of this evidence and within a scenario of distrust, since they are always fearing the 

worst, the Whites' apprehension that the coolies may turn against them becomes a self-

fulfilled prophecy the moment they interpret the slightest dissent as a mutiny; which 

proves that they are truly being turned "mad from their own untruths". 

 

4. 3. Love and Compassion 

  

 As noted by Spivak, the project of deconstruction is aimed at dismantling 

oppositions and breaking boundaries. In the Translator's Preface to Of Grammatology, 

she further argues that, for the West, the kind of instability produced after questioning 

binarisms is the harbinger of a stage of madness and unreason (xxx). As we have seen, 

the India depicted by Anand in his novels is undergoing a similar unsettling of borders 

and troubling of distinctions, although, in this case, instability is not produced by 

deconstruction but by the joint forces and the disruptions resulting of colonialism and 

capitalism. Predictably, as shown in the previous section, the uncertainty of a world which 

is "chaotic and evanescent" creates an anxiety for control in those in power, which results 

in violence (Bennington, 25). According to Brennan, Gandhi's strategy of non-violence 

is precisely addressed at this continuum of fear and aggression with the aim of breaking 

it. Following the Gandhian spirit of non-violence, Anand also wants to contribute to 

bringing a more peaceful new era. As Brennan argues, it is necessary to create a climate 

of optimism, love and hope to foster an emotional change which would enable individuals 
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to establish peaceful connections with each other based on trust. Her assertion coincides 

with Anand's project of creating "a new day of happiness" through the "banish[ing] [of] 

fear, and the fear of fear" and establishes human relationships not through threats, fear or 

violence, but within a "new brotherhood of co-existence" which is based on love (Apology 

10; "The Sources" 30; Is There 54). 

 As regards the quality of this love, Derridà contemplates that human beings can 

establish connections through a "hospitality without reserve" which are characterized by 

relying on an "opening to what is coming" (Specters 82). This "opening" offers a 

welcoming space, "an empty place" which is offered to the Other (82). A similarly 

receptive attitude towards the Other is shared by Anand, who believes that a change 

towards building a better community can take place because "man ha[s] a will of his own" 

(The Bubble 185). The relevance of this will is that it enables people to "create 

[themselves]", break social constraints and exert individual freedom, for instance, by 

rejecting feelings such as fear (200). This is so because he considers individuals as "active 

feeling creature[s] and not ... thinking machine[s]" –which enables them to behave as 

active agents–, while, at the same time, they are characterized by having "fluid feelings" 

which allow them to come out of themselves by "flowing into others" (127, 178, 563). 

Interestingly, this conception of the individuals as enjoying "fluid feelings" and being free 

to "create [themselves]" contradicts the fixity of the social organisation upheld by caste, 

which reveals Anand's aim of questioning its immobility. Accordingly, in his novels, he 

exemplifies how love can function as a "living value among men", which makes them 

emerge out of a fixed social system and "centuries of oppression" by behaving as if they 

were "equal and free" (Is There 156, 157). In fact, with his idea of love, Anand counters 

two of the influences which he considers that constrain the growth of an integrated human 

being; namely, the fixed rules of "Indian feudal society" as well as those of the 

"mechanical, cash nexus system of the West" (43). 

 One of the ways in which love is realized in his works is through the emotional 

communication which is created by the "empathy, [or] sympathy" felt by his characters 

towards each other (The Bubble 563). Although Anand uses these two terms indistinctly, 

Bierhoff points out that the term "empathy" is the one most widely used today, while 

"sympathy" has fallen out of use (107). Nonetheless, he differentiates them by pointing 

out that, in sympathy, the identification with the other person is complete, while empathy 

takes place when there is a cognitive understanding of the emotional state of other, 
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although some distance is kept between the two. Therefore, we can consider that they are 

similar, but that they differ in the extent to which the individuals open themselves to the 

Other and allow them to enter their own emotional dimension. In this regard, Anand's 

characters provide the reader with examples of both emotions. 

Generally speaking, in the novels, a cognitive understanding of the emotion of the 

Other is produced when there is social distance between the characters. In India, this fact 

alone determines that the personal experiences of those engaged in the emotional 

exchange are so different that it makes it very difficult for them to relate. This is the case 

of the empathy felt by the several characters who play the role of the doctor with those 

who are less fortunate than them. For instance, in Gauri, the doctor understands that Gauri 

is being forced to remain in the home where he visits her thanks to the contrary emotions 

which he perceives in her; which are a pretended "composure" that tries to hide the 

"hysteria" revealed by "the colour that suffuse[s] her face" (134). Since the empathy felt 

by him prompts him to act, he persuades the husband to take her to his hospital; which is 

a safer place for the girl. Likewise, in Private Life of and Indian Prince, there is a scene 

in which the doctor feels empathy for some prisoners who write him a letter denouncing 

the "barbarous and inhuman conditions" of the jail in which they are detained (162). 

However, he does not only understand cognitively their suffering but he is also perturbed 

and prey of "utter confusion" after reading the letter (164). Further, as he is unable to 

speak to the Prince on behalf of them, he feels guilty. Nonetheless, he labels his feelings 

as "inner thoughts", which prevents the emergence of any flow of feelings towards the 

Others. Although the doctor appreciates that the prisoners are "fighters ... sacrificing 

themselves for their ideals", his concern is with himself, with the "vacancy" in his mind, 

with his own "cloud of fear" and with his "remorse" for not talking to the Prince about 

them (164). In this case, by using his "reason" to "choose and select what to do" as an 

expression of his "free will", he reaches "calm in the heart of the storm" and feels 

"detached" (165). This kind of detachment agrees with Bierhoff suggestion that, in 

empathy, there is some distance which keeps the individuals apart. 

Nevertheless, if there is no distance between the characters, they are engaged in a 

relationship of "sympathy" in the sense noticed by Bierhoff above. In Two Leaves and a 

Bud, there is an instance in which sympathy works by creating a complete identification 

between individuals, in this case, stemming from their common experience of suffering. 

It takes place when the coolie Gangu realizes that he "kn[ows] how his neighbour fe[els]. 
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He ha[s] felt the same" (172). However, contrary to the case of the doctors, this knowing 

is not part of a logical process because this kind of communion takes place in a 

"preverbal" stage" of the kind mentioned by Derridà; which is previous to reason (Of 

Grammatology 195). In fact, Anand names "instinct" this communion of feelings, while 

he considers it the knowledge of the heart, which is "surer than ... conscious knowledge" 

(Untouchable 137). Clearly, the character of Gandhi in Untouchable seeks the extent of 

emotional communication which is produced through the feeling of sympathy when he 

proclaims that  

if I have to be reborn, I should wish to be reborn as an 

Untouchable, so that I may share their sorrows, sufferings and the 

affronts levelled at them, in order that I may endeavour to free 

myself and them from their miserable condition. (147) 

Therefore, it is Anand's contention that, to understand the position of the Other fully, one 

needs this instinctive knowledge that comes out of shared experience; one of suffering 

and pain in the case of the untouchable. As noted by Bierhoff, Gandhi's statement that 

this communion of feelings is the springboard which would make him fight for the 

freedom of the untouchable matches his suggestion that, in sympathy, the individual feels 

compelled to alleviate the other person's suffering. 

 Another instance of sympathy is recorded in Gauri, when the girl is being sent to 

a second husband in exchange of money so that her family can get rid of their debts. In 

this passage, the mother, hearing her daughter's "shriek[ing], almost tearing her throat", 

embraces her and prays to the uncle "Spare her, spare her. If she doesn't want to go, leave 

her. I beg you" (126). Her agitation is produced by the "pathos" of her daughter's 

"tormented cries", which "t[ear] her soul" (127). However, the same "tormented cries" do 

not affect the uncle a bit because he cannot relate to the pain of being forcefully sent away 

from home. In contrast with it, since every married Hindu woman has been through the 

same experience in marriage, the girl's mother feels her daughter's pain as hers to the 

extent of begging "Kill me if you like, but spare her" (127). Nevertheless, they cannot do 

anything to prevent this from happening because the uncle does not have any empathic 

feeling towards the women and their suffering. 

 As Bhabha notes, this absence of empathy precisely ensures that differences and 

divisions are kept in place. For instance, in Two Leaves and a Bud, it prevents the Whites 
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from identifying with the plight of the coolies. This is seen in the inscrutability of the face 

of the Manager of the plantation, who would never address himself to the workers and, 

accordingly, not a single one of his expressions is aimed at them. A similar aloofness is 

also seen in the foreman, who is shown as being "insensitive to the undercurrents of 

emotion he let[s] loose in [the] souls" of the workers (50). Anand's point here is that an 

absence of emotional connection makes it possible for the Whites to exert control over 

the coolies through violence without feeling any remorse for doing it. 

 Alternatively, to create a "new brotherhood of co-existence", Anand's proposal is 

to build a warm circle through kindness and tenderness because they are the means to 

"bind[] us to our friends and relations" (Is There 54; Apology 162). In this case, the circle 

would encompass people who may belong to any caste, religion, social group or even 

nationality. According to Spivak, this is the kind of love which, arises through "one-to-

one responsible contact", which is characterized by being established between individuals 

as irreducible singularities and not as members of any one social grouping; this also 

matches Said's suggestion of basing human relationships on a "dialogue of equals", 

which, again, takes place outside the influence of stereotypes and judgements made on 

the basis of people's origin, caste or class (A Critique 383; Orientalism 338). 

Notably, one of the ways in which kindness is realized is through supportive 

behaviours of "mutual aid" which can take place among friends and foreigners alike (Is 

There ix). One such instance is presented in Private Life of an Indian Prince when the 

Prince comes back to India from "cold, monstrous, unfriendly London" by plane (329). 

There, one of the passengers, "a rich young English writer" offers the doctor his car to 

take the Prince to a sanatorium (336). Accordingly, the "kindliness of this stranger", 

shown by his generous gesture and by his insistence in accompanying him, are a sign of 

his warmth which moves the doctor; while, at the same time, it balances the coldness and 

unfriendliness felt by him in the Metropolis (336). 

 Similarly, in Gauri, the young couple formed by Gauri and her husband find 

refuge in a friend's house after breaking the relationship with his joint family. Since the 

friend is a Muslim, this act entails "br[eaking] caste completely", which is taken as an 

"insult" by the Hindu community (61). Therefore, his status is gone and nobody in the 

community will trust him any longer because he has set a bad example to the rest; in fact, 

he is threatened with being "ex-communicate[d]" for "eat[ing] dirt in the house of a 

Muslim" (62). However, the "friendliness" of the potter and his wife makes Gauri exclaim 
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"The Mussalmans make better friends than our Hindus" (63). The relationship which is 

established among them is completely open towards the young couple because they are 

offered food and shelter and it even goes further because, contrary to Hindu harassment, 

it represents an "emotional refuge" for them, as characterized by Reddy. This is so not 

only because the words "[w]e will share what we have... Somehow we will survive" 

uttered by the potter are "consol[ing]", but because the kindness expressed by the 

"pressure of [the potter's] arm around [the husband's] waist ... relieve[s] [his] anguish" 

(88). Hence, "mutual aid" in the shape of the material and emotional support offered by 

friendship and kindness is the means to dissolve the husband's anguish and anxiety about 

his impending "doom" (88). 

 The "mutual aid" depicted in the examples above can be considered acts of 

kindness as described by Byung-Chul because they represent a window fully open 

towards the Others to let them come in. However, this relationship is different from the 

ones established through politeness, which, as Byung-Chul argues, represent a very small 

opening to each other because it is not aimed at achieving a true connection among human 

beings but merely keep other people at bay. Anand rejects "conventional politeness and 

solicitude" because it can be used to hide harmful intentions, as in the case of Gauri, 

where the uncle addresses her tenderly as "Childling" when, in fact, he wants her to accept 

being sold to a banker (Gauri 125). For Anand, politeness is behind the "hypocrisy of 

conventional warmth at ... family reunion[s]"; a warmth which is not such but merely 

delays the eruption of silent truths such as the uncle's intention of getting rid of the 

pregnant girl because they cannot "afford to feed her" (105, 116).  

 Likewise, in Two Leaves and a Bud, the Whites are also compelled to follow 

social rules. As Said notes, there is a kind of personal restraint which affects the Whites 

in the colonies, which makes them "speak[] in a certain way, behav[e] according to a code 

of regulations, and even feel[] certain things and not others" (Orientalism 227). In the 

reflections of the doctor, this is exactly the situation of the White planters. Regarding 

Said's "code of regulations", which Anand calls "the conventions of the drawing-room", 

the doctor notes that in India they are stricter than in Britain and "in remote Assam, … 

[even] more rigid" (Two Leaves 26). For instance, when the Whites are in the club, they 

"c[ome] and delicately ma[ke] polite conversation, while with refined insincerity they 

suppress[] all their real thoughts and feelings" (26). The character of the doctor, through 

his knowledge of the heart, realizes that  
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in order to protect itself from awkwardness and pain, society ha[s] 

invented nice little rules of behaviour and modes of conversation 

which fill[] up the gap, and all the time the cancer of the 

unmentionables gr[ow] in the soul, eating men away. (239) 

Therefore, the constraints of politeness which are intended to avoid suffering do not 

achieve this aim. Much on the contrary, they contribute to create a greater suffering than 

the one they want to prevent, since Anand likens insincerity to a cancer which destroys 

the individual, inadvertently but fatally, from the inside. 

 From the arguments presented in this section, it can be suggested that, if the 

"ontology of [the] white world" overemphasizes rationality, it is because this is the best 

means to maintain individuals subject to its "exclusionary… ideologies of self and other" 

(Bhabha, The Location 19; 237). In this context, the feeling of compassion turns into the 

archfiend of the Western episteme because it breaks the stereotomy of colonizer and 

colonized or that of hegemonic and subaltern. As we saw, for Anand, compassion is "not 

just a feeling of sentimental pity, but total understanding of a situation" which takes place 

between human beings considered as multi-faceted individuals (Sethi 80). Therefore, 

compassion is neither cognitive understanding nor the communion of sympathy, nor the 

act of aiding the Other, but the kind of communication produced when a human being 

characterized by the attributes of the seven birds –their perceiving senses, memory, inner 

nervous system, bodily rhythms, heart, brain and imagination– addresses the Other. 

Specifically, this is the kind of relationship which can be likened to Derridà's accessibility 

to and encompassing of the Other, through an "unleashed overflowing" (Specters 144). 

From the point of view of the subaltern, this understanding includes not only the members 

of one's group, but also those on the other side of the binary, be it White master or Indian 

oppressor.  

 Some of the arguments elaborated in the section about Indian nationalism are 

useful to illustrate the kind of understanding of the Whites for which Anand strives. As 

we saw, Anand considers Britain as the opposite of the kind of nation which he envisions. 

To illustrate his point, he devises the metaphor of the British nation as a negative kind of 

mother whose "shrivelled breasts" have run out of "the milk of human kindness", which 

results in "the hardness of heart and the evil nature" of white men; human beings devoid 

of kindness who "become the instruments of oppression" (Apology 198; Is There 53). 

Indeed, a compassionate look turned towards the character of the foreman in Two Leaves 
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and a Bud reveals that he had such a kind of stepmother, a "bitch of a woman", who made 

him suffer as a child with her "heartless treatment" (267). Suddenly, we are offered a 

different picture of him not as a vicious creature, but as a sensitive individual who was 

affected by the spirit of the Empire, of which he "caught the contagion", because he needs 

a source of outer strength to overcome his personal shortcomings (49). Therefore, 

although the Empire requires him to keep a relentless emotional control, he reveals 

himself as a weak human being to us. For instance, since he is responsible for creating 

the recent turmoil in the plantation, he feels "remorse at having been hot-headed" (217). 

Needing relief for his painful feelings, he shows his vulnerability and "trie[s] to fall back 

on the tenderness of the young boy, looking to his elders for support", but those elders 

turn their back on him, rejecting him with a "silent condemnation" (217; 266). Here, the 

social machinery of politeness works as a tool which is truly effective to keep control 

over "the English community" (266). So, he only finds "coldness" and "a distant courtesy 

which [does]not disguise the fact that they look[] upon him as a black sheep" (266). 

Accordingly, the refined cruelty of this kind of politeness is able to isolate him even while 

being physically among his countrymen; leaving him to deal with his grief, which is 

augmented by their rejection, on his own. 

 This example above shows how Anand's concept of compassion acts as "the inner 

layer of understanding" which reveals "why a thief steals, a robber robs" and why those 

in the position of hegemony crush the subalterns (The Bubble 79; Sethi 80). Therefore, if 

Bhabha considers panic as "a movement that breaks down the stereotomy of 

inside/outside… producing another hybrid site or sign" the same can be said about 

compassion, or karuna, because it breaks the binary hegemonic versus subaltern (The 

Location 207). However, differently from fear and anxiety, which create "single group 

bonding" by positioning the Others "antagonistically" against the masters, compassion 

embraces within itself the other term of the binary, be it white, colonizer or oppressing 

Indian (203). Consequently, it creates an emotional dimension which behaves as a Third 

Space, placed outside the logical binary order of the rational Western episteme. As Spivak 

points out, from the perspective of the binary-thinking West, it is assumed that those who 

are denied the possibility of speaking, or acting freely in our case, predictably "develop a 

degree of rage" against those in the position of denying them (The Post-Colonial 43). 

Likewise, Bhabha notices that within the Western episteme "the antagonistic 

consciousness of master and slave" determines that a "slave's avenging anger" against the 

master is a given; as it is highlighted by Franz Fanon (The Location 44, 49). These 
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negative emotions fall within the "death drive" and draw a dividing line between those 

involved in the relationship (Brennan 36). In contrast with it, compassion provides an 

alternative relationship which enables bonding instead of division by breaking the 

prejudices and constraints imposed by social roles. For instance, in Two Leaves and a 

Bud, the compassionate look towards the Whites in the plantation appreciates that the 

cruel foreman is but a young man who is left to feel "sick" and "lonely" when he reaches 

India because nobody notices him, while the White planters cannot act differently because 

they are affected by "the machine of bureaucracy which gr[inds] all human understanding 

beneath the wheels of its laws" (233, 268). As Anand reflects through his characters, it is 

not that the Whites are evil per se, but that being part of a society ruled by "unrestricted 

capitalism" in which money is the ultimate value, they "exaggerate[] the worst instinct in 

their own character and call[] out the worst in the Indian" too (154; Apology 154). This 

can be observed, for instance, in the Indian wardens, who act as the long arm of the 

planters, "keep[ing] guard over the plantation and … bring[ing] you back if you should 

go" (Two Leaves 38). However, breaking the binary logic which would predict feelings 

of rage towards them from the coolies, a compassionate look towards them, expressed by 

the coolie Gangu, "understand[s] their attitude… [because] they ha[ve] been paid … and 

naturally they fe[el] superior" (261). 

 Regarding the Indian oppressors, in Gauri, the girl compassionately understands 

her husband's "beatings, ... rages and ... sulks" as being the result of the "torment[]" 

produced by his aunt's nagging, his fear of the elders and the gossip of the neighbours 

about her having been in "houses of ill fame" (112; 246; 256). When this moment of 

understanding is produced, she feels "waves of pity rise up in her from her entrails", while 

thinking that her husband is a "poor confused boy" and that his actions are not entirely 

"his fault" (248). Thanks to her openness and sensing the "waves of tenderness" in her, 

her husband can "expiate the feelings that ha[ve] tormented him" and confess: "I fretted 

and... I beat my head against a wall one day, in despair... Now... now... now I can breathe... 

But first let me hug you" (236). By acknowledging his pain and not hiding his weakness, 

the husband reveals himself as a flawed human being in the path towards progress and 

improvement. Therefore, in this scene, compassion represents a "heal[ing]" force which 

dissolves pain and antagonisms, while providing this Third Space outside binarisms; a 

true "opening which renounces any right" towards judging the Other, who is encompassed 

in this mutual hug (237; Specters 82).  
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4. 4. The Discourse of Emotions as a Deconstructive and Counter-

Hegemonic Tool  

 

 Anand's discourse of emotions is his personal contribution to a dialogue 

established among a range of Eastern and Western elements which exert their influence 

on his generation. In his attempt to create a synthesis, he looks back at the sources of his 

cultural tradition to recover the theory of Rasa, centred on emotions, because it provides 

a source of knowledge which can contest and complement Western rationality. Having 

considered previously how the "ontology of [the] white world" popularizes a view of 

reality which is determined by "hierarchical forms of rationality and universality", such 

as those of the Anglo-Indian way of life and of science and technology, this chapter 

reverses the colonial gaze to trace moments when the West is contemplated through 

Eastern eyes (Bhabha, The Location 237). This attempt falls within, what Bhabha would 

call, a process of hybridity between both spheres of knowledge which, as he argues, 

creates "something else", a Third Space which destroys the logic of binarism by 

originating something new (28). As we have seen, an example of that logic of binarism is 

implicit in the strategy of mimicry which divides the participants in the colonial encounter 

between "original and copy" or between imitated colonizer and imitating colonized (227).  

Precisely, the language of emotions also provides a different kind of universality 

which cuts across cultures because it is based on the sameness of bodies considered as 

"protoplasmic metabolisms" sharing the energy of life (Seven Little-Known 27 - 28). 

Therefore, the universalism of the East, as conceptualized by Anand, states that the 

equalizing factor among humans is "the flame of life" which inhabits in each and every 

living creature; human beings as much as animals (Apology 172). So, for him, it is this 

shared "flame of life" which calls for the same love and respect towards any individual, 

no matter how high or low the social extraction they may belong to. Accordingly, Bakha, 

in Untouchable, who occupies the lowest social position, is described by Anand as 

"possessed by a curious fire", which reveals itself to the outside world by a "wild light in 

the boy's eyes" (Untouchable 74, 78). Similarly, in Private life of an Indian Prince, the 

concubine "glow[s] like a fire" and "let[s] her blind soul radiate" towards the Prince, who 

is at the apex of his society, and has within himself "the glow of life" together with a 

"fire" which "burns … in the embers of his being" (300, 301, 322). The bonding quality 

of this flame is stressed in the case of the doctor in Two Leaves and a Bud, since the 
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naturalness of the "force... inside him", which is emphasized by describing it as an 

"ardour… simple like breath" and "passionate fire" is transferred to his lover, as she 

admits that "that spark of fire … had kindled her" (121, 97). Likewise, in The Big Heart, 

the factory workers come to realize that they are united by having "the flame of 

understanding" within them (230). Indeed, the light of this flame makes it possible to 

leave the "curtain of fear and suspicion" which divided them behind (230). Thus, in this 

case, the flame of life is also an enlightening door open towards knowledge, which reveals 

an emotional truth lying within themselves. 

The relevance of Anand's discourse of emotions and its hybrid "newness" can be 

understood by recalling Veena Das statement about the ontology of the Western world, 

which is described as being based on "an overdetermination of man as rational being" in 

whom emotions are intently overlooked (Bhabha, The Location 227; Das, "Subaltern" 

311). Bhabha's notion of "doubling" is particularly useful to understand the rational 

manoeuvre which is at work here because it suggests that the intellect attempts to 

elaborate certainties based on what can be rendered visible, although, a closer look reveals 

that its intention is hampered because there is always something else which can emerge 

from invisible unconscious regions or, in our case, from the overlooked realm of 

emotions, which invalidates rational certainties (The Location 143). Accordingly, 

Western rationality fails to be such a powerful source of cultural explanations, since it is 

constantly challenged by elements which lie beyond it. As Spivak notes, revealing these 

inconsistencies is part of the postcolonial project, which attempts to "make visible the 

unseen" ("Can the Subaltern" 80). Certainly, by applying the word newness to the 

discourse of emotions, I do no mean that the West was not aware of their existence 

because we already saw some examples of the use of emotions in several disciplines such 

as sociology. Nevertheless, in line with Clough's statement about the "affective turn" in 

Western criticism, the aspect of newness here comes from the shift in the way in which 

emotions are approached; because previously they were mostly ignored, while now they 

are considered relevant; which enables the visibility of hitherto unseen traits (1). 

 Akin to Bhabha's idea of doubling, the eruption of the interrogating sphere of 

emotions as belonging to the unseen world is a key concept in Anand's thought, who is 

interested in it as a source of knowledge. He chooses the verbs to look and to see to 

elaborate his questioning of established certitudes and applies them to describe the way 

in which we access reality. As he argues, looking at the outer features of the world creates 
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a first layer of understanding, which is shallow because it is the product of the information 

perceived through the senses. However, a deeper layer of meaning can be reached by 

mobilizing the inner resources of the human being, which are not only the emotions, but 

also the memory and bodily rhythms, as we saw in Anand's holistic concept of the 

individual. Reaching this deeper layer of meaning requires an integral response from the 

human being as mind-body-soul. This is the result of seeing into reality instead of merely 

looking at it. Therefore, thanks to a seeing vision, the individual can understand the nature 

of reality fully; see what is behind, and not just look at the world on its surface. For 

instance, looking at the progress created by Western science and technology, it seems that 

developed nations enjoy a prosperity envied by those who are less fortunate. However, 

by elaborating an analysis in emotional terms through the feelings produced by it in its 

participants –which amounts to see what lies unseen behind the idea of Western progress– 

Anand concludes that "the total gain of acquisitive society is not well-being but anxiety 

… fear and trembling all around" (Apology 17). Thus, it is through insights such as this 

that he is applying the returned gaze of a subaltern who inhabits the margins of rational 

modernity to reveal that progress is a battlefield spersed with emotional skeletons.  

 The analysis carried out in this chapter exemplifies how Anand's novels reflect 

these two layers of meaning: one which is produced by looking superficially at reality 

versus another one which results after seeing what lies behind it. This is so because he 

describes his characters as an "interplay of … inner feelings and outer experience" ("On 

the Genesis" 135). Looking, or gathering information from the outside through the senses, 

provides a commonsensical and shallow level of understanding which allows characters 

to experience the world and interact according to their social roles. As a complement to 

this visible or palpable level of understanding, Anand adds what he calls the level of 

"apperception", whose main virtue is the ability to "disentangle[] … feelings" (The 

Bubble 573). Apperception implies discovering a deeper meaning which involves the 

emotions and disregards the rules of the linear and predictable Wester thinking. By 

sharing this kind of meaning, the characters achieve what Anand calls a "higher level" of 

communication, in which they can open to each other their "body and soul, with all [their] 

strengths and failings" so that their deepest needs and motivations can see the light (The 

Prince, 136, 139). Indeed, through this distinction of looking versus seeing, Anand is not 

only creating an interrogating and displacing narrative which questions the hegemonic 

position of rationality, but, at the same time he is also answering the postcolonial question 

posed by Spivak: "[w]hat is it that is left out?" (The Post-Colonial 19). Undoubtedly, for 
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him, emotions are the unseen element which is left out of the ontology of the West, while, 

at the same time, it is the one which makes the counter-hegemonic and "empowering 

condition of hybridity" accessible to the subaltern (Bhabha, The Location 227).  

 Regarding the hegemonic position of rationality, the first term mentioned above 

which conforms Western ontology, it is questioned by Anand's discourse of emotions 

because the latter follows an "illogical logic" which cannot be possibly understood from 

a Western standpoint, based on setting clear limits and boundaries (Anand, "The Story" 

26). Its absence of clarity can be seen in the characteristic iridescence of emotions, which 

are not neatly spaced, but come in mingled clusters, such as the "mixed ecstasy of desire, 

pain, happiness, fear and sorrow and frustration" felt by one of the characters together at 

a time (Two Leaves 131). One more way in which emotions question Western rationality 

is by showing the illusionary nature of the "self-contained Western identity", because, 

emotionally, individuals are everything but isolated islands (Brennan, 12). Indeed, 

emotions flow not only within a character, but also among them. This can be inferred 

from the fact that the British confidence in their own power is performatively created in 

a process of negotiation which consists of multiple incidents in which the Other sees its 

own confidence shattered after being forcefully kept powerless. For instance, in Two 

Leaves and a Bud, the coolie Gangu was a proud farmer once, but suffering daily 

humiliations in the plantation at the hands of the foreman and the wardens breaks his 

pride completely and disciplines him into the docility required to do his hard work without 

complaining. Apparently, the "abject humility" of the coolies acquiesces in the shouting 

and bullying of the wardens (263). As the planters' mindset follows the binary logic of 

the Western logos, if the coolies are "shrunken by fear, broken and numbed… tense and 

tearless", they feel powerful (265). This is the reason why, within the binary logic of 

master and slave, as soon as the coolies turn and grasp a strand of power, the Whites 

assume they are plunged into powerlessness themselves; which results in their 

overreaction of mistaking a tentative and rightful complaint for a mutiny. 

Bearing this in mind and contrasting Anand's discourse of emotions with the 

rationality of the Western logos, its blurred fringes can be better delineated by being 

confronted with Derridà's concept of the Chora, which is characterized by existing 

without having a fixed identity; placed "between being and becoming" (Chora 33). 

Likewise, Anand's characters, considered as emotional beings, walk out of the fixity of 

their social roles to plunge into a relentless becoming. For example, the outcastes Bakha 
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and Bhikhu, together with the coolie Munoo, who belong to the downtrodden and suffer 

daily abuse, are predictably "afraid" and feel "anguish", "anger" or "humiliation" as a 

reaction to the violence they bear (Untouchable 64, 78; Coolie 136; The Road 4, 7). 

However, affected by the operation of "doubling", which invalidates certainties, and 

imbued by the "illogical logic" of their emotional worlds, there are times when they 

experience "wild delight", feel "exhilarated", "hopeful" or even "thrilled to the very 

marrow of [their] bones" (Untouchable 78, 148; Coolie 140; The Road 75). The fact that 

they can be free to experience such positive emotions is an example of the kind of 

empowering condition of hybridity mentioned above. Conversely, powerful individuals 

such as a Prince, the head of a temple or a landlord, do not only feel "boisterous to the 

point of back-slapping bonhomie", "agog with excitement", exudating "heartiness" or 

"effusive and hearty" as expected, but also "filled … with panic", "ashamed", "desolate 

in [their] aloneness" and even "enslaved"; which runs counter to their privileged social 

positions (The Prince 128, 140; Reflections 43, 69, 105; The Sword 195; The Road 46). 

Similarly, the white planters feel the "ecstasy of sheer power" and "safe" in their superior 

position which "infuse[s] … awe and respect" in the commoners, although, after 

considering the unseen aspects of their power, this does not prevent them from feeling 

"upset", "feeble" or sheer "panic" (Two Leaves 24, 25, 44, 45, 221, 226). Therefore, we 

can conclude that Anand's use of the discourse of emotions functions similarly to the 

Chora by troubling the order created by binary divisions such as privileged versus 

underprivileged or hegemonic versus subaltern. This amounts to dismantling them by 

blurring their boundaries, which is also a characteristic of the Chora. As we have seen, in 

emotional terms, a consequence of the absence of limits and of the disappearance of the 

dividing line is translated either as fear and anxiety or as kindness and love; depending 

on the context and on the participants. 

 Here, we have reached the point where Anand's discourse turns counter-

hegemonic, since, in terms of the emotions experienced by them, the examples above 

show that the hegemonic are neither privileged nor superior but that they fall prey of the 

same fear and anxiety which are felt by the powerless subalterns. This is how the "illogical 

logic" of emotions breaks the boundaries set by the "exclusionary imperialist ideologies 

of self and other" (Anand, "The Story" 26; Bhabha, The Location 19). Interestingly 

enough, Anand's uncovering of the emotional truths lying behind the hegemonic rational 

discourse of the West matches Bhabha's argument, which states that the position of the 

colonizer is characterized by "an anxiety which will not abate" (101). As we saw in Two 
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Leaves and a Bud, Anand's elaboration of the process of "inverted bullying" in which the 

Whites are engaged can be taken as evidence which endorses Spivak's project of 

"unlearning … privilege as a loss", since the privilege of aloofness and separation from 

other human beings reveals the anxiety of isolation and turns into the claustrophobia of 

being sieged (The Post-Colonial 9). Additionally, Anand is also putting into effect and 

"oppositional cultural practice" which destroys the fiction of the Other, because 

acknowledging that colonizer and colonized are the same in being vulnerable to 

experiment fear and anxiety invalidates the assumed difference and consequent hierarchy 

between them (20). At the same time, the line separating master and slave is blurred; 

which reveals that the binary division between them is artificially created by the 

hegemonic discourse of the West along the invented lines of race. This is the point of 

view of Butler, who, in her elaboration of gender, ponders about the logical operation 

which imposes an artificial meaning over a biological difference (Bodies xiv). In any case, 

if the emotions depicted in the narratives sometimes uphold the hierarchy of hegemony, 

while, at other times, they refute it, it is because, with their "becomings and un-

becomings", they do not follow the logic of the Western logos, but behave according to 

the principle of indeterminacy inherent to Derridà's concept of pharmakon; in which, as 

we saw, the same factor can be taken as remedy or as poison depending on the context 

(Seigworth and Gregg, The Affect 2). 

 

4. 5. Anand's Counter-Hegemonic Vision of an Emotional Community 

 

 As regards the social role of emotions, we saw how the historian Rosenwein 

emphasizes their usefulness as "instruments of sociability", since, as she remarks, they 

are present in "human relations at all levels" ("Problems" 19 - 20). Anand's vision of 

society agrees with her argument because, since he has a holistic vision of human beings 

as a composite of "reason, emotion and imagination", all these components are involved 

in their daily activities; which include establishing and keeping relationships (Apology 

144). In this sense, Seigworth and Gregg point out that emotions, belonging to the realm 

of affect, represent the "body's capacity to affect and to be affected" with a varying degree 

of intensity (The Affect 2). 
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 Precisely, a relationship established thanks to Derridà's kind of "unleashed 

overflowing", an opening without any kind of constraints or rules, represents an emotion 

at its peak of intensity (Specters 144). As we saw, this unbounded openness towards the 

other takes place in compassion –or karuna– which represents a step towards the growth 

of a peaceful humankind. Nonetheless, it is also produced in other kinds of relationships 

which are not so fruitful. For instance, in Private Life of an Indian Prince, we have an 

example of this kind of overflowing in the character of the Prince –an hegemonic 

individual– who is affected by his lover to the extent of reaching a point where his 

subjective perception is that of a dissolution of personal boundaries in which he no longer 

knows where his body ends and hers begins. Knowing that his experiences belong to a 

different reality, the Prince cherishes the illusion of finding a world for both of them 

"enchanted as … a fairyland" where he can let his fantasy lose (261). Absorbed in the 

stormy feelings which the relationship creates in him, he wonders why she is "all in all" 

to him and concludes that it is "the smell of her which mixes with mine" (262). According 

to Brennan, this would be an example of "chemical entrainment" in which their bodies 

are connected by airborne molecules (9). This physical communication is what Clough 

describes as the "dynamism immanent to bodily matter" as much as the sort of "preverbal 

process of sensing and feeling" noted by Kakar, which, in this case, aligns their bodies 

intensely ("The Affective" 1; The Inner 20).  

 One more example of an overflowing connection between individuals is found in 

Untouchable, in the person of its protagonist, the subaltern Bakha. In one scene, after a 

long day in which he has been repeatedly abused by caste Hindus, he feels "oppressed by 

the weight of his heavy cloud of memories", "unnerved" and a "kind of nausea" when he 

hears Gandhi saying that he would like to "be reborn as an Untouchable, so that [he] may 

share their sorrows" (133). Letting the compassion which comes from the great sage affect 

him, makes Bakha feel that he "love[s] the man. He fe[els] he c[an] put his life in his 

hands and ask him to do what he like[s] with it" (148). However, this kind of complete 

surrender to the other, or melting into one another as in the case of the Prince, is not useful 

to build a society because it reaches a dead end which does not involve more people. 

Clearly, for the Prince, enjoying the connection with his lover is a matter of two as much 

as a solely individual aim because he wishes they would live in an "enchanted land" where 

"no one could see [them]" (Private 261). In the case of Bakha, his connection with Gandhi 

answers to a personal need to alleviate his suffering; a need which is met, because the 

"great man's sympathy … [is] such a balm … so comforting" for him (Untouchable 149). 
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However, Bakha's underprivileged position makes it impossible for him to participate in 

any kind of collective endeavour which could be socially useful. Accordingly, after the 

encounter, he turns inwards and, being "spellbound", he is shown to be truly affected, 

feeling that the words of the Mahatma "have touched the most intimate corner of his soul" 

(149). Although these two examples do not depict emotions which are useful to create 

social bonds, they back Anand's vision of the counter-hegemonic and universalizing role 

of emotions once more because they show how the same emotion of overflowing is felt 

by the hegemonic as much as by the subaltern. 

 Regarding the kind of community which Anand strives to achieve, since it is made 

of "diverse peoples with intricate ramifications of individual belief and social 

conditioning", he insists that it should thrive in the diversity of its bewildering variety (Is 

There 173). Difficult though this endeavour may seem, he commits to a positive course 

of action by elaborating in his novels the way to create a "conscious unity… through the 

affirmations of love" (160, 176). As to the kind of attitude that this community should 

foster in its members, he describes it with the term "co-discovery", which "involve[s] 

exchange and mutual aid, as well as solidarity or friendship" ("Variety" 445). As well as 

that, within his concept of humanism, Anand points out that building a conscious unity 

requires a "brotherhood of man" (Is There 160). Putting these affirmations together, one 

such example of friendship turned into brotherhood is that of the coolie Gangu mentioned 

above, which takes place when he is comforted by being called "brother" by his neighbour 

(Two Leaves 39). After being torn from their places of origin, both individuals are in a 

position of uncertainty, which they resolve by trusting each other and optimistically 

believing that the world is "full of possible friends" (173). 

 Equally important, the "affirmations of love" Anand alludes to unfold in his novels 

amidst the actions of his characters in a way which can be likened to Derridà's concept of 

"differánce" because there is neither a single way to build the kind of trust in other human 

beings inherent to the term, nor, as Byun-Chul would say, to open the window to the 

Other (Bradley 5). Hence, within the play of difference and deferral, the relationships 

depicted by Anand take the shape of "a palimpsest of force-encounters traversing the ebbs 

and swells of intensities that pass between 'bodies'" (Seigworth and Gregg, The Affect 2). 

As we saw in the elaboration of the vacillating boundaries of caste and class, the 

characters in the novels live in a world of "chaos [and] discontinuity" in which fear and 

anxiety seem to reign supreme (Seven Little-Known 143). For Anand, these are the 
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emotions promoted by the West, since its profit driven society requires them as the staple 

to create the kind of hate and hostility which keeps the world fragmented and enslaved. 

In contrast with it, the counter-hegemonic emotional discourse of his subaltern characters 

is aimed at creating a social bond which works like Derridà's notion of supplement, which 

states that categories behave like open chains constantly adding elements (Royle, 16). 

Accordingly, affected by a bonding akin to Derridà's "hospitality without reserve", the 

underprivileged engage in multiple acts of "accumulative beside-ness" such as open 

communication, kindness, permeability, compassion, tenderness, pity or sympathy 

(Specters 82; Seigworth and Gregg, The Affect 2). 

 In Across the Black Waters, we find one the most difficult instances of 

communication between the two terms of a binary, since it takes place between German 

and British soldiers, who are killing each other from opposing trenches in the front and 

do not even share a common language. In this occasion, the Indian soldiers witness a 

"strange phenomenon" when a few soldiers from both armies are seen "shaking hands and 

talking to each other with gestures even as they laugh[]", while they share cigarettes and 

sweets "out of each other's hands" (248). The Indian soldiers join them and also eat their 

cakes once they know that they are wishing each other Merry Christmas. This 

confraternization creates an atmosphere of good will, in which the Indians are affected 

by what is going on among the members of the other groups. Hence, they feel happy 

because they "ca[tch] the contagion of innocent humanity in the air" (249). The relevance 

of this scene to illustrate Anand's humanist idea of a common human culture is evident 

because there can be no starker line of division that the one between two contending 

armies, which is shattered by this act of communication. As Spivak notes, this is an act 

of genuine engagement in which a situation of "accountability" is produced by the flow 

of responses among its participants (A Critique 384). Indeed, seeing the Germans nearby 

makes the Indians appreciate that "they are tall and strong like us", and "suddenly" they 

consider the enemy "as human beings for the first time" (Across 249). Additionally, with 

this close contact, both contenders break the negative stereotypes which they have on 

each other, while they also come to the kind of "dialogue of equals" which Said considers 

a precondition for an understanding among the different cultures of the world; despite 

lacking a common language and merely using gestures (Orientalism 338). After this 

display of solidarity, because they share food with those who are hungry, and their mutual 

co-discovery, the idea of the enemy as Other has changed because now he is not only 

humane, but he has even become family. Therefore, through the atmosphere of emotional 
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wellbeing resulting of this act of communal kindness, a new image of the enemies has 

been created in which they are welcome as "cousins" who "can smile"; which liquefies 

the stereotomy enemy versus friend (Across 249). 

 In the example above, the flow of kindness takes place between groups of people, 

although there are many instances in the novels in which the participants engage in 

differing realizations of love, since it can take place between individuals or between a 

group and an individual. However, similar to Derridà's characterization of suffering as a 

"macroscopic fact, made up of innumerable singular sites of suffering", karuna, as love 

or compassion, also behaves as a "macroscopic fact" composed of "innumerable singular 

sites" of kindness, tenderness or open communication (Specters 106). This is the way to 

create the sort of "accumulative beside-ness" mentioned above which delineates Anand's 

concept of love. At the same time, each of these interactions brings an awareness of the 

Other as "a fellow living, suffering, joyful creature" to the participants involved (Brennan, 

119). Nevertheless, in most of the interactions, witnessing suffering on the Other is what 

creates awareness. In Gauri, for example, the doctor understands that Gauri's illness is a 

reflection of her inner tortured emotions in the same way in which Gangu's friend reads 

anguish in his face. Therefore, the doctor climbs down from his exalted status to approach 

the girl tenderly and tell her in her own colloquial language "You have made yourself 

ill?" (135). In Two Leaves and a Bud, the same perception of the suffering of the other is 

seen in a coolie girl, who, in the middle of the turmoil of the so-called mutiny and carrying 

a friend's baby in her arms, tears herself from the "hysterical crowd" to reach a stream 

where she can "fill[] her palm and apply[] it to the baby's mouth" to quench its thirst 

before she herself drinks (193). Here, the perception of the needs of the Other takes her 

to act, even by endangering herself, because she could have run for her life, letting the 

baby drop from her arms. For Anand, the generous behaviour of this kind of solidarity 

lies at "the core of human relations" and is the expression of a strong social bond because, 

in contrast with the neglected childhood of the foreman, who remembers his father as a 

"bloody swine", here, even a neighbour provides attentive care to a child in need (267; 

"The sources" 30). 

 Although I am using the word discourse to talk about emotions, in several places 

in my arguments I have explicitly stated that Anand is interested in emphasizing that there 

are times when words are not needed to establish a personal communication based on 

kindness. For instance, this is the case between the girl above and the speechless baby, 
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between German and Indian soldiers in this section or between Indian soldiers and French 

people in a previous chapter. The message implicit in these scenes is that, if tenderness 

can flow between people who do not share a common language, it would be much easier 

to have it flowing in the case of people who can actually convey their message clearly 

through words. Nevertheless, Anand also points out that social conventions such as the 

kind of politeness described in the society of the planters should be dropped because of 

the insincerity behind their words. In contrast with it, as Brennan notes, the language of 

the body does not lie because the messages conveyed by it, which are the outcome of an 

inner visceral response, later expressed in outer skeletal and facial behaviour, produce a 

kind of instant communication understood by the senses, called by her "conscious 

awareness", unadulterated by thought processes (137). In the examples above, the 

truthfulness of that unuttered language can be seen in the smile of the German soldier, 

which marks him as a friend instead of a fiend, or, in the case of Gauri, in the change in 

her face, suddenly "red with embarrassment", which acquiesces in the doctor's suggestion 

(Gauri 135). 

 One more way in which a wordless emotional discourse is produced is when 

bodies enter into a dialogue established through what Massumi calls "a prepersonal 

intensity" which exists before and outside the individual ("Notes" xvi). In the examples 

above, we find the foreman in Two Leaves and a Bud, whose violent behaviour is 

explained by the fact that he had "caught the contagion" of the spirit of the Empire (49). 

In Across the Black Waters, the same is seen to happen to Lalu when he enters into the 

battlefield impelled by the "contagion of madness in the riot. … firing round after round, 

persistent and hard, as if he had been drugged into a passion of violence … unable to 

think or feel" (137, 139). Thus, these two individuals unwittingly join a previous mood 

or collective emotional tone which is outside them to make it theirs and become fully 

integrated in that kind of community. This not only happens with negative emotions but, 

more interestingly, with positive ones, such as "the contagion of innocent humanity in the 

air" which affects the soldiers making them happy; precisely the kind of contagion in 

which Anand is interested (Across 249). Another positive example is found in Two Leaves 

and a Bud, when the coolies' "affection for each other" creates an "atmosphere of jollity 

among them when they [are] together", which makes them work "light-hearted and 

goodhumoured" (253). With these instances of mood contagion, we are truly witnessing 

the "body's capacity to affect and to be affected" (Seigworth and Gregg, The Affect 2). In 

Anand's writings, this faculty is enabled by his particularization of emotions as "energies 
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flowing in our metabolism"; which can also reach the outside of the body as it is illustrated 

above (Seven Little-Known 142). 

 By elaborating his idea of an emotional community Anand wants to find a way 

out of the "present degeneracy" of his country; a state which holds its citizens prey of 

"poverty, of danger, [of] humiliation and darkness" (Apology 104). Convinced that the 

human beings are "inherently neither good nor bad", he searches for the way to counter 

those tendencies which "exaggerate[] the worst instinct[s]" in them (154). Therefore, his 

writings explore ways to change, to heal, to find new meanings which can bring people 

out of their ruts, make them "straighten [their] back[s] and look at the stars" (114). His 

message of hope has to be necessarily expressed in a universal language, since, within his 

humanistic vision, it should be capable to be extended to the "human family" as a whole 

(110). Looking back at Anand's concept of the human being, he notes that one of its 

components is an inner source of rhythm in the body, which comes from its innermost 

part, made of the nerves and the six plexuses of Western anatomy, similar to the Eastern 

chakras or Tantric centres of inner energy. Clearly, rhythm proves to be a universal 

element common to all humans because, as Brennan observes, it is one of the channels 

which connects individuals to each other (25). Moreover, according to Spivak, rhythm is 

not only useful for the human species because, in her deconstruction of the opposition 

between the human and nature, she states that "biorhythms" are part of "the physical and 

mental life of all living things" (A Critique 383). As we saw, these two extremes, the 

innermost being and a universal element common to all living things are brought together 

in Anand's conception of the "third eye" of the imagination which, in those times when it 

opens, leads the body-soul to a total experience, by reaching "oneness with the internal 

rhythm, joy, catharsis or release" (Seven Little-Known 19). 

 An instance of such collective openings takes place in Reflections on a White 

Elephant, when members of different castes join in a pleasurable activity; that of riding 

the wooden horses of a merry-go-round. As we saw, besides breaking any sort of 

hierarchy among its participants by placing them all at the same level, the wheel is a 

symbol for Anand, because, as it is a unity composed by several spokes, it entails that the 

unity which is India can accommodate a multiplicity of peoples. Therefore, in this case, 

he purposefully makes the Head of a temple sit next to his devotees, women next to men 

and professors next to children. In addition, within the theory of Rasa, it was mentioned 

that, in the path towards its realization, there are elements of "joy or bliss … surprise … 
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or wonder", which, once fulfilled, are followed by a profound harmony and relaxed 

tranquillity (Nataranjan, 378). Similarly, in this scene, the riders go through different 

emotional states such as doubt by being "hesitant [and] unsure" at first, surprise at having 

"to revert back to boyhood", excitement with the speed of the wheel which makes them 

smile and laugh nervously, fear at the "danger of possibl[y] falling off", elation because 

"in joy, one could be a boy among boys", while finally, "excited by the rhythm" shame 

and dignity alike lapse and the group becomes united in a "momentum of joy from herd 

instinct" (171). Certainly, becoming a herd dissolves all possible differences among 

human beings. Nevertheless, Anand goes further, because, as he believes that "feeling 

and movement [are] one", the gyrations produce a culminating moment thanks to "sheer 

love of movement" when "stirrings of rhythm ma[ke] [the] body into soul from feelings 

of sheer delight", thus dissipating the duality between body-mind (171; Seven Little-

Known 121). According to Brennan, this final release brings awareness of the other not 

as merely a suffering fellow being, but as a "living, … joyful creature" (119). This is the 

kind of positive life force which Anand believes can leave hates, tensions and fears behind 

to create a human community based on the "essential similarity … of human beings"; an 

essence which, nonetheless, respects their irreducible singularity (Apology 199). 
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Conclusion 

The present research was undertaken with the aim of enhancing our knowledge of 

Anand's fictional world by engaging in a discussion among a variety of postcolonial 

concepts such as paradox, catachresis, Orientalism, liminality or hybridity and by 

analysing several kinds of binarisms present in his novels. The final aim of examining 

how these concepts were grouped around several pairs of binaries was to inquire about 

the ramifications of Anand's holistic vision of the human being and about the kind of 

community for which he strived. Nonetheless, before focusing on his conception of the 

individual, I have examined how Anand deconstructs both, the dualism which is inherent 

to the Western episteme and the rigid hierarchy structuring Indian society. Accordingly, 

the starting point of the section of analysis was Spivak's enumeration of the binaries of 

colonizer vs. colonized and of hegemonic vs. subaltern, which, as she suggests, were 

guiding principles of colonialism. Regarding the former binary, it was present in two 

novels, Two Leaves and a Bud (1937) and Across the Black Waters (2000). In the first 

one, the Whites occupied the higher social ranks and this social privilege entailed carrying 

out their activities in a secluded environment. Therefore, their homes and their club 

provided the means to remain physically separated from the Indians, while it also allowed 

them to believe firmly in the benevolence of the British civilizing mission. This suggested 

that they held prejudiced, fixed and stereotyped ideas about Indians, such as that of their 

weak, lazy or deceiving nature. The fact of labelling the colonized with these negative 

qualities, enabled the Whites to define themselves with the opposite characteristics. In 

this light, British superiority was easy to explain because, in colonialist discourse, the 

Britons were, for instance, hardworking, strong and reliable. Interestingly, this logical 

operation of creating mutually excluding binaries according to ideas stemming from the 

imperial centre were taken as an illustration of one of Derrida's arguments. In it, he states 

that, since the times of Plato, the Western episteme has elaborated homogeneous and solid 

categories, such as the ones represented by each of the terms of the binary colonized 

versus colonized, which are the foundation of Eurocentric structures of thinking. 

Likewise, in Across the Black Waters (1939), Indian soldiers saw themselves as 

completely different from their white masters, whom they couldn't even look at directly 

without fearing to be reprimanded. This is the reason why their first contact with the 

French white people bore the traits of Orientalist overgeneralizations. Returning to my 

initial hypothesis, this demonstrated the extent to which the human relationships depicted 
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by Anand were shaped by stereotypes created by the Western episteme. Nevertheless, 

Anand provided a creative response to this logic of opposition and exclusion which was 

in tune with Derrida's project of deconstruction. Surely, the relationships established 

between the Whites, French or British, and the Indians had as its starting point culturally 

established assumptions which made them consider each other catachrestically as 

undifferentiated members of the categories of either Westerner or Oriental. Nonetheless, 

as the action progressed, Indian characters were confronted with a paradox because some 

whites, the French, approached them in a friendly way and were interested in their 

customs. Even the British had behaviours unknown to them, as when their superiors 

talked to them as man to man in the harangues before the battle. Following the logic of 

the Western episteme deployed by Orientalism, these instances would be dismissed as 

exceptions so that the firm foundation of the division between the White and the Others 

would not be shaken. In contrast to it, considering the members of the other group as 

individuals with particular characteristics worked as a Derridean paradox for the Indian 

soldiers because it fractured the solidity of the catachresis. In fact, once the force of 

deconstruction was awakened, it continued working by making the soldiers question their 

own system of values. For instance, up to that moment, infected by racist ideology, Indian 

soldiers had considered themselves superior to African ones because the latter were 

darker. However, seeing that the French did not discriminate against African soldiers, 

their own rigid caste system, which established a hierarchy according to the level of 

whiteness, was fractured. As Orientals, the Indians had been Othered by the West, 

considered as completely different and their individualities negated. Nonetheless, once 

they understood that not all the Whites were the same, the presuppositions of Western 

one-sided binary logic were no longer valid for them. Since my hypothesis was that the 

issues present in colonised societies could be easily tracked down in Anand's work, here 

it became evident that he used this argumentation to provide the reader with further 

evidence against the solidity and homogeneity of the categories of colonizer and 

colonized. 

Regarding the binary of hegemonic and subaltern, postcolonial criticism links the 

first term with dominance and privilege. Clearly, the Whites in India were entailed to all 

the privileges, but their position at the apex of the social scale was shared by some 

Indians, as it was the case of the Prince in Private Life of an Indian Prince (1953). In this 

case, his position was hereditary, sanctioned by the age-old system of caste and it seemed 

unshakable because it ultimately rested on the religious belief of people about the divinity 
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of their rulers. In spite of that, there were other emergent forces competing for hegemony, 

such as those of national politicians or communist guerrillas, which, in the end, caused 

his fall. This moment of instability and vacillation of boundaries also affected other social 

layers whose status alternated between the prestige owed to their caste and that of their 

economic position. In this section, my aim was to show that Anand provided evidence 

against the alleged Orientalist immutability of Indian society. Nevertheless, most of 

Anand's characters throughout the novels belong not to the hegemonic but to the category 

of the subaltern or the oppressed. Such was the case of the outcaste protagonists of 

Untouchable (1935) and The Road (1987), Bakha and Bikhu respectively. For both of 

them, it was not the episteme of Imperialism which Othered them and damaged their 

psyche, but the ideological structure of caste, which dictated that individuals were 

considered as pure or polluted according to their occupation. Therefore, being sweepers, 

they were regarded as polluted and occupied the lower end of the social scale. The social 

structure of caste made them grow weak and fragile Others who were unable to question 

the system. In fact, from an anthropological point of view, these characters are inhabitants 

of a liminal space. So, Anand took advantage of this and chose to use precisely this type 

of characters and not others to support his argument. As liminal characters, both outcastes 

were bearers of a difference which made them think by themselves and question 

established certitudes. Thanks to this, they were aware of a paradox which, this time, 

invalidated the one-sided logic of the caste system, when they observed that caste Hindus, 

who were not supposed to touch outcastes under any circumstance, touched them freely 

at certain times because it suited them. This happened, for instance, while playing cricket 

or, in the case of the foreman in Two Leaves and a Bud, for his sexual pleasure. 

The binary of tradition vs. modernity was useful to explain many of Anand's 

concerns. As we saw, Orientalism was founded on ideas of stability and fixity. Likewise, 

tradition fostered the same values, while, in contrast, modernity entailed adopting the new 

values spreading from the West. A traditional society, such as the one depicted in Coolie 

(1936), believed that the course of people's lives was determined by birth. In contrast with 

it, a society affected by a budding industrialization, as the one appearing in The Big Heart 

(1945), offered new possibilities in the shape of a new job and improved social status. 

Predictably, the moment of vacillation resulting from the interruptions of modernity 

created social friction, which I linked with Bhabha's view of the collapse of certainties 

suffered by postcolonial societies. Although the protagonists of both novels changed jobs 

and moved locations, which would have been unthinkable in a caste society not affected 
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by the new class consciousness, their subalternity prevented them from enjoying the 

slightest trait of freedom. Precisely, this was the situation which Anand wanted to 

denounce. 

Since, as part of my thesis statement, I contended that creating a different kind of 

community was a key concept in Anand's thought, in the third section, I turned to consider 

the kind of community which was created under the hierarchic and restricting logic of the 

Western episteme to be able to confront it later with the novelty of Anand's proposal. This 

would enable the reader to appreciate the relevance of his creative contribution further. 

In creating a world community, the West popularized the rational argument of progress, 

which was also behind the interruptions of industrialization within the binary of tradition 

versus modernity elaborated above. An ethnocentric discourse of rationalization, which 

aimed at creating a homogenized world, was organised as a narrative in which Western 

values were set as universal norms to be followed by those in the periphery. For instance, 

the English language and Anglo-Indian lifestyle were promoted in Indian society, or, 

even, at times, imposed on its members. This had a twofold effect on Indians because, 

first, it prompted mimicking attitudes in them in an attempt at sharing some of the 

privileges of those in power; and, second, it initiated hybridizing processes which would 

estrange some individuals from their social milieu, creating, as Macaulay prophesised, a 

class of citizens brown in colour but with a Western outlook. For example, this happened 

to Lalu in The Village (1939), who became a hybrid and liminal character because he was 

critical of some of the rules of his community and adopted newfangled ways, such as 

having his hair cut, despite being member of a religion which forbade it. As his rupture 

threatened the power of the elders, it was met with violence not only from his neighbours, 

but also from his own family. This was the price to be paid for challenging the stability 

of tradition with modern values. 

The narrative of progress was also present in the master discourse, to use Spivak's 

term, of science and technology. There were several characters, either British or Indian, 

which put forward the idea that both factors contributed to human growth and to improve 

people's living conditions. For instance, the character of the doctor in Two Leaves and a 

Bud was interested in eradicating illnesses such as cholera among the coolies working in 

the tea plantation. In spite of this, in his case and in that of the doctor in Gauri (1960), 

their ways were too foreign to affect Indians relevantly. In contrast, when the subaltern 

character of Gauri was trained as a nurse and, later, taught the villagers the benefits of 
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hygiene, her message was widely accepted by her community. This showed that Anand 

did not reject the West altogether, but that his proposal was to elaborate a creative 

synthesis of the East and the West by skimming those Western values and knowledge 

which were useful for India. For example, in Untouchable, it was suggested that the use 

of a foreign machine –the flush toilet– would end the discrimination of the Outcastes 

because it would replace them in the task of cleaning latrines so that they could take up 

other non-polluting jobs. 

Regarding Anand's reflections about the idea of community, there were three 

novels which reflected different aspects of it. In The Sword and the Sickle (1941), Anand 

intended to break the Orientalist idea of a homogeneous society by turning objectified 

others into subjects of their own experience. Therefore, the mass of ryots which formed 

the peasant movement was revealed as a chorus of individual voices, which matched 

Spivak's claim that individuals should be recognized as particular entities. In The Village 

(1938), it was shown that the impositions of the white rulers were not the only reason 

why Indians could not achieve freedom because, in a traditional society as that of the 

village in the novel, the power of the elders was the one keeping individuals in check; a 

situation which Anand likened to slavery. Finally, in Reflections on a White Elephant 

(2002), we had the best example of a new kind of society in which the social was remade, 

using Bhabha's terms, by taking meaningful elements from the past, such as local 

traditions, while not shying away from including elements from modernity, such as 

Western precision in making arrangements. The conviviality thus created was explained 

by Byun Chul Han's notion of inclusive disjunction. Accordingly, this kind of 

relationships were not ruled by antagonisms or structured according to binarisms of any 

kind but were characterized by an openness to mutual influences and respect to people's 

differing voices, which, in the novel, were exemplified by the multiple discourses of 

different religions. In an India in which millions of people had died due to religious 

intolerance, for instance, during the partition of the country, there could not have been a 

better and clearer example of the new plural pattern of life which Anand aimed at creating. 

Nonetheless, Anand believed that science and technology were the harbingers of 

a new age of plenty for all the humans in the planet. However, he foresaw that there was 

something rotten in the way in which the West used them to their own benefit. Therefore, 

this was the context in which he asked himself the postcolonial question used to inquire 

for hidden reasons behind outer evidence: what is it that is left out? For this reason, he 
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wondered what it was which was left out of the project of modernization that made it fall 

short of its promises of creating material wellbeing for everyone. The answer to this 

question was that the West fostered and idea of the individual as a merely rational being, 

while, for Anand, human experience necessarily involved the heart, the mind and the 

spirit. This is why, in the first part of my thesis statement, I argue that Anand's thought 

resists the colonial definition of subaltern subject by elaborating his own concept of the 

human being as a holistic individual with a mind, a body and a soul. Specifically, he did 

it by recovering part of his heritage –the Rasa theory of emotions, which elaborates an 

intricate language of feelings– and by devising the metaphor of the seven birds of 

perception. According to this metaphor, the individual is performatively conceived as a 

myriad of reactions happening in the present moment. Some of these responses take place 

in the physical body –those of the sight, the thalamus, the rhythm and the heart– while 

others involve cognitive processes, such as the memory and the brain. Only on certain 

occasions, the imagination makes the body and mind transcend the materiality of the 

world so that the spirit may reach joy and release. This kind of release represents freedom 

from the bonds of reality. Precisely, this is the same process which takes place in the 

attainment of Rasa.  

In the analysis of the novels carried out in emotional terms, I gave examples of 

how Anand elaborated an intricate and rich discourse, mainly, by depicting the visible 

traits of feelings on the bodies of the characters and by representing different emotional 

states through their actions. My argument focused on the emotions of fear and anxiety 

because Bhabha had noted their relevance for the way in which colonialism established 

its power relations. I demonstrated that Anand's point was that colonizer and colonized, 

as well as hegemonic and subaltern, were prey to the same negative emotions. Therefore, 

my contention was that he used the discourse on emotions as a counterhegemonic tool 

which revealed that human beings, regardless their social position, were the same if their 

vulnerability to negative feelings was considered. The evidence provided by my 

arguments took me to point out that Anand was suggesting that the firm line of division 

established by the Western logos between the self and the Other vanished when the 

individual was considered in their emotional dimension. 

In light of this, I came to the second part of my thesis statement which noted that 

Anand's holistic conception of the individual led him to devise his notion of emotional 

community as one in which the connection among human beings was established through 
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relationships of love and compassion. These relationships based on kindness not only 

created a bonding force which enabled the kind of dialogue of equals proposed by Said, 

or even Spivak's one-to-one responsible contact, but also materialized as Byung Chul 

Han's window fully open towards others. Indeed, Anand's notion of emotional community 

proved to be a counter-hegemonic tool by working as Bhabha's Third Space; destroying 

the logic of binarism by creating something new. In the hope of witnessing a time when 

colonizer and colonized or hegemonic and subaltern would embrace each other, Anand's 

notion of world community was one in which, once stereotomies and interested binarisms 

had disappeared, its inhabitants would engage in the pursuit of co-discovery, while being 

confident in establishing a dialogue of trust from the position of their acknowledged 

ethical singularity. 

The present exposition takes me to conclude that Anand's work can be considered 

as a life-long reflection about the ideas of division and bonding. In the world in which he 

lived, social divisive forces were legitimated by a Western episteme which was created 

by fragmenting reality in an attempt at controlling it. The array of elements emerging 

from this logical operation were considered as different entities which could be labelled 

and arranged into hierarchies and categories. Since these operations were extended to the 

totality of human beings, for the West, it was possible to Other a part of humanity to be 

further exploited for its own benefit. As an aid to this project of exploitation, the West 

devised narratives and discourses based on opposing binaries which contributed to the 

relentless control of either nature of society. An effective control over the Othered ones 

living on the periphery rested on creating power dynamics based on threat and fear which 

fostered a complete lack of empathy among those engaged in the interaction. Contrary to 

that, the Eastern episteme considered reality as a chaotic, contradictory and indivisible 

continuum in which everything was linked and interconnected. Since this proposition had 

been negated and hidden behind layers of Eurocentric knowledge, Anand was set on 

uncovering it. The East which spoke through his writings considered that it was not 

necessary to control either nature, reality or other human beings because there was already 

an inherent order in the universe; a cosmic natural rhythm of life of which everything 

participated. Therefore, the life force inherent in each individual impelled them towards 

the others, who were not such, because, through the bond of trust created by empathy, 

energies flowed from one to the other and back. Finally, Anand's reflection about the 

inexistence of divisions enabled individuals to bond and heal the fractures within 

themselves by recovering their own undivided nature in the boundless moment of joy 
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when mind and body became one. Thus, although the research carried out in these pages 

does not, in any way, exhaust the analysis of the binaries present in Anand's writings, it 

is within the field of the Theory of Affect that Anand's works could acquire a new 

relevance, since, according to the psychologist Daniel Dukes et al., we are entering "into 

the era of affectivism" and Anand's oeuvre would provide plenty of material to be 

analysed under its categories ("The Rise" 816). 
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Conclusiones 

Esta investigación se inició con el propósito de enriquecer nuestro conocimiento 

de la ficción de Anand entablando un diálogo entre su obra y varios conceptos 

postcoloniales –como son paradoja, catacresis, Orientalismo, liminalidad o hibridación– 

y analizando distintos casos de binarismo. Todo ello con la finalidad última de examinar 

cómo los distintos conceptos agrupados en torno a distintos binarismos nos conducen a 

ahondar en la visión holística del individuo y a entender mejor la clase de comunidad que 

Anand aspira a crear. Sin embargo, antes de centrarme en cómo construye su concepción 

del ser humano, primero examino cómo deconstruye el pensamiento dualista típico del 

humanismo occidental, así como la rigidez jerárquica de la visión social oriental. En 

consonancia con este planteamiento, el punto de partida de la sección de análisis ha sido 

la enumeración de los binarios de colonizador frente a colonizado y hegemónico frente a 

subalterno hecha por Spivak ya que, como ella sugiere, son principios fundamentales 

sobre los que se construye el colonialismo. Respecto al primer binario, aparece en dos 

novelas Two Leaves and a Bud (1937) y Across the Black Waters (1939). En la primera 

de ellas, los blancos ocupan las posiciones sociales más altas y el privilegio social del que 

disfrutan implica llevar a cabo sus actividades diarias en un entorno aislado. Tanto sus 

hogares como el club les proporcionan los medios para permanecer separados físicamente 

de los indios, lo que también les permite creer firmemente en la benevolencia de la misión 

civilizadora británica. Debido a esto, mantienen ideas fijas, estereotipadas y basadas en 

prejuicios sobre los indios, tales como que son vagos y de naturaleza débil y engañosa. 

El objeto de denominar a los colonizados con estas etiquetas es permitir a los blancos 

definirse a sí mismos con las características opuestas. Desde esta perspectiva, la 

superioridad británica es fácil de explicar porque, según el discurso colonialista, los 

británicos son, por ejemplo, industriosos, fuertes y fiables. Esta operación lógica de crear 

binarios mutuamente excluyentes según ideas difundidas desde el centro del imperio es 

considerada como ilustrativa de uno de los argumentos de Derridà. En él, Derridà afirma 

que, desde los tiempos de Platón, la episteme occidental ha elaborado categorías sólidas 

y homogéneas (como la representada por cada uno de los términos del binario colonizado 

frente a colonizador) que cimentan las estructuras de pensamiento eurocéntricas. 

Ciertamente, las relaciones personales que se establecen entre los indios y los 

blancos, ya sean franceses o británicos, tienen como punto de partida presupuestos 

culturales previamente establecidos que les hacen considerarse miembros indistinguibles 
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entre sí de las categorías de occidental u oriental. Sin embargo, a medida que avanza la 

acción, los personajes indios se enfrentan a una paradoja porque algunos blancos, los 

franceses, se les aproximan de modo amistoso, e incluso se interesan por sus costumbres. 

Incluso los británicos tienen comportamientos desconocidos para ellos, como cuando sus 

superiores les hablan de tú a tú en las arengas previas a la batalla. Siguiendo la lógica de 

la episteme occidental presente en el Orientalismo, estos ejemplos serían rechazados 

como excepciones para que la sólida base que cimenta la división entre los blancos y los 

Otros no se viese alterada. 

Sin embargo, considerar a los miembros del otro grupo como individuos con 

características particulares funciona como una paradoja derridiana para los soldados 

indios porque fractura la solidez de la catacresis. De hecho, una vez que la fuerza de la 

desconstrucción despierta, continúa funcionando, haciendo que los soldados se 

cuestionen su propio sistema de valores. Por ejemplo, hasta ese momento e infectados por 

la ideología racista, los soldados indios se habían considerado a sí mismos superiores a 

los africanos, ya que éstos últimos tienen la tez más oscura. En cambio ahora, viendo que 

los franceses no discriminan a los soldados africanos, su propio y rígido sistema de castas, 

que establece una jerarquía según el grado de claridad de la piel, se fractura. Como 

orientales, los indios habían sido convertidos en Otros por occidente, habían visto negadas 

sus características individuales y habían sido considerados como entes completamente 

diferentes de los occidentales. Sin embargo, una vez que comprenden que no todos los 

blancos son iguales, los presupuestos de la lógica binaria unilateral occidental ya no son 

válidos para ellos. Ya que una de mis hipótesis propone que la problemática propia de las 

sociedades colonizadas era fácilmente rastreable en el trabajo de Anand, aquí queda 

patente que utiliza este razonamiento para proporcionar al lector evidencias en contra de 

la solidez y la homogeneidad de las categorías de colonizador y de colonizado. 

Respecto al binario hegemónico frente a subalterno, la crítica postcolonial 

relaciona el primero de estos términos con dominio y privilegio. Claramente, los blancos 

en la India disfrutaban de todos los privilegios posibles, pero su posición en la cima de la 

estructura social era compartida por algunos indios, como es el caso del Príncipe en 

Private Life of an Indian Prince (1953). En este caso, su posición es hereditaria, está 

respaldada por el antiquísimo sistema de castas y, aparentemente, era inamovible porque 

descansa sobre la creencia religiosa de que los gobernantes participan de la divinidad. A 

pesar de todo esto, aparecen otras fuerzas emergentes que compiten por la hegemonía, 
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como son los políticos a nivel nacional o las guerrillas comunistas, quienes, finalmente, 

causarán su caída.  

Este momento de inestabilidad y vacilación de los límites también afecta a otros 

estamentos sociales cuyo estatus alterna entre el prestigio debido a su casta de nacimiento 

y el de su posición económica. En esta sección, mi objetivo era demostrar que Anand 

aporta evidencias en contra la supuesta inmutabilidad de la sociedad india defendida por 

el Orientalismo. Sin embargo, la mayor parte de los personajes que aparecen en las 

novelas de Anand no entran dentro de la categoría de hegemonía, sino que son miembros 

oprimidos de la sociedad que pertenecen a la subalternidad. Éste es el caso de los 

protagonistas sin casta en Untouchable (1935) y en The Road (1987), Bakha y Bikhu 

respectivamente. En ambos casos, no es la episteme del imperialismo la que los convierte 

en Otros y daña su psique, sino que es la ideología de la estructura de casta la que dicta 

que los individuos sean considerados puros o contaminados según su ocupación. Por lo 

tanto, siendo barrenderos, se considera que están contaminados y ocupan el escalafón más 

bajo de la escala social. El sistema social de las castas les ha hecho crecer como Otros, 

débiles, frágiles e incapaces de cuestionar el propio sistema. Desde un punto de vista 

antropológico, estos personajes habitan un espacio liminal. Esa es la razón de que ellos y 

no otros hayan sido elegidos por Anand para defender su argumento. Sin embargo, como 

personajes liminales, los dos intocables están marcados por una diferencia que les hace 

pensar por sí mismos y cuestionar las verdades establecidas. Gracias a ello, cuando 

observan que los hindúes de castas superiores, que supuestamente no pueden tocarles en 

ninguna circunstancia, les tocan libremente cuando a ellos les conviene, perciben una 

paradoja que, en esta ocasión, invalida la lógica unilateral del sistema de castas. Esto 

ocurre, por ejemplo, al jugar al criquet o, en el caso del capataz en Two Leaves and a Bud, 

para conseguir placer sexual. 

El binario de tradición frente a modernidad ha demostrado su utilidad para 

explicar varias de las preocupaciones de Anand. Como vimos, el Orientalismo se funda 

en ideas de estabilidad e inmovilidad. Del mismo modo, éstos son los valores fomentados 

por la tradición, mientras que, a diferencia de ella, la modernidad supone adoptar los 

nuevos valores procedentes de occidente. Una sociedad tradicional como la descrita en 

Coolie (1936), comparte la creencia de que el curso de nuestras vidas viene determinado 

por el nacimiento. En contraposición a esto, una sociedad afectada por una 

industrialización incipiente, como la que aparece en The Big Heart (1945), ofrece nuevas 
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posibilidades, ya sea una ocupación diferente o una mejora de la posición social. Como 

era predecible, el momento de vacilación ocasionado por las interrupciones de la 

modernidad crea fricciones sociales, las cuales están relacionadas con la visión de Bhabha 

de que las sociedades postcoloniales sufren el colapso de sus más firmes convicciones. A 

pesar de que los protagonistas de las dos novelas cambian de trabajo y se trasladan a otra 

población, lo que hubiera sido impensable en una sociedad de castas que no estuviera 

modificada por la nueva conciencia de clase, su subalternidad les imposibilita disfrutar 

de la libertad más mínima. Precisamente, esta es la circunstancia que Anand quiere 

denunciar. 

Ya que, dentro de la tesis aquí propuesta, defiendo que la creación de una 

comunidad diferente es un concepto clave en el pensamiento de Anand, en la tercera 

sección paso a considerar la clase de comunidad que se origina dentro de la lógica 

jerárquica y restrictiva de la episteme occidental para poder compararla después con la 

novedad de la propuesta de Anand. Esto permitirá al lector apreciar la importancia y 

originalidad de su aportación en mayor medida. Con el propósito de crear una comunidad 

de dimensiones globales, occidente populariza el argumento racional del progreso, que 

también está detrás de las interrupciones ocasionadas por la industrialización dentro del 

binario de tradición frente a modernidad analizado anteriormente. Éste es un discurso de 

racionalización etnocéntrico que tiene como objetivo crear un mundo homogéneo y que 

se organiza como una narrativa en la que los valores occidentales se proponen como 

normas universales para ser seguidas por quienes habitan la periferia. Dentro de dicho 

discurso, se fomenta el uso del idioma inglés y el modo de vida indo-anglio, o, incluso en 

ocasiones se imponen, a la sociedad india. Esto tiene un doble efecto en los indios porque, 

por un lado, hace surgir actitudes imitativas en un intento de compartir alguno de los 

privilegios de quienes ocupan el poder, mientras que por otro inicia procesos de 

hibridación que separan a algunos individuos de su entorno social creando, como 

Macaulay profetizó, una clase de ciudadanos de piel oscura, pero de ideas occidentales. 

Por ejemplo, tal sería el caso de Lalu en The Village (1939), que se convierte en un 

personaje híbrido y liminal porque critica ciertas reglas de su sociedad y adopta 

comportamientos modernos como cortarse el pelo a pesar de ser miembro de una 

comunidad cuya religión lo prohíbe. Como su rebeldía amenaza el poder de los ancianos, 

debe enfrentarse a la violencia proveniente no sólo de sus vecinos, sino también de su 

propia familia. Este es el precio que hay que pagar por amenazar la estabilidad de la 

tradición con valores modernos de cambio. 
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La narrativa del progreso también está presente en el discurso magistral, usando el 

término de Spivak, de la ciencia y la tecnología. Hay varios personajes, ya sean británicos 

o indios, que defienden la idea de que ambos factores contribuyen al crecimiento individual 

y a una mejora de las condiciones de vida. Por ejemplo, el personaje del doctor en Two 

Leaves and a Bud está interesado en erradicar enfermedades como el cólera de entre los 

coolies que trabajan en la plantación de té. Sin embargo, en su caso y en el del doctor que 

aparece en Gauri (1960), la influencia extranjera en su comportamiento lo hace demasiado 

extraño para poder afectar a los indios de un modo apreciable. En contraposición a esto, 

cuando el personaje subalterno de Gauri se forma como enfermera y enseña los beneficios 

de la higiene a los habitantes del pueblo más tarde, su mensaje cercano es ampliamente 

aceptado por su comunidad. Esto demuestra que Anand no rechaza los valores occidentales 

completamente, sino que su propuesta es elaborar una síntesis creativa de valores tanto 

orientales como occidentales seleccionando aquellos valores occidentales que son de 

utilidad para la India. Por ejemplo, en Untouchable, aparece la sugerencia de que el uso de 

un artilugio extranjero, el inodoro, podría acabar con la discriminación sufrida por los sin 

casta porque les reemplazaría en la tarea de limpiar letrinas y así ellos podrían realizar otros 

trabajos no contaminantes. 

Si consideramos las reflexiones de Anand sobre la idea de comunidad, hay tres 

novelas en las que se reflejan aspectos diferentes de ella. En The Sword and the Sickle 

(1941), Anand pretende desmontar la idea orientalista de que la suya es una sociedad 

homogénea y lo hace convirtiendo a los Otros considerados como objetos en sujetos de su 

propia experiencia. De este modo, la masa de agricultores que forma el movimiento 

campesino se revela como un coro de voces singulares, lo que encaja con la afirmación de 

Spivak de que los individuos deben de ser considerados como entes diferenciados. En The 

Village (1938), se demuestra que las imposiciones de los gobernantes blancos no son la 

única razón por la cual los indios no logran la libertad porque, en una sociedad tradicional 

como la del pueblo en el que se centra la novela, el poder de los ancianos es el que realmente 

tiene subyugados a los individuos; situación que Anand compara con la esclavitud. 

Finalmente, en Reflections on a White Elephant (2002), encontramos el mejor ejemplo de 

un tipo de sociedad en la que lo social, usando el término de Bhabha, aparece regenerado 

al tomar elementos del pasado llenos de significado, tales como las tradiciones locales, 

mientras que no rehúsa incluir elementos de la modernidad, por ejemplo, emplear la 

precisión occidental para organizar una ceremonia. La cordialidad así creada se explica 

mediante la idea de inclusión disyuntiva propuesta por Byun Chul Han. Este concepto se 
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puede aplicar a relaciones que no están gobernadas por antagonismos ni estructuradas por 

binarismos de ninguna clase, sino que se caracterizan por estar abiertas a las influencias 

mutuas, así como por respetar todas las voces discordantes que, en la novela, están 

ejemplificadas por los discursos múltiples de distintas religiones. En una India en la que 

han muerto millones de personas a causa de la intolerancia religiosa, por ejemplo, durante 

la partición del país, no puede haber una ilustración mejor ni más clara del nuevo modelo 

de vida plural que Anand quiere crear. 

Anand cree firmemente que la ciencia y la tecnología son los heraldos de una nueva 

era de plenitud y abundancia que existirá para todos los humanos del planeta. Sin embargo, 

adivina que hay algo podrido en la manera en la que occidente las utiliza en beneficio 

propio. Esta es la razón por la cual dentro de este contexto se hace a sí mismo la pregunta 

postcolonial utilizada para indagar sobre las razones ocultas tras los hechos evidentes: ¿Qué 

se está quedando fuera? Así, se pregunta qué es lo que se está quedando fuera del proyecto 

de modernización que le hace quedarse corto en sus promesas de crear bienestar material 

para todos. La respuesta a esta pregunta es que occidente mantiene la idea de que el 

individuo es simplemente un ser racional, mientras que, para Anand, la experiencia humana 

implica necesariamente al corazón, la mente y el espíritu. Por ello, en la primera parte de 

mi propuesta de tesis, defiendo que el pensamiento de Anand resiste la definición colonial 

de sujeto subalterno elaborando su propio concepto de ser humano como un individuo 

holístico compuesto de mente, cuerpo y alma. Para llegar a esta concepción holística, 

Anand recurre a su herencia cultural. Por un lado, recupera la teoría india de las emociones 

denominada Rasa, en la que se elabora un complejo lenguaje sobre las emociones, mientras 

que, por otro, crea la metáfora de los siete pájaros de la percepción. Dentro de esta 

metáfora, el individuo se concibe performativamente como una miríada de reacciones que 

tienen lugar en el momento presente. Algunas de estas respuestas tienen lugar en el cuerpo 

físico, las que corresponden al tálamo, el ritmo y el corazón, mientras que otras afectan a 

procesos cognitivos, tales como la memoria y la mente. Solo en contadas ocasiones, la 

imaginación hace que el cuerpo y la mente transciendan la materialidad del mundo para 

que el espíritu pueda alcanzar el gozo y la liberación. Este tipo de liberación representa una 

ruptura completa con las ataduras de la realidad; precisamente, coincidiendo con el proceso 

que desemboca en el estado de Rasa. 

Dentro de la parte de esta tesis que analiza los aspectos emocionales presentes en 

las novelas, se dan ejemplos de cómo Anand elabora un discurso rico e intrincado. Lo 
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hace, principalmente, describiendo las señales de los sentimientos que son visibles en los 

cuerpos de los personajes y representando un recorrido por diferentes estados 

emocionales a través de sus acciones. La argumentación se centra en las emociones de 

miedo y ansiedad porque Bhabha resalta su relevancia a la hora de entender la manera en 

la que se establecen las relaciones de poder coloniales. Gracias a este desarrollo de ideas, 

se demuestra que el objetivo de Anand es revelar que colonizador y colonizado, así como 

hegemónico y subalterno, participan de las mismas emociones. Por ello, mi tesis defiende 

que Anand emplea el discurso de las emociones como un instrumento contrahegemónico 

que revela que los seres humanos, sea cual sea su posición social, son iguales si se 

considera su condición de vulnerabilidad hacia los sentimientos negativos. La evidencia 

que aporta esta discusión me lleva a proponer que Anand sugiere que la línea firme de 

división establecida por el logos occidental entre el Yo y el Otro se desvanece cuando se 

considera al individuo en su dimensión emocional. 

Como consecuencia de esta primera conclusión, se produce una más sobre la 

segunda parte de mi tesis que proponía que la concepción holística del individuo lleva a 

Anand a idear una comunidad emocional como aquella en la que la conexión entre los 

seres humanos se establece mediante relaciones de amor y compasión. Estas relaciones 

basadas en la amabilidad no sólo crean una fuerza de unión que posibilita la clase de 

diálogo entre iguales que proponía Said, o incluso el contacto responsable entre 

individuos que sugería Spivak, sino que es también la materialización de la ventana 

completamente abierta hacia los Otros imaginada por Byung Chul Han. 

De hecho, el concepto de Anand de una comunidad emocional demuestra ser un 

instrumento contrahegemónico al funcionar como el Tercer Espacio de Bhabha y destruir 

la lógica del binarismo creando algo nuevo. Con la esperanza puesta en que llegue un 

momento en el que colonizador y colonizado, así como hegemónico y subalterno, se 

abracen el uno al otro, la idea de Anand de una nueva comunidad es aquella en la que 

tanto las estereotomías como los binarismos interesados han desaparecido, lo que 

posibilita que sus habitantes se embarquen en la aventura del co-descubrimiento, en la 

certeza de establecer un diálogo desde la confianza partiendo del reconocimiento de la 

singularidad ética de cada uno de ellos. 

La investigación aquí presentada me lleva a concluir que el trabajo de Anand se puede 

considerar una reflexión propia sobre las ideas de división y unión que se prolonga a lo largo de 

su vida. En su época, las fuerzas de división social estaban legitimadas por la episteme 
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occidental, que se fundamenta en una fragmentación de la realidad que la hace susceptible de 

ser controlada. La multiplicidad de elementos que emergen de esta operación lógica son 

considerados como entidades diferenciadas que pueden ser etiquetadas, organizadas en 

jerarquías y clasificadas en categorías. Una vez que la realización de dichas operaciones 

epistemológicas se ha extendido entre los individuos del planeta que se hallan bajo la influencia 

de occidente, es posible convertir en Otros a una parte de la humanidad y, de este modo, 

explotarles en beneficio propio. Para colaborar en ese proyecto de explotación, occidente 

elabora narrativas y discursos basados en binarios opuestos, lo que contribuye al control tanto 

de la naturaleza como de la sociedad. El hecho de conseguir un control efectivo sobre quienes 

viven en la periferia y a quienes se ha convertido en Otros está unido a crear unas dinámicas de 

poder basadas en la amenaza y el miedo que fomenten una completa falta de empatía entre 

aquellos que participan en una interacción. De modo contrario, la episteme oriental considera 

que la realidad es un continuo caótico, contradictorio e indivisible en el que todo está unido e 

interconectado. Como esta verdad ha sido negada y ocultada bajo múltiples capas de 

conocimiento eurocéntrico, Anand se propone desvelarla. El oriente que habla a través de sus 

escritos considera que no es necesario controlar ni la naturaleza, ni la realidad, ni a otros seres 

humanos porque el universo ya tiene un orden inherente; un ritmo de vida cósmico y natural del 

que participa todo lo creado. Por ello, la fuerza vital intrínseca de cada individuo empuja a los 

unos hacia los Otros, que no son tales, puesto que, gracias a la unión de la confianza creada por 

la empatía, las energías fluyen de los unos a los Otros y de nuevo a su origen. Finalmente, la 

reflexión de Anand sobre la inexistencia de divisiones permite a los individuos unirse y sanar 

todas las heridas que hay dentro de ellos mismos a la vez que recuperan su propia naturaleza 

indivisa en el momento de gozo sin límites que se produce cuando mente y cuerpo se fusionan. 

El estudio realizado en estas páginas no agota en modo alguno el análisis de los 

binarismos presentes en las novelas de Anand. Sin embargo, es dentro del campo de la Teoría 

del Afecto donde su trabajo puede adquirir una importancia renovada, ya que, según el psicólogo 

Daniel Dukes et al., estamos entrando "en la era del afectivismo"14 y la obra de Anand puede 

proporcionar material abundante para ser analizado según sus presupuestos ("The Rise" 816).  

 
14  The translation is mine. The original term is "the era of affectivism". 
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Appendix 

1. Lyrics: Vande Mataram 

 

I bow to thee Mother, 

richly- watered, richly-fruited, 

cool with the winds of the south, 

dark with the crops of the harvests, 

the Mother! 

Her nights rejoicing in the glory of the moonlight, 

her lands clothes beautifully with her trees in flowering bloom, 

sweet of laughter, sweet of speech 

the Mother, giver of boons, giver of bliss! 

Terrible with the clamorous shout of seventy million throats, 

and the sharpness of swords raised in twice seventy million hands, 

Who sayeth to thee, Mother, that you are weak? 

Holder of multitudinous strength, 

I bow to her who saves, 

to her who drives from her the armies of her foremen, 

the Mother! 

Thou art knowledge, thou art conduct, 

thou art heart, thou art soul, 

for thou art the life in our body. 

In the arm, thou art might, O Mother, 

in the heart, O Mother, thou art love and faith, 

it is thy image we raise in every temple. 

For thou art Durga holding her ten weapons of war, 

Kamala at play in the lotuses 

And speech, the Goddess, giver of all lore, 

to thee I bow! 

I bow to thee, Goddess of wealth 

pure and peerless, 

richly-watered, richly-fruited, 

the Mother! 

I bow to thee, Mother, 

dark-hued, candid, 

sweetly smiling, jewelled and adorned, 

the holder of wealth, the lady of plenty, 

the Mother! 

(Translated from Bengali by Aurobindo Ghose in Karmayogin, 20 November 1909.)  

Sabyasachi, Bhattarchaya. Vande Mataram. The Biography of a Song. Penguin Books 

India, 2003, pp. 100-101.  
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2. Picture of Bharat Mata 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Plate I in Banerji, Debashish. 

 The Alternative Nation of 

Abanindranath Tagore. Sage 

Publications, 2010, p. xlix. 
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3. Glossary of Terms 

 

Babu:   Indian clerk working for the imperial government. Small official. 

Bhagwan:  God. 

Bhakti:  Service to the community as a sign of devotion to God. 

Coolie:  Indian labourer. 

Chalo!: Let's go! 

Dharma: Duties of one's own caste. Indian word for religion. 

Dharna:  Sit down strike. 

Izaat:   Prestige. 

Jajmani system:  Economic system based on barter in which each caste performs 

their customary duty for members of the other ones. 

Jihad:   Sacred war. 

Jivatma:  Human reality. 

Karma:  Doctrine of compensation. Deeds. 

Karuna:  Compassion. 

Khadi:  Homespun cloth. 

Kismet:  Destiny, fate. 

Kundalini:  Representation of the inner energies of the body as a coiled serpent 

which is placed at the basis of the spinal cord. 

Maya:   Illusion. 

Nufta:   Spark. 

Panchayat:  Council of five wise men or elders. 

Paratma:  The Ultimate Reality. 

Pilpali Sahab:  Small sir. 

Pundit:  Priest, learned man. 

Sahib:   White man. 

Sakti:   Feminine divine power 

Satyagraha:  Search for truth. Gandhian movement organized to fight for Indian 

independence. 

Sarkar:  Those in power; either foreign or indigenous government. 

Sarvodaya:  Welfare for all. 

Sepoy:   Indian soldier. 
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Sunyata: Calm. 

Swaraj:  Self-rule. 

Tantras: Religious texts. 

Upanishads:  Religious texts. 

Varna:  Hereditary groupings organized hierarchically. Indian word for caste. 

Vilayat:  England. Anand also uses it as a general term which designates the West. 

 


