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CHAPTER T

VIVEKANANDA AND HIS TIMES

Britain established her power firmly in India by the third
“quarter of the nineteenth century, with the subjugation of the Mara-
thaes and the Sikhs. British soldiers proved their superiority in their
profession by crushing the revolt of 1857-58 in the Indian army. The
Fast India Company transferred‘tha government to the Crown after the
revolt, which is called "the first war of independence" by some modern
Indian historians, This ransfer of power to the British Crowm was the
beginning of a new political unity in India. Uniform systems of adwinie
stration, law and @oinage_enhanced this uﬁity@ As a result of this
unity, Western culture made desp inrocads into India when her own cal-
ture and national spirit had been at their lowest ebb. The inrush of 2
totally different ¢ivilization put an end to a2ll ereative work for a
time, and uncritical admirvation for all things Western took possession
of the educated clisses, coupled with contempt for things of native
origin, They adopted Western ideas and habits, dress and mannerisms,
and looked dowm on their fellow Indians.

But, fortunatsly, & reactiocn aga‘ast'the sweeping current of
Western influence was not long in coming, It manifested itself in the
growth of an intense nationalism during the latter half of the nineteenth
century. It may be said that, if rationalism was the watchword of the
first generation of English-educated Indians, that of the second gene-
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ration was nationalism, It~isﬂdifficult to determine whether Indian
nationalism had its roots in the Hindu culiture and tradition, or in the
newly,fougd knowledge of Western history and politieal thought. Which-
ever may be the éourcep nationalism b@camg a powerful stream in many
parts of India, especially in Bengsl and Bombay.

Growth of Nationalism. In the early stages of its development,

Indian nationalism as we understand it teday did not exist at all., J.
S. Mill defined nationalism as follows: YA portion of mankind may be
said to constitute a netionality if they are united among themselves by
common sympathies which do not exist between them and any others, which
made them co-operate with each other more willingly than with the other
people, desire to be under the same government, and desire that it should
be.governed by themselves or a portion of them axelusiveﬁyo“i When we
epply this definition to the Indian situation, India had several 'nat-
ionalisms', such as Bengall nationalism, Maratha nationalism etc., and
each of these had only very little in common. It took the consolidated
efforts of men like Raja Rammchan Roy, Mahadev Govinda Ranade, Bankim
Chandra Chatterji and others to incuvlecate a sense of Indian-ness in the
Indians at large, which is beyond the interests of regional culture and
language. ’

The birth éf Indian nationalism cannot be separated from reform-
ation movements within Hinduism., Rammohan Roy, who is regarded 'as the

pioneer of orgenized political movement in India "™ was a religious

1Quoted by R. C. Majumdar, Historv of the Freedom Movement in
India, Mukhopadhyay, Calcubta, 1963, Vel. 1, p.321.

2Tpid., p.313.
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reformer more than a politicien and a nationalist. Indian nationalism
was Hindu nationalism to its core in the nineteenth century as well as
in the eafiy parts of the twentieth century. This intertwining of
nationalism and religion was inevitable to a2 great extent. Indians took
pride in their past. The works of early oriental scholars like Sir
William Jones, Prinsep, Bothlingk and other Europeans contributed not a
little to this spirit. = Later, the writings of Max Miller, Wilson, Fer-
gusson and others brought hoeme to the educated Indians a very vivid pict-
ure of the past glory and greatness of ancient India, which placed her
on the same pedestal as Greece or Rome. This inspired the Hindus with
a sense of their rich heritage from the past and the leading part they
once played as & great nation in the history of the world. The revel-
ation of the past has become cne of the foundations of Indian nationalism,

Nationalism and patriobism, even though in its modern form, is
new Lo India, in iis contents it is Vedice, argued the Hindu reformer.
"In the Vedic litersture we have a most remsrkeble passage in the Ath-

arvaveda called the Prithvi Stkta, which is a string of about sixty-

three impassicned hymns to the motherland. Praises are sung of the
mother country as the land girt by the sea and fertilized by the rivers
that pour down their boﬁnty'in streams of plenty, the land of hills and
snowy mountains and forests giving protection to her sons unharassed,
unsmitten, and unwoundedc"B We see this sentiment expressed time and
again in the ancient Sanskrit literature. In:Viskhupurana Bharatavarsha
is extolled "as the best of 21l comntries” aﬁd goes as far as the deifi-

cation of the motherland: Yjianani Jjonmabhimisce svappadapl gariyasi -

e

3Radha Rumud Mockerdi, Netionalige in Hindu Culture, Chand,
Delhi, 1957, ».13.




The Mother and Motherland are éreat@r than Heaven itself.™

Hindu Reform Movowents. The relligious nature of Indian nation-
alism as séeﬂ gbove led the Indian leaders to the reformation of Hindu-
ism. Raje Rammchan Roy was the first Indian leader who tried to reform
Hinduism. He was a product of the age of rationslism, which dawned in
Indla with the establishment of Western educational institutions. The
most important result of the impact of Western culiture and education was
the replacement of blind feith in current traditions, beliefs aﬁd con=
ventions by a spirit of rationallswm which seeks to inguire and argue
before accepting anything. The revalt of the mind against the tyramiy

of dogﬁas and traditicnal auvthori t ies, beliefs and customs, is the first
requisite for freedom of thavght and consclence which lies at the root of
progress in social, religicus and political spheres of life, Indeed this
is the reason why progress in all these different spheres is interdepen~
dents In Bengel the rationalizing effect of English educaetion at first
menifested itself more in religious and social ide#s, but it was not
long befores it profoundly affected alsc the political conselousness of
the people. The Brahma Ssmaj was the outcome of the first two, and it .
has often been claimed that it has contributed largely to the ideals of
political freedom, It woqu perhaps be more corvect to say that all the
three are the resulis of the same rationalistic urgevwhich was created
by Western culiure,

The sroatost passion of Remmohan Roy”s life was to wean his

3w 2%

countrymsn from the evils of Purenie Hindulsm and to draw thelr abten-
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tion to the original purity of the teaching of the Vedasgs He fought
tooth and nail against evil practices in Hindulsm such as child marri-
age, §§§;,uetc° He regarded image worship as against the teachings of
the Vedas., The Raja also held that ths belief in multipiicity of gods
is not sancticned by the Vedas. The Raja nade '"mo secrets of the strong
Theistic passions that ruled his 1ifeo”6 This led him to a careful
‘study of the Christian concept of God., Bult he found it difficult to
'accéﬁt the doctirine of Tfinitya "His devotion to the truth of Mono-
theism which he held to be not less imperilled by Christian Triniter-
ianisn than by Hindu polytheism, left him no opticn but to pursue the
contreversy=”7 The result was that Rammohzn Roy became a rebsl and a
free thinker in the éyes of his Christian and Hindu friends. The follo~
wing statement by fcertain inhaebitants of Berampur® in 1831 is an exam~
ple of the conservative reaction to the Rzja's teaching. '"In the cass
of Remmohan Roy, how intelligent and man of talents he mey be, yet from
his late profession of belief in one God, ih an irregular course, fore
saking all religious rites, and ordinances of his caste, as & Brahmin,
he is not accounted for among any regulated class of religions,"8 In
spite of this rejection by the orthedex, the Raja was not without any
followers, His ideas were taken up by a nunber of English-educated
persons, with whose co-operation the activities of the Brehma Samaj

reached all the cultural centers of India.

5D. S. Sarma, Studies in the Renalissance of Hinduism, Hindu
University Press, Besnares, 1944, p.228

6Sophia Dobsen Collet, The Life and Letters of Raja Rammohan
Roy, Sadharans Bralmo Samej, Caleutta, 1962, p.228.

"Tbid., p.13%.

8Tbid. , pe 505,
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6.

The Brahma Samaj has imspired similar or parallel mo%@m@nts in
other parts of India, The most important is the Arya Samaj, founded by
Swami Dayananda Saraswati in 1875. This movement took a very militant
and fﬁndamentalisﬁ turn and became the mouthpiece of Hindu commmnalists.
Dayananda Saraswati had many things in common with Rammohan Roy, but the
two movements parted thelr ways when the former insisted on the infalli-
bility of the Vedas. While Brahma Samaj was a rationalist movement with
a concern for reforming Hinduism, Arya Samaj aimed at the restoration éf
Hindu power in India, though it used revival within Hinduism as a means
towards tha'b.goaln Dayananda found that both Christianity and Islam
were making deep inroads, and this process should be stopped somehow,
Christian and Islamic wniversalism is based upon the universality and
infellibility of their scriptures, namely the Bible and the Koran, he
came to believe, The Hindus had nothing like this in ancient or media-
eval times, and Dayananda.therefore set up Vedic infallibility as the
counterpart of the.authoriﬁy of the Bible and the infallibility of the
Koran, It was upon this infallibility of the Vedas that he wanted to
build up the Hindu soclety and the Hindu nation inspired with a great
mission among the peoples of the world,

The Brshme Samaj was reduced to a moribund condiltion after the
death of Rammohan Roy in 1833, New life ceme to the Samaj with the lead-
ership of Devendra-nath Tagere, He framed a covenant for the church on
the lines laid down by Ramuchan Roy, and each devotee who accepted it

had to declare thst he would conform to the rules of the religious life

laid down by the Vedanta and worship God daily by the Gayatri-mantra.
The Samaj thus took a definite Hindu character and later in the course of

s controversy with Christians (in i845) the Vedas were publicly proclaimed
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as its basis°9 The younger mewbers of the Samaj were not very heppy with
the orthodexy of Devendra-nath Tagore, They wanted to broaden the basis
of Brehmaism by advoecating new social ideals and insisted on applying the
dry light of reason even to the fundamental articles of f@ligious balief.
To this group belongsd Keshab=chandra Sen, who became a full-time mission=
ary of the Samaj in 1861, and was elevated to the position of the Acharya
in 1862, Under his dynsmic leadership the Samaj became a very powerful
factor in the religious life of India, and Bengal in particuler.

The radical views of Keshab and his followers created a schism
in the Brahme Samaj. Those who adhevred to the "cathelic end universal!
nature of Brahmzism as preached‘by Kesheb formed a new organiszation
called "The B?ahma Semej of India", Devendra-nath and those who asssrted
that Brahmaism is Hinduism and remained in the old Samaj, were later
known as the Adi Brahma Sam2j. Keshab endeavoured to harmonize the
apparently contradicting créeds of all veligions. He deliberately
eschewed politics;_ he and his followsrs "openly proclaimed loyalty to
~‘bhe British government as an srticle of the creed of his Church”oio
This no doubt helped him to carry out his activities of soclal reform
without any intervention from the ruling power. His programme of social
roforms became a vital aspect of Indian Renalssance, Keshab exeuted
tremendous influence on the Indian youth of his day., Narendranath Datita,
who later took the monastic name Vivekananda, the subject of cur study,

was one of the Bengall youths who came under Keshab’s spsll, But it was

9R., C. Mojusdar, The History end Culture of the Indian People,
Bharatiya Vidyabhaven, Bembay, 1965, Vol. 10, p.i02,

101bid., po10.
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not Keshsb who had the privilege of training this young man, who becams
the standard=bearer of nec-Hindulism in India as well ss in the West,

This gr@atntask‘was left to Ramakrishna Paramshamsa,tlie saintly figure
of Dakshinedvar, about five miles to the narth of Calecutte.

Ramakrishns preached the old religion of India, which was founded
on the Veda, more particulsrly on the Upsnishads, and was systematized
later on in the Sutras of Bidardyana, an@ £inally developed in the commen=
taries of Ssnkara and others. The cne grest difforence between Ramse
krishna and other teachers of Vedanta was that his teaching was sprinkied
with the mystic experiences he had in the Dekshinesvar temple, where he
served as a priest. He had visions of Kali, the mother goddess, whom he
passionately wovrshipped. '"He could not remsin quiet with these frsguent
visions, but ran eagerly te attain par;ect ion and realization of Ged in
21l His different asp@etSQ. He thus begen the twelve yesars of unhesrd-of
tepasya, or ascetic exercises, Looking back to these ysars of self-
torture in his Jater days, he sald, *thal a grest religious tornade, as
it were, reged within him during these years and mede everything topsy-

1 Thess visions Wed him to Gode-conscicousness, which is unheard

turvyt, "
in the case of other religious leaders and reformers of mocdern India,
Under the spell of his visions, he would spsak of himself as being able
to do and know everything snd even declare himself o be the zame soul
thet hsed beoriborn before as Rama, as Krishna, as Jesus, or as Bﬁﬁ&haaiz
During the period of his tapasys he had the tutelage of a mumber of

persons belonging to different sects and religicns. He was even initisted

1iMex M#1ler, Remalorishns, His ILife and Sayings, Sc.;"ibwerg New
York, 1899, poii. ‘

a r «
e jumdar, op. Cit., P.120,
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into the Sufi doctrine of Islam and followed the rites of that religion.
Later he prac ised similer s@chana according to Christisn rites, and
claimed teo have had visions of Jesus Christ. One day YRemskrishna was
locking attentively at the picturs of the Madonma with the Divine Child
and reflecting on the wonderful 1life of Christ, when he felt as though
‘the picture had become animated, and the rays of light were emanating
from the figures of Mary and Christ and entering into hiw, altcgether
changing his outlaok“013

Both by precept and example of his 1ife, Ramakrishna brought
home to an incredulous world, held under the spell of natural seience,
the reality of the spiritual world, He held that not only the different
forms of Hindu religion, including the Puranic and Tantric, but all
religions, such as Islam and Christianity; 273 true in thelr essence and
mey lead to salvation, 1f properly pursued, He worshippsd Fursnie deities
through their images and proved to the Hindu reformers that worship of
images was not incompatible with the highest spiritual development. He
taught that mony ere the names of God, and infinite the forms that lsad
men to know Him, This t@aching of Remakrishna gave Hindu revivalism a
morael sanction, a philosophical basis and a new spiritual significance of
immense value. : .

Vivekenenda?s Tutelese Under Ramakrishna, Viwekenande began his

active public life as a follower of Keshabechandra Sen., The tenets of
tho Brahma Sama] gave this young raticnalist sowe of the answers he was

sesking for 2 long time. But he was still restless and reached almost the

13r, R, Diwaker o Paramshensa Srl Ramakrishna, Bheratiya Vidya
Bhavan, Bombay, 1964, p.151.
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verge of scepticismoia He had his great turning point in life when he
accidentally met Ramslorishna in the house of o Brahma Sama.j devotee,
Ramakrishné became highly impressed by this young men and invited him to
visit DakshineSvar. Vivekanarda describ@@_his First meeting with the
master as followss "He locked just like an ordinary man, with nothing
remarkable about him., He used the most simple language and I thought,
fean this man be a great teacher?'! T crept near te him and asked him
the question I had been asking others all my life: Do you believe in
" God, sir?' fYes.?! ‘How?! fBecause I see him just as I see you here,
only in a mnmeh intenser semse.! That impressed me at once, For the
first time I had found & man who dared to say that he saw God, that
religlon was a veality, to be felt, to bs sensed in an infinitely wore
intense way than we can sense the WOfldWQIE Vivekanenda was awed and
dazzled into admiration. Henceforth & true commmion of soul began to |
take place between them. Ramaskrishna initlated him into the mysteries of
being, This idea of realigzation became in his afterlife, th@Achief tenet
in his articles of belief: In the course of a lecture he said, "The best
proof a Hindu sage gives ébout the soul, about God is, I have seen the
soul, I have seen Gmd”gié The second great lesson the Swami learnt from

his master "is the wonderful truth that the religions of the world arve

not contradictory nor antagonistic: they are bul varicus phases of One

14Haridas Bhattacharyya, ede, The Culbtural Horltage of India,
Remakrishna Mission; . Caleutta, 1956, Vol. 4, p. %%,

15Vivekaﬂanda9 Complete Works, Advaite Ashrams, Caleutta, 1962,
Volo 4y pol?9,

iéMaﬁmmhan Genguly, The Swami Vivekananda, a Study, Calcutts,
19629 po3io »
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Eternal Religion“u17 We will come to the Swemi's exposition of this
principle in the following chapbérgc Now, let us turn to Vivekananda's
contributién to Indien nationalism.

Indisn nationalism received a great momentum from the life and
activities of Vivekananda; though he himself did not engage in any nation-
alist movement which had pelitical undercurvents. He championed the cause
of Hinduism in the Parliament of Religions held at Chicago in 1893, His
learning and eloguence impressed that august bedy. The repert of his
succoss gave the Indian nationalists a sense of pride in their own trad-
itioﬁa Western nations hitherto locked dowm upon India as a land of
superstitions and barbaric practices. Now, for the first time Western
scholars and represenﬁatives of variocus religlions greeted the principles
of Hinduism as expounded by Vivekasnanda and . accorded & high place to
Indian culture end ecivilization. This belped the Hindu intelligentsies to
overcome the inferiority camplex, from which they have been suffering for
a long time., When the Swanml returned to India after the Parliament of
Religions, a tumltuous welcome awaited him. His success in the West
restored the self=confidence of the Hindus and guickened their sense of
national pride and patriobism, |

Vivekananda, the Patrict,. On kis return vto Indiz, Vivekanands
f $

preached the spiritual basis of Hindu civilizstion and pointed out in his
writings and speeches that the spirituslity of Indis was no less valuable,
nor loss importent for the welfare of humanity, then the much vaunted

material greatness of the West. He preached thalt the real values of the

17Vivekananc1aF ops_Cito, p.180.
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Hindu ideals and'insﬁiﬁutions a%e'superior to that of the West. He eri-
ticized the West in pungent terws: "On one side, New India is saying:
VI we cnlf adopt Western ideas, Western language, Western food, Western
dress and Western menners, we shall be powerful as the Western nations';
on the cther side Old Indiz is saying: ‘*Fools! by imitation,; otherts
ideas never become cne’s own - nothing unless earned, is your own. Does
the ass in the lion's skin become the lion?““iB From one end of the
country to the other hse travelled exhorting the people of India to a new
gospel in which the traditional spiritual values ofvthe land mingled with
an intense patriotic spirit. Th@ following pessage illustrates the
intensity of his patriotism:

WOoh Indial gc; Wouldst thou attain, by means of thy disgraceful
cowardice, that freedom deserved only by the brave and the hercict 0Oh
India! forget not that ﬁhg ideal of thy womanhood is Sita, Savitri,
Damayanti; forget not that the Ged that thou worshippest is the great
ascetic of ascetics, the all rencuncing éankarag the Lord of Uma; for-
get not that ﬁhy marrisge, thy wealth, thy 1life are not f;r sense plsas-
ure, are not for thy individual personal happiness; forget not that
thou art born as a sascrifice to the Motherts altar; forgst not that thy
sccial order is but the reflex of the Infinite Universsl Motherhood ;
forget not that the lower classes, the ignorant, the poor, the illit~
erate, the cobbler, the sweeper are thy flesh and blood, thy brothers.

" Thou brave ocne, be bold, take courage, be proud that thou art an Indian
and proudly preclainm, 'I am an Indian, every Indian is my brother.? Say,

"The ignorent Indian, the peor and the destitute Indian, the Brahwmin

18Tp3d, , polt?7s
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Indian, the Parish Indian, is my brotheroF Thou too, clad with but a
rag round thy loins proudly proclaim at the top of thy voice; 'The Indisn
is my brother, the Indian is wy life, Indiats geds and goddesses are my
God, Indials society is the eradle of my infancy, the pleasure garden of
my youth, the sacred heaven, the Varanasi 6f my old age.? Say, brother,
"The soil of Indis is my highest heaven, the good of Indis is my good,!?
and repeat and pray day and night, '0 Thou Lord of Gauri, O Thou Mother
of the Universe, vouchsafe manliness unﬁ§ me, O Thou Mother of Strengﬁﬁg
take away my weakmess, take away my unmanliness, and - Make me a mano“ig
One of Vivekananda's great disciples, Margaret Noble, who becanms
Sister Nivedite, yecalleodlis patriotic fervour: "Throughout those years,
in which I saw him alwmost daily, the thought of India was te him like the
air he breathed", When Miss Noble decided to follow the Swaml to Indie,
he advised her, '"You have to sst yourself to Hinduize your thoughts, your

needs, your conceptions and your habits., Your life internal and external,

has to become all that an orthedox Brahmens Brehmacarini's ought te be.
The methoed will come to you, if only you degire it sufficiently. But
you have to forget your own past and to cause it to be forgotten., You
have to [lose even its m@moryo”zo One wonders whether this intense pate
riotism is really compatible with the universalism he often preached.
His admirers explein away this contradiction by citing the commen dictum
that a person has to be a true nationalist first, If he wenis to be an

internationalist. Bubt still the guestion lingers in onefs wind and many

19T0id., polt?9 ~ 480,

ZOQu@ted by D. S. Sarma, op, cit., p.283
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patriotic ubterances of Vivekananda no doubt crippledhis universaelism
‘beyond any satisfactory explanation.

Vivekananda did not havs any formél cennection with nationalist
or political movements. But his teachings hed a dirsct bearing on the
devotion to the motherland. His re=intarpretition of the Vedanta as a
religion far superior to auny other system to meet the needs of medern
India, won the hearts of many Indian nationalists, He pointed out that
the fundamental concept of Vedanta was the essential unity of God and man
and the realization of this truth by remeving his ignorance. True wor-
ship of God, he maintained, is the service of the people whom ﬁ@ have
hitherto neglected or trocdden under foot., He therefore asked every Ind-
ian to realize God in the nation and to dedicate himself to the service,
in a spirit of religlous reverence, and withcut pride or fear, irrespsc—
tive of all earthly conseguences. He captured the imagination of the

idealist young by this lofty ideal of service which was gulte new to the

Indisn tradition. It was he who colned the term "Daridra=Nerayanall,
ice. the God symbolized by thse poor and the humble and called upon Indians
to serve this God,

Spiritualizetion of Indian Nationalism. Historlans of Indian

nationalism go as far as to call Swauwl Vivekananda the father of Indian
nationalism., "He largely created it and also embodied in his own 1life
its highest and noblest elementsc”21 He gave a spiritual basis to Indian
nationalism. The lessons of Vedanta and the Bhagavad-Gita as he taught

perusated the lives and activities of many a nationalist, and thus Irndian

Ziliaju:mdafg OEe ci‘teg polg‘9le
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nationalism took a definite Hindu character to the dismay of some nation-
alists who wanted to keep religious revival and natlonalism separate,

This wnion of two streams was ineviteble because of the histor-
ical éituaﬁion in Indisa. The British authorities in India were identi-
fied as Christians who tried to underwine fhe structure of the Hindu
society, even though they themselves did not encourage Christisn mission-
ary activities. Séveral Christian missionary bedies were active in
India during the latter half of the 19th cehturyg and the Church was
winning many new converts, In the field of modern education Christian
missicnaries w%re the picneers and the educated Indizn saw in Christisn-
ity a religion which met the demands of the modern age. This challenge
was in the background of all naticnalist and reform movements in India.
The Hindu religious reforuers were d@@ply:aware of the power and influ-
ence of Christienity over the younger generation of Indians who were dise
appointed with their traditional religion., They sensed that Christianity
is the religion of the modern man, ¢ven though they did not fully grasp
the reasons behind its app@alezz A reformer like Vivekenanda faced the
task of meeting this challenge by a new interpretation of the Vedanta
as well as rousing patriotic sentiments., Revival of Hindulsm and the

creation of a naticnal self-conscicusness were inseparable cbjects iwm the

22Mircea Eliede®s description of Christianity is very relevant
here, " ... Christienity is the freligion! of mcdern man and historical
man, of the man who simultanscusly discovered perscnal freedom and
continuous time (in place of cyclical time), It is even interesbting
to note thet the existence of God forced itself far more urgently upon
modern man, for whom history exists as such, as history and not as
repetition, than upon the men of the archalc and traditicnal cultures,
who, to defend himsell from the terror of history, had at his dispos-
iticn all the myths, rites, and customs ... " (Cosmos and History, the
Myeh of the Eternsl Return, Harper & Row, New York, 1959, p.i6i.)
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thought of many Indians, Intefpreting this trend of thought in conteme
porary Hinduism, D. S. Sarma claimed: Y"Religion in its broadest sense,
can no 1oﬁger be isclated in any country from politics, eccnomics,
social and internstional relationships. The spirit of religion should
hereafter animate not only the activilies of the individual but alsc
thoss of soccial groups and nationsa”z

The Swaml was also aware of the challenge of modern seience and
technology, which India had to face. He wrote: '"We are to give as well
as take from others. We should give our ancient spirituality and cul=-
ture and get in return Western science, technology, msthoeds of raising
the standard of life, business integrity and technigue of collective
ss:ffor"c.c"zl‘L Here we see in the Swami, a forerunner of the present
generation of Indian economists and politiclans who speak of planned
development and industrialiszation of India. Vivekananda was quick to
realize that man in the West has effecied a revelubtion in life through
the discoveries of sclence and its application to the humen race. In
the attainment of power, in the creation of wealth, and in the amel-
ioration of suffering, the contributions of scisnce have to be reckoned
ag.unparalleled, The Swaml wanted India of his times, just emerging
from pre-scientific and medizeval conditions of life, to participate
fully in the achievements and aspirations of the new age, DBut his
main concern and misslon was to endeavour to restore what he called
"mantiood" to thé pezople of India. He belisved that rsal strength

will cowme only when India becomes spiritually self-conscicus. Once he

¥y e
&jDo S. Sarme, Hinduism Through the Ages, Bharativa Vidya
Bhavan, Bonbay, 1961, p.253.

24,

Vivekanande, op. cit., Vol. 7, p.102.
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described his own mission as follows. Answering the question "What do
you consider to be the function of your movement as regards India', the
Sward said; "o find a cowvmon basls of Hindulsm and to awaken the nation=
al consciousness to th@mm"ZS He found this coumon basis in the Vedanta,
The historians of Hindu renaissance generally agree that Vivekananda was
the first to introduce self-conscicusnsss into Hindulsm.  PWith Swami
Vivekananda?, wrote D. S. Sarma, "the modern Hindu Renaissance becomss

n26 This self-consciousness expressed

self-conscious and adolescent.
itself not so much as an acumen for the study of the history of Hindu
religion, as an inbterest in measuring Hinduism comstently with cther
religions, espscially with Christianity. This was evident in the Swami's

mission to the West end his presentetion of Hindulswm as o universal

religion.

ZSQu@teﬁ by K. M. Panikker, The Foundations of New India, Allen
& Unwin, London, 19563, p.3%.

e

26p, s, Serma, Hinduisn Through the Agss, Bhavetiye Vidye
Bhavan, Bombay, 1961, p.155.




CHAPTER II

NEO~-VEDANTA OF RAMAKRISHNA AND  VIVERAWANDA

Three stages in the development of the Vedanta are generally
‘distinguished by Indian scholars on the suvbject. The word 'Vedanta!
literally meens *the end of the Vedas'!, and it primarily stood for the
Upanishads, which form the concluding part of the V’edas° But subse~
guently it has come to mean thg whele range of philosophical thoughts
which developsd ocut of the Upanishads. In this, the creative stage of
the Vedie 1i£erature; (Sruti), chiefly consisting of the Upanishads,

can bs regarded as the basis of the Vedanta system. The second stage is

that of the systematization represented by the Brahma-Sfitras of Bada-
rayana, which arrange, harmonize and justify the ideas of the Upani-
shads, The third stege is-that of interpretation and elsboration rep-

resented by the different commentaries on the Bralma-~STtras and other

works on them in which the ideas and arguments contained in the sutras
are cast into proper philosophical form., The commentators attempted to
prove their views (darééﬁés) by appealing to the authority of the texts
as well as by independent reasoning. The result was that there appeared
& nurber of schools of the Vedanmta which hold different and conflicting
views regerding Brahman, self, and the world. These different schools
not only disputed cne ancther, but entered into uvnmitigated quarreling
and rivalry among themselves to denounce and demolish one ancther, This
rivalry was unbearable to the synthesizing spirit of Ramalarishna, and he

18
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attempted to reconcile the w&rrgng systems of thought. One can note
three staggs in the development of Ramakrishnatls teachings. At first he
taught that all forms of Vedanta, whether it is duelism, qualified non- .
dualism or non=dualism, are one. From this he proceeded to teach the
unity of Hinduism, The culwination of his synthetic approach to religion
was his decleration that all religions are one, they are expressions of
the "One Eternal Religion'. Ramalrishna taught the unity of religions
not as & philesopher of religion, but.as & mystic who experienced
religion in iLs variocus forms.

Practical Vedanta of Ramakrishna, It is an extremely difficult

task to determine how much of the neo-Vedantism as presented by the
disciples of Ramakrishna was actually taught by Ramekrishna himself, He
never wrote any book or gave any lectures as such. The most avthoritative

accounts of his teachings are embodied in The Gospsl ¢f Sri Remakrishna,

which is a record of his informal conversations with hig disciples, by
Mahendranath Gupta, In this Gospsl we see only the basis of ths neo-

Vedanta, and it was left to Vivekananda to build the superstructure.
According to Reamakrishna, Brahman and S@gﬁi or K&li are not two ’

different realities, unrelatsd to each other, nor are they different
realities or exisltences iﬁseparably related to each cther or substance
and or substance and quality. They are only two aspects of the same
reality or {wo states of the sams thing and, therefore, non=tifferent
(sbheda). ""The jhidnis, who adhere to the non-dualistic philoscphy of

the Vedanta, say that the acts of creation, preservation, and destruc-
tion, the wiiverse itself and all its living beings, are the nanifest-
atiens of Sakti, the Divine Power ... Brahmen and Salkii are idemtical.

If you accept one, you must accept the other. It is like fire and its
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power to burn ... The primordiasl power is ever at play. She.is creating,
preserving and destroying in play, as it were, This Power is called
Kali. K&li is verily Brahmen, and Brahmen is verily Ksli. It is one and
the Saﬁe Realityo"i This implies that Brazhmwan or the Absolute in oneo
aspect indeterminate and imperscnal Being (giggggg) as the Advaita Vedan=-
tist holds, and in another is detsrminate and personal Ged (Eé&&ﬁ%> as

the Visistadvailin and Dvaitin affirm. It also shows Ramekrishna's

conviction in & Perscnal Ged, who is ncﬁ en illusory appesrance or a
lower form of Brahman.

Ramakﬁishna taught that it is the ssme realily that is the name-
less and formless Brahman for the Jjfifni, the Atman for the yogin and
Bhagavan or Personal God for the bhakta. "The jhé&nil sticking to the
path of knowledge, always reascns eboub the Reality, saying, 'Not this,
not this®, Brahmen is neither this nor that, It is neither the universe
or its living beings ... wﬁaﬁ Brahmen is cannot bs described, This is
the opinicn of the 3nanis ooo But the bhaktas accept all the states of
consclousness., They don't think of the world to be illusory, like a
dream, They say that the universe is a manifestation of Ged's powsr and

glory ... The yogi seeks to realize the Paramitman, the Supreme Soul.

His ideal is the union of the embodied soul and the Suprems Scul ... Bubt

the Reality is one and the sams. He who is Brahman is verily Atman, and

1

again He is the Bhagavan,. He is Brehman tec the followers of the th of
2OSZRV

. 2
Inowledge, Paramatmen to the yogis, and Bhegavan Lo the lovers of God. b
BY g e ThRth etk 9 &y

1M3hendranath Gupta, The Gospel of Sri Ramekrishna, Ramakrishna
Math, Madwes, 1964, p.63 -~ 6, :
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Ramskrishna practised all theseayogas and he was successful in realising

God through all thess means. But he held that advaita-siddhi is the

highest form of spiritual realization. !"The Advaita is the last word in
spiritual realization. It is something to be experienced enly in Nirvi-

kalpa Samacdhi, for it transcends wind and spaechs"j Ramakrishna had his

lessons in Advaita Vedanta from Totapuri, a wandering guru. Within a few
days the studenlt attained the highest form of realization in Advaita
discipline. In his bewilderment the teacher cried cut: "Great God, it
is nothing short of a miracle! It was undoubtedly a case of Nirvikelpa
Sargdhbi - the culmination of advaita practiee@“u This positien about the

superiority of advaiba-siddhi did not change his liberal atiitude towards
P ¥

other systems, for in his thought they were not contradictery, bubt comple-
mentary. His wind was really synthetic: '"When the Godhead is thought of
as creating, preserving, and destroying, It is known as Personal God,

Saguna Brahman, or the Primal Energy, Adyasekti., Again, when it is

thought as beyvoend the three gunas, then it is called Attribulteless Real-

ity, Nirguna Brahmen, beyond speech and thought, this is the Supreme

Brahmen, Parambrahmano”E

Remakrishna integrated his experiences with the Kupdalini yoga'
into his neo=Vedanta, Kupdalini yoga is one of the yogas of the Tantric
system. %This Yoge is effected by & process technically known as Sate

cakra-~bheds, or plercing the Six Centers or Regions (Cskra) or Lotuses

BQﬁQted by R. R. Diwakar, Paramahensa Syl Ramakyishne, Bharatiya
Vidye Bhaven, Bombay, 1964, p.idg,

L .
m:?:g;m ¢ Po 114'8e
Nirvikalpa semadhi means spiritual ecstasy, undisturbed by any ideation,
and it is impossible to describe.

SMshendranath Gupbta; ops oibe, pel53 - 15Wa
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(padma) of the body by the agency of Kundalini-Sakti ... Kundals means
coiled,"6 The power (gakti) ie describsd as lying coiled in the humen
body. "This Sakti is a Power of immense ﬁotentialities and when activ~
ised and set into full and overt operation it can 1ift man to the pin=-
nacles of liberation into Bliss and knowladge;"7 The six centers of the

body are, miladhira, svidhisthine, manlplira, andhata, visuddha, and &jAa,

There is mmch similarity between the seven planes of consciousness dese
cribed in the Vedanta and the gat-cakra mentioned above. UThe Vedanta
speaks of seven planes, The experiences in these planes differ from one
another. The mind usually moves up and down in the three lowest planes.
Its attention is fixed to the anus, the organ of generation and the
navel = to eating, dressing, coition and the like. If, however, it
happens to trenscend those three plsnes and reaches the heart, ons has
the vision of light. But although it rises sometimes to the heart, the
mind comes dowm to the thrée Jower planss again. If anyone®s mind goes
up to the throat he cannot speak of any mundane topies, He will spsak
only of God ... If, however, anybcdy’s wind reaches the spot betwsen the
eyebrows, he has no more fear of a fall, BHe then has direct knowledge of
the Supreme Self and remains continuelly in Samfdhi. There is only a
screen, trensperent like glass, separating this centre from the thousand=
petalled lotus in the brain, the Sahasréra, The Supreme Self is so near
then that it seews as if one is merged in Him, ldentified with Him, But

n -

the identificetion is yet to be., If the mind comes dowm from here it

6Jehn Woodroffe, The Serpent Power, Ganesh, Madras, 1964, p.i.

"M, P. Pandit, Kundalini Yogs, Ganesh, Madras, 1968, p.9.
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comes at the most down to the throat or the heart. It cannot come down
from this plane. After the experience of continucus samidhi for twenty-
one days tﬁe screen is pierced and the oneness of the self with Him
becomes complete. To be completely merged in the supreme self in the
Sahesriraiis what is called reaching the seﬁenth plane‘,"8 This is a
state of pure consclousnsess in which Brahman as Existence-Consciousness=

Bliss (Sat-Cit-Ananda) is completely wnified with Sakti or the divine

power end nothing physical or mental exists. This implies that we get
different revelations of realily from different levels of expsrience and
that, at the highest level, there is 2 dissolution of the whole world of
objects in one universal consclousness.

Spirituel realization was the keynocte of Ramekrishnals teachings.,
"Show by your lives thalt religion does noﬁ mean words, nor names, nor
sects, but that it means spiritual ?ealizatiene”g This alsc gives us a
glimpse of the pracﬁical spplication of Vedanta in his life and conduct.
For him, it is Brahmen as the Divine Mother that has become everything of
the world. "Bondage and liberation are both of Her making. By Her miys
worldly people bescone entangled in women and gold, and again through Her
grace they attain their liberation. She is called the Saviour, and the
Remover of the bondage that binds one to the worlda"io His practical
Vedante was a synthesis, or non=rejection, which defied all rules of

ordinary logic. To an intimsbte group of disciples, including Narendra-

' * BSwami Saradananda, Sri Ramakrishna, the Grest Magter, Rama-
krishna Math, Medras, 1963, p.365-365.

9Vivekanandam Complebe Works, Vol. %, p.187.

0uanendranath Gupta, Ops_ Cltes D65,
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nath, he once told: "There are varicus paths to reach God. Each view
is a path. Tt is like reaching the Kali temple by different roads. But
it muost bezsaid thelt some paths srs clean and some dirty. It is good to
travel on & clean path. Many views, many paﬁbs = and I have seen them
all, But I don't enjoy them any more; +they all quarrel ... I have come
to the final realiszation that Ged is the Whole and T am a part of Him,
that God is the Master and I am His servant, Furthermors, I think every
now and then that He is T and I am.Hegﬁii It was an easy reconciliation
between Sankara and Ramemuja. He accepted all traditional beliefs such
as, the law of kerma, rebirth, incarnation, doctrine of grace, importance
of a EEEE& cne God as also many gods and goddesses, idol-worship and so
on,12 This was one of the ressons for his popularity with the conserve
ative olements of Hinduism &s against many other reformers of his period.
At the same time the ralevgnc@ of his now approach to the Vedanta attrac-
ted the younger gensraticn who had been iunspired by new national idesls,
Swami Viveksnanda took upon himself the task of givihg logical and philo-
sophical cohesion to the teachings of his master.

Vivekanandals New Avproach, Vivekanandals new interpretation of

Vedanta was motivated by his desire to revive Hinduism and to meke 1t 2
religion acceptable to the modern man, whese outlook on life is very much
influenced by the discoverles of modern science, For him Vedanta or
Vedantism meant Hinduism in all its depth. He was not very happy in
accepting the term Hindulsm to denote ths religion of the Vedas, He

said: "There is a word which has baccms very cowmon as an appsllation

YUrhides po53te

1!"
ZDiwakarv ops_Ciltes pe214,



25
of our race and religion, The word YHindu! requires a little explan-
ation in comnection with what I mean by Vedentism., This word Hindu!
was the naﬁs that the ancient Persiens used to apply to the river
¥Sindhut, Whensever in Sanskrit there is an ¥5¢, in ancient Persian it
changes into 'HY, so VSindhu“ became 'Hinduf. Now this word Hindu as
applied to the inhabitants of the cther side of the Indus, has lost all
its force in modern tiwmes, for all people that live on this sids of the
Indus no longer belong to one religion ... It isivery hard therefore to
find a common name for our religlon. seeing that thié religion is a
cellection, so to speak, of variocus religions} of various ideas, of
various cevemonials and forms, all gathered together almost without a -
name, and without a church, and without an organiszation. The only point
where perhaps all our sects agree is that ﬁe 21l believe in the scrip-
tures - the Vedas .. Therefore perhaps the one name in modern times
which would designate every Hindu throughout the land would be 'Vedan-~
tist?! or !Vaidik! as you may put it. And in that sense I alweys use the
words 'Vedantism® and Vedan‘i:a,,"is

Following the footsteps of his master, Vivekenanda synthesized
the three schools of Vedenta, placing Advaita at the apex in the evolu=-
tion of Vedantie thoughta’ He declared: '"This is my abttempt, my wmission
in 1life, to show that the Vedantic schools are not contradictory, that
they all necessitate each cther, all fulfil each other, and ons, as it
were, iz the stepping stons to the other, until the geal, the Advaita,

. 14 N . -
the Tat Tvam Asi, is reached." He claimsd that the 1life of Ramakrishna

13Vivl'ekaﬂaﬁday Szpo C_Zj;:l:l_og Veol. 39 P0228=°2290

Hsa., pe3zh.



26,
was an interpretation of this harmeny of the Vedantic schools., Begin=
ning with this harmony of the Vedantic scheools; he developed the ides
that all the religiocus systems have theif seeds in the Vedanta. In one
of his letters,; he explained his discovery. "Now I will tell you my
discovery., All of religion is contained in éhe Vedanta, that is, in

the three stages of the Vedanta philosophy, the Dvaita, Vigistidvaita,

and Advaita, cne comes.after the other, These are the three stages of
spiritual growth in man. Each one is necessary. This is the essential
of all religion: the Vedanta applied to the various ethnic customs and
creeds of India, is Hinduism, The first stage; i.e. Dvaita,; applied to
the ideas of the ethnic groups of Europe, is Christianity; as applied
to the Semitic groups,; Mohammedanism. The Advaita, as applied in its
Yoga-perception form, is Buddhism etc. Now, by religion is meant the
Vedanta, the applications must vary according to the different needs,
surroundings, and other cireumsﬁances of different nations. You will
find that, although the phglosophy is the same, the Shakltas, Shaivas,
etc.; apply it each to their cwn speclael cult and forms,”15
There is no dovbt that the Swaml was convinced that the Vedanta
is the religion of the mecdern men, and preached that only Vedanta can
save the world. Leoking back Lo the history of India he said: "Advaita
twice saved India from materialisma”ié The reference is to Buddha and
éankarag who fought against the materialism of their days, Buddha
stressed the moral side of the philosophy and Sankara the intellectual

s n a s . y
side. "He (Sankera) worked out, rationalized, and placed before men the

Y 51nad., Vol. 5, p.82.

161pid., Vol. 2, p.138.
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wonderful coherent system of A@ygiﬁae" Vivekananda saw parallels bet-
ween the materialistic tendencies of ancient Indla and modern Europe and
prescribed- Vedanta to the ills of Eurcpe. "Materialism prevails in
Europe today. You mey pray for the salvetion of modern sceptics, but
they do not yield, they want reason. The salvation of Europe depends on
a rationalistic religion, and Advaita - the non-duality, the Oneness, the
idea of the Imperscnal God - is the only religion that can have any hold
on any intellsctual people. It comes whenever religion seems to dis-
appear and irreligion seems to prevail, and that is why it has faken
ground in Xurops and Americae"17

Advaita, the Only Rational Religion. The Swami alweys claimed

that Vedantz  lis the most scientific and rational religion man has ever
known. Tima'and again he asserted that the discoveries of modera science
have proved Vedanta to be right. But te 6ur dismay, he never discussed
how this has been proved or on what grounds Vedanta established its
supsriority. We have only general statements from the Swami., VIt secems
clear that ths conélusions éf modern materialistic science can be accept-
eble, harmoniocusly with their religion, only to Vedantine or Hindus as
they are called., It seems clesr that modern materialism can hold its

own and at the scme time approach spivituality by taking up the conclus=
ions of the Vedanta, It seems to us, and all who care to know, that the
conclusions of modern science aré the very conclusions the Vedanta
reached ages agoe; only in modern science they are written in the lang-

uege and matter. This then is ancther claim of the Vedanta upen modern

17 pid., po139.
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Western minds, its rationality, the wonderful rationalism of the
Vedantao“i8 One has to say with regret that the Swaml cites only a
trivial exémple.to prove his argument. A very learned Western scientist
once attended his lectures with & keen interest., In a létter to his
friend, E. T. Sturdy, the Swaml pointed out thalt the cosmology of the
Vedanta is in perfect unison with modern sclence, and promised that he
will be writing a book on the subject. ".o. the Vedantie cosmology will
be placed on the surest foundaticns., I am working a good deal now upon
the cosmology and eschatology of the Vedanta. I clearly see their perfect
unison with rodern seience, and the elucidation of the one will be

19

followed by that of the other." Unfortunately he was not able to
write the book he planned.

Vivekenanda always exhorted his listeners to follow the supreme
path of reason in their spirituel quest, "We should therefors follow
reason,; and also sympathise with those who do not cﬁme to any sort of
belief, following re&somc”zp He pointed his finger at religions which
underrated the place of reason in matters of faith, "Taclists, Confuce
ianists, Buddhists, Hindus, Jows, Mohammedans, Christiens, and Zoroast-
rians all preached the golden rule and in almost same words; bubt only
the Hindus have given the rationsle, because they saw the reason., Manm-
an 1?21

mist love othsrs becsuse those others are himself. There is bubt on

In this line of interpretation of the Vedanta, Vivekananda attempted to

181v14., Volo 3, p.185.

big., Vol. 5, po10i = 102,

20Thid, , Vol, 2, p.336
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form a monistic basis for serviee to fellow men., Again, it was én
answer to .those who questioned the ethical basis of Hinduism as expoun=
ded in the variocus schools of Vedanta. In scme of his lectures hé has
gone a step further, and claimed that only Hinduism has v"the eternal
principle of truth as the sanction of ethicst, "And where is that eter-
nal sanction te be found except in the only Infinite Reality that exists
in you snd in we and in 211, in the Self, in the Soul? The infinite
oneness of the Scul iz the eternal sanctlon of all morality, that you
and I are not only brothers, but that you and I are really one., This is
the dictate of Indian philescphy. This oneness is fhe rationale of all
ethics and all spiritualityo”zz. No doubt, from this type of argument he
cane to the conclusion that Hinduism - Vedantism - is the mest rational
of ali religions. "The monistic has this merit that it is the nost
raticnael of all religions that we can conceive of, Ewery other theory,
every concepticn of God which is pertial end little and personal is not
rationalo“23 This retional basis of religion is further auvguented by
pointing out that all the religions in the world, except Hinduism,
depend upon the life or lives of some personadl founder or founders,
Hinduism alone is based on principles. The Vedas contain the eternal
principles on which Hinduism is based. The authority of the Vedas is
greater than that of any incarnation or the sage who uncovered the prin-
ciples of the Vedasazu It is difficult to understand why the authority

of the founder of & religion is less ratiomal than that of the Vedas,

221034, , Vols 3, p.189

2311044, , Vole 2, pe338

24 Thid. . Volo 3, pe183.
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Tt is puzzling to note that the Swaml who insisted oﬂ the ration-
al basis of Hinduism, also preached that the Vedas are eternal. One has
to say thet this teaching betrayed his attempt to peich up the age old
beliefé of Hinduism with the demends of modernity. He said: "Perhaps
all who ere here will agree on the first péin‘t9 that we believe the
Vedas to be the eternel teachings of the secrets of religion. We all
believe that this holy literature is without begimming and withoubt end,
coeval with nature, which is without beginning and without. end, and ﬁhaﬁ
all 6ur religious differences, all ouf religious struggles must end when
wo stand in tﬁe presence of that holy beok; we are all agresd that this
is the last court of appsal in all our spiwritual diffarenceso"ZE When
the Swami was questioned on the rationality of this teaching, he tried
to explain away by saying that the law or the truth revealed by the
Vedas to man 1s permenent and changeless. In this explanation he
brought in the notion of r-évela’cion9 which lies outside the domain of
reason, Instead of'a convineing answer we have only & counter question:
YBut no truth or law is absent from the Vedas, and T ask aﬁy one of you
to point out to me any truth which is not treated of in themo"zé

Vivekansnda hoped that when Adveita is accepted as the religion
of humenity, the conflict between science and religion will disappear
for ever, "This (Advaita) is the one way that will prove acceptable to

. . .. s 2 .
modern science, for it has almost come to it." 7 Romain Rollend, the

Bide, Vol. 3, pe372-~ 373
This is not an isolated statement, He expressed the same view, whenever
he spoke on the autherity of the Vedas. cf. Ibide, pp.173, 183, 409, and
Volo 1, p.l48 - 449, ‘

261pid,, Vol. 5, p.206 - 207,
27Tbides Vole 2, poi40,
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sympathetic bicgrapher of Vivekenands pointed out that this assertion -
the idea of the Absolute as expounded by the Advaita is the only reli-~
gion that can have any hold on intellectual people ~ is not true to the
history of Eurcpe. "The Absolute is the keystone of the great arch of
Christisn metaphysics as well as certain of the highest philosophies of

28

the ancient world,™
In 2]l aspscts 6f his interpretation of the Vedantic ideals,
Vivekananda showed an intense awareness of the challenges it has to
face, In the light of this, he clothed Vedantic ideas in ¥odern terms.
We can pick up examples of this attempt from all his writings and
speeches, As an example, we ﬁill take his teaching on mukti or salva-
tion, He reforred to "two ideas of God that we find in our scriptures!
and the consequent double concept of mukti. But he himself accepted the
Advaita doctrine, MYAnd, what are our relations with the impersonsl
Being? Thet we are He. Wé and He are one, Everycne is but manifes-
tation of the Impersonalgrthe basis of all being, and wisery conslsts in
thinking of ourselves as different from the Infinite, Tmpersonal Being;
and 1iberatioﬁ consists in knowing our unity with the wonderful Imper-
sonality,”29 The Advaita Vedante adwits Jivap=-mukti, or the possibility
of salvation here and now, which the Monotheistic schools do not, Sal-
vation here and now is definitely nore appealing to 2 modern man than
the prowise of & heaven or paradise hereafter. "The aim and end in this

1life for the Jhina-Yogi is to become this.Jivanmukta, 'living-free'. He

is Jivanmukta who can live in this world without being attached ... He

28Romain Rolland, Provhets of New India, Cassell, London, 1930,
p"L‘LBS = 14‘390

29y vekananda, 0p. Cite, Volo 3, Ps129.
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is the highest of all beings, for he has reslized his identity with the
Absolute, he has realized that he is one with God. So long as you think
you have tﬂe least difference from God, fear will seize you, but when
you have known that you are He, all of Him and the whole of Him, all
fear ceasesa“Bo It is interesting to note the stress on the concept of
freedom in his doctrine of mukti. He knew very well that freedom is a
very dear concept to the medern man.

In the nec=-Vedantism of both Remskrishna end Vivekananda we see
tendencles which are defensive and apologetic, It was not willing to
concede that Hinduism was radically defective, as the theistic movements
seemed to imply. Ramakrishna's emphasis was on a mystic self-culture.
He also held that Hinduism stocd for what was good and valuable in all
religions; for they can all serve the commgn end of self-realization,
Vivekenanda®s Vedantisn, ig the main, was concerned with & recovery of
Hindu spirituality end protecting Indien culture from being submerged by
ethe materialism' of the West., He also pointed out, as we}have seen
above, that Vedanta provides the right religious motivation for service,
He brought home to the Hindus that their age old Vedantism has a message
to the world, and in fact thelr faith is superiocr to that of western
nations, This marked the/beginning of & new phase in the history of the

reform movements in Hindulsn.

3OThid, , p.it.



CHAPTER III

THE 1IDEAL OF A UNIVERSAL RELIGION

In the long history of Hinduism, it never has ouigrown the
stage of a national religion. It remained the religion of the peocple
who lived on the other side of the river Sinduo1 Buddhism, which was
born ocut of revolt against the rigidity of the Hindu system, became a
universal religion end spread all over Asia, The missionery nature of
Buddhisﬁ did not help Hindulsm to break the strong cultural structures
with which it was closely interwoveri. It only shows how difficult it
is for a national religion to become a universal one, "National reli-
gicn belongs to a given nation,; is that nation's distinctive cultural
expression, and tends to separate any natlon the more definitely from
other nations the more carefully it is pr&ctisado"zl As against this,
a universal religion believes that it is fitted for acceptence by the
whole world., Its universality is not quantitative but gualitetive -
though it may hope to achieve the former kind as well. "It believes
that its truths and morai standards are univaersal beceuse they illuwi-

in]
. . 2 . . -
nate the total meaning of 1life for all men."  And a universal religion

.. . .
Vivekenanda, Complete Works, Vel. 3, p.i20.

ZWinston L. King, Introduction to Religion, Harper, New York,
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is not confined éo any one groui because il originated there. These
religions became missiocnary religions because of their innate nature.
Christianiéy and Islem ceme to India with their universal message and
they won the hearts of many Indians., When these two religions took deep
root in the Indien soil, Hinduism faced a challenge greater than ever

before,

Re-interpretation of Hinduism. Vivekananda, who was a keen stu-

dent of history, realized that the future of Hinduism lay in re-inter-

preting end reconstructing its teachings along universalistic lines. He
saw that this was the only way to meet the challenges of Islam and
Christianity, especially the latter, which was gaining new ground in
India. KEis approaeh.to the problem was basically synthetic, as we have
seen in his new interpretation of the Vedanta, We may also recall that
to him religion was ncthing other then Vedanta in its many phases. "Rele
igion must be studied on a broader basis than formerly. All narrow,
limited fighting ideas of religlon will have to g0 ... The relliglous
ideals of the fﬁtvme mist embrace all that exlsts in the world and is
good and great, and at the same time have iﬁfinit@ scope for fubure
development. A1l thet was gocd in thé past must be preservedg and the
doors rmst be kept open for future additicns to the already existing
store, Religions must alsco be inclusive, and not look down with contempl
upon one ancther, because their particular ideals of God are different.
In my 1life, I have seen & great many spiritusl men, a grest meny sensible
perscons, wno did neot believe in God at all, thsat is to say, not in our
sense of the word. Perhaps they understosd God better then we can ever

do. The Personal. idea of God or the Impersenal, the Infinite, Moral Law,
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or the Ideal Man - then all have to coms under the definition of reli-
L
gione"

Thé Swami held the view that all the religions in the world are
expressions of the "One Eternal Religion'. The expression varies accor-
ding to the intellectual and cultural climate of ezch country. "One
Infinite Religion existed all through elsernity and will ever exist, and
this Religion is expressing itself in variocus countries, in various ways.
Therefore we must respsct all religions and we must iry to accept them
all as far as we cano"S This positicn leads to the question of the
degres of truth and ervor in each religion. He answered: "Each reli-
gion, as it were, takes up one part of the great universal truth, and
spends its whole force in embodying and typifying that truthb"é In his
thinking, there was no error in any religion; only expressions of
lesser truth., Our viewing_of truth is coloured by our cultural and
intellectual conditicns. All the religions are different ferces in the
economy of God, working for the good of mankind, And Vivekananda fre-
guently expressed his appreciation of the growing number of religious
sects, for sach one of thém discovers some hidden aspect of the Eternal
Religion, These sects are necessary steps in the evolution of religicn,
and can be of great help/to many earnest religious seskers. "I am not
against eny sect. I am glad that sects exist, and I only wish they may
go on rulbiplying more and more ... Lf we all thought alike, we should

be like Egyptian mummies in & musewn, looking vacantly at one another's

4Vivakanamda9 op._cit., Vol. 2, p.67 = 68,
Sthid., Vol, %, p.i80.
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face = no more than that ... Variation is the sign of life and it must

be theren"7

Seeds of Universelism in the Vedanta. The universal religion

ebout which philosophers and others have dreamed already exists. YAs the
universal. brotherhood of men is alreedy exisﬁingg so also is universal
religion,"B The deliverance of humanity depends on the acceptance of
this religion. The highest goal of this religion is to lead men te that
infinite freedom, which is Ged. God is ﬁoﬁ limited by time and space of
the law of causation. He is changeless and eternal. But no humen con-
cept can claiﬁ to have represented God completely; no word is adeguate
to describe him completely. Godls majesty surpasses everylhing we cén
know and imegine., He is the 'peti, neti', not this, not this, of the
Upanisheds, This was the line in which he aluweys developed his ides of
God, moving from the familiar ground of the !duaiists® to his owm

Adveitie ides of nirgunsz Brahmen.

This presentation of the Advaitic concept of God and religion was
always followed by a challenge to accept all the religicus ideas with an
open heart. He struck 2 new chord when he spoke of acceptence, rather
than toleration, which has bsen claimed to be a virtue of Hinduisw, " Ouz
watchword, then, will be acceptance, end not toleration. Not only tole-
ration, for so-called toleration is often blasphemy, and I do not believe
in it. I believe in acceptance., Why should I teolerate? Toleration
means thet I think you are wrong and I am just allowing you to live, I

accept all religions thal were in the past, and worship with them all;

"Thid., po36M.
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I worship God with every one of them, in whatever form they worship Him,
I shall go to the mosque of the Mohawmeden; I shell enter the Christian's
chureh andnkneel before the crucifix; T shall enter the Buddhist temple
and teke refuge in Buddha and his law." The Swaml also expressed his
openness to future religiens, "Is God's book finished? Or is it still
a centinucus revelaticn going on? It is & marvellous book - these spir-
itual revelations of theé world. The Bible, the Vedas, the Koran, and
all other sacred books are bul so many pages, and an infinite nuwber of
peges remain yet to be wnfolded. I would leave it-open for all of them.
We stand in the present bul open ourselves to the infinite futur@u"g
Later in this study we will examine how far Vivekananda lived up to this
ideal of openness.

Vivekanande held that the concept of universal religion is as
real as the concept of humapitye This abstract humanity does not require
any proof for its existence., WIf I am sure of anything, it is this
humanity, which is common to us all. It is through {his generalised
entity that I seec you as a man or & wWomtne oS0 it is with this universal
religion, which runs through all the variocus religicons of the world; in
the form of God; it nmst and does exist through eternity. 'I am the
thread that runs through éll these pearls’, and each pearl is a religion
and a sect thereof, Such are the different pearls, and the Lord is the
thread that rmms through all of them; only the majority of mankind are

10

entirely unconsciocus of it." The content of this teaching is as old as

the Bhsgaved=gita, but Vivekananda deserves the credit for the emphasis,

?gggg,g Pe 374,
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From these generalizatians about the universael religion and of
the eguality and acceptzbility of a1l religions, Vivekaenanda moved to
narrate ﬁhé peculiar nature of Hinduism, He claimed that those religions
which are comnected with the lives of thelr founders can never be uni-
versal religions. fLocation in place or time' for the beginnings of a
religion, in his thinking, disqualified it for claiming to be & universal
religion. (This is contrary to the widely accepted notion of a universal
religion. When a religion has a message for the whole world, and its
mewbership is open to any one ivrespective of race and nationality, end
it is fitted for acceptance by the whole world, it is called a universal
religionli)o Hinduism is the cnly religion which does not depsnd on a
founder, and therefors by implic&tioﬁ it alone can become the universal
religion. "Let me consider this question awhile and lay before you ny
reasons why I think that it is Vedanta,; and Vedanta alone, that cen
become the wiversal roligion of man, and that no other is fitted for
the role. Ixcepting our own, almest all the other gr@at religions are
inevitebly comnected with the life or lives of their founders ... Every
one of the great religions in the world, excepling ocur own, is built
upon such historical characters; but ours resis upon principles., There
is no men or woman who caﬁ claim to have created the Vedas, They are

12

the enbodiment of eternal principles, sages discovered them c.."

In his famous address on Hinduism at the Parliament of Religions
held at Chicago, Vivekenenda made a passionate plea for accepting the

exclusive universality of Hinduism. (This may sound rather contradictory

11w° Le Kingg ‘S“E Ci_:&ag Pnii""i’ had 1180
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for he was the first Hindu missaonary wvho travelled the length and
breadth of the United States; and EBurope for that matter, and eriticized
Christianify for its exclusive claim as the revealed religion.) After a
brief survey of the tenets of Rinduisnm he qoncluded: "The Hindu may
have failed to carry cut his plans, but if thers is ever to be a univer-
sal religion, it must be one which will have no lecation in place or
time; which will be infinite, like the God it will preach, whose sun
will shine upon the followers of Krishna and of Christ; on saints and
sinners alike; ... which in its catholieity will embrace in its infinite

nl3 It is pretty obv-

arms, and find a place for every human being ...
ious, which religion Vivekenanda had in mind, when he specified a reli-
gion which has no flocation in place or timef,

The Challengse of Modern Science., Vivekananda delivered a powsr=

ful lecture on ‘Reason and Religion' in Englend. In the course of this
lecture he contended the claims of Christianity and Islam as universsl
religions, He said that these two religions cannct stand the test of
modern science, The former, because of its claiws to revelation, and the
latter bescause of its dependence on the authority of the Koran, These
religions deny the efficacy of any vaticnalistic investigation. Ths
Bible, which is the reeofa of God's revelation for the Christisns, and
the Koran, which is Gedis book for Islam, stand above the rationalistic
ik
investigations of modern science. Only Advaita can come out uwnharwed
in an encomnbter with medern science, for both science and Advaita work

on the same principles: the prineiples of sound reasoning. 'The first

137p4d., Vols 1, pel%s
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principle of reasoning is that the particular is explained by the general
until we come to the universal ... A second explanation of knowledge is
that the aéplanation of 2 thing mst come from inside and not from ocut-
side.... And religions are falling to pieces, because they camnot give
a better explanation ... Can there bes a religidn satisfying these two
principles? I think there csn be, In the first place we have seen that
we have o satisfy the principle of generslisation. The generalisation
principle cught to be satisfied along with - the p?inciplé of evolution,
We have to come to an vltimate generalisation, which not only will bs
the most universal of all generalisations; but out of which everything

3

elss muét cone, JIb will be the sams nature as the lowest effect: the
'causep the highest, the ultimate, the primal cause, must be the same as
the lowest and most distant of its effects, a series of evolutions, The
Brahman of the Vedanta fulfils that condition, because Brashmen is the
last generalisation to which we can come, It has neo attributes but is
Existence, Knowledge, and Bliss - Absoluteo”15 Brahﬁan is the great
uniting force, the force that mekes us one with everything that exists,
Vedanta perfectly satisfies the second principles; viz. that the explan-
ation of a thing comes from within., 'The Brahmen, the God of the Ved-
anta, hes nothing outsidélﬂimselfp nothing at 2ll. A1l this indeed is
He: He is in the universe: He is the universe Himself."

Various religions in the world demonstrate certain aspects of
the truth of the universal religien. As against this, Vedenta contains

the sum totel of all religlious teachings. It does not disiturb any other

Yrpad., poszt - 372
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faith. It tolerates; nay even &ccepts lower forms of worship. "This
philesophy preaches a God who is a sum total. If you seek a universal
religion which can apply to everyone, that religion must not be composed
of oniy the parts, but it mist always be their sum total and inelude all
17

the degress of religious develepment.”

A Religion for all Types of Men., Vivekananda saw three stages in

the development of religion. First there is the stage where mythology
plays the dominant rols. This is the_religion for the illitersate, the
lowest types of mon whose minds carmot grasp the lofty ideals of philo-
sophy and reliéi@no “These principles find expression in mythology =
lives of saints or heress, demi=gods, or gods, or divine beings; and
the whole idea of mythology is that of power, And in the lower class of
mythologies -~ the primitive = herces are s%rcmgg gigantic. One hero
conguers the whole w0r1d0”18 The second stage is that of symbolism and
ceremonies. Man approaches-the deity through symbols. His conception

of the deity becomes higher.and it takes a moral content. He pleases

his deity through ceremonies; through Karma, In the advenced types of
this stage, Kerws tekes the form of good works, The third, and the most
advanced stage, is that of philosophya' Here man realizes God threough his
knowledge, through introspecticn. "There is one advantage which can'ba
pleaded for Vedanta, that in India, fortunately, these three stages have
been sharply defined. In other religions the principles are so inter-
woven with the mythology that it is very hard to distinguish one from the

other, The mythology stands suprews, swallowing up the principles; and

17]?bideg Volo 29 poibl’io
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in the course of centuries the principles are lost sight ofa"19 The

sharply defined stages in Hinduism are Dvalla, Vishishtddvaita, and Adva-

ita. The ﬁrinciples, which are lost sight of in other religions, and at
the séﬁe time underlie all religionag find thelr perfect expression in
the Vedanta, which includes all the three gbove mentioned stages. “The
gigantic principles, the scops, the plan of religion were already dis= )
covered ages ago whnen msn found the last words, as they are called, of
the Vedas - I am He = that there is thaﬁ One in whom this whole universé
of matter and mind finds its unity, wﬁom they call God, or Brshman or
Allsh, or Jehc;vah9 or any cther namao"z

To the Swami religion meant realizaticn. This was one of the
great lessons he learnt from his master Ramakrishna, VYReligion con-
sists in reslization. As a fact we know that nothing will satisfy us
until we know the truth for ou?selveso"21 Each one has to discover the
method which is most suiteé for him, This is the first principle of
Vedanta. "Wedanta ﬁnderstands that and preaches the cne principle and
admits various methods. It has nothing to say against anyone - whether
you are a Christian or a Buddhis% or & Jew or a Hindu, whatever myth=
ology you believe, whether you owe allegiance to the prophet of Nazareth,
or of Mecca or of India, or of anyone else, whether you are a prophet -
it has nothing to say. It only preaches the principle which is the
background of every religion and of which all the prophets and saints

. . . 22
and seers ave illustrations and manifestations,.®

19pid. s pe7s

20Thid. , pell.

2l5a, , Vole 4, p.180.

221544, , Vole 6, pel7e



k3,
On the basis of the Vedantic principles = which is to Vive-

kananda synonymous with universalism - Vivekananda pgt forward a plen
for the reélization of the ideal of 2 universal religion. "In fhe first
place I would ask mankind to recognize this maxim, Do not destroyt.
Iconoclastic reformers do no good to the world. Break not, pull not
anything down, but builld, Help if you can; if you camnot, fold your
hands and stand by and ses things go on ... Secondly, take man where he
stands, and from there give him a 1lift., If il be true that God is the
centre of all religions, and that each of us is moving towards Him along
one of thess radiig then it is certain that all of these must reach the
centre. And at the centre, where all the radii meet, all our differ-

ences will cease; bubt until we reach there, differences must be, AlL

23 After plecing this plan before

the radil converge to the sams centre,”
us, the Swami went on to say that most of the existing religions are ohe»
 sided.. They do not satisfy all the religious needs of humanity: "Now

'+ a religion, to satisfy the largest proportion of mankind, mist be able
to supply food for all these variocus types of winds; and where this
capability is wanting, the existing sects &ll become cne sidedg"z

This scunds like a disappointing situstion. But Vivekanande came up
with a quick solution to this predicement, "What I want to propogate is
a religicn that will bs equally acceptable to 2ll minds; it must be

equally philosophic, equally emotional; egqually wystic and egually con-

21p3d. , Vol. 2, po385.
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. . . 2
ducive to action.! 5

He did nof leave us in any doubt about the iden-
tity of this veligion. It is Hinduism, based on the eternal principles
of the Vedésa

Vivekananda taught how all the above mentioned four aspscts of
religion are harmoniously blended in Hinduism. "To becoms hermeniously
balanced in all these four directions is my ideal of religion. And this

. . . . .26
religion is attained by what we, in India, call Yoga - union." We

will study Vivekananda's interpretation of the four~fold path - Rija,

Karma, Bhakti and Jhdne yogas - in the next chapter, Bﬁt it is to be
pointed cut that, in Vivekanandat!s thinking, these paths are essential
for the realization of a universal religion., In the development of this
ideal there are obvious contradictions and fallacies. These contrae-
dictions, to a great extent, are inherent in the claims of Hinduism in

general, and neo=Vedanta in particular. e -

257hid. , Po3B7s
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CHAPTER IV

THE FOURFOLD PATH OF REALIZATION

Vivekananda taught that the 'ideal of a universal religion?,
which he passionately advocated; is to be realized through yoga., There
are several lypes of yogas familiar to the Hindu, of which the Swami

took the following: Karma-yoga, Bhekbi-yoga, Jfigna=yogs and REja-yoga.

He made these four yogas his four gospels for the liberation of man and
his unity with the ultimate. "The term yoga, which is the cognate of
the English yoke, means union with the ultimats reality, as alsc the
way theretoo”l Vivekananda, on the whole, accepted this meaning of the
term voga., However, because cof his preference for Advaita Vedanta, in
some of his lectures he changed the clause, union with the ultimate
reality, to suit his emphasis, "Both the goal and the methods employed
for reaching it (realiszation) are called Yoga, a word derived from the
sanme Sanskrit root as the English Vycke®; meaning to join us to our
reality, God.,n2 It seems that the Swami was gusrding himself against
the common assumption that mey derive out of the meaning of the term

yoga, viz. that of another object with which to be yoked or united.

1T. M., P. Mahadevan, PSocial, ethical and spirituval values in
Indian philosophy', The Indien Mind, ed. by C. A, Moore, Homelulun, 1967,
p. 166,

ZVivekanand&9 Complete Works, Vol. 5, p.292.
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This was evidently the meaning yoga had in the dualistic schobls of
Vedante; wunion with Ged, the Lord of the ﬁniverse.

The yogas, as expounded by Vivekananda, ars spiritual diseciplines,
such aé Western philosophers have sought for in their YDiscourse of
Method", for the purpose of travelling along the straight way leading to
truth. This straight way is the way of experiment and r@ason°3 The
Swarl was very emphatic on the rational aspect of the yogas. "No one of
these Yogas gives up reason, no one of them asks you to be hoecdwinked, or
to deliver your reason into the hands.of priests of any type whatscever
«so Bach one of them tells you to cling to your reason, te hold fast to
ito"a This insistence on reason is related to the Swamils interpret-
ation of yoga as the science of religion. But one doubts whether this
is trve of some aspscts of yoga, especially that of Bhakti-yoga, which,
in ﬁis ovmn words, is 'the wreligion of love'. It is deubtful whether
there is any place for reason when the devotee exprasses his love and
faith in selfasurrond o1 (JTa ib&@) to Ged and taking shellter in him
(ggggpagaki)a5 A11 the four disciplines of yoga, according to the Swemi,
lead us to the same goal and make us perfect. They do not conflict with
each other. "The Yogas of work, of wisdom and of devotion are all cap-
able of serving as direct and independent means for the attainmment of
Mekss. ‘Fools alone say that work and philosophy are different from
each other, not the 1earnedo’”6 These different disciplines offer a

3R° Rolland, Prophets of the New India, Cassell, London, 1930,

Po 3810 L{
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choice to men and each ons cé; select the particular path which suits
his aptitude.

Karma-yoga., The goal of every yoga is perfection and illu~
mination through certain selected means, and the goal of Kerme-yogz is
moral perfecticn through a life of ceaseless action. To the Karma-yogi,
(yogi is the one who practises yoga), action is the very essence of
life. It unites the human will with the divine will. Action is better
than inaction. Inaction is desath. Action is 1ife°7 Every individual
is born with certain aptitvdes and predispositions which constitute his
innate nature, and determine his station in scciety, His special vocae-
tion (svadharma) in life is determined by his native endowment (gggém
Eézg)c' He should perform his specific duties for the sake of his duty,
without any desire for the fruils of his action. He can.attain his
highast pesrsonal geood thersby, and conbribute to the social goed., He

worshipe God through his own specific dutises., This, in a nutshell, is

o

the teaching of Bhagavad-gita on Kerme-yoga.  Vivekananda'ls exposition
of the Kerma-yoga, in the main, is based on the Bhagavad-gita,

The general view of the Advaitins, that knowledge and action
cannot meet together, was nob accepted by the Swaml, On the other hand,
he taught that actieng.ﬁndafstood in its proper spirit, can be synthes-

ized very effectively with knowledge, and there is no antegenism betwsen

"Na hi kafcit ksepom api jitu tigthety akermakrt. Bhagavade
gita, IIT, 5.
8

niyatam kuru karme tval kerma Jyvavo hy akarmanah

¥ _ ) sl
$arirayétrd fpl ca te na prasidhyed akaramanah. Bhagavad-
gita, ITI, &.

sve=sve karmany abhirataly samsiddhim labhate narah
svakarmenirateh siddhim yathd vindati tac chrou. Bhagavad-
gita, XVIII, 45,
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the two. The important thing Is that one should learn the secret of
Karma=-yoga. Action in itself is neither bad nor good, It becomes good
or bad, efficaciaus for freedom or an cbstacle to freedom; only due to
purity or impurity of motive from which it SP?ingso If the notive
behind an action is selfish, it is bad; if the motive is wholly unself-
ish, the action is both good and conducive to spiritusl freedom, But
good and bad are bondages to the soul, "The solution reached in the
Gita in regard to this bondage~producing nature of work is that, if we
do not attach ourselves to the work we do, it will not have any binding
effect on our soulq”9 This non-attachment to work and its fruits is one
of the central teachings of the Gita, which Vivekananda expounded in
great detail,

A man who can control his inner forces will be able to attain
this goal of non-attschment. To him, work becomss a means te¢ the goal
of liberation. A sensible man never thinks of bullding 2 house on the
road., One should not let cneself be bound even with one's good works and
their resulis. "Libsration means entire freedom - freedom from the bond-
age of good as well as from the bendage of evil. A golden chain is as
much & chain as an iron one. There is a thorn in my finger, and I use
enother to take the first one cub; and when I have taken it out, I throw
both of them aside; I have no necessity for keeping the second thorn,
because both are thorns afisr all. So the bad tendencies are to be
counteracted by the good cnes, and the bad impressions on the mind
should be removed by the fresh waves of good ones, until all that is

evil almost disappsars, or is subdued and held in controel in a corner of

Q... .
“Vivekanenda; op. citsy Vole 1, pe53
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the mind; but after that the geod tendencies have also to be conquered,
Thus the Patiached! becomes the ‘unattached?”olo

How to accomplish this goal of non~attachment is the problem of
the Karma-yogi. As a half-way house to that goal he accefts attachment
to goed. If this is only a temporary means; the Swami has no cbjections.
But one should never lose sight of the uwltimate goal., "Therefors be
unattached. Let things work, let brain centers work; work ineessantly;
but let not a ripple conguer the mind. Werk as if you were a stranger
in the land,; a sojourner. Remewber that the whole nature is for the
soul,; not the soul for the nature, The very reason for nsaturels exis-
tence is for the education of tﬁe soul, It is there because that soul
must have knowledge and through knowledge free itself, Instead we ara
thinking that the soul is for nature and that the spirit is for the
flesh... The whole gist of this teaching is that you should work like
a master and not as a slavé, Work incessantly, but do not do the
slave's work, Work through freedem! Work through love! Selfish work
is slave’s work, FEach act of love brings happiness. Real existence,
real knowledge, and real love are eternally connected with one another,
With real love there is no painful reaction; love only brings & resc=
tion of bliss,"'

Selfless service is an imporbtent aspsct of Kerme-yoga as inter-
preted by Vivekananda, The real Karma-yogi performs his duties with a
spirit of self-sacrifice, To him, "the highest ideal is eternal and

entire self-abnegation, where there is no 'I', but all is 'Thou'; and

10ij.deg p955 had 56c
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Karme=Yoga leads man to that enag“lz This led the Swami to establish a
basis in Kerma-yoga for charity. "... you see what Karma-yoga means;
even at the point of death to help any one, without asking questions.
Be cheated millions of times and never ask a question, and never think
of what you are doing. Never vaunt of your gifts to the poor or expect
their gratitude, but rather be grateful to them for giving you the
occasion of practising charity to th@mo"i3 This idea of service to the
poor is not found in the teachings of the Bhagavad-gita on Karma-yoga,
On ths other hand, in the Swami's teachings, work performed in the spirit
of selfless service is nothing but a form of épiritual sadhana which is
wholly E@neficial to liberation. In his over-enthusiasm to prove the
efficacy of Karma-yoga, (this over-enthusiasm is & common trait with the

Swaml,) he has gone sc far as to declare: "“The Karmamyogiﬂ need not

believe in any doctrine whatsoever., He mey not belleve even in God, may
not ask what his soul is, nor think of any metaphysical speculation. He
has got his own special aim of realizing selflessness; and he has to
work it out himself, Every momsnt of life rust be reallizatiecn, because
he has to sclve by mers work, without ths help of doectrine or theory,
the very same problem to which the jiéni applies his reason and inspir-
. . e
ation end bhakta his love.

There is & whole chapter in Vivekenanda's book Kerma-Yoge,

devoted to discussing the meaning of duty. But he did not give us any

127534, , p.85.
1)Ibid,g p.62.

1”ibideg po1il,
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clear definition of duty, and his treatment of the subject was less than
objective. "The term *duty', like every other universal, abstract tern,
is impossiﬁle clearly to define, we can get cnly an idea of it by know-
ing its practical operaetiong and results .... It is not the thing done
that defines & duty ... Yot duty exists from the subjective side. Any
action that makes us go Godward is a good action ... any action that go
dovnwerd is evil ..., There is, however,; only one idea of duty which has
been universally accepted by all menkind, of 21l ages and sects and coun-
tries, and that has been summed up in & Sanskrit aphorism thus. Do
not injure any being; not injuring sny being is virtue; injuring any
15

being is sin, " This is nct the Bhagavad-gita idea of duty. The

svedhavma wiich the Gita specifies is ons's caste duty, Arjuna as a

Tes e

Ksatriya had to fight against his kinsfolk to protect the dharma, When
he wavered in the battle-ground, Sri Krishna reminded him of his caste
duty as a warrior. The Swamil watered down the idea of caste duty, to
the extent of doing viclence to the teachings of thé Gita, '"Birth and
position in 1life and in soclety la$g@ly determine the mental and moral
attitude of individuals towards the various activities of lifee”lé In
another place, he interpreted the meaning of duty in a still lighter
vein. ‘'What is duty afﬁér all? Tt is really the impulsion of the
flesh, of our attachment, and when an attachment has become established,
17

we call it duty." Here we see an apparent contradiction in the Swami's

151bide 9 p063 had 611"’a
161554, , p.6l.
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approach to the idea of duty (s¢adharma). To describe duty as “the
impulsion of the flesh" is far from the teachings of Hindulsm in general,
and Bhagavé@«gita in particular, His objeétion to the caste as a relig-
ious institulion might havs been one ¢f the reasons for this kind of
approach to pho idea of duty. He said: "Beginning from Buddha down to
Rammohan Roy; every one made the mistake of holding caste to be religious
institution ... Bubl in - spite of all the rawings of the priests, caste is
simply e erystallized social institution, which after doing its service
is now £illing the atmosphere of India with stencha"18 But the Swaml
did not back up this statement with the teachings of the Vedas or that
of the T{radition® (smrii).

Bhakti-yoga. Bhakti-yoge is the union of the finite soul with
the Supreme soul through devotion. Bhakti is the most intense attach-
ment or supreme love for God. The path of devotion is the approach to

the saguna Brabman. "It is characterized by the aspirent's awareness of

his relationship with Brahman. Both Nendualistic and Monotheistic
Vedanta vecognlize the path of devotilon as the direct way to the resliz-

ation of Saguna Brehman. According to Monothelstic Vedanta it is the

final spiritual course. But nondwalistic Vedanta holds that the path of

devobticon leads to the path of knowledge, which is the only direct way to

the realization of Nirguns Brahman. Most spiritual aspirents must attain
Saguna Brehmsn ﬁhrpuéh devotion before they can reach the Nirgypam"lg

This interpretation of Bhakiti-yoga by Swami Satprakashenenda is a very

8,54, , Vole 5, pe22 = 23
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good summary of Vivekanandals position.
Bhegavad=-gita is one of the main sources of Bhakti-yoga.
Besides the Gita, the Swami, for his interpretation of bhakti, used the

Bhagavata~purana, Bhakti-sutras of Narada and various Upanishadic pass-

ages, The Gita view of bhakii can be sumﬁarized as follcws, Bhakti is
the nectar which mekes one immortal. Love of God is ineffable, It is
indescribable like the taste of a dumb psrson. It is single-minded and
unswerving devotion to Godezo Ged camnot be attaihed by the study of
the Vedas, by austerities, charity or sacrifices. He can be attained by
single—mind@d.devotion only°21 Devotion generates knowledge of God.

The devotee knows God through devobion and enters into himgz2 Those

who take refuge in God can cross the impassable ccean of mays composed

of sativa, rajas, and tamas, realize theilr trans—empirical spiritual

nature, and attain moksa through his grace., Moksa is affinity with God,
NP ... 23 s s - . WA

eternal peacs, infinite bliss, Sri Krishna exhorted Arjuna: "Give

up all dharmas and take refuge in me alons, Grileve not, I will deliver

thee from all sinsc”24

o . - . : .
mém ca yo fvybhicirena bhektiyogena sevate. Bhagavad-gita,

XIv, 26,
21 - A - e - . ! *
bhaktyd tv ananyayd Sakys aham evamvidho 'rjune
jnatun dragtum ca tattvena pravestuh ca paraitapa. Ibid.,
XI, 54,

22
Ibid., XVIII, 55.
231had, , VIT, k4., XVIII, 56.

L - . . = s . .
2 sarvadharmin parityajya min ekam Sarapah vraja
shaii tvd sarvapapebhye mokssyisydmi md sueeh. Ibid., XVIII, 66,
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Vivekananda ch?isteneé Bhakti-yoga as the 'Religion of Love!
for his Western read@?é:$'This is essentially the yoga of love, We are
a1l 1oversg.more or less. As husbands and wives, as children and parents,
as brothers and sisters, in all sorts of social relstions we deal in
love. This love, if propsrly developed, will take us Godward., This was
the Swami's teaching. "Wherever there is love, it is He the Lord who is
present there, Where the husband kisses the wife, He is there in the
kiss, Where the mother kisses the child, He ig there in the kiss. Where
friends clasp hands, He the Lord is present as the God of Love, When a
great man loves and wishes to help mankind; He is there giving 21l his
bounty out of His love to mankind. Wherever the heart expsnds, He is

4n25

there manifested. Bhakti-yoga is the yoga for the emotional type of

men. It is the heart, feeling emotion that Jleads a man to salvation.

Lt

It is the motor power that propels a men's samskaras to purification and
perfection.

The Swami was aware of both the strength and weskness of bhaktl.
It being the casiest and the natural way, it atiracts many pecple, who
are not disciplined in any way. In the ﬁay of bhakti, they find emot-~
ional satisfaction and beccme guite fanatic ebout their sect or cult,
They will never be able té apprsciate any cther view of religion than
theirs. This is one of the dangers of the bhakti-cults. "The fanatical
crew in Hinduism, or Mahommedanism ov Christiaﬁity have always been
elmost exclusively recruited from these woréhippers en the lower planes
of Bhakti. That singleness of attachment to a leved object without

which no genuine love can grow, is very often also the cause of denun=-

25Viverananda, op. cite; Vol, 2, p.393 = 3%
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ciation of everything else, A1l the weak and undeveloped minds in every
religion or country have only one way of loving their ideal, i.e., by

"hating every other idealc”26

| There have been fierce controversies thalt have raged over the
comparative merits of Jifna~yoga and Bhaktiwyog o The extreme partisans
among the bhaktas hold that the highest state of reslization comes through
love and devotion alone and triuvmphantly quote the words of Sri Krishna
to Arjuna: "Through devotion he knows ﬁb truly; what and who I am, |
Then, having known ¥e truly, he forthuith enters into Ne°”27 The advo~
cates of Jﬁinéayoga, onn the contrary, point out that the highest state
of bhakti after all gives knowledge, and that knowledge (jhina)is the
goel of humenity., They have the same verse as their authority. This
age~long conbroversy can never be ended so long as both of them talk
froﬁ the lower plane, The syntheltic wind of the Swawml saw this contro-
versy as meaningless. "There is a little difference in opinion between
the teachers of knoﬁledge and those of Love, though both adwit the power
of Bhakti, The JAdnis hold Bhaklti to be an instrument of liberation, the
Bhaktas  look upon it both as the instrument and the thing to be attained,
To my mind this is a distinction without much differemce. In fact,
Bhakii, when used as an instrument, reelly means a lower form of worship
and ﬁhe‘gigher form becomes inseparable from the lower form of realiz~
ation_atﬁa later sﬁagec Each seems to lay a great stress upon his ouwn

peculiar method of worship, forgetting that, with perfect love, true

261153, Vol. 3, p.32e

, .
27bhaktyé minm abhijbdnati y&vin yad ci fsmi tabivatah
tato whm tattvato JH&tva viSate tadanantersm, Bhagavad-
L
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love is inseparablen”ZB

The various Puranas; especially Bhagavata Purans and Brahmavive

arta Purana, popularized bhaktl as the grealt path which led to liberat-
ion. These two Puranas preached the worship of Krishna as the Supreme
Lord, and the bhakii cult became a very powerful movement within Hindue

ism, Bhagavata Purana tauvght that pure bhakil is urmobivated, immediste

and spontaneocus. "It is constant and uninterrupted devotion to God,
which spontanecusly surges up the heart of a devctee, Spoentaneous and
unmotivated devotion to God does not seek identity (ekatmata) with him,
Tt seoks service of God and action for his delight o.. It leads to eter-

29

nal Communion with God and to his service." Worship of the supreue
Lord in images had an important plece in the Puranic teachings. "Bhaga-
vata takes into ceonsideration right types of images. Tt méy be mads of
permanent stuvlf - stone, wpod, jron or crystal - or of purely temporary
material like sand. Or, the image mey Just be a plcture or a reliefl
(lekhya). Or, it need not be made of physical stuff at 21l, The mind
can form its owm image of Ged. The procedure of working varies according
to the stuff of Godls body and the capacity of the worshipper; and in
case of the mental image of God nothing bult pure devotion is neeessarye”BO
Viveksnanda incofPOfated almost all forms of popular religion

and worship into his interpretation of the Bhakti~yoga. He admitited

thet Ishvara is the object of worship. In this worship, symbols,

28Vivekanandag_gggwcitoy Vole 35 p.78e
295, Sinha, op. cite, p.167.

BOSiddheévara Bhettacherya, The Philosophy of the Srimed Bhagg-
vata, Vigvabherati, Santiniketen, 1962, Vol. 2, p.200.
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)

(pratiks), images (pratima), chésen ideal (Ishta-Nishta), mantras, incar—

nations of Vishnu, and all cther forms of popular Hinduism find a place,
The Bhakti%jpga as he interpreted it is a synthesis of Vedie and Puranic
forms of Hinduism. He held thet Bhakii-yoga is dualistic; "We all have
to begin as dualists in the religion of love. God is a separate Being,
and we feel ocurselves to be separate beings also, Love then comes in the
middle, and wen begins to approach God, and God alse comes nearer and
nearer to mana"31 Finally, the bhakta comes to the realization that he
belongs to God., ‘I am His®, is the realization of the bhakis as against
the 'I.am He! of the jifni. The Swami, whose perscnal lesnings were
towards Jﬁénavyoggg taught that the ‘duelism® of Bhakti-yoga in the end
lead the d@votee'to non=dualism., UA%L last, however, comes the full
blaze of Light, in which this little self 1s seen to have becowms one with
the Infinite. Man himself is transfigured in the presence of this Light
off Love, and he rezlizes st last the beautiful and inspiring truth thab
Love, the Lover, and the Beloved are Onem"32 It may be poinbed out that
some of the assumpbions on which the Swami based his conclusions ars
questionable, The 'religion of Love?! is not Tduwalistic?, just because
the bhakts worships God as a separate Being., The bhakta does not affirm
that he is a being in his cwn right. He knows that he is sustained by
the grace of Ged., The Swanli's capclusion thaf fithe Lover and the Beloved
are One" appears too quick. This relationship of love (bhakii) is poss—

ible without losing the identity of the bhekia. As we have seen above,

31Vivekanande.g oo cite, P=3100.
32

Toide, p.100.
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the bhakta does not seek identity (ekatmata) with God. His goal is
eternal communion with his Beloved.

Jhgna-yoga. JAdna-yvoga is the union of the finite self with the

infinite self through intuition. The Bhagavad-gita taught that there are

three degrees of knowledge, Sattvika, Rijasika and Témasika, Sitivika

knowledge is the knowledge by which ons sees the one Indestructible
Reality in all existence. - Rijasike knowledge is the kmowledge by which
one sees in all creatures different entities of distinct kinds,Bu’ Témam=
sika knowledge is fhe knowledge which is confined to one single effect

as if it were 211, without reason, without a fouﬁdétioa upon truth, and
narrow.Bs The s&titvika knowle&ge is the knowledge of unity in plurality
with a2 stress on unity. It is integral knowledge. God is one and undiv-

36

ided and still exists in diverse creatures as if divided. The Jhéna~
yogi unites his self with Brahwman with a.campletely pacified mind
untainted by all impuritiés and enjoys infinite bliss. He acquires a
mystic vision of the supreme self or God in &ll creatures and all crea-

tures in God, enters into unily with Godas7 This is the central teaching

of the Bhagavad-~gilta on Jnana=yoga.

335&?V&bhﬁt@§u yenal 'kam bhévam avyayam iksate
avibhaktam vibhaktesu ta] jhdnam viddhi sativikam. Bhagavad-
gita, XVIII, 20,

b TS v
3 prthaktvena tu ya] jnénam n&ndbhavén prthagvidhan
vetti sarvegu bhiitesu taj jfidnam viddhi rajasam. Ibid,, XVIIT,

21,
35yat tu krtenevad ekismin. kirye .saktam ahetukam
atattvdrthavad alpasm ca tat témasam udahrtem. Ibid., XVIII, 22,
36avibhaktam ca bhittegu vibhaktam iva ca sthitam
bhiitabharty ca taj jheyad grasispu prabhavispu ca. Ibid,,
XIIT, 16. ‘

37Tvid., VI, 28 - 31, .
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Vivekananda presented JiZna-yoga as the highest methed for real-
izetion. This is the yoga for the philosopher; the thinker, who wants
to go beyoﬂd the visible. "Not even all the sciences will satisfy him;
at best; they only bring this little world before him ... His soul
wants to go beyond all that into the very héart of being, by seeing
Reality as It is; by realizing It, by being It; by becoming one with the
Universal Being ... To him, God is the life of his life; the soul of his
soul. God is his omm Selfa“38

The Swaml taught that the first step of the JAfna-yogl is to co-
ordinate his tﬁoughts with higher ethics. After this is dong comes the
subtler question of thought control with speciasl reference to drawing of
the mind to the senses. In a sense the co-ordination of thought even with
highgr ethics forms a part of this subjeet; but it can be easily differ-
entiated as being the more manifestable, The wind must maintain its
poise and eguilibrium not only between the pairs of merit and sin, virtue
and vice, which 211 come under the category of higher ethics, but also
between the pairs of heat and cold, happiness and misery, honour and
censure, These pairs too,'lik@\the pairs of virtue and sin and the like,
have to deal with the drawing of the wind towards the senses, but in the
sase of the latter the drawing of the mind ferms essentially an ethicsl
juestion, while in the case of the former they form an essentlially
subtler and more refined struggle which has nothing to do with the canons
»f ethies, It is here that the Jndna-vogl hes to struggle most, longest,
nd most perseveringly. His life becomes & perpstual denial of what is

wdinarily lived, sensed, felt and willed.

38Vivekanamda9 ops_cites P 3%,
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Of 211 the yogas, Jiigne-~yega is the one particularly accepted by
the Advaitins. According to them, it is through ngya, metaphysical
ignorance,.inscrutable to thoe finite mind, that the infinite Brahmen
appears &s the finite universe, The Vedanta states, forther, that there
are two orders of experience., From the transcendental standpoint, the
illumined soul experiences unity, which ineludes his owm self. From the
empirical standpoint, the ordinary men experiences multipliéity and sees
himself as the perceiver. No relationship exisbts bstween the Infinite
and the finite, the One and the many, because they belong to two entirely
different levels of experience. If any one seeks to establish such a
relationship, the Advaitin calls it the result of miya. One can find a
relationship between two things perceived to exist at thé same time.
But when the One alone is perceived te exist, the many are non-existent,
and vice versa. According’to the Sward's interpretation, it is the One
that appears as the many, the Absclute %hét appears as the relative.
This is nfvs. "MIya is nobt a theory for the explanétian of the world.,
It is simply a statement of facts as they exist, that the very basis of
our being is contradiction, everywhere we have to move through this tre-
mendous contraediction, that wherever there is 1life, death must follow as
its shadow, and every one vho smiles will have to weep, and whosver wseeps
rust swmile alsce"39

When the Jidna-yogi attains the knowledge of the physical and
moral harmony and unity of the world, he becomes Jigni, He reaches a
stege higher than ordinary mortals. He 1ooks'a% the whole world and

also at himself from such a lofiy, etheresal, noble view-point, that all

7T3d., Vole 2, pel05.
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elenents of littieness, wealkness, vanish and he is as it were one with
the everlasting and the Universal. Vivekananda described this state of
the jnani és follows: "He alone lives, whoss life is in the whole uni-
verse and the more we concentrate our lives on limited things, the
faster we go towards death, Those mouents alons we live when ocur lives
are in the universe, in others; and living this 1little life is death,
simply death and that is why the fear of death comes. The fear of death
can only be conquered when man reallzes that so long as there is one
life in the universe, he is living. When he can say !I am in everything,
in everybody, I am in all lives, I am the wniverse! then alone comes the
state of fearlessness. It is only the spirit that is the individual
because it is infinite, The apparent man is merely a struggle to express,
to manifest this 3‘.nd:'Lvidual:Ltyg”l’!‘O The concept of individuality expresse-
ed in these lines is difficult to follow, One wonders how the union of
the individual self with the Supreme Self becomes the menifestation of
individuality. It would have been easier to understand, in the light of
the teachings of Advaita, had the Swaml stated that the individual loses
1is identity when he realizes his onmeness with Brahman. Our ides of
ndividvelity, as William Jamss put it, ''is the one thing that £ills up
he measure of our concrete actuality, and any would=be existent that

;
hould lack such a feeling, or its analogue, would be a piece of reality
nly half made upo"Qi

A person vho realizes his unity with Brahwan, one who declares:

uolbiduﬂ P80,

l - - - - 3
L1William James, The Varieties of Religious Expericnce, Longmans,
mdon, 1912, ».499,

A T £y e e A Ry R P gt SRS



62.
"I am He, I am Hé"v is called Jivan-mmkta. This is the state, according
to the Sweml; where a man enjoys freedom, though still living in 2 humen
bedy Thenggyggzggggg is free from all earthly bondages., He is the one
who has broken the power of cosmic foreces to which he haé been exposed.

To become fres while living on earth is the goal of the Advaitin,

Raja=yoga. Rijawyoga is different from the three yogas we dis-
cussed abeve in that its philesophical presuppositions are different.
The three yogas, kerma, bhakbi and jhdna, are Vedantic in origin. They
all asccept the Vedantic view of the world and Ged in general, though
each of them have peculisr affinity to certain schools of the Vedanta,
They are paths (mérgds) to the realization of the ulbtimste, REja-yogza,
on the other hénd, is based on the Yoga philosophy of Patanjali, which is
one of the six orthodox schools (daranas) of Indian philosophya‘
Patanjali develcped his system of Yoga in relation to the S&ikhya system
of Kapila, Kapila's system advocated dualism, pluralism and atheism.
It is dualistic in that it maintains two ultimate principles: purusa
(the self-intelligent subject) and pxaketi (the non-intelligent potential
cause of the universe)°43 Both are eternal, The Samkhye tesches spirit-
valistic pluralism and rejects the nolion of God as creator of the world.
Patanjeli engrafted the concept of God upon the Samkhya dualism of
prakyrti and purusas and made it theistic, Purusas are eternal, conscious
and immutable., Prakrti is eternal, wncondcious and mutable., "God upsets

the equilibrium of sattwa, rajas and tamas by mere proximity, and starts

A . - - .
¥2ne six dersenas ave Nyaya, Valgesika, Samkhya, Yéga, Mimansa
and Vedantz.

4 . .
*3swami Satprakashananda, op, cit., p.3ib.
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the evolution of pralkyti. He directs its evolution as the efficient

cause of modifications of sattve, rajas and tamas into the various kinds
of physical; blclogical and psychical entities by removing barriers to
their productiono”44 Patanjali's God is not the crestor of prakpti, or
of the individual soul, He is nob the ultimete reality of the Vedanta,
Those who practice yoga can attain liberation without meditation on God.
He only helps an aspirent practice the art of yoga by removing impedi-
ments to it. Patanjali prescribed the eightfold path of yoga for liber-
ation: "The eight means of yoga are: the Commandments or Yams, the
Rules or Nijema, posture or Asapa, right control of life-force or Prana-
yama, abstraction or Praiyshara, attention or Dharana, meditation or
Dhyena, and contemplation or Samédhia”@

Vivekanaﬁda accepted the Yogamsutr;s of Patanjali as the high-
est authority for his interpretation of Raja-yoga. We have the Swaml's
traenslation end a running commentary of the Yoga aphorisms of Patanjali.
He adwitted Patanjali's concept of God as the ''Teacher of even the
aneient teachers, being not limited by timeo"ué But, in his commentary,
we can sce attempts to bapﬁize this concept, to f£it it inte his Vedantic
idea of God as the Absolute., "We are fqrced to admit, as a last con-
clusion, one teacher, who,is not limited by time, and that One Teacher
of infinite knowledge, without beginning or end, is called Godo"47

Again in his interpretation of the word Om (Yoga-sutwra I. 27), he

M5, sinha, op. cite, pe212.

i 3 .
5Patanjalig Yoga=sutra, Il. 29.
Ho1pid., p.219 - 220,
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brought in the Vedantic ideas of Gocl‘,b(8 In another context the Swami
said: "For those who believe in God, a syubolical neme, such as Oum, or
other sécréﬂ words recedved from a Guyy, will be very helpful., Opg is the
greatest, meaning the Absolutea”49 The Swemi®s acceptance of the yoga
system of Patanjeli, as the ¥science of religi@n", even though it is in
psrfect agresment with his synthetie approach, has no sanction from the
Vedas. Sankaracharya, the great exponent of Advaita, denied the self=
sufficliency of R3ja~yoga as a means of liberation. "Only Sruti can lead
to liberation,"

In his lectures on the Rija~yoga, the-Swami tought that it is a
discipline by which the direct experience of ultimate reality is made
possible. It is a practical and rational method, tested time and again.
by Indian philosophers. Every sclence has formulated its own discipline.
No man can be called a true philosopher if he only believes in a theory
but has not directly e'periéncad the object of knowledgs, Untested
philosophical beliefs are no more trustworthy than untested scientific
hypotheses. The goal of Patanjali's yoge is samidhi, which is "reallge
ation of the self as an entirely pure and free spirit@“Si This is a
step short of Vivekananda'’s object, i.e. direct experience of the ulti-
nate realiily.

Besides Patanjalits Yoga-subra, Viveksnanda made use of the teach-

ings of the Upanishads and Puranas, especially that of Kurma-Purana, to

“8pid,, p.219 - 220,
Iy
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build his system'of Raja-yoga, “He has even incorporated one of the Tan-

tric yoges, i.e. Kundalint-moga'to éiiich we mede veference elsewhere in

this Study;' A1l these forms of yogas have got one thing in common: con-
centration. This is the key word in Rije-yoga. Concentr;tion is the
sole method by which to learn the secrets both of the outer and of the
inner world, Rﬁja»yoga develops the imnate powers of the mind through
concentration, focuses them on the mind itself, and then enalyzes its
true nature, One can be a yogl whether or not one accepts any form of
religious belief. Any one can practise yoga and discover the ultimate
nature of things. The Swami insisted that through R2ja-voga it can be
demonstrated that genmuine religious experiences are as valid as scien~
tific truths. In his over-enthusiasm, the Swami declared: '".,. Raje-
yoga is the science of religion, the rationale of all worship, all
prayers, forms, ceremonies, and miracles."

The Swaml knew very well that the scientific colour of Raja-yoga
appealed to the Western scientific spirit. He wanted the Westernmer to
rive it a chance and investigate it as they would investigate astronomy,
shemistry and the like. He appealed to their best elements. "The science
»f Réja-yogs proposes tocput before humanity a prectical and scientifi-
rally worked out methed of reaching the truth ... Fach science nmst have
its own methods, I could preach you thousands of sermons, bubt they would
10t meke you vreligious, until you practised the method. These ars the
:ruths of the sages of all countries, of all ages, of men pure and unsel-

*ish, who had no motive but to do gocd to the world., They all declare

52Vivakananda9 Ops_Clite, Volo 1, p.165,
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that they all found some truth higher than what the senses can bring to
us, and they invite verification. They ask us to tzke up the method,
and then if we do not find this higher truth, we shall have the right to
say that there is no truth in the claim; but before we héve dene that,

53 In this

we are not rational in denying the truth of their assertions.®
statement we can ses the strong influence of the ewpiricism of the Brite-
ish philosophers on Vivekananda. To limit the scops of our rationsl
enquiry to our expsriences is not rational at all. Besides personal
experience, there are universally accepted methods of verifying the
validity of a systen. Co

The Swani warned his 1iéteners that there will be many diffi-
culties on.the path of a Raja=yegi. The latent tendsncies of the mind
will create obstacles to concentretion. With complete non-attachment to
any objects and strict discipline cof the body, one can conguer all the
obstacles, The various diseiplines giver by Patanjeli help the yogi in
nis pursuit. At last, by a supreme act of the will, the yogi reslizes
his freedom and the reality that lies behind the body and the senses.
This state is called samidhi.

The four yogas we discussed above were the major subject matter
of Vivekananda's writings and lectures. He synthesized and reconciled
various aspects of these yogas, which were at odds,; and presented them as
the means of realizing the universal religion. He prescribed the path of
gayma for the active, bhakti for the emctlonal, jnana for the intellect-

1al and Raja-~voga for the psychic or introspective Types of men.

537hid., p.i28 - 129.



CEAPTER V

MODERN INDIA®S RESPONSE TO VIVEKANANDA

It is a human tendency to fix labels to 2 man when he achieves
certain fame and creahcs an aura of greatness, When Vivekananda returne-
ed to India in 1897 after his succwssful mission in the West he was
acclaimed as the champion of Hinduism, the 'Patrict-Saint', the social
reformer, and so cn, All these labels are appropriate; because the
Sﬁami*s interests and concerns touchsd many facets of Indian Jife., The
Hindu believer found a defender of his faith in the Swami. The nation=-
alist and the radical reformer found inspifétion in his speeches and
writings, As the Swami himself interpreted Hindulsm as the religion for
21l types of men, his personality attracted men from different walks of
life. In this chapter we will examine the inflvence Vivekanands had on
the religlous, social and political movements of modern India,

The Ramakrishna Math and Mission. The Hindu Indian saw in Vive-

kananda'ts works 'not only,a gospel to the world at large, but also to
its own children, the Charter of the Hindu Falth!, '"What Hinduism need-
pdM, wrrote Mergaret Noble in her introduction to the Complete Works of
Tivekenanda, 'amidst the gencral d¢51nb@0“ation of the modern era, was a

rock where she could lie at anchor, en asuthoritative utterance in shiich

(93
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she might reccgnize herself.”1 “To propogate the ideals of Hinduism as
taught by Sri Ramakrishna, and to fulfil the needs of Hinduism in the
modern age;.Vivekananda founded the Ramakrishna Math and Mission, in
1886, The way in which the Math was formed is worth notiﬁga After the
passing away of_the Paramshamsa in Avgust 1886, Narendranathz assumed
the responsibilily of bringing together his fellow disciples into a
Brotherhood. One night the disciples got together for meditation around
a fire., '"The stars sparkled overhead and the stillness was unbroken
except for the crackling of the firewcod. Suddenly Naren opened his
eyes and began, with an apostolic fervour,’to‘narraﬁe to the brother
disciples the life of Christ. ﬁe exhorted them to live like Christ, whe
had no place o lay his head,f Inflamed by a new passion, the youths,
making God and the sacred fire thelir witnesses, vowed to become monks.
When they had returned to their rooms in a happy mood someocne found out
that it was Christmes Evaa"-3

Vivekananda's exhortation to his felioW'disciples shows the meth-
od of the mission he had in wind for the new order of morks. He was
aware of the history of the begimnings of the Christian Church, and the
way in which the disciples of Christ carriéd the message of their master
all over the world, It appears that Vivekananda was determined to use

the same method to spread his gospel and to check the influence of

1Vivekananda, Complete Works, Vol. 1, p.(ix).

2Narendranath Datta, whe took the name Swami Vivekananda later,
did not teke that name till his departure for Americar in 1893, Prior
to that he assumed tho names of Vividishananda and Satchidananda to
conceal his identity from the publie,

BNikhilananda9 Vivekananda, a Biography, New York, 1953, p.37 =
380 )
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Christisn missicnaries in India: The Swami also believed that the
picture of Christ could be abgorbed by the Ramakrishna Movement in the
same way aé the "Master" (Ramakrishna) had realigzed him°4 This tacit
recognition of Christ was eanother line in the banner of the Swamifs
universalism. His banner thus hoisted; he was never slow to eriticize
the Christian missionaries for thelr "intolerance' and Vnarrow-minded-
ness",

The Swamli gave to his movement a more practical shape, when he
returned from the West in 1897. "On May 1, 1897, Swami Vivekananda had
established an association called the Ramakrishna Mission Association to
unite the lay and nmonastic followers of the Master in a cormon orgenized
effort for the service of humanityo"5 The Ramakrishna Movement made
remarkable progress within a few years of its founding and established
centres not only in many parts of India bul also in major centres of the
Western world. The Swami's vision was to make Hinduism "aggressive',
snd the movement he founded . inherited that vision., In this, the Rama-
krishna Movement has more dynémism and public support than any other
modern religicus movements. "Of all the religious movements that have
sprung up in India in recent times, there is none so faithful to our past
and so full of possibilities for the fubure, so rooted in cur naticnal
consciousness and yet so universal in outleock, and none so thoroughly
representative of the religious spirit of India, as the movement connea=

ted with the names of Sri Ramakrishna and his disciple, Swami Vivekan-
$

MV, C. Samuel, The Remakrishna Movement, Christian Institute for
the Study of Religion and Society, Bangalore, 1960, p.%.

5Swami Vire§verenandd, "The Ramakrishna Math and Mission®,
Prabuddha Bharats, 1963, Vol. 63, p.3il.

2
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andag“6 The Ramakishna Movemefit; to its credit, is the pioneer in the
field of educaticn and philanthropic activities, among the various Hindu
religious ﬁovementso The idea of organized service, which was something
new to Hinduism, became one o¢f the chief concerns with thé Mission.
There are ssveral hospitals and dispensaries run by the Mission and they
are called fSgvaghra as’,.or 'Homes of Service!, In the field of edu-
cation, the Mission imitated the policies of the early Christian colleges
in India. The educational institutions run by the Mission (in 1962)
include three general colleges, eight technical colleges and several
upper and lower primary schoolsu7 These institutions are used as a
means of teaching the younger generation the spiritual values of Hinduw
ism. They are taught.to take pride in the cultural heritage of India
and Hinduism. The theology of the lMovement found fertile soil in the
colleges, especially in the residential ones. As a result, there is a
new generation of Hindus, who are convinced of the superiority of Hindue
ism, To them the Advaita Vedanta is the highest religion man has ever
known.

Vivekanandatls Influence on National Leaders. Vivekananda was

not a politician by profession and he refused to lend his name to any
political party. But we can discewn his intense patriotism and cryp-
tical political statements in many of his spseches. His new gospel

was, in facht, a mixture of nationalism and Vedanta. Many a leader of

the Indian nationel movement aclnowledged his indebltedness to Vivekan=

€

Do S, Serma, Hinduiswm Through the Ages, Bharatiyas Vidya Bhavan,
Sombay, 1961, p.1i7.

7Swami Vire$varananda, op, cit., p.313.
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anda, Mehatma Gandhi rendered public homsge to the Swami in 1923 at
Belur, "I have gone through his works very thoroughly, and after having
gone %hrough them the love that I had for my country éecame thousand-
fol 9"8 wrote Gandhl, We cannot take this stat@ment at its face value,
because it was given at a birthday celebration of the Swami., Still, it
shows the Swamifs influence on the Mahatma, as a patrioct. Jawzharlal
Nehru assessed the contribution of Vivekanandz as follows: "Rooted in
the past and full of pride in India's heritage, Vivekananda was yet
modern in his approach to life's problems and was a kind of bridge bet-
weenn the past of India and her present,”g In his autobiogrephy, Nehru
noted the place of the Swami in India's struggle for freedom, '"Vivekan-
anda and others, as well as the interest of Western scholars in our
philosophies, gave us a measure of self-respect again and roused up our
lormant pride in our pasta"io So long as the Swamits influence was
Limited to what Nehru acknowledged, it was 2 healihy contribution to
[ndien naticnalism.

There was another aspect to Vivekanandals nationalism, which,
ten it fell into the hands of reactionaries, became very harmful to the
yody politic of India. Once a group of young men came to seek his guid-
mee in mabters political; He gave them this advice., '"Men-making is wy
plssion of life. You try to translate this mission of mine into action

mnd reality. Read Bamkimechandra and emulate his desabhakti (patriotism)

md BSanatshedharma (activities of the band of patriots depicted in Ananda

8P1°abuddha Bharata, 1963, Vol. 63, p.170.
9.

Nehru, The Discovery of India, New York, J. Day, 1946, p.338.

10Jc Nehru, Toward Fresdem, New York, J., Day, 1941, p.270.
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Math). Your duty should be service to motherland, India should be freed
politically firsto“il The exhortation to resd Bamkimchandrs was a clear
example of'ﬁhe Swami's Hinduized nationalism,12 His patriotism was on
the séme plane with that of Bamkimchandra'®s in its emotional appsal., As
we have sesn aboveiq the Swemi himself woréhipped the motherland as the
Mother. This might have been an influence of the cult of Durga or Kali,
which was the popular religion of Bengalf But to deify one's patch of
land is not genuine nationalism. It is mﬁré Tideolatry of geography! to
borrow a phrase from Rabindranath Tagore. |

The !idolatry of geography' bscame the creed of certain national

leaders soon after the death of Vivekananda, Within the national move=

) 11Quoted'by R. C. Majumder, The History and Culture of the
Indian People, Bharatiya Vidya Bhavan, 1965, Vol. 10, p.493 - 404,

2rpe central plot ‘of Baumkimchandra Chatterji's novel Ananda
Math moves around a band of sannyssins called santans or children who
left their hearth and home and dedicated their lives to the cause of
their motherland. They worshipped their motherlend as the Geoddess Kali;
they knew no other deity save the land of their birth, and no other
religion except the service of their motherland. In their temple they
placed thres images of the Got#idess Kall representing the motherland -
Mother that was, great and glorious in her majestic grandeur; Mother
that is, wretched and grovelling in the dust; and Mother that will be,
in her pristine glory. The most famous part in the novel was the poem
"Bande Mataram', ("Hail to the Mother",) which soon became the great
Congress nationalist song throughout India. The country was the Mother,
but not a defenseless female: "Thou art Du{ga, Lady and Queen, with her
hands that strike and her swords of sheen." No doubt this highly
emotional musical composition roused the patriotic sentiments of Indians,
at a time when the nation was fighting for its freedom. AL that time
the national leaders, who had the vision of & ssecular India, did not
realize the injury "Bande Mataram" inflicted on the secular nature
of the frecdom movement. 1t kept away many Muslims end. Christians
from the National Congress,

1351192 Theodore de Bary, Ed., Sources of Indian Tradition,
Columbis University Press, New York, 1964, Vol. 2, p.15%

14Chapter 1, poi3.



73

ment, leaders like Bal Gangcdhar®Tilak and Aurcbindo Ghose combined the
Western ideas of patrictism and nationalism with the religious symbolism
of Hinduisﬁo Tilak Jjoined hands with Swami Dayananda Saraswati, the
founder of the Arya Samaj, in the programme of cow protection. VAL both
the popular and the more sophisticated levels, Tilak effectively invoked
the spirit of a resurgent Hinduism to fight the nationalist cause, but
at the inevitaeble cost of alienating the Muslimso"15 Aurobindo did not
hide his religious convictions in his speeches., To a Bombay auvdiencs he
spoke: U'"Netionalism is not a mere political programme; Nationalisn is
e religion that has come from God; Naticnalism is a creed which you
shall have to 1ivea”16 He expressed his religilo-naticnalism still more
strongly in an article entitled "The doctrine of passive resistance,!
"Liberty is the fruit we seek from the sacrifice and the Motherland, the
goddess to whom we offer it; into the seven leaping tongues of the fire
of the‘ggggg we rust offer all that we are and all that we have,; feeding
the fire even with cur bloed and lives and happiness'of our nearest and
learest; for the Motherland is a goddess who loves not a maimed and
imperfect sacrifice, and freedom was never won from the gods by a grudg-

17

ing giver," Vivekananda's influence on Aurobindo was well known.
2omain Relland wrote that he (Aurobinde) was the real intellectual heir

8
of Vivekanandaei In the Swami, Auvrobindo saw the Messish of India to

15D0ﬁa3d Fugene Smith, India as a SceLlnr State, Princeton Uni-
versity Press, Pr¢ncoboA, 1963; .90
16

Williem Theodore de Bary, op, c%g;s p.176.
Y7 id., 0.175.

18R‘O‘.main RGD.&ndg Q‘Ee ﬁi_i.te 9 Po )‘5’990
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b9019 -

New Political Parties, The Hinduized nationalism of Vivekananda

soon fqund‘its expression in the new pelitical parties such as Hindu
Maha Sebha, Ram Rajya Parishad, Bharatiya Jana Sangh and the like, These
parties all had one thing in common: the militant Hindu naticnalism of
the late nineteenth century. Among theée parties, the Hindu Maha Sabha
is the oldest; formed by a group of zealous Hindus who were disenchsanted
with the Congress leadershipts ”appea;emént of the Muslims". By 1933, |
the Maha Sabha broke with the Congress, and preferred to compromise with
the British ra£her than with the Mnslimsozo After the partition and
freedom of India in.1947, the Msha Sabha becsme more militant in its
demend for the creation of Hindustan (Hindu state). The party was opp-
oseq to the secularism of the Congress and declared in its election
manifesto that "the misconceived notion of secular democracy cannot
inspire the masses'" and thét only the idealg of ginig_ﬁéghgzg are cap-
able of doing this, "The Maha Sebha stands for establishing Hindu Raj
in Bharat (India), with a form of governm@nt in accordance‘with Hindu

w21 The argument of the Maha Sabha

conceptions of poliey and economy.
leaders was very simple. They said that India was divided on the basis
of religion., Paldstan for Muslims and Hindusten for Hindus. Those who
do not want to bs Hinduized should leave. Hindustapm. In his presidential

address of 1959, Professor Ram Singh went as far as to say that 'every

19

Haridas Mukherjes, 8d., Sri Aurcbindo and the New Thought in
Indion Polities, Muldkopadhyay, Calentta, 1964, p.xxiv.

20ponald Bugene Smith, ops cite, Del57e

2lguoted by Donald Bugene Smith, op. cite, p.ubis
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Christian or evefy Muslim in Inidia is a disruptive forceo"zz

The Ram Rajys Parished is another political party which is close~
1y relateduto the Hindu Maha Sabha in its ideology. It is a party of
regional significance, confined to Rajasthan in the main; The Parishad

advocates the restoration of Rama raj or Divine Kingdom in India. It

offers India a constitution based on Banatana dharms - eternal principles
of Hindism. The Parishad venerates the caste system more than all other
new political parties do. The party is pﬁep&red to help the lower castes
by entrusting the management of sanitary departments and the leather and
hides trade to them. :

In this connection we may note that Mshatmwma Gandhi also used the
term Ram rajye. The Mahatma's nationslism had deep roots in religious
faith and he frequently used religious terminology to explain the objec=
tives of the nationalist movement. He hoped that in the future Indis
would become Ram rajya, which to him was synonymous with a golden age of
peace and prosperity. His concept of Ram rajya was far more univers-
alistic than that which the Parishad advocates at present. However, one
may say that Gendhifs religious terminology might have been an inspir-
ation to these new political parties which advocate the establishment of
a Hindu state in the sub-continent.

Of all the Hindulzed political parties, only of the Jana Sangh
can it be seid that it has an All-India status and influence. The parity
was formed in 1951, under the leadership of Dr. Syama Prasad Mooker jee,
who was clogely associated with the militant Hindu organisation called

Rashtriya Swayamsevak Sengh (National Voluntesr Corps). Jana Sangh has

22Tbid. , p.62.
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disclaimed any relation with the R. S. S. and has thrown open wmembsrship
in it to all.citizens irrespective of creed or sect. But the Jana Sangh
gives evidénce of antecedent commmmal comection with the R. S. S. and
its political philosophy. According to Moqkerjee*s blographer Balraj
Madhok, the R, S, S. leaders began to feel the need for a party.which
would reflect the ideas and ideals of the R. S. S. in 2 political sphers,
Mookerjee was well aware of this feeling, gmd the Jana Sangh was founded
with at least z tacit understanding that R. S. S. support would be forth-
COMiﬂgo23 And the ideologies of the R. S. S, and Jana Sangh bear far
too numerous parallels to be merely coincidental.

Like the other Hindu political parties, the Jana Sangh has a
philosophy of race superiority, justification of caste svsdharma, and
the .exaltation of India to a near supra~gé5graphical, almost supernation-
al, sactred, mystlc "Mbtherlandc”Z@ Even though the Sangh pay lip ser=-
vice to Indiats secularism, it has enbarked on a policy of '"national-
izing all non-Hindus by incileating in them the idsal of Bharatiys
cultureo"ZS The Sangh hes openly declared in its "Principles and policy"

that its objective is to rebuild India on the basis of Bharativa sem=

skrti (culture) and meryida (eustom), In its view, India as a nation

should accept the four Purusharthas of Dharma, Artha, Kama and Moksha,

which they hope will solve all the social and economic meladies of India,

The Sengh has been in the front line leading agitations demending the

23Tbid, , pol70.

4., s s m . - . ons
2‘Herberﬁ Jai Singh, &d., Indien Politics After Nehru, Christian
Institute for the Study of Religion and Society, Bangalors, 1967, p.137.

25@uoted frem the Sanghfs manifesto by D. E. Smith, op, cit., po
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protection of céws and their progeny. The party also advocates the

ammuliment of the division of India. Akhands Bharat (undivided Indis)

is one ofzthe slegans of the Jana Sangh.,

The religic-naticnalism Vivekananda preached ha& a direct
bearing upon the policies of these new political parties.  Their reliw
giocus orientation was a 1ogical development of the resurgence, of which
“the Swaml was the pioneer. Thess parties, in their own ways, stand for
the protection of certain values which he.pa sicnately taught.

Modern India considewrs Vivekananda tec be a 'patriot-saintt, who
restored to India the faith that she had lost in hérself and her destiny.
He was also, in the words of K. M. Panikkar, "the first great thinker
who Torcibly preachéd a doctrine of change in social matbers and since
his time the opposition to the doctrine that society requires adjuste
ment with changing times and that morals and dogmas have also to be

(%]

criticially examined in each genseration has ceased to command general

26

acceptance,’” .

26K, M. Panikkar, The Foundeltions of New India, Allen & Unwin,
London, 1963, p.75.




CHAPTER VI

A CRITIQUE OF VIVEKANANDA®S CENTRAL IDEAS

In this study we have attempted to present the influences which
shaped Vivekenanda and his understanding and interpretation of - Hinduism,
Here we will atlempt to evalvate his contributions to religicus thought
in general and.ﬁo the resurgence of Hinduism in particular,

The Gospel of Hinduism., Vivekananda was the first Hindu who

carried the message of Hinduism to the West. For centuries the Hindu
had been prchibited by social laws from travelling abroad. The Swami
had to overstep this social barrier, as Ra%mohan Roy did in the early
part of the nineteenth centgfyg right at the beginning of his mission.
His mission to the West consisted in interpreting the teachings of the
Vedas, in a langusage familiar to his hosts. The key-noie qf his teach-
ings was a plea to sccept the truths contained in all religiens. He
declared at the Parliamentiof Religions: "The Christian is not to
become a Hindu or & Buddhist, nor a Hindu or a2 Buddhist to become a
Christisn. But each must’assimilate the spirit of the others and yet
preserve his individuality and grow according to his owm law of growtha”i

He exhorted the Parliament thai the bammer of every religicn should be.

1Vivca}«:anamda,ﬁ Complete Works, Vol. 1, p.24.
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MAssimilation and not Destruction', YHarmony and Peace end not Dissen-

sion', Commenting on the address of the Swami, the New York Herald con-

cluded: ”After hearing him we feel how foolish it is to send mission-
aries to this learned nation (India),”z This comment revealed a lot
about the impression Vivecksnanda created in the United States, This was
also a source of great pride to every Hindu., In him;, the Hindu saw the
champion of his faith. C. Rajagopalachari expressed the sentiments of
many Hindus when he said: "Vivekananda saved Hinduism in India and that
was why he was born in the nineteenth century and shaped by Bhagavan Sri
Ramskrishna ... Hindulsm arcose from the grave as Jesus didw"B

Indie had preduced numsrous saints and religious teachers, but it
would be difficult to detect in their messages an apprsciation of the
present day problems of sccial life, Vivékananda, it mey be said, was
the first religious leader in India who infused social consciousness into
the Indians. He rejected the fatalistic interpretations of Karma, and
once chided the representative of a 'Cow Protection Sccisty?,; who held
that the femine in Central India was the result of their Karma. He told
the "Cow Protschion Socie'tsrg member: "Sir, I have no sympathy with such
orgenizations which do not feel for man, which seeing before their eyes
thousands of their famished brothers perishing from starvation do not
care to save them by offering even a morsel of food but spend millions

. . b s asas .
Tor the protection of birds and beasts."  The Swamli initisted organized

, ZQuoﬁed by Edmond Perry, The Gospel In Dispute, Doubleday, New
York, 1958, p.7.

SPrabuddha Bharata, Vol. 63, p.173.

L, . R, . .
The Life of Swamdl Vivekananda, by His Eastern and Western Dig-
ciples, Advaite Ashrema, Calcutta, 1960, p.l89.
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social service and his love for the suffering led him to say "first
bread and then religion.' He said that we stuffed the poor too much
with religionv vhen the poor fellows had been starving. He once wrote:
"I am a Socialist not because I think it is a perfect system, but half a
loaf is better than no bread, The other sysﬁ@ms have been tried and
found waenting. Let this one be tried - if for nothing else, for the
novelly of the‘thingn"s -

There 1s - some more éevidence to suégest that in the early part
of his life Narendra Nath entertained revoluticnary ideas to remedy the
ills of socie{y. Wheorr his disciple Sister Nivedita associated herself
with scme revoluticnaries of Bengal, the Swami made objections and was
said to have made the following reply: !"Whet has Niveditzs done in
politics? T have travelled all over_Indié for orgenizing revolution,
manufacturing guns etec. I Have made friendship with Sir Hiram Maxim,
But India is in putrefactiéno So; I want a band of workers who would,

as Brahmecharins, educate the pesople and revitalize the country."

After the Swamli's returan from the West, he directed all hié energles
towards this end., At this phase of his life, the revolutionary in him
was mellowed down and he encouraged neither drastic reform from above
nor fight from below. To him, both were ruinous., He taught Indisa that
spirituality is her genius and it should permeate all aspects of her
life. He said: "In India religicus life forms the centre, the key-note

of the whole music of national religiocus life; and if any nation

5Vivskananda9_gLL_g}§09 Vol. 6, p.381 - 382,

6R. C, Majumdar, History of the Fresdom Movement in Indis,
Mukhopadhyay, Calcutta, 1963, Vol. 1, p.4o4,
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attempts to throw off its natiomal vitality, the direction which has
become its own through the transmission of centuries, that nation dies if
it succeedé in the attempt ... To prevent this, you must all work
through the vitality of your raligionu“7 |

Vivekananda, through his spesches and writings, restored self-
confidence to the Indiansvand genersted fresh hope and faith in the des-
tiny of India, Pandit Nehru spoke ebout the Swami's contributions to
this end in the following words: "He came.as & tonic to the depressed
and demoralized Hindu mind and gave it self-relisnce and some reots in
the pastm”B The Swaml declared with a Messianie feévour that the sclu-
tion to the problems of India lay in the application of the Vedantic
ideas, such as thé divinity of the soul and oneness of the uﬁiverseo He
wanted Indie to prove to the world the efficacy of the Vedantic teach-
ings. "Hence, he was convineced that the path of the redemption of the
world lay in the redemptioﬁ of Indis through the potency of the Vedantic
culturaa"g This was the great goal the Sweami set for Hinduism and he
devgﬁed all his energies to accomplishing this geal., In this, modern
Hinduism is more indebted to Viveksnanda than to anyone else,

Religio = Naticnal Myths. To realize his goal, which was indeed

too high, the Swami created several myths. The first among these myths
was the unity of all religions. He attempted to discern a single core
in all religions. In this he had the sanction of his 'Master', Rama-

krishna. He preached that all religions are ons; '"they are but variocus

"Vivekananda, op. cibes Vol. 3, p.220.

8Jawahar1al Nehru, Disccvery of India, J. Day, New York, 1946,

p.338.

9Haridas Bhettacharygs, ed.; The Culiural Heritege of India, Rama-
krishna Mission, Caleutta, 1956, Vol. 4, ».719.
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phases of One Eternal Religionoﬂio Ramakrishna, &s we have seen taught
the unity of Hinduism and from thaet proceeded to teach the unity of all
religions.“ To him all religions were different paths leading to the one
goal, i.e. liberation or mikti. Ramakrishna's concern was with the prac-
tical aspects of religious life, He aimed at.a hermoniocus relationship
between the votaries of each religion, since all forms of religlon were
true and valid, each one should respect the others. The Swami, besides
accepting this practical aspect, attempted'to establish a philosophical
principle behind the 'unity of all religions!. He called it 'the Ideal
of 2 universal Religion'; and this becams one of the cardinal principles
of the Swami®s teaching. In this, it can be shown that he has been more
indebted to the idealism of the West than to the Indian tradition,
though one cannot find any referencses to this fact in the Swami's utter~
ences, Idsalist philosphers assert the reslity of the 'idea' bshind
the pgrticularu Our knowlédge of a thing consists ncet in knowing the
particular thing, but in apprehending the funiversel ideal;, (1dger
or €¢dy ), which gives reality to the particuler, But we can never
apprehend the 'universal idea', excepht through the particular, Vive=
kananda asserted the reality of the 'Ideal of a Universal R@ligion3,11 end
thus subjected himself to the same criticisms which the idealists drgw,
Hocking's comments on !idealism in religion' are very relevant here. He
held the view that idealism in religion did not give sufficient credence
to the flauthoritative Object'. "The salvation it offers men seems still

to be, in effect, a salvation from the particular in the general, the

10506 Chapter 1, p.10 - 11,

118@9 Pe 37
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jdeal: even though it names the concrete as its goal, it has not yet
been able in this matter of religion to accomplish union with the conc= -
rete. It might seem that the idealist more then any other should appre-
ciate the function of the positive and authoritative in religion; should
know that only the individual can breed the individual, should know, then,
that only the historic can besr fruilt in history, so that when the prag-
metic test comes, a religion which is but a religion in-general,
religion universal but not particular, a religion of idea; not organic-
ally rooted in passion, fact and institutional life must failo"iz

Hendrik Kraemer might have been right.when he said that thg
philoscphical idea of the 'Essence of Religion' was a product of the
eighteenth century variety of Natural Theol@gy513 This idea of 'One
Eternal Religion® is no more seriously entertalned as it does not stand
the light of the history of religions. At the most what one can prove
from a comparative study of religions is the existence of a religious
consciousness in men., Granting that this religious consciousness is
universal, it still expresses itsell in a variety of concrete forms of
religion and one form mey be radically different from the other. If all
the religions are various expressions of the One, how shall we account
for their cont?adictions?/ Of course, there are certain common denomin-~
ators, which in the ultimate analysis are pursly external. If we

attempt to discern one 'ideal! behind all religions on the basgis of

their externals, it will be liks classifying a white cow and a white

12William Ernest Hocking, The Moaning of God in Huwan Experience,
fale University Press, New Haven, 1922, p.xi = xii,

3H ndrik Kraemer, Rellgion and the Christian Faith, Lulterworth
Press, London, 1955, p.74%.
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swan under one species because of their external quality, viz. whiteness.,
In the light of this, the Swewi's philosophy of the oneness of 211 rsli-
glons woulé seen intellectually unaccepteble, end would seem even naive.

The second myth Vivekanands created and perpetuated was the supe
eriority of Hinduigmo As far as our lknowledge goss, Ramakrishne never
asserted the supericrity of Hindulsm., Vivekananda as a great revivalist
wanted to usher Hindulsm into the twentieth century and to accomplish
this goal the role of the myth maker becamé inevitable, In a sense he
was the first to forcefully express the rising ethos of modern Hinduism
end India. He imparted his personal pride and aggressiveness into

: 14 .
Hinduism. He exhorted his countrymen: "Up India and conguer the
world with your spirituality ... The only condition of natlonal life,
of awakened and vigorous natienal life is the conguest of the world by
Indian thoughta"15 This and similar statements conceal the shock he
experienced while stepping into modernity. To save his followers from
this shock, he sterted preaching the superiority of Hinduism.

It was the Swaml's conviction that Vedanta was the most rational=-

ons . . o . 16 .
istic and scientific religion man has ever known. He had found Chris-

14Vivekananda was one of the proudest leaders Hindulsm ever had,
Once he told his fellow monks at Benares, V"I am going away; bubt I shall
never come back until I can burst on the sceiety like a2 bomb, and make
it follow me like a dog." Quoted by Romain Relland, op. cit., p.24%4,

15Vivekananda, ope Cite; Po277e

1566 p.27 - 28,
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tienity and Islam irrational beecauss they accept the authority of their
founders; also the former accepts the revelation in Christ and the
1atter‘thezinfallibility of the Koran. But he seemed not to have ques-
tioned the rationality of subscribing to the authority of the Vedas, In
his own words, Sruti "is the last court of.app@al in all our spiritual
differences."17 The Vedas are the revealed word of God, and they are
eternal as God is eternal.iS He never mgde it clear how this authority
of the Vedas, and the claim of revelaﬁion,'is rational as against the
Christian and Mohammedan claims. The Swaml also questioned the rationsl
basis of thoss religions which were founded by persons vwhose historicity
their votaries hold precious. The reason behind this is not apparent,
It seems that his search for a "rational basis' for one's beliefs is
something which he learnt from the empiricist philosophers of the West
in his college days at Calcutta. He made soms study of Western logic
and philosophy at Scottish Church College, and this influence seemed to
have stayed with him throughout.

Like all modern exponents of Hinduism, Vivekanenda emphasized
the Indian concept of tolefance of all religions. He preferred the
notion of acceptance as againgt toleration. Every Hindu finds a reason
for glorious pride in this teaching of Hinduism. But, when we closely
sxemine this tolerance, we cam ses elements of intolerance in this
slaim. Those who do not agree with the doctrine that "all religions are
sranches of the same tree' and "all paths in which we wander are His' are

sften branded as religious fanatics. One who does not subscribe to the

17sce p.30.

18Vivekanandag op., ¢it., Vol. 2, p.239,
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Hindu view of religion alsc has a right to assert that weligions are both
like and unlike each cther, and their differences are as important as
their similari’ties° The Swami, who very often criticized Christianity
and Islem for their exclusive claims, did noﬁ realize the logical contra-
dictions in his own claims,

Some may find it difficult to agree that all religions are diff-
erent paths leading to the same goal, and the philosophy behind this
assertion is difficult to substantiate. b. G. Moses rightly questioned
this. He asked: "Are not some of the paths in which man wanders essen-
ti1ally his owm wilful neking, the paths cut ‘out by his insensate ambite
ion, insatiable cupidity and avaricious greed? There are paths that lead
away from God as there are paths thalt lead to God ... It is not true to |
say that, whatever may be the way, its ultimate destination is the
heavenly'city.”19 The ways which lead to Ged should be consistent with
his nature. In the tendency to tolerate all these paths, blind alleys
as well as straight roads,:there is an indifferencé to the authority of
truth, as Kraemer pointed oubt,; for the goal of religion is not truth but
salvation., "Therefore this tolerance and {as it is often called) gener-
ous hospitality lacks, in the light of the problem of truth, real chara-
cter, notwithstanding the atmosphere of urbanity it often creates. In
India, it seems, the emphasis on the quest for truth has been impercep-

tibly shifted from truth te liberation, from satya to muktl, the subjec~

20.

tive, "

Another aspect of this toleration, which Vivekananda preached, is

i%. ¢. Moses, Religious Truth and the Kelation Between Religions,
C. Lo So, Madras, 1950, p.102.

2Ofendrik Kraemer, ops _cit., p.112 = 113,
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the synthestic a2bsorption of d¢ther religious systems inte the fold of
Hinduism, His trestment of Buddhism can be cited as an example., Buddha,
who revolted against Hindulsm, and Vedanta in perticular; has been por=
trayed as a great teacher of the Vedas. He said: "He (Buddha) preached
the most tremendous truths. He taught the vefy gist of the philosophy
of the Vedas to one and all without distinctiona”21 The Swami went as
far as asserting that the Vedanta philosophy is the foundation of
Buddhj.smu22 One cannot say this without cbnt?adicting Sankeracarya. One
of the major burdens of Sankaracarya's writings was to prove the heresy
of Buddhism and to defend Hindulsm from the onslaught of the latier. We
do not see any philosophical or historical justificsticn behind the
Swardl's interpretation of Buddha and Buddhism. The sams spirit of absorp;
tion was at work when he spoke of Jesus Christ as an Advaitin. '"But we
find the best and greatest men that have been born in the world have
worked with that high impefsomal idea (Advaita Vedanta). It ig the Man
who said; 'T and my Father are Onef, whose power has descended into
millionso”23 This is a very difficult statement to substantiate from
the life and teachings of Christ.

The Swami based his claim for the superiority of Hinduism mainly
in its 'acceptance’ of other religions and the 'scientific SPiriﬁ"of
its approach.,24 In his thinking, only Hinduism had the potentiality to

meot the spiritual needs of the world. In this he was not governed by

21Vivekﬂnanda, ops_cit., Vol. 8, po9?;
227934, , Vol. 5, p.97s ‘
23Tbid., Vole 2, p.lb2,

¢
2560 pe39 = 40,
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any philosophicai insight. He was not able to rise above the spectacle
of nationalism, Nationalism was the very marrcw of his religion. The
following utterance is a clear example of his wmyth of the religio-national
superiority of Hinduism: "Everything looks propiticus, énd Indian
thought, philosophical and spiritual, must once more go over and conguer
the world. The problem before us, therefore, is assuming larger propor-
tions every day. It is not only that we must revive our owm country -
that is & small matter; I am an imaginatiﬁe man - and my idesa is the

25

conquest of the whole world by the Hindu race ! This phase of his
mission, that has been termed the fevangelism of aggressive Hinduism! by
Sister Nivedita,26 meimed the épirit of the universalism he tried to
preach.

| In preparing Hinduism to meetl the_challengas of modernity, Vive-
kananda tried to extract cut of Hinduism a singleness of vision, clarity
and boldness of purpose. ﬁe succeeded in some.of the practical aspects
of his mission. Rgdhak?ishnah was acknowledging this when he zaid "Wive-
kananda's 1ife and teachings prepared us for the new age of freedom in
which we livec"27 The Swami got into Jogical difficulties when he tried
to build up a philosophical base fer his work, As we have seen above, he
had & great concern for the suffering masses of India., The Vedahta, par-
ticularly in the Advaita form, does not offer a framework for such a

concern, Bubt the Swami set out tLo establish a Vedantic ethie for organ-~

25Vivekananda9 ope_cites Vol, 3, p.276.

26Haridas Bhattacharyss, @dog'ogo clts, P.725.

27Sn Radhakrishnan, Qecasional Speeches and Writings, Govi. of
India Publications Division, Delhi, 1957, p.285.
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ized service. He asserted that only the Hindus have a rationale for
service, "Man must love others, because those others are himself, There
is but ons."! The cneness an Advaitbin realizes in Brehman alone, '"is the
rationale of all ethics and spiritualityu”28 This type of reasoning,
one way say, has no historical validity. Tt is importing new ideas into
the Vedanta.

The Swami often divided human beings into clear types on the
basis of their mental makeup. He saw four types of men: the active, the
emotional; the intellectual, and the introspsctive. To each of these
types he prescribed a particular type of ybga‘for realizing the ultimate
goal., This division of men ihito types is too simplistic. Such a division
stands on very weak psychological foundations, Again, to assign reli-
gious disciplines to each one according to his needs is too artificial,
Real religion should demand the total commitment of the total person.
Demanding work from certain pérsons and devotion from certain others and
so on, will not provide a cdnﬂucive milieu for the development of inte-
grated personalities., It is not clear from the typs of division the
Swami made, what place there is for unused faculties of men in their

religicus life,

-

Vivekanandats attitude towards other religions was determined
by his attempts to reform Hinduism and to make it a religion acceptable
to modern men, Non-dualism was the crowm of ail religicvus developments.
He placed all other religicns in the categoéy'of fdualistic religionst,
and therefore stand below Vedantic religion. The result was that his

visions of wniversalism ended in a reactionary perticularism., He

2889@ P29
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rejected the uni&ersalistic aspécts of other.religions in so far as they
did not contribute to his idea of religien.

Thé Swaml always spoke of the West as 'materialistic! and of the
East as 'spiritualistic!. This was a ryth created by the romenticising
orientalists of the nineteenth century, and Vivekananda gave classical
expression to it more than any other Indian. Max Miller was the first
European schelar who discovered fa spiritusl home! for the world in
India, He said: "If I were to look over the whole werld to find out
the country most richly endowed with all the wealth, power and beauty
that nature can bestow, I should peint to India, If I were asked under
#nat sky the humsn mind has most fully developed some of its choicest
1ifts, has most d@epl& pondered the preblems of life, and has found
solutions of some of them ... I should point to India. And if I were to
isk myself from what literaﬁure WE coo MAY draw that correction which is
rost wanted to meke ocur inner life more perfect, more comprehensive,
rore universal, in fact more truly human, a life; not only for this life
nlys but a tranéfigur@d and eternal life = again I should point to
Cndia,”z9 This kind of statement from European scholars was soothing to
ndians and soon the notien of the all-embracing spirituality of India
ecame a powerful defense’mechanism in the hands of the latter~day
srophets of Hinduism. The Swami's respect‘for orientalists like Max
#ller snd Paul Deussen knew rlo bounds, He said: "The grester is the
lory, therefore, to Max Miller and to Deussen for their bold and open

Wdvocacy of truthn”BO One has a right to take pride in the ancient glory

29Mex Miller, Indiz: What It Can Teach Us? Funk & Wagnalls,
lew York, 1883, p.24.

BOVivekanandag ops_Cibe, Vol. 4, p.277,
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of one's land. But to judge other nations in the light of one's owm
past glory and spirituality is not fair. The myth of the spiritual East
is selfafla%ﬁering and self-defeating at the same time.

Swaml Vivekananda set a great goal for India and ﬁinduismo He
tried to find new bases for Hinduism to meet the demands of the new age.
[n this his success was partial. His importance is not as a religious !
chilosopher but as a prophet of neo-Hinduism and as a revivalist. He |
xame with the message, "awake, and stop not +ill the goal is reached!,
and it captured the imagination of India, The liberation he brought to
Iinduism was partial and of an equivocal character,bﬁecause of the inher-
snt nature of the system he adoﬁted, Nevertheless, he spent all his
snerglies in attempting to forge a single body pelitic out of the diver-
sity énd decadence of Hindulsm. He 1iberaﬁ¢d Hinduism from its infer-
Lority complex and lethargic atiitude to life. At the same time he
seemed ‘to have limposed many-pi“ohibitionsg subtie though they be, upon
the intrinsic movements of intelleetual enguiry. The new myths of
religico-national superdority which he fresly menufactured,; as we have
seen, became barriers in the pursult of tyuth. They marked the upper
limits of the freedom available for intellectual enqguiry., Thus, to
accept the freedom he offeT@d‘would also entail an unfreedom that cams
with it. His strength as well as weakness lay in his synthetic method.
This method succeedsd in unilting Hinduism, but failed in establishing it
as & universal religion, "the only religion that cen have eny hold on

any intellectual peoplee”sl

Hrpia,, Vol. 2, p.139,
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