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the sources of his own tradition were suitable for promoting and legmmlz-
1n° such an openness; in his eyes, this was a confirmation of their own
power and validity in the face of the challenge from abroad. In this sense,
they were not just vehicles of receptivity, but also became sources of in-

spiration and instruction for the non-Indian world, able “to impart divine
Kiiowledge to mankind at large.”s8

~-

13. Neo-Hinduism, Modern Indian
Traditionalism, and the
Presence of Europe

1. The hermeneutic situation which is expressed in Rammohan Roy’s
“multilingualism,” his cross-cultural horizon of self-understanding and ap-‘
peal, his’ position between receptivity and self-assertion, “Westernization”
and “Hindu revivalism,” forms the background and ba51c condmon of

modern Hindu thinking and self-understanding. Rammohan’s own role as
“father of modern India” has often been exaggerated, and it has assumed
almost mythical proportions. Yet his life and work represent more than just
a chronological starting-point for the development of modern Hindu
thought.

Since Rammohan’s time, it has become increasingly obvious that the
European, i.e., primarily British, presence in India was not just another
‘case of forelgn invasion and domination, or of cross-cultural, interreligious
“encounter.” Instead, it was an encounter between tradition and ‘modernity,
i.e., an exposure to new forms of organization and admlmstratlon to un-
precedented claims of universality and globalization, to rationalization,
technology, and a comprehensive objectification of the world. It also meant
the advent of a new type of objectification of the Indian tradition itself, an
unprecedented exposure to theoretical curiosity and historical “understand-
ing,” and to the interests of research and intellectual mastery.

The European presence in India since Rammohan Roy has been vastly
different from the Indian presence in Europe. And this is not just due to
Europe’s superior political and administrative power, nor is it a matter of
factual information abour Europe. It is a presence which is spread through
a variety of institutions, technical innovations, missionary activities, educa-
tional policies, and other direct and indirect channels. Accordingly, the In-
dian response has many levels and facets, and it is as complex and differen-
tiated as India itself. It reflects the linguistic and religious, the social and.
cultural variety of the Indian tradition. It is expressed in English, Sanskrit,
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and numerous vernaculars, in art, literature, and philosophy, in social,
political, and religious movements, through cooperation with, and
withdrawal from, the Europeans, through innovations in traditional garb,
‘and the rearticulation of traditional ideas in Europen terms and concepts. It
occurs in statements about, and adaptations of, Western ideas, but also in reaf-
firmations and reinterpretations of the Hindu tradition and identity, in active
participation in Western “civilization” and the globalization of science and
technology, or in its critique and rejection. It is represented by poets, pan-

dits, and politicians, by theorists and practitioners, by popular and elitist *

movements. For modern Indians, dealing with the West is not a matter of
choice or predilection: it is a historical necessity and predicament.

2. The wide variety of attempts to respond to the West and to articulate or
reinterpret the meaning and identity of the Hindu tradition in the modern
world can be exemplified by the following brief and selective list of names:
Radhakant Deb (Radhakanta Deva), I.C. Vidygsgg»amrﬂ(fs'varacandra Vidya-
sagara), and Debendranath Tagore (Devendranatha i hakura), who criticiz-
ed, modified, and continued Rammohan Roy’s work; proponents of Tan-
tric and Vedantic “experience” like Ramakrishna (Ramakrsna; i.e.,
~Gadadhara Cattopadhyaya) and Ramana Mabharsi; Vedicizing reformers,
most notably Daydnanda Sarasvati; Bhaktivinoda Thakura and numerous
other Vaisnava reformers and universalists; B.G. Tilak, M.K. Gandhi and
otHér nationalists and political leaders; poets and thinkers like Bankim Chan-
dra Chatterji (Bankimcandra Cattopadhyaya) and Rabindranath Tagore
(Ravindranatha Thakura); the great international spokesmen of Neo-
Hinduism, such as Vivekananda, Aurobindo, and Radhakrishnan, who ex-
pressed themselves primarily in English; encyclopedic scholars and
reformers like S.V. Ketkar (Sridhara Vyankatesa Ketakara) and "3xman
Shastri Joshi (Laksmana Sastri Josi); leading Sanskrit pandits, such as
Vasudevadastrin  Abhyankara, Anantakrsna Sastrin, and Gopinitha
Kaviraja; academic teachers of philosophy, such as K.C. Bhattacharya.

It would be preposterous to attempt a complete or even representative ac-
count of the xenological, philosophical, or ideological positions and
perspectives indicated by these names; nor is it necessary in the context of
this study. We can and must be more selective. We will focus our attention
on a few important movements and leading individuals who have ar-
ticulated their xenological positions in an exemplary fashion and who have
responded explicitly and specifically to the European ideas of philosophy,
science, and religion. In particular, we will deal with the xenological im-
plications of the phenomenon commonly referred to as “modern Indian
philosophy,” and with some representative and factually influential models
of the accommodation, universalization, self-assertion, and re-
interpretation of the Hindu tradition. In addition, we will also refer, though
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much more briefly, to some scholars and thinkers who have not appealed,
at least not explicitly, to Western ideas and audiences, anc! whg hzilve not
made any significant use of the English languagg. This will include
references to modern pandits who have tried to cope with the modern world
from within the framework of traditional “orthodoxy” and through the
i of Sanskrit.
me\gfl: $ill not deal in any detail with the actual spread of We.ste‘rn id‘eas, the
educational policies of the British, the activities of thf: mls_smnarles, the
various channels through which European ideas were dls.semma.ted, or tl}e
various modes of reception by the different strata of Indla_n so'c1ety a}nd in
the different areas of India. Isiamic revivalism and modermsm' in India will
remain excluded from our presentation.! Following our selective survey of
important personalities in chapters 13 and' 14, we will focus on the role
of two fundamental concepts in modern Hindu thought - the conce.pts of
dharma and darsana, which serve as translations for, but also as devices of
self-assertion against, the Western concepts of religion and p%)llosophy. -
We will also observe chronological limitations. We will focus on
developments in the nineteenth and early twentieth centuries. In gepergl,
this study does not deal with the current situation as such, but.w1th its
historical antecedents and conditions, and with its hermeneutic back-

ground. o .
3. In a broad classification, Paul Hacker has-divided modern Indian

thought, and the Indian attitudes towards the West, into “Neo-Hinduism” and. §

“surviving traditional Hinduism.” Occasionally, Hacker also speaks of 'Hindu
Modernism (by which he likewise means “Neo-Hinduism”}); he avoids tl}e
terms “Renaissance” and “Reformation”, so preferred by other' authors in
this context.? Neo-Hinduism and Traditionalism are the two main trends in

.+ modern Hindu thought, two ways of relating to the Hindu tradition while

N O

encountering the West. Whereas Neo-Hinduism has had more “publicity §
abroad,” “surviving traditional Hinduism” has retained a much greater 4
-vitality within India itself. Today, both of these approaches find themselves
confronted by Marxism.?

4

Hacker stfesses that the distincton between Neo-Hinduism and Tradi- §

tionalism is not based upon any particular teachings: “. . . we shoulc} lose ]
sight of the essentials if we were to try to find the decisive difference in the |

' area of doctrine.” Thus, for example, the tenets of the essential unity and

equality of religions and of a tolerance essentially intrinsic to ‘Hinduism,
both of which play such a major and obvious role in Neo-Hinduism, are by i
no means foreign to Traditionalism. ]
Traditionalism, it should be noted, has also taken in and assimilated'new 4
elements, and is by no means a mere continuation of that which exxst‘ed ;
before the encounter with the West. Similarly, it is not possible to describe 4
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duism as a rigorous break with the past and its transmission. What
hes Neo-Hinduism and Traditionalism are the differrent ways.i‘n
+ <} they appeal to the tradition, the structures which they employ to in-
wthI te the indigenous and the foreign, and the degree of their receptivity
?ﬂ‘e 3is the West. Modern traditional Hinduism has preserved an essentially
v1s-a-0ken continuity with the tradition,® and it builds upon this founda-
ton carries on what is already present in the tradition, even though addi-
ﬁéﬁé are made and extrapo}atlons occur. N ‘
xr—"To be sure, NleHind}}}sm alsqﬁl‘r»lygkef t_,he tra.dlp_on, tries to return to
it' and hopes to find in it the power anq context for its fesponse to the West.
Y’ as Hacker emphasizes, this return is the result of a rupture and discon-

Neo-HiD
distingu1s

anbr

tnul T . .
to the tradition is that basic concepts : and principles of this tradition have

been reinterpreted and provided with new meanings as’a resilt 6f the'en="

ter with the West: “Neo-Hinduism . . . always implies reinterpreta-
tion.” The link which the “Neo-Hindus” find to their tradition is, one may
say, an afterthought; for they first adopt Western values and means of

oriegtation and tnen attempt t6 Tind the foreigi in the indigenous: “. .. after-

wards they connect these values with and claim them as part of the Hindu
tradition.”” The ways in which they make use of the key Hindu concept of
dharma (which shall be discussed in detail below) is especially symptomatic
of this. To be sure, the traditionalists have also added new meaning to this
concept, and relate it to the non-Indian world in a new manner, for instance
in the sandranadharma movements;® in contrast to the “Neo-Hindus,”
however, they do not assign it any essentially new interpretation oriented
primarily around Western models.

Hacker’s two categories are not mutually exclusive and not always clearly
distinguishable. There are possibilities of transition, overlap, or combina-
ign.. There may indeed be instances of a relatively “pure form of Neo-
!liSm,” perhaps Radhakrishnan or Aurobindo,® and there are also cer-
AN very pronounced forms of confrontation and polemic between Moder-
Msm and Traditionalism. Yet it is also possible “that one and the same per-

Son combines elements of both ways of thinking.”'® And it is precisely this

-...f,ll $0 marks the peculiar ambivalence and range of variation” which

aaY.be seen in modern Indian thought: orthodoxy and receptivity,

€ss and self-assertion, the new interpretation of indigenous concepts

of 2 Hinduization of Western concepts, all these intermix in a variety
ways, :

Id?, e st}ould also bear in mind that Neo-Hindu “modernism” by no means
ﬁﬁm an extreme of Westernization: on the one hand, while it may indeed

“tv. More important than the fact that foreign elements have been added

_ SOntrasted with traditionalism,!! it may also be distinguished from more
a2l forms of “modernization,” secilarization, and the adoption of
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Western model — Hacker himself mentions Marxism. In general, it is ob-
vious that Hacker’s scheme is a simplification, although a useful and conve-
nient one.
5. Referring to his choice of the word “Neo-Hinduism,” Hacker says: “I
do not know who invented the term Neo-Hinduism. I-found it in an infor-
mative arficle by Robert Antoine who presented the Bengali writer Bankim
Candra Cattopadhyaya (Chatterjee) as a ‘pioneer- of Neo-Hinduism.”’!2
Bankim Chandra lived from 1838-1894. Older authors, e.g., Rammohan
Roy and his successors, were merely “forerunners” in Hacker’s eyes. They
could not have been Neo-Hindus in the complete sense of the term because
the nationalism which Europe was bringing to India had not yet attained its
full bloom in their day; Neo-Hindu nationalism in turn is inseparable from
modernization and Westernization.!3

The appropriateness of this historical differentiation is beyond question.
‘Rammohan Roy, the “father of modern India,” was certainly not a na-

" tionalist, notwithstanding any subsequent claims that he was indeed the

founding figure of Indian nationalism. For Rammohan greeted the British
as instruments of Divine Providence and considered their rule over India
and the introduction of a European educational system into India to be
both necessary and good. Yet there are also a number of reasons to consider
him a “forerunner” of Neo-Hinduism, not the least because he helped pave
the way for Neo-Hindu nationalism: In Rammohan’s work, and in par-
ticuTar in his later development, that cultural and religious self-assertiveness
which would later be transformed into modern Indian nationalism became
increasingly pronounced; and along with his conviction that the British rule
was historically necessary was linked the hope that precisely through this
~-“from constant intercourse with Europeans®* — the will to national self-
assertion would ultimately be strengthened. In any case, it is not correct to
ascribe to Rammohan a completely indifferent attitude — “this indifference
to the ‘native’ or ‘foreign’ character of traditions”!® — in this regard. The
practice of reinterpretation which is such an essential element of Neo-
Hinduism may also be found in Rammohan’s work; and in his view, the in-
troduction of European means of orientation in the fields of politics and
ethics, science and technology has to be mediated by a new appropriation
and “actualization” of the original teachings of Hinduism. While there is
nothing in Rammohan’s work as pronounced as Vivekananda’s idea of the

“practical Vedanta,” the foundations of a program for deriving practical

consequences from the metaphysics of the Vedanta are already apparent.
And it is thus not surprising that the first explicit signs of a confrontation
between modernism and traditionalism appear in the controversies in-
itiated by Rammohan, viz., in the Vedantacandrika and its criticism of the
adhunika and idanintana (“innovator”, “modernizer™).'6
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6. As for the term “Neo-Hinduism,” which was employed by R. Antoine
and P. Hacker, it appears that the term itself cannot be traced back to Ram-
mohan’s time, although the closely related expression “Neo-Vedanta” (as
well as “new Vedanta,” “Neo-Vedantism”) can. Both Christians and Hindus
make use of it in their critical and polemical descriptions of a “modernis-
tically” reinterpreted Vedanta.

Already the Vedantacandrika (1817) itself characterizes Rammohan’s
pure and imageless monotheism as a “new Vedanta” (abhinava vedanta in
the Bengali version).!’” Following Rammohan’s death, the term “Neo-
Vedantism” is used in the debates between the missionaries and the Brahma
Samaj. Thus, for example, a “notice” in the Calcusta Review makes a com-
parative reference to “Neo-Platonism” and continues: “So, in like manner,
ought much of what, nowadays, is made to pass for Vedantism, — consisting
as it does of a new compound arising from an incorporation of many
Western ideas with fragments of oriental thought — to be designated Neo-

Vedantism to distinguish it from the old.”!® In the following decades, the

more fully developed Neo-Vedanta takes up the challenge from both sides
and attempts to prove that its “innovations” in no way represent an external
addition of Western elements, but rather draw from the potential originally
contained in Hinduism and the Vedanta.

Our discussions below will primarily consider Neo-Hinduism and,
specifically, the Neo-Vedanta. This is not due so much to the fact that it, as
Hacker has correctly stressed, has attracted more publicity in the West, but
rather because it provides an explicit and exemplary demonstration of the
relationship with the Western world and the hermeneutic problems involved
in the confrontation with it. Standing between traditionalism and or-
thodoxy on the one hand and a mere mimicry of Western models on the
other, it represents, so to speak, the xenological core of modern Indian
thought.

Before we begin with our discussion of the concepts of dharma and
darsana, concepts that provide such prime illustrations of the hermeneutic
and xenological orientation of modern Hinduism, we shall first present a
short survey of some major religious and intellectual movements in the
period following Rammohan Roy. Our main focus will be upon the follow-
ing thinkers and developments: Debendranath Tagore, Keshab Chandra
Sen, and the development of the Brahma Samaj; Bankim Chandra Chatterji
and “Humanism” and “Positivism”; Ramakrishna, Vivekananda, and their
successors; and Dayananda Sarasvati and the Arya Samayj; we shall also look

briefly at some twentieth-century figures, i.e., Aurobindo, Radhakrishnan,"

Coomaraswamy, and K.C. Bhattacharya. In addition, we shall also refer to
testimony from the orthodox and pandit literature, and to other instances
of a more traditionalist xenology.!'?
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7
7. One question that was of central importance for later developments

emerged in Rarnrnohan s work, although he did not discuss it in a fully ex=~
plicit and thematic fashion. This question concerns the basis and the extent
of the binding “revelatlon” 1n Hmduxsm and its relationship to the.* evela- :

cgmacnon in.general. - .
This theme acquired a central significance with Debendranath Tagore

(Devendranatha Thakura, 1817-1905),° probably the most important
leader of the Brahma Samaj after Rammohan’s death. In 1839, Deb
dranath founded the Tattvabodhini Sabha, an organization that was closely
11”1?’6 t6the, Brahma Samaj and whose” magazine, the Tattvabodhint

Patrzkz_z’;h represented the views of the Samj:-tn-comtrast to Rammrohap
Debendranath posed the questlon as to the authority of the Hindu holy
scrxptures in a very direct and explicit manner. Together with his frlends,_lui

‘tried to determine how much of the tradmonal material was mdeed bm@g}g
“religionof ‘the beliévers in Brahma.” In further contrast to Rammohan, 3
Debendranath qu1ck1y broke w1th the Vedanta philosophy of Sankarzyr#
whose non- -dualism appeared completely unsuited to the establishment of a
new rellglous and social life. He concluded that he should replace Sankara 3
commentaries to ‘the Upanisads with interpretations of his own.?! Oth
texts and groups of texts also were inadequate in his eyes; no text speaks for .

of authon ity, 1. e., the foundation of religious conviction, is not to be fo

I came.to see that the pure heart, filled with the light of intuitive knowledge (atma- 3
pratyayasiddhajfianojjvalita visuddha hrdaya), — this was its basis. Brahma reigned in 7’;
the pure heart alone. The pure, unsophlstxcated heart was the seat of Brahmaism §
(brahmadharmer pattanabhimi). We could accept those texts only of the
Upanishads which accorded with that heart Those sayings which disagreed with the |
heart we could not accept.2? 3

The Upanisads themselves contain as it were reports about that which the §
ancient seers (rsi) have experlenqed and tested (pariksita), and they en- 4
courage each of us to follow the test or the “experlment” of his own heart §
(hrdayer partks&) 23 :
8. Debendranath places himself in the position of a “seer” and attempts to ‘
personally realize and reactualize what is documented in the Upanisads - at §
least as far as they are true and acceptable “Thinking thus, I laid my he

open to God, and said: “Illumine Thou the darkness of my soul.’ By His: 2
Mercy my heart was instantly enlightened... Thus by the grace of God, and»i
through the language of the Upanishads, I evolved the foundation of the 4

tolcrlivgs o = A e e
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Brahma Dharma from my heart.”¢ The source of truth, that site of divine
S ~iration, may be found in one’s own heart and in the final analysis,
mhzt the Upanisads actually prov1de is merely a hngu1stlc medxum a means
gf‘xpressmn Of course, it is obvious that the immediacy and authorr‘ty of
religious experience which Debendranath claims to have located in his “own
heart” contains European ingredients. It is inspired by the modern Euro-
pean search for certltude as well as by ¥ varrous “Westerti conceptlons “of in-
splranon and mtumon "and; more specrflcally, by the ideas of the Scottrsh

school of common ‘sense. Ti His critical apbroach to the authority of “sacred

Texis,” he was, moreoVé"f—Tnflue iced by the views of his companion Aksay'

Kimar Datt, who was a much 1 more radical “Westermzer and modermzer 25
“~On the other hand, Eur_opean conceptions are recast as vehicles for Hindu
self—assertlon, for exé'f'nple, the term atmapratyaya, which appears in the
Ma nditkya Upamsad as part of the compound ekatmapratyayasara, is
dtilized to translate ."and Hinduize the concept of intuition. Debendranath
réinterprets this term, which was originally understood as the non- duahsuc
self-presence of absolute consciousness.2

~I¥zbendranath’s self-assertion as a Hindu is much more pronounced than
Rammohan’s. In the Brahmadharmagrantha, which appeared in two parts
between 1850-1852 and was intended to serve as the basic text-book for the
Brahma Samaj, he made almost exclusive use of Hindu sources, although
he occasionally modified and rephrased the original texts.2” At the same
time, his doctrine of intuition and his interpretation of religious texts as

documents of inner experience opened up new dimensions of universality =
and of interaction with other relrgrons and it paved the way for such ex- r

e;gglary Neo-Hindu views as that of Radhakrishnan, who saw all vahd
religious  documents, both wrthm ‘and without Hinduism, as records of “e

fiences,” and thus understood “intuition” and “experience” as the ba51s .

and the common denommator of all rehglons 28
ebendranath represents what mrght be termed a conservative univer-
sahsm _he was not inclined to change the forms of Hindu social and
e 810us life in a radical manner or to reduce them to syncretlsms or “com-
mon ‘denominators” with other religions.. Rajnarain Bose, who was closely
associated with Debendranath and advocated Unitarian universalism as well
as Indjan nationalism, stated: “Although Brahmoism is a universal religion,
it is impossible to communicate a universal form to it. It must wear a par-
icular form ip 5 particular country.”?®
The ¢ universa] ag well as syncretistic potential inherent in Debendranath’s
aDDroach became much more manifest in the work of a man who was
ndranath’s partner and complement in the developmeiit of the Brahma
3j and yet also his antipode: Keshab Chandra Sen (1838 1884).
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The development which became clear with Roy and Devendranath — although in

some ways only implicitly — gained greater significance with Keshab: Whlle Roy had A

not yet thematically conceived the contrast between scripture and 1ntumon Deven-

dranath entertained open doubts about the infallibility of the Veda. Keshab expand-

&this'viéw even more by granting inspired intuition a general precedence over all
~wzitten ‘revelation. 0

B

Keshab was much more inclined than Debendranath to search for “inspired”
sou 5 otitside of Hinduism as well and to demonstrate the universal har-
mony among the traditions by compiling exemplary records of religious ex-
periénce. In 1866, he founded his own branch of the Brahma Samaj, within
which a new schrsm occurred in 1878.3! In 1880 he ‘proclaimed ‘the “New
Drspensatlon (nava vidhana) which, as the third “dispensation” following
the “dispensations” of the Old and the New Testaments, was intended to
establish the universal church and the harmony of all religions. Keshab’s
Fmsam:gmha a counterpart of Debendranath’s Brahmadharmagrantha,
BITers 2 Collection of quotes from Hindu, Buddhist, Jewish, Christian,
Islamic, and Chinese religious sources.32

I believe in the Church Universal which is the deposit of all ancient wisdom and the
receptacle of all modern science, which recognizes in all prophets and saints a har-
mony, in all scriptures a unity and through all dispensations a continuity, which ab-
jures all that separates and divides, always magnifies unity and peace, which har-
monizes reason and_faith, yoga and bhakti, asceticism and social duty in their
highest forms and which smmake of all nations and sects one kingdom and one
family in the fullness of time.33

10. With this, it is obvious that Keshab has arrived at an understanding of
hrstory and soteriology that is no longer Indian. He comes closer to Chris-
. tianity — which he considers to be the “religion of Humanity,” the “worship
— than any other leader of the Brahma Sam3j, and yet
through his universalism he simultaneously distances himself from the
Christian tradition. Jesus is a great seer, a rsi — along with others, along with
Buddha, Caitanya, Moses, Kabir, etc., all of whom have been drawn
together into an “indissoluble organic unity” through the “power of the
heart.”3$

In his attempts to find a criterion for the truth and validity of
“infuition” and the “voice of the heart” which he perceives in himself and
in the testimony of the “seers,” Keshab, like Debendranath before him,
adheres to such eighteenth and ritieteenth ¢ century Western philosophical
conteptrons ‘as “instinctive belief,”- “common sense,” ‘a priori truths,”

“moral sense,” “prlmmve cognitions,” and a complete arsenal of correspon-
Ao, p
ding concepts.?s"
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The East and the. West, and especially India and Europe, should comple-
ment and correct one another. Europeans should teach the Indjans, science
and exact thought while learmngjﬁ‘ mrmnartgent w1sdom from Indla »37

[E.m;ope, the Lord has bressed thee with scholarship and science and philosophy, and
with these thou art great among the nations of the earth. Add to these the faith and
intuition and spirituality of Asia, and thou shalt be far greater sii_lgAsia honours thy -
philosophy; do thou honour, o Europe, Asia’s spirituality and communion. Thus
shall we rectify each other’s errors and supplement mutual deficiencies.3?

This model of a mutual supplementation of scientific and analytical thought,
and religious spirituality, in particular as presented by Vtvekananda, has™
become typical of Neo-Hindu self-awareness and the Neo-Hindu interpreta-
tion of the relationship between India and Europe. P.C. Mozoomdar/Majum-
/é&f—(Pratapacandra Majumdara, 1840-1905) contmued Keshab’s work in his
pubhcanons specifically The Oriental Christ, and on several journeys to
Frope and America. In 1893, he represented the Brahma Samaj at the
World Parliament of Religions in Chicago.3®
1. In spite of his great willingness to accommodate Christianity, in spite
of the affiliation of his “New Dispensation” with the “dispensations” of the
Old and the New Testaments, Keshab considered himself to be essentlally

the fulfiller and executor of Hinduism: H“ndulsm alone has been called to f T

'Lgad Christianity to its true un1versahty§iﬁ {o simltaneously perfect itself
therein. Speaking of Christ, Keshab states: “The Acts of his Hindu Apostles
will form a fresh chapter in his universal gospel. Can he deny us, his logical
succession?”4® The Hindu tradition of inclusivism is placed under the name
of Christ: the “Christianization” of India is simultaneously the Hinduiza-
tion of Christianity. Keshab’s program was illustrated and radicalized in an
idiosyncratic fashlon‘B:y ‘Brahmabandhab Upadhyay (1861-1907), a na-
tionalist and journalist who converted to Christianity — first to Protestan-
tism, then to Catholicism — and yet remamed convinced that he had not
compromised his being Hindu* he had merely actualized and fulfilled the
¢$pifitual universalism immanent in his “Hmdutsm ” On the other hand,
Brahmabandhab produced some of the sharpest anti-British polemics of his
day.*!

In the later part of his life, Keshab had numerous encounters with
Ramakrishna (i.e., Gadadhara Cattopadhyaya, 1836-1886), who was pro-
bably the most famous representative of “hvmg Hinduism” and has become
the very symbol of the potential of undogmatic religious experience and
ecstasy contained within the Hindu tradition.*? In Keshab’s eyes,
Ramakrishna seems to demonstrate that his idea of the harmony of
religions, his nava vidhana, could be fulfilled and lived within Hinduism;
conversely, Keshab is one of the most frequently mentioned personalities in

Y
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the so-called Gospel of Sri Ramakrishna.** P.K. Sen has correctly ¢g test

1]
the assumption that Ramakrishna had a profound 1nﬂuenee on Ke :uc
long before the two ever mef, Keshab had already found his own way to cot
“Religion of Harmony 44 And in spite of their well-attested mutual af the
‘tion, it is the differences in their behavior and their orientations that strilg 13.
one most. Nevertheless, both of these figures demonstrate the themes Ral
self-assertion and universalism, of receptivity and preservation and fulfj ] We
ment of the tradition, that were imposed by history upon nineteen Viv
/ century Hinduism. ang
" 12. In contrast to Keshab, Ramakrishna did not affiliate himself with vis:
Brahma Samaj: instead, he was anong its most effectlve critics. In a certa his
sense, the restorative features of his criticism were a contlnuatlon of firs
tradition exemplified by the Vedantacandrika.*s mo
The w world, 'as the living play and manifestation of God, neither.requi T
ﬁ[gfgrmz” nor is it receptlve to it. Ramakrlshna had llttle more than mj] maj
irony when speaking of the will to social and religious. reform ited § s,
$0 many of his contemporaries: he viewed this as just one form oy he;g
" _meént to the world, and a lack of freedom for the divine. In his eyes, 1 leac
Brahma Samaj’s program of reform was an abstraction which 1solate 0 @
asp_ect of the divine and the rehglous from the o) \ 1 ly c
mamfestatlons from the rich melody of Hinduism, it offers but a sing B
note.#¢ The value and richness of Hinduism cannot be reduced to x': .In
abstract purity of its pristine sources; instead, in consists in its orgaf§ Vive
totality, which Ramakrishna conceives in the sense of a non-historical i thor
perfection, the timeless of presence of the sandtana dharma (“ete ; :orl
. : 'Ort
religion”).*” Even without “reform,” Hinduism is prepared-fer : the man
counter with Chrtstlamty and the other rehglons of the world; its poten . class
of “e wme andhts inner diversity offer room en ugh for the inclu A seary
and\gg&‘o,gmttlon of other names and forms of wor”’fh “Kamakrishna saw 4 find
problem in adding the worship of “Jests to the various cult forms of : lnsto
duism, and he was convinced that his own meditative experiments co': Ques;
demonstrate that the various religions were all paths to the same goal. T} 14,
metaphor of the different expressions for the one water which all drinky , that]
together with other parables and metaphors, illustrates the Unity of G tant
the. diversity of forms of worship. e ﬁ
This should not be mistaken for an example of deistic “tolerance”' . herm
stead, this is one of the most impressive examples of “inclusivism” in & Mode
nineteenth century. Its ﬁry_“o enness” is a form of self-assertlon, “; Clusiy
proved (o be ¢ one of the major obstacles 1o the efforts of the Christiarm . In,
W&S“Nor is thisa syneretism in the sense e of Keshab “but an extra ‘o m
tion. of Hmdulsm itse n answer to the Europeans coming out of 4 &am,

tradition -of “Tantric Vedanta. The Hinduism which Ramakrishna f
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emplifies, in particular in the stylized and mythicizing presentation by his
successors, appears as an open, yet in itself complete, framework of en-
counter and reconciliation with other traditions, as the timeless presence of
the religious per se, to which nothing new can accrue.*®
13. Vrvekananda (actually, Narendranatha Datta,
Ramakrrshna s “most famous and effective apostle both in India and in the
West, was an untiring herald of this message. Next to Rammohan Roy,
vivekananda became one of the leading figures of modern Hindu thought
and self-awareness and an exemplary exponent of Hindu self—representatron
yis-a-vis the West."His appearances in the West, his self-understanding, and
his activities within India are all interwoven in a peculiar way: “During his
first visit to the West, Vivekananda became the man who made history: the
most influential shaper and propagandist of the Neo-Hindu spirit.”°

The literature concerning Vivekananda is voluminous, although the great
majority of it is the work of disciples and admirers. In the Indian por-

1863-1902),

. trayals, he is often presented ina stereotyp;:d and g_lQl:iinﬁ'g maﬁner'as the

leadmg to a world w1de synthesxs,’r and as “the founder of a renewed -

we/ll-gmunded Hindu self-assurance Evén'in the West not 1nfrequent-

ly celebrated as the teacher of a “umversal gospel” and the proclaxmer of thev

“Hafmony of religions.’ 52

In contrast, critical assessments and attempts to “demythologize”
Vivekananda are much more rare,’3 and rarer still are examples of a
thorough historical analysis and hermeneutic clarification of Vivekananda’s

work. It might seem as if Vivekananda’s work does not offer any really -

worth-while tasks for historical research or philosophical reflection; in
many parts, it is rhetorical and popularizing, reducing the complexity of

classical Vedanta to simple and occasionally superficial formulas. Whoever |

searches here for theoretical consistency or philosophical originality may
find himself as disappointed as with Rammohan Roy; similarly, the tangible
historical and practical success with which Vivekananda-met may be as
Questionable as that attained by Rammohan.

14, Thls notwithstanding, the critical studies of P. Hacker have shown _

torical research and hermeneutic analysrs are faced here with impor-
taw_s 5¢ And it may be seen that Vivekananda’s work, like that of Ram-
::Or:ina“ ROY is an exemplary reflection and expression of an historical and
mOdeeneutlc situation. In this sense it has important implications for the
clusi ™ world, no matter what its practical relevance or theoretical con-
IVeness may be.
I@nparlson to Rammohan, Vivekananda tends much more to explicit-
..‘_S.ert himself as a Hmdu and to derive his teachings and pragtlcal pro-
— frOm the sources of “Hinduism, Vedantre “inclusivism” is the very

.
4
E:
b
q
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framework and basis for Vivekananda’s encounter with the West. At the
same-tirme, his “missionary” impulse is much stronger than Rammohan’s; he

is committed to propagating Hindu prmcrplesﬂbeyond the borders of Inala

“and o iitilizing their international recognitio _in his efforts to regenerate
Hmdu»—serf‘a‘warenesb and self-confidence,*s In general Vivekananda’s ~
Teferénces to the’ mutial relatrons ‘and the similarities and dissimilarities,
between India and the West, both in terms of India’s self-representation for
the West and its self-assertion aegainst it, are much more explicit than was
the case with his predecessors.

His travels to the West play an exemplary and programmatic role in
vivekananda’s life. Again and again, he speaks to Western audiences about
India and Hinduism,*¢ to his' own countrymen about the West, and to both
sides about their mutual relationship. He simplifies and schematizes. He
lives and practices’ the problematic and ambivalent position which Neo-
Hinduism occupies between India and the West. He adopts Western motifs
of selg;gr_ltlcrsm and the search for India and transiorms them into aspects
of Hmdu seif-assertion. He appeals in a rhetorrcally effective manner to
ideas an mmany Europeans find lacking in their own tradition
and present, and he demonstrates the extent to which the Neo-Hindu
“dialogue” with the West employs or presupposes Western means of self-
reflection and self-critique.

Vivekananda’s treatment of the interrelations of understanding and the

mutual reflections of Indian and European self-awareness remains without
explicit hermeneutic reflection, and he pays little theoretical attention to the
intercultural and interreligious situation which he represents, so to speak, in
practice.
15. Whereas Rammohan Roy often referred to his descent from the
Brahmin caste, Vivekananda liked to present himself as a ksatriya, a
member of the caste of warriors and kings. Actually, he was born into the
caste of the ka@yastha, whose membership in the ksatriya caste is highly ques-
tionable.’7 It was important for his education that he became acquainted
with the worl?s ‘of such representatives of European critical and pOSlthlSth
(i7&; secular and progress- oriented) thought as J. St. Mill and H. Spencer at’
Presrdency College in Calcutta, During this period, hgm _Lgo became familiar
WITH WitH the teachings of A. Comte, who was well known in “Bengal at this
fime. 58 * Parallel to this, he acquired a .800d, but not very comprehensive
knowledge of tradmonal Sanskrit scholarshrp As "2 ‘member of the
Ramakrishna circle, he became acquamted I"With the Yogavasrstha and the
Astavakragra, Vedanta texts outside of Safikara’s “orthodox” tradition.

“Vivekananda’s knowledge of European phrlosopﬁy rémained important
for him even after he had the encounter with Ramakrishna that was to be so
crucial for his religious and philosophical orientation and his self-awareness

[ERVAN
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as a Hindu. He became Ramakrishna’s favorite student and presented
himself as his instrument. In India and on his journeys to Europe and

_America, most conspicuously at the World Parliament of Religiohs in

Chicago (1893}, he appeared as the herald of the Hinduism which
Ramakrlshna embodied. And in Ramakrishna, he found a secure tenure
where there had previously been only searching and doubt, and a kind of In-
dian answer to Europe which did not even require verbalization and concep-

tualization.

Vivekananda taught that Ramakrishna was the living commentary to all of the

sacred texts of the Hindus; he encompassed ‘Within himself all that which had been

lived in the millenia of Hindu religious life; w1th hlS birth, the Golden Age, the ‘Age

of Truth,” had dawned once again.*®

In Vivekananda’s eyes, Ramakrishna was the inner fulfillment of the Hindu
tradition, and the hv1ng demonstration that India was ready for Europe
without ever having searched for it and was thus €qual t6 the challenge
“which the encounter between the two represented: Through its embodiment
in Ramakrishna, Hinduism did not just demonstrate its potential of recep-
tive openness, but also the power to go beyond itself and to affect or even

transform the West:

The time was ripe, it was necessary that such a man should be born, and he came;
and the most wonderful part of it was that his life’s work was just near a city which
was full of Western thought, a city which had run mad after these occidental ideas, a
city which had become more Europeanized than any other city in India. . . . Let me
now only mention the great Shri Ramakrishna, the fulfilment of the Indian sages,
the sage for the time, one whose teaching is just now, in the present time, most
beneficial. And mark the divine power working behind the man. The son of a poor
priest, born in an out-of-the-way village, unknown and unthought of, today is
worshipped literally by thousands in Europe and America, and tomorrow will be
worshipped by thousands more.%°

16. There is no reason to doubt that Vive_}sanawnda’s veneration of
Ramaktishna was geénuine and in kéeping with the Indian tradition of rever-
ing one’s guru. But it is equally true that he stylized and used his guru in his

own peculiar way : and that his own personal work, the 1897 “foundlng of“"

th-"Ramakrlshna order for the purpose of preachmg Hmdursm in n India and
thropic a acuvr—

ty..., “was in no way directly msplred by~ Ramakris 1deas 1S, 6T
Kamakr 1shna”l?mself can hardly be counted among the spokesmen ‘of Reo-

‘Hinduism; yet through I Vivekananda he became the instrument and leading’
figure 6f Neo-Hinduism in its encounter with Europe.
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Ramakrishna is the representatrve and qumtessence of that “spirituality” f

which R Vivekananda time and again — using ng often stereotypical phrases —}

presents to the Europeans as the true message of India: teachings about the!
spirit, the soul,
to ﬂie W st { and what moreover, the modern West particularly needs.

Let others talk of politics, of the glory of acquisition of immense wealth poured i m

by trade, of the power and spread of commercialism, of the glorious fountain of
physical liberty; but these the Hindu mind does not understand and does not want tg;
understand. Touch him on spirituality, on religion, on God, on the soul, on the in4

finite, on spiritual freedom, and I assure you, the lowest peasant in India is better m_;
formed on these subjects than many a so-called phllosopher in other lands. I hav@

said. . . ., that we have yet something to teach to the world.5?

Closely related to this, and linked as_well to Ramakrishna’s thought
vae.(ananda s claim that the idea and practice of tolerance a and upi

brotherhood is 'Indla s glft to ‘the world:

Indla alone was to be, of all lands, the land of toleration and of spirituality .
that dlstant time the sage arose and declared ekam sad vzpra bahudﬁa yadantl

sentences that was ever uttered ‘one of the grandest truths that was ever discoveredy

And for us Hindus this truth has been the very backboy_of_onrnanonal ex15tence .
our country has become the glorlous land of rehglous toleration.®? ;

17. As Vivekananda sees it, “the world is waiting for this grand idea o;
universal toleration”¢¢ and spirituality to be passed on by India.

The other great idea that the world wants from us today . . . is.that eternal gra
idea of the spiritual oneness of the whole universe . . . This is the dictate of Ind
philosophy. This oneness. is the ratronale of all ethlcs and all spirituality. Europl
wants it today just as much as our downtrodden masses do, and this great prmc1plc
even now unconsciously forming the basis of all the latest political and social aspird
tions that are coming up in England, in Germany, in France, and in America.®’ j

The time is ripe for Ramakrishna and the Vedanta. And while the Wes
may have conquered India, it still needs India as well; it is waiting for Inxid
without realizing its need. For Vivekananda, this means that it is waiting d
the Vedanta and its “idea of the spiritual oneness of the whole universe
The truth of the Vedanta may already be seen in the efforts at social refo
and in the beginnings of self-correction displayed by modern Westeg
thought, without, to be sure, being discovered and formulated as such. Th
Indian tradition — perfected through Ramakrishna — is called upon to stél
these beginnings, to develop them and trace them back to their metaphysid
basis and in this way show Europe a way out of its historical aberratio r“

God; that is what India has to offer to the world and especially ;
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vivekananda often speaks of what he sees as the one-sided materialism,
hedonism, secularism, and rationalism of the West. The Western nations
g're”ruled by the pursuit of profit and the desire to control, by a conzentra-
tion upon external things, by the “ideal of eating and drinking”; they are
ﬁfégéhtly “...almost borne down, half-killed and degraded by political am-
bihti.c;nzsland social scheming... Ay, in spite of the sparkle and glitter of
~Western civilisation, in spite of all its polish and its marvellous manifesta-
tion of power, standing upon this platform, I tell them to their face that itis

vain.”¢é
18. However, materialism and secularism are only one side of the Western

" world, for it also boasts of that energy and dynamism which Vivekananda

would so like to awaken in his own countrymen. And while he may indeed
feel that nationalism, accompanied as it is by intolerance and the desire for
power, is one of the evils of the Western world, he also admires the vigor
and the dynamism associated with the Western sense of national identity.
The Indians have.lost- their “individuality as a nation”; this is the reason

behind-their degeneration and humiliation, the “cause of all evil in India.” ;

The Indians must learn from the other nations, and in particular the nations
of the West, to be a genuine and full-fledged nation.¢? In order to help his
people in this regard, Vivekananda is ready to adopt all suitable means and
ways of motivation from the West. In this context, he sees no alternative to
lﬂnmg from the West; his orientation here is shaped entirely by Western
models.

The Hindus should make the organizational abilities, the pragmatic
orientation, the_work ethic, the social virtues, and the scientific and
technical knowledge of Europe and America their own. They should over-
come their own indifference and lethargy and advance to new vigor and
self-confidence. They should follow_the example of Japan, which had suc-
cessfully assimilated Western science and rediscovered its own strength and
identity ss

Vivekananda’s call to initiative, will-power, and faith in India’s own

€ ars frequently throughout his work and in memorable for-
Mmulations.
Strong; that is what we need. Why is it that we three hundred and thirty

and 083 of people have been ruled for the last one thousand years by any

ropeans exhibit this self-confidence to a particularly high degree.
tity Is what lieg behind their prosperity and their national power and iden-

As Vivekan

\ anda often stresses in his letters and travel reports, Americans
Specially

€xemplary in their readiness to practical philanthropy, their

-~

“Have faith in yourselves, and stand up on that faith and be

 Svery handful of foreigners who chose to walk over our prostrate.
and €52 Bgcause they had faith in themselves and we did not.”s? Americans
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organizations for educating the public, etc. In fact, the establishment of the
Ramakrishna mission in 1897 was directly influenced by his experiences in
America. And yet he also has recourse to socialist conceptions, especially
during his later years, when he was influenced by his personal acquaintance
with the Russian anarchist and utopist Kropotkin. He spoke of himself as a
“socialist” and concurred with the Marxist prognosis concerning the coming
rule of the proletariat, which he tried to link to traditional Hindu concepts
by describing it as the “rule of the Stidras.”’° He never mentioned, however,

Marx or Engels. ,

19. The materialistic West, successful in the mastering of external situa-
tions, stands opposed to the spiritual and religious East, which has degen-
‘erated in social and practical respects. This contrast forms the basis for
Vivekananda’s conceptual model of a mutual complementing and synthesis,
a model which occasionally, especially before Western audiences, takes on
the form of a trade exchange.

Therefore it is fitting that, whenever there is a spiritual adjustment, it should come
from the Orient. It is also fitting that when the Oriental wants to learn about
machine-making, he should sit at the feet of the Occidental and learn from him.
When the Occident wants to learn about the spirit, about God, about the soul, about
the meaning and the mystery of this universe, he must sit at the feet of the Orient to
learn.’!

As we have seen, similar models of contrast and complementing were
already a distinctive part of Keshab Chandra Sen’s work, although they were
there included in a context of thought that aimed more at syncretism than at
religious and national self-assertion. The missionary Christianity which
Keshab was so willing to accommodate is, in Vivekananda’s view, too close-
ly tied to the materialism and intolerafice of the" Wést to represent true
religiosity. And to the extent that it really is religion — is it not an absurd sug-
gestion to introduce it into a country which is in its very essence and, as it
were, by definition religious, whose national identity Vivekananda seeks to
establish through its religiosity?72

But even when referring to the introduction of scientific and technical
knowledge or the adoption of Western self-confidence and Western vigor,
Vivekananda is not satisfied with a mere syncretistic annexation. What ap-
pears as an introduction of foreign achievements is also a rediscovery of the
forgotten potential of the Indian tradition. In order to be truly ap-
propriated, apparently foreign elements must be founded upon and com-
municated through the richness of one’s own tradition. To a certain degree,
this also pertains to the field of the exact sciences; although Vivekananda
does not go so far in this regard as Dayananda Sarasvati. Yet he, too,
assures his fellow Indians that such sciences as arithmetic and astronomy
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were already laid out in the Veda and that, in any case, the Indians were not
dependent upon the Greeks in this regard.”?

20. However science is not the central issue in Vivekananda’s rediscovery
and reinterpretation of the Indian tradition. It is ethics, social commitment,
and national identity itself, which he tries to draw from the sources of Hin-
du religious and metaphysrcal thought. The sense of identity and sociay ini-
fiiative which he tries to awaken in his fellow Indians must not be a borrow-
ed or derivative one. It must coincide with a sense of rediscovery and reac-
quisition of their own heritage — and this means, above all, the heritage of
Advaita Vedanta, the tradition of Sankara.

Ethics, self-confidence, and brotherly love find their true and binding.
foundation in Advaitic non-dualism; the Indians have discovered the true
and metaphysical principle for that which appears at the surface in the
ethical and social efforts of the West. They only have to readopt and
transform into social action that which was always in their possession. Therr
‘Vedanta must become a “practical Vedanta.””*

“In the same above-cited context in which Vivekananda makes reference to
the exemplariness of Western self-confidence and Western will-power, he

also states:

g

That is what we want, and that can only be created, established and strengthened by

understanding and realizing the ideal of the Advaita, that ideal of the oneness of all. *

Faith, faith, faith in ourselves, faith in God — this is the secret of greatness . . . We have

lost faith in ourselves. Therefore to preach the Advaita aspect of the Vedanta is -

necessary to rouse up the hearts of men, to show them the glory of their souls. It is
‘therefore, that I preach this Advaita. . R

Self-confidence is ultimately corfidence in one’s own identity with the
divine One. Because the Advaita Vedanta teaches this identity with com-
plete clarity, it offers the principle behind that which appears in practice in
the West; and what appears to have been borrowed from the West was thus
in actuality always encompassed and preserved within the Indian tradrtlon
“ifi"other words, it is merely the fulfillment of that which the Vedanta “
itself” tiad always called for and upheld.

217 With this idea of a “practical Vedanta,” Vivekananda takes a step
which clearly goes beyond not just the teachings of the classical Vedanta,
but also those of his master Ramakrishna: As we have seen, Ramakrishna
considered such an engagement in the world and for the world as merely one
© - Torm of attachment to the world. o
o Yet it is not only this program of practical and applied Vedanta which
distinguishes Vivekananda from Ramakrishna. Together with his will to
social reform, Vivekananda develops a tendency to contrast pure origins

with later forms of degeneration for which his master most certainly did not

Lot ry
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provide an example or a justification: Whereas Ramakrishna generally ]
adhered to the evolved whole of Hinduism, Vivekananda comes close to th
search for origins and the awareness of degeneration expressed by Ram-}
mohan RQy Sankara is his great example, as he desired to return the Indian 4
world to its “pristine purity.”’¢ Vivekananda deplores that the truly %
authoritative Veda is eclipsed in its validity by the Puranas and Tantras¥}
documents of an increasing historical degeneration.”’
In this context, Vivekananda severely reproaches Buddhism, to which he 1
assigns considerable responsibility for the degeneration of Hinduism, and 1
especially for the corruption of Tantrism and the “Brahmanic idolatry.” In 4
his opinion, as Buddhism itself degenerated, it infected, as it were, Hin- 4
duism.”8 3
Orlﬂthe other hand, Vivekananda also refers to Buddhism as nothing less §
than the “fulfillment of Hinduism” and as a source of energy and inspira
tion: “Hinduism cannot live without Buddhism, nor Buddhism withou
Hinduism.”’? In order to resolve and explain this contradiction, we should 4
first recall that Vivekananda repeatedly makes an emphatic distinction bet-
ween the Buddha himself, the great teacher and practitioner of compassion, .
and the_ errors and shortcomings of his followers.3° Besides, it is a striking
and symptomatic fact that his friendly and approving comments are usually ;
presented to Western, primarily American, audiences, while his criticism |
4nd warnings find their expression mostly in India. There are equally symp- §
tomatic changes and ambiguities in his attitude towards Tantrism, which he §
often condemned in public and yet accepted and valued as an essential in- §
gredient of his Indian, specifically Bengali identity. ’
22. This agrees with the above-mentioned fact that Vivekananda’s com- }
ments contain elements that are essentially rhetorical, were composed with E
strategic and tactical considerations in mind, and paid heed to the occasion 2
and the expectations of his listeners. It also provides an indication of the:
ambivalent hermeneutic situation in which Vivekananda finds himself: his
references to Buddhism, both in India and in the West, bear the mark of his §
discussion with the West and his broken and apologetic relationship to his §
own tradition. Speaking to his fellow Indians, it is not so much Buddhism j
per se which he rejects as it is Western attempts to play off Buddhism"
against Hinduism.#! On the other hand, in his appearances before Western }
audiences, Buddhism serves to demonstrate the universal reach and in-j
clusivist power of Hinduism. The Hindu relationship to Buddhism is utilized{
as an example of a successfully completed absorption and neutralization
of a great missionary religion: “But in India this gigantic child was absorb-!
ed, in the long run, by the mother that gave it birth, and today the very4
name of Buddha is almost unknown all over India.”$2 Vivekananda$
repeatedly stresses that Buddhism is the oldest and most successful of all:
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y religions, having spread at an early date over the “civilized
its time — “from Lapland to the Philippines.”®? Within India itself,
this world-wide religion was nothing more than a “sect.”%
“Implied in these statements are references to Chr.istianity {m‘d 1ts mis-
sionary claims; and such references do not at all remain merely 1mp11c1F. In-
voking Western authors, Vivekananda also makes the attempt to hls§orlca¥ly
and genetically derive the basic doctrines of Christianity and its mis-
sionary impetus from Buddhism.®* In this way, Buddhism begomes a ve}};—
dJe for historical reductionism and an inclusivistic neutralization of Chris-
tianity. )

In general, the way in which Buddhism is treated has a symptomatic role
to play in the development of modern Hindu thought. Whereas
Ramakrishna’s comments remained within the traditional framework,
Bankim Chandra Chatterji already exhibited the same petulant reaction to
Western interpretations of Buddhism that may be found with
Vlvekananda.®¢ The attitude of Rabindranath Tagore was more positive,

hile S. Radhakrishnan concerned himself with Buddhism in an especially

missionar
world” of

- detailed and yet quite ambivalent manner.?’

23. Vivekananda’s Neo-Hindu self-awareness is also characterized by the
manner in which he takes up the traditional concept of theimleccha>The in-
consistency of those modern traditionalists who theoretically adhere to their
ancient exclusivism but in practice have long since acceded to cooperate
with their foreign rulers provides him with an obvious occasion for critique:
“And to the Brahmins I say, ‘Vain is your pride of birth and ancestry. Shake
it off. Brahminhood, according to your Shastras, you have no more now,
because you have for so long lived under Mleccha kings.’ 88 If they were to
take their own prescriptions seriously, then they would have to follow the
reputed example of Kumarila and burn themselves slowly in the tusa fire in
order to atone for this defilement. “Do you know what the Shastras say

_about people who have been eating Mleccha food and living under a govern-

ment of the Mlecchas, as you have for the past thousand years? Do you
know the penance for that?”8®
I‘_Iere, Vivekananda is contrasting the theoretical pride of the Brahmins with
th?lr factual and practical humiliation. He has only scorn and contempt for
this type of thinking, emphasizing purity and exclusivity as it does: It is an
Sssential element of his message and of the life he lives that India must fully
xcede to the contact and intercourse with other nations and religions in
°,.E£‘Sr to fulfill its own religious and national potential, in order to become a
:l:ttlion and to demonstrate the power and fu‘ll'r'1e§§ Bf (Hip’q»uism.. From t'ime
incol:"\e’ h.e also‘refers to passages in the traditional 11tera.ture which he finds
Patible with the ethnic exclusivism and the pejorative treatment of the

Mlecch - . b o ; <
wéccha; for example, he asserts in a curious misinterpretation of a passage*
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in the Nyayabhasya that Vatsyayana, its author, stated that the mieccha
have “seers” (rsi) of a Vedic caliber.%0

Vivekananda repeatedly advances an ethical and spiritual reinterpretation
of the contrast between “Aryan” and “non-Aryan” that is reminiscent of
Buddhist procedures: “He is of the ‘arian’ race, who is born through prayer,
and he is a nonarian, who is born through sensuality.”!’
24. Yet it becomes clear time and again that for Vivekananda, such ethical
and spiritual demarcations coincide with ethnic and national delimitations.
A definition of the mleccha based merely upon factors of ethnicity cr birth
should be replaced by a concept of arya/mleccha of a higher order. This
higher concept should then in turn be utilized to call the Indians to a new

ethnic and national self-awareness. By the way, this double step from ethnic to "~

ethical and spiritual and then again to ethnic/national is not uncommon in

‘“Tﬁe*t?ué' Aryans are those who have attained a knowledge of the nature

* of the divine S'éIE_‘In Vivekananda’s view, however, these are de facto the
5 Indians, who have preserved their sacred knowledge within the Sanskrit

tradition.

There was, from the earliest times, a broad distinction between the Aryas and the
non-Sanskrit speaking Mlecchas in the conception of the soul. Externally, it was
typified by their disposal of the dead — the Milecchas mostly trying their best to
preserve the dead bodies either by careful burial or by the more elaborate processes
of mummifying, and the Aryas generally burning their dead. Herein Iies the key to a
great secret — the fact that no Mleccha race, whether Egyptian, Assyrian, or Babylo-
nian, ever attained to the idea of the soul as a separate entity which can live indepen-
dent of the body, without the help of the Aryas, especially of the Hindus.2

Admittedly, both here and in similar contexts, the concept of the Arya is
not simply identified with that of the Hindu, and it appears as if Vivekanan-
da is here making an at least implicit concession to the recent European use
of the term “Aryan.” On other occasions, however, he rejects such a

\ Western usage and emphasizes that the word “Arya” may only be applied to
" the Hindus.®? In general, there can be no doubt that Vivekananda frequent-

Iy used the word “Arya” to appeal to the self-esteem of the Indians as In-

dians — in a sense in which even the Europeans, who in his view had never by
X _f‘ihemselves realized the true nature of the “soul,” i.e., the atman, were not
£ Aryans: “What we call Manas, the mind, the Western people call soul. The
~ West never had the idea of soul until they got it through Sanskrit

philosophy, some twenty years ago,”*

" East and West, India and Europe - these are geographical and ethnic no-
tions. For Vivekananda, however, they also represent ethical, spiritual, and
metaphysical categories.

O~
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25. Vivekananda preaches universal tolerance and openness, the harmony
of the rehgxons, and the synthesis of East and West. Yet at the same time, he
finds in this program the essential confirmation and fulfillment of his own
tradition — of the Hinduism identified with the Vedanta — which he considers
to be not just a particular religion, but rather religion per se. He aspires to a
Harmony in the sense of this tradition and within the framework it provides.
And in doing so, he sees himself as the spokesman for a people which owes
its ethnic distinction to the possession of this tradition and which should
assert its national self-esteem by reflecting upon this tradition and by pro-
claiming and propagating it outside of India.

The spread of the supposedly Vedantic ideas of spirituality, tolerance,
and harmony amounts to a conquest of the world by Hinduism. The In-
dians are repeatedly called upon to “conquer” the world, and in particular
the West, with their spirituality.®s> Western colonialism and imperialism is
thus up against a kind of spiritual expansionism and “imperialism.” Here,
Vivekananda’s primary concern is not with winning converts to Hinduism —
notwithstanding the fact that he occasionally alludes to the idea of a “con-
versron” to Hlndu1sm 6 More important is his conviction that Hinduism
does not require any conversions at all, that the remaining relrglons are all
in truth encompassed by Hinduism from their very inception and
moreover, that Hinduism in principle already anticipates all f\f'”d"
developments within itself. Thus, it may face the challenges posed by history
and the world with calm self-assurance. Here we find the successor to
Ramakrishna speaking, who provides the inclusivism embodied by his
master with its most exemplary expressions:

~ Ours is the universal religion. It is inclusive enough, it is broad enough to include all
-~ the ideals. All the ideals of religion that already exist in the world can be immediately
included, and we can patiently wait for all the ideals that are to come in the future to
be taken in the same fashion, embraced in the infinite arms of the religion of the
Vedanta.®’

In a sense, the world has already been conquered by Hinduism without even

knowing it.

26. Vivekananda agrees with Ramakrishna’s criticism of the Brahma
Samaj. He is particularly offended by the imitative and syncretistic elements
in this and similar movements — by the degree in which they take the premises
and expectations of their English colonial lords into consideration. Imita-
tion and conformity cannot lead to new strength, but are instead symptoms
of humiliation and decay. “Q India, this is your terrible danger. The spell of
imitating the West is getting such a strong hold upon you, that what is good
‘or what is bad is no longer decided by reason, judgement, discrimination or
reference to the Shastras. Whatever ideas, whatever manners the white men

>3
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praise or like, are good; whatever things they dislike or censure, are bad
To be sure, the search for confirmation and recognition in the West is, as

have seen, a central motif in Vivekananda’s own activities. Although hef
concerned with a self-assertion of Hinduism based upon Hinduism’s oy
sources, the way in which he returns to these sources is mediated by his
counter with the West and shaped by Western models and expectatio; i
horizons. This is particularly true of Vivekananda’s program for a p

tical” and ethically and socially “applied” Advaita Vedanta.

_ P. Hggkgr s views concerning the systematic and historical 1mphcat1
of this specifically Neo-Hindu program are both penetrating and pg#

vocative.®® His thesis is that the doctrine of an ethical and social applicabif
of the Vedanta philosophy of identity was not only inspired in a n '

" general sense by the encounter with the West, but that the Western star ':';

point can be precisely identified and a date provided for the beginning o'}
influence upon modern Indian thought: The first person who attached ¢
idea of ethical applicability to the Indian doctrine of identity and its
mulation as tat tvam asi was A. Schopenhauer, who was working within
context of his own system of ethics. In turn, Schopenhauer’s follower;
Deussen adopted this idea and introduced it into modern Indian thoug
February 25, 1893 through a speech in Bombay and on September 9,
during a personal conversation with Vivekananda.'00 g
To support and illustrate his thesis, Hacker provides a survey and i m
pretation of passages from Sanskrit literature which link ethical maxrms,
particular those concerning compassion and selflessness, with metaphysid
and theological teachings. His conclusion is that in none of these passaj
the identity principle expressed in fat tvam asi used as a metaphy
justification to support ethical demands: When a {‘reason” is provide
these cases, then it is based upon an assimilation or approximation to #
other based upon the common presence of God in all persons, but A
through any identification with God. Hacker concedes that ¢
Bhagavadgita contains the rudiments of a panentheistic justification H
ethics - but not one based upon the philosophy of identity. In another w0
sc. his important study of the myth of Prahlada, he traces the role a
development of this panentheistic argument within the Vaisnava tradition.¥
27. The challenge expressed here has not yet been taken up by &
representatives of the Neo-Vedanta, and a historical and philolo'
discussion is hardly to be expected from this camp. The basic significat}
and pertinence of Hacker’s observations is undeniable. Yet his thesrs, whil
involves questions concerning the interpretation of Schopenhauer as
as the Indian tradition and Neo-Hinduism, calls for further refle
and has to be modified in certain details. Hacker himself amended his™¥
on a later occasion: “I would just like to note that I, when I wrote that a§
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cle, had not yet recognized the apposition of Schopenhauer’s moral
justification with Vivekananda’s positivistic ethic and the imperative of
pelieving in one’s own self.”102

quch an apposition is significant indeed: there is no single or fully unified
foundation of ethics in Vivekananda’s thought. Instead, several motives ap-
pear in juxtaposition. Often, one or the other is taken up for tactical or
fHétorical purposes, in accordance with a particular audience; and the fact
tiat one viewpoint is occasionally given more emphasis than another by no
means implies that it alone is of central importance. One single event was
not enough to bring Vivekananda onto the path of his “practical Vedanta.”
Apart from Western sources, such Indian texts as the Yogavasistha and the
Aggavakragitﬁ had prepared him for the possitility of combining ethics and

ietaphysics. Deussen’s ideas, and specifically the conversation of 1896,
%fovided additional support and further encouragement not only for his -

practical program, but also for his Hindu self-assertion against the West.
«1t is, however, obvious that a certain change in style and emphasis took
place under the influence of Deussen’s arguments. In the Karmayoga, based
upon a series of lectures, Vivekananda was still expounding a theory of ac-
tion which, with its postulate of disinterested action and its repeated

wessurance that, ultimately, the world was not to be helped, was largely in-

debted to the Bhagavadgita and, moreover, to the teachings of
Ramakrishna.!03

" The impressions made by his stay in the West apparently contributed to a
certain “secularization” of his position: Acting within the world no longer
served primarily as a means to a soteriological end; instead, religious and
sPititual means were sought to fulfill worldly and social ends. '

28.- Hacker states that traditional Advaita Vedanta and Hinduism in

general “had certainly not ethically applied the tat tvam asi before the begin-

of European influence..., at least not in the sense of Schopenhauer’s
erstanding.”'** And in fact, several of Vivekananda’s direct
predecessors, including Debendranath Tagore and Dayananda Sarasvati,
<ad taken exception to Sankara’s Advaita Vedanta precisely because they
onsidered it to be unsuited for ethical and social practice. But as we have
Boticed, Vivekananda’s understanding of the Vedanta was not only shaped

b Saikara, but also by the Yogavasistha and the Astavakragita.

eover, we have not yet determined the exact sense in which one may

. SPeak of Schopenhauer’s “applying” the fat tvam asi. His view is that

}zot ‘;)iophi.cal ethics is essentially descriptive, even cc?ntemplative. It dc?es
pumneSCrlbe whaF ought' to.be dqne, and, rr.10reover, is not concerned \‘mth
l}sgaﬁ\gr “{etaphysmal pr'1r¥c1ples into practice. %qhqpenhauer’s .es?sentlally
i th: view of the empl.rl.cal world rules out a practical interest in 1t;. he re-

: attempts of traditional philosophical ethics to advance a “universal

7
P

N
AR TR

PRURN

Neo-Hinduism & Modern Indian Traditionalism 241

recipe to generate all the virtues.”! %5 Accordingly, he is not concerned with
deriving practical demands from the taz tvam asi. He refers instead. to the
metaphysical truth expressed in this sentence in order to explain what he
considers to be the central ethical phenomenon of compassion and selfless
action — namely as a manifestation of the fundamental unity of reality
Wwhich has not yet achieved the full clarity of knowledge. ’
It is Deussen and not Schopenhauer who is concerned with “conclusions”
“, of an ethical nature that could lead to an improvement of the empirical
world. It is Deussen who cites the Biblical phrase “and you shall know them
by their fruits” and tries to combine Schopenhauer’s metaphysics of the ab-
solute will with the Christian ethic of charity in a “harmonious whole,”'°¢
and who calls upon the Indians to draw the appropriate ethical conclusions
from their metaphysics of unity. The “metaphysical foundation” thus
reveals itself to be a utilitarian appeal to common sense as well, insofar as

./ according to the identity principle one ultimately does something good for

oneself by helping others.

The special importance which Deussen’s view that the Vedanta contains
the “purest form” of morals gained for Vivekananda can only be assessed
when one recalls the extent to which the Christian missionaries of the nine-

:1.teenth century had stressed the ethical and social deficiency of the Vedanta

and turned the criterion of utility against it: “Let Utility then answer if she
prefers Vedantism to Christianity.”!°” Time and again, allusions were made
to various ethical, social, and civilizing “consequences” in order to pro-
pagate the superiority of Christianity over the Vedanta.'®® -

Ultimately, the practical thrust in Vivekananda’s thought and its articula-
tion in the form of a “practical Vedanta” also provided an answer to this
challenge. In essence, Vivekananda was not concerned with merely appen-
ding an ethical and social dimension onto Hindu thought, but rather with
deriving this from the most basic principles of Hinduism itself. To this ex-
tent, his relationship to practice is pivotal to his relationship with the
Western world. ' ’
“? In general, the role of ethics is central for the self-understanding and self-

articulation of modern Hindu thought. We may recall here the efforts of

Rammohan Roy, /bu't‘ also those of more traditional “reformers,” for in-

stance Svaminarayana (1781-1830) in Gujarat or, among Vivekananda’s

contemporaries, Narayana Guru (1854-1913) in Kerala. In Maharashtra,

Visnubava Brahmacari (fe., V.B. Gokhale, 1825-1892), “proposed an uto-

pian socialism based on Vedantic monism.” B.G. Tilak (1856-1920), who

was familiar with Deussen’s lecture in Bombay and whom Hacker includes
in his argumentation concerning the origins of “practical Vedanta,” found
inspiration for an ethically applied monism in the Jranesvari, the great

Marathi commentary on the Bhagavadgria completed in 1290.'%°



242 India and Europe

29. Vivekananda stands at the end of the same century whose beginning
was witnessed by Rammohan. During this time, Rammohan’s receptivity,

which exhibited only the cautious beginnings of universalist self-assertion,-

had been replaced by a much greater initiative towards the outside world,
and the West in particular, an expansive sense of mission and destiny.
Vivekananda was aware of the fact that in his undertaking to carry Indian
spirituality into the West, he had seized an historical opportunity created by
Europe itself, he had to utilize channels of communication which were pro-
vided by the West. “Owing to English genius, the world today has been link-
ed in such a fashion, as has never before been done. Today trade centres
have been formed such as have never been before in the history of mankind,
and immediately, consciously or unconsciously, India rises up and pours
forth her gifts of spirituality, and they will rush through these roads till they
have reached the very ends of the world.”! 10

However Vivekananda does not present us with any hermeneutlc reflec-
tions as to how far the contents of his “spiritualistic” message have been af-
fected by Western categories and expectations: He is not w1llmg or able to
see how far he has removed himself from the position of Sankara and how
much he has yielded to those Western means of orientation against which he
desires to assert Hinduism. Critics have characterized his doctrine as a “so-
called Vedanta,” and they have referred to the “hasty improvisation” with
which he and other representatives of Neo-Hinduism have tried to combine
Western impulses with “inherited spiritual goods.” !! Indeed, Vivekananda
wants to avoid compromising with Western secularism, but cannot avoid
the following unresolved dilemma: India should prove its secular value as a

nation using the standards of the West; but it should also preserve its

spirituality and avoid the Western entanglement in samsara.''? The
secularization of the Vedantic tradition is yearned for and yet again shunn-
ed. The ambivalence and “improvisation,” which is so characteristic of
Vivekananda’s thought, appears as if caricatured among several of his
numerous successors and imitators, e.g., Svami Ramatirtha (1873- 1906),
who visited America soon after Vivekananda and taught: “Domestic, social,

political or religious salvation of every country lies in Vedanta carried into
effect.”'!?

Yet it would not be appropriate to judge Vivekananda’s achievements
primarily against the standards set by the teachings and the intellectual level
of Sankara. In spite of all “hastiness” and imbalance, his work represents a
genuine and exemplary manifestation of the encounter between India and
the West.

30. Before we turn to a short survey of developments in the twentieth cen-
tury, and to a few recent instances of pandit traditionalism, we should first
mention two figures who provided a contrast to Vivekananda during the
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nineteenth century: Dayananda Sarasvati and Bankim Chandra Chatterj
(Bankimcandra Cattopadhyaya).

The Bengal; author and thinker Bankim Chandra Chatterji (1838~ 1894) 3
may not be as well-known outside India as Vivekananda, yet he was just as 4
important for the development of Neo-Hindu thinking. In contrast t
vaekananda Bankim primarily employed the Bengali language; yet h1
readmess to adopt and appropriate the Western natural scientific point of 1
view surpassed that of Vivekananda; and the Hindu self-assertion and will-4
ingness to reform which he advocated were more unreservec?ly secular
Ramakrishna held a correspondingly negative opinion of Bankim, !4 .

The dharma concept, which is one of the fundamental notions of .tra.dl
tional Hinduism, appears in Bankim’s thought as a vehicle of appropriating
European “Humanism” and “Positivism,” in particular that represented by
A. Comte, who for a while enjoyed great popularity in Bengal. The rél" ;
which dharma plays in Bankim’s thought shall be discussed in more detail
below in connection with our systematic discussion of the Neo-Hindu re
interpretation of this concept.'!s

At the focal point of Bankim’s new approach lies the concept
anuszlana, which appears in the subtitle of his main philosophical worR

D ‘Dharmatattw?‘and which he utilizes in his attempts to reconcile th
““Western ideas of “culture” and secular progress with the traditional India
context. For Bankim, the “cultivation” of one’s self and one’s own potentlal
and thus the realization and actualization of one’s humanity Of
“humanness” (manusyatva) is part and parcel of the concept of man_.
This in turn he tries to legitimize from within the Hindu tradition by invo
ing the humanistically and positivistically re-interpreted concept of dharmae.
In it, he finds the ideas of “duty” and “essence” (i.e., “essential attribute 10
‘be interwoven. Bankim emphasizes the importance of the physical and
worldly for the attainment of full “humanness” and as a precondition OF
the possibility of religious development. He is convinced that India m
look to its foreign lords, the British, in order to obtain knowledge abd’ ;
and proficiency in this domain, which is also indispensable for the “cultiva
tion” (anusilana) and securing of India’s own national strength an‘
autonomy.'!? . p
31. In his literary work and his activity as editor of the journal
Bangadarsana, Bankim Chandra adheres firmly and intentionally to th,
Bengali language. This is a fundamental component of his program 0
“patriotism” (svadesapriti) and self-assertion vis-a-vis the Europeans. Off
the other hand, he also considers it imperative that this vehicle of sel L
assertion be opened up for the acceptance and transmission of Western corns
cepts and terms. He often includes long English quotes in his Ben'g”
philosophical works and makes use of corresponding English expression
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when explaining problematic Bengali terms or neologisms. Unlike
vivekananda, he develops a clear hermeneutic awareness of problems con-

cerning the intercultural correspondence of terms and concepts.!'® He often

discusses in detail the contemporary scientific and philosophical’ hterature of
Europe, without exhibiting Vivekananda’s rhetorical and popu]arlzmg
tendencies. He also speaks of European Indology, of India’s role as an ob-__
ject for European research, using a largely critical tone.!!?

The humanitarian and nationalistic aspects of his philosophical and
literary program are interwoven with one another in an idiosyncratic
fashion, although nationalism seems to occupy the primary position:
Patriotism (svadesapriti) and the love of mankind (manusyatva) are to be
cultivated equally and integrated in one another; if this were to succeed, In-
dia would accede to the highest rank in the world.!2? The Indians should
adopt the concepts of national independence and freedom from the British;
yet they should also try to recreate and legitimize them out of their own
tradition in such a way that they may utlllze them agamst the Brmsh with
complet~: self-assurance.’?7 " e T

Bank/m derives his claims to national self-assertion and superiority large-
ly from the universal and “inclusivistic” wealth of the religious tradition of
Hinduism (to which he tries to give a new secular meaning). He stresses the
Hinduism of the Pur@nas and its evolved totality against what he sees as the
abstract and other-worldly teachings of the Vedanta. The emphasis on the
Bhagavadgita is much stronger and more pronounced than among his
predecessors. Krsna becomes the very epitome of Hindu self-awareness;!2?
he represents the superior richness of Hinduism, its comprehensive power
of integration, against the religious and philosophical claims of the
Europeans.

Yet the model for Bankim’s presentation is that of a “humanistically” in-
fluenced European picture of Christ which arose in the nineteenth
century.!23 While Bankim may claim the evolved whole of Hinduism as the
basis of national self-awareness, Hinduism is and remains filtered by
Western concepts and goals. Ramakrlsﬁna s criticism of Bankim’s presenta-
tion of Krsna and Hinduism is exemplary: Who can really be a Hindu who
accepts Krsna but not the Gopis?'24

Naturahsm and secularism and the corresponding reinterpretation of the
concept of dharma acquire much more pronounced forms among such
thinkers and writers as Aksay Kumar Datta.!?$
32. Admittedly, Dayananda Sarasvati (1824-1883), the founder of the
reform movement Arya Samaj whose work we shall discuss at the close of
this chapter, can hardly be numbered among the representatives of modern
Indian DPhilosophy. This noththstandmg, he provides a lucid, exemplary,
and somewhat naively exaggerated illustration of some of the main motifs
and tensions in modern- Indian thought: traditionalism and modernism,
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self-assertion and receptivity, nationalism and universalism — all are inter-
woven in his thought in a very characteristic fahsion; efforts towards
reform, assimilation, and progress are linked with an uncompromising, yet
tadically reinterpreted adherence to the oldest sources of his own tradition.

Dayananda, an unusually prolific author and polemicist from Gujarat,
adhered primarily to the Vedic Sambhitas, those superior teachings of the In-
“dian “Aryans” which were never created and predate all historical
developments, having been originally communicated by God.!2¢ It is from
these Dayananda considered human knowledge and human civilization to
have, been ultimately derived..However, the Indians themselves, the original
rec1p1ents and guardians of the Vedic revelation, have failed to preserve its
_proper understanding. The “polytheism” of the Puranas and the escapism
of the Advaita Vedanta have obscured and concealed what is actually a
message of pure monotheism and the mastering of the secular world. As a
consequence, this message has been forgotten, and the Neo-Vedantic
“reformers” have kept it in oblivion.

Even the Europeans ultimately owe their technological and scientific
achievements and thus their present superiority over the Indians to their
having originally been instructed by the Indians. Of course, they have
become entangled within a historically derivative and degenerate religion —
Christianity — which Dayananda sharply criticizes and compares to the Hin-
duism of the Purdnas.!?’” The motif that the Western sciences and all
civilizations in general are ultimately dependent upon India and the Veda is
taken up with an even greater resolve by Dayananda’s follower Gurudatta
and linked to a sharp criticism of Western Indological research.!2#

Dayananda emphasizes the universal, global significance of the Vedic
teachings; he is critical of the historically developed forms of the caste
system. And yet his orientation remains essentially ethnic. He reverts em-
phatically back -to the old concept of @rya — which he views as a concept
largely determined by ethnicity and geography — as well as the equally an-
cient contrasting concept of dasyu.'?® The message of the Vedas is that of
the universal and rational religion which embraces all peoples and groups;
"because of their original possession of this message, however, the Indian
“Aryans” were and still are prominent among all peoples Still, for the
historical situation in which India finds itself and for the purpose of its na-
tional regeneration, Dayananda recommends that the Indians learn from
the virtues and achievements of the Europeans;'3° ultlmately, however, all
of | humamty must learn from those ancient and sacred sources which an-
ticipate in principle all future developments and whose original guardians
were the Indians,

33. In addmon to his Hindi works, Dayananda is also the author of
numerous Sanskrit works, specifically of commentaries to the Vedas. His
approach is much more archaizing than that of Vivekananda or Bankim
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Chandra; he frequently follows the teachings and exegetic principles of the
traditionalist Ptrvamimamsa, and he criticizes the Westernization and the
syncreticism of the Brahma Samaj. Nevertheless, he may also be counted
among the representatives of Neo-Hinduism in a number of important
points; indeed, there were various controversies between his movement and
the exponents of “orthodoxy” and traditionalism.!3!

In the introduction of his Sanskrit commentary to the Rgveda, Dayanan-
da attempts to demonstrate in detail that substantial elements of modern
science and technology may be found in the Veda; among other things, he
speaks of the Vedic teachings about telecommunications (taravidya;
“transmission knowledge”), about the construction of ships and aircaft
(nauvimanavidya), and about gravity and gravitational attraction
(@karsana, anukarsana). He also provides examples of Vedic achievements
in the fields of administration and politics.!32 In each of these cases,
Dayananda maintains that such later Hindu commentators as Sayana com-
pletely misunderstood the original meaning of the Vedic revelation.

Moreover, he also assumes that an analogous process of adulteration and

false interpretation has affected the Vedic auxiliary sciences and sup-
plements (vedanga, upaveda) as well as the philosophical systems (darsana,”
assigned to the Vedas as “additional limbs,” upanga); and within these
disciplines, he makes a rigorous distinction between the basic texts and what
he considers to be counterfeit commentaries.!3? Qutside of the Arya Samaj,

- Dayananda’s theses are usually considered a curiosity among the exegeses of

the Veda and have been subjected to ridicule; disregarding their
“curiousness,” however, they also possess a symptomatic importance, for
they illustrate the central role which modern science and technology play
within the challenge to India that is posed by the West and for the self-
understanding and self-representation of Hinduism vis-a-vis the West. The
fascination with science and technoldgy was already great with Rammohan
Roy; Keshab Chandra Sen and Vivekananda attempted to meet it with
models stressing the mutual complementing of East and West. On the other
hand, some Europeans were convinced that introducing European scientific
thought into India would help pave the way for the reception of Christiani-
ty,'3% and they presented scientific and social progress as the concomitant
and consequence of Christianity. However, this strategy was not very effec-
tive. The Hindu reaction consisted in viewing Western progress as being in-
dependent of Christianity as well as in attempts to show that the Indian
tradition does not merely provide a potentially equal or superior substratum
for such achievements, but was actually their historical basis. Dayananda’s
exegesis of the Veda illustrates this in an extreme, yet exemplary fashion.

14. Supplementary Observations o ?
Modern Indian Thoughj

1. Our presentation has brought us to the thr;shold of the tw’?ntieth
tury. We have focused on thinkers and religlol}s “reformer.s w}.lo ha‘
come to symbolize the achievements of modern Hindu self-affxrmatlon, bl
also the problems and ambiguities of assimilation apd adjustment. .In n;
respects, Vivekananda, who died in 1901, exemplifies and summarizes
developments since Rammohan Roy. N
We have not dealt with other writers, thinkers, educators, poli

leaders who, though perhaps not as well known as Vivekananda, are by

means less significant. One of the greatest educators and most efflq
“reformers” stands chronologically between Rammohan and Vivekand
da—Ishvar Chandra Vidyasagar (I$varacandra Vidyasagara, 1820-18%;
In 1849, Vidyasagar published a Bengali biography of “great Europ .
He was one of the first Indians to apply Western historical anc}
Hétngg& His “Introduction to Sanskrit Grammar” .(Scims‘k:rt(_z vyakaray
'u;a'kramarjikﬁ) and his “History of Bengal” (Bang[ar' 'mhasa)_, also]
Bengali, are works without precedent in the Indian tradition.! Vidyasag
never visited Europe and never abandoned his confidence in what he
sidered to be superior European learning and rationality. His contél
porary, the poet Michael M@hgsudan Datta (1824—1873), did £0 §
England and subsequentily expressed his disenchantment with the Westy
deep personal tension between India and Europe, and his search for1®
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- modes of self-assertion. As a writer, he abandoned the English langué

and returned to his native Bengali.? A few decades later, the youngql}
dranath Tagore (Thakura, 1861-1941), who was to become 'th.e 2
celebrated poet of modern India, visited England and recorded hlS}l’f‘
sions as follows: “I had thought that the island of England was so smd
the inhabitants so dedicated to learning that, before I arrived there,’
pected the country from one end to the other would echo and re-echg _
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