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PREFACE 

The area of r e sea rch p r o j e c t conta ined in the 

p r e a s n t d i s s e r t a t i o n i s by no means an untrodden f i e l d of 

i n v e s t i g a t i o n s p a r t i c u l a r l y to those uho a re f a m i l i a r with 

t h e p h i l o s o p h i c a l and r e l i g i o u s t r a d i t i o n of Ind i a . Hence, 

I had to proceed cau t i ous ly to touch upon the sub j ec t uhich 

has been touched by many s c h o l a r s of I n d i a , Yet I must admit 

t h a t I had some weakness and f a s c i n a t i o n for t h e sub j ec t and 

consequent ly s t i c k to i t knowing f u l l y wel l the i n t r i c a c y 

of the s u b j e c t which inv/olv/es r i s k and r e s p o n s i b i l i t y . As a 

s t u d e n t of Phi losophy I prepared a scheme of work which 

would e n t a i l t h e p h i l o s o p h i c a l and r e l i g i o u s approach to 

understand the idea of r e l i g i o n s t o l e r a n c e of two g r e a t sou ls 

of I nd i a - Swami l/ivekananda and Mahatma Gandhi keeping in 

v/iew the n e c e s s i t y for i t under p r e s e n t day con tex t . 

The main emphasis on t h i s t h e s i s on t h e i r re l igio |>8 

t o l e r a n c e r e q u i r e s f u r t h e r i n t e r p r e t a t i o n and assessment . 

They i n t e r p r e t e d t h e i r i d e a l s in terms of s p i r i t u a l i s m , They^ 
< . — • 

in terpre ted his tory in terms of sp i r i tua l i sm. Their ideal 

of qual i ty stands for gradual growth and welbeing of the 

ind iv idua l . Their philosophical and re l ig ious views on p o l i t i c s i 

economics, cu l ture e tc , are a l l based on sp i r i tua l i sm. This i s 



i i 

because of the f a c t t ha t both Wivekananda and Gandhi uere 

t he ardent devotees of t r a d i t i o n of the s p i r i t of t o l e rance 

uhich i s i nhe ren t i n the very roo t of the r e l i g i c o - p h i l o s o p h i c a l 

t r a d i t i o n of I n d i a . Seing imbibed u i t h t h i s t r a d i t i o n they 

appealed to the people of the uor ld and p a r t i c u l a r l y I n d i a to 

r e a l i s e the t r u e s p i r i t of r e l i g i o n to r i s e above a l l k inds 

o f r e l i g i o u s dogmas uhich d i s t u r b the communal harmony. They 

r e a l i s e d u e l l t ha t to ensure peacefu l co -ex is tence of a l l 

l i v i n g beings on ear th i t i s necessary to c u l t i v a t e the s p i r i t 

o f r e l i g i o Q s t o l e r a n c e . They uanted to remind the people of 

t h e uo r l d t h a t r e l i g i o n must be the gu id ing p r i n c i p l e s of 

l i v e s . They be l ieved r e l i g i o n i s the founda t ion of human l i f e 

and p r i n c i p l e of growth and ue lbe ing . So the people of the 

u o r l d should i n s i s t on f o l l o u i n g the t rack of r e l i g i o n . Having 

been i n f l uenced by the Wedas, the Shagavad-Gita, the vedanta 

toge the r u i t h t he o ther p h i l o s o p h i c a l and religioCTs systems 

of a l l over the uo r l d t r i e d to r e a l i s e the dream of human 

l(on 1 

t he p o i n t t h a t on ly by e s t a b l i s h i n g a s p i r i t u a l bond ue can 

dream of an i d e a l world where human a s p i r a t i o n s get a l l round 

f u l f i l m e n t . Re fe r r i ng to I n a i a they appealed to the Ind ian 

people t h a t I n d i a being a land of r e l i g i o n so i t i s the task 

of Ind ian c i v i l i s a t i o n to over f low and f l o o d the uo r l d u i t h 

race - harmony of na t ions and i d e a l u o r l d . They emphasised! ... 
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s p i r i t u a l i t y to bring in a neu l i f e to the world with this 

end in v/ieu both Uiuekananda and Gandhi advised the Indian 

people to shed fear^ destroy castism and r a i s e the doun trodden 

so that Indian people can become the torch bearer. Hence, they 

delivered the message of unity and equality and spoke of dignity 

and supremacy of human s p i r i t uhich were not confined to time 

and place* 

Both l/ivekananda and Gandhi uere re l ig ious by nature 

and they proved th i s by v i r t u e of the i r messages and a c t i v i t i e s . 

They uere a c t i v i s t s and as a r e s u l t they succeded in turning 

the eyes of the whole world towards the land of India for 

s p i r i t u a l food. Among the cha rac t e r i s t i c s of the Indian r e l i g i o -

philosophical t r ad i t ion the t r ad i t ion tolerance and s p i r i t of 

acceptance appealed most to both of them. So according to them 

if re l ig ion i s a binding force among mankind, each and everyone 

i r r e s p e c t i v e of any cas te , creed or re l ig ion should pay equal 

respect for a l l other r e l ig ions and should be toleiitant to each 

o ther . I t i s re l ig ion alone which can bind together the hear ts 
• • 

of a l l people and thereby prepare the ground for universal love 

and brotherhood* 

The present day worlo i s passing through a d i f f i c u l t 

s i tua t ion ar is ing out of m a t e r i a l i s t i c c i v i l i s a t i o n leaving 

l i t t l e scope for s p i r i t u a l i t y . The world has been leading to 
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sou l - l e s s society threatening the existence of human 

race/,?. The ugly heads of begotism, fanaticism, rac ia l i sm, 

provincial ism, cessationism e tc , are ra i s ing up the i r ugly 

heads in order to serv/e vested p o l i t i c a l i n t e r e s t and hence, 

tending towards the destruct ion of human c i v i l i s a t i o n . And 

hence,if human race decides i t s e l f to go on l iv ing peacefully 

the people of the uorld must have to change i t ' s uay of l i v i n g , 
«c 

th inking, feel ing and behaving. And t h i s u i l l be possible only 

uhen mankind u i l l learn to submit i t s e l f to the s p i r i t and 

p rac t i ses the t rue s p i r i t of r e l ig ion . People must r e a l i s e 

the 'oneness ' of humanity as ^ivekananda and Gandhi rea l i sed . 

They must learn to respect man recognising the d iv in i ty in 

man, 

Uivekananda and Gandhi real ised tha t in to lerance i s the 

root of a l l social and p o l i t i c a l d i scontents . And a day is not 
^̂ ^ — .. . . 

fa r uhen the en t i re human race u i l l have to face dangerous 

catastrophe provided the i r minds and hear ts are not replensed 

u i th the s p i r i t of to lerance . And here comes the relevance 

of the teachings of Uivekananda and Gandhi to save the present 

day uorld from a l l kinds of socia l and p o l i t i c a l d i scontents . 

Hence, the very aim of th i s uork i s to i n s t i l l that s p i r i t 

of tolerance cherised by \/ivekanda and Gandhi in the minds of 

the people so that they may be able to c u l t i v a t e tha t s p i r i t 



of tolerance for promoting bet ter understanding and mutual 

respect for one another belonging to various re l ig ious 

f a i t h s exis t ing in the uorld. The teachings of Uiuekananda 

and Gandhi i s a l l the more important for India which i s a 

uorld in moniativ/e inhabited by various re l ig ious groups for 

peaceful co-existence uhich I deem to be the crying need of 

the day to come. 

The chapter scheme of the study may nou be indicated. 

In introductory Chapter I describes the over a l l s i tua t ion 

prevai l ing in India as well as the uorld at the time of \/ivekananda 

and Gandhi to show hou they t r ied to solve the c r i s i s following 

the ideal of tolerance inconsistency with the re l ig io-phi losophica l 

t r a d i t i o n of tolerance and succeeded in t he i r attempt* 

Chapter I I provides with the def in i t ion of re l ig ion in 

general and Hinduism in p a r t i a l s with i t*s various doctrines« 
* ' 

the meaning of the word tolerance in Eastern and Western sense 

together with the role of the study of comparative re l ig ion in 

promoting the s p i r i t of re l ig ious to lerance a i l over the world, 

oVer and above a l l .these, the philosophical and re l ig ious 

background of Wivekananda and Gandhi that made them re l ig ious 

to le ran t has been inse r ted . 
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Chapter I I I provides the discussion on the rerormativ/e 

p rac t i ca l and dynamic in t e rp re ta t ion of l/ivekananda's ideas 

of re l ig ion together u i th thfid vedantic ideas of Brahman, 

Isuara , Maya, Man, universe and Moksa e tc . that turned him 

religioos»:ytolerant. His idea of Hunanism i s also touched upon 

for his re l ig ion uas man-making re l ig ion in re la t ion to society. 

Chapter IW describes the Gandhi's idea of r e l i g ion , his 

concept of God, uor lo , Man Moksa Humanism e tc . to shou his 

c rea t ive genius for r e in te rp re ta t ion of cer ta in ideas re l ig ious 
t "̂  ' 

ideas that turned him into a p rac t i ca l i d e a l i s t to p rac t i s e 

re l ig ion for the uelbeing of humanity culvating the s p i r i t 

of to lerance . 

Chapter \/ provides the topics that deal uith the r e l a t ion 

tiet^een re l ig ion and self r ea l i sa t ion for the goal of a l l 

r e l i t i o n s i s self r ea l i s a t ion together uith the four paths 

recognised by Uivekananda l i k e 3nana, Kama, Bhakti, 3aga to 

se l f r ea l i s a t i on and the in t e re l a t ion of these paths and 

Gandhij i 's concept of t ru th fu lness , S^tyagraha and non-violence 

as the mean for self r e a l i s a t i o n and the i r social s ignif icance. 

Chapter Ml describes a brief account of the or igin and 

development of d ivers i ty of re l ig ions for the question of 

re l iq ious tolerance comes ouing to the existence of the d ivers i ty 
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of r e l ig ions . Over and above th i s i t also provides the 

a t t i t u d e of Uivekan^da and Gandhi towards other r e l i g i o n s . 

The essen t ia l unity of a l l re l ig ions has also been deal t uith 

in order to shou that the fundatnental teachings of a l l re l ig ions 

are the same though they differ in regard to cer ta in superf ic ia l 

elements ouing to the var ia t ion of geographical ,cul tural and 

l i n g u i s t i c aspects . Hence, the need for r e l ig ions tolerance^ 

for uhich Uivekananda and Gandhi s tressed and became re l ig ious 

tolerant^AD-d the importance of s p i r i t of tolerance i s a l l the 

"more for the present as the uorld i s passing under the c r i s i s 

of c i v i l i s a t i o n . Therefore, a orief discussion on the need for 

r e l ig ious tolerance has been made in order to show i t ' s p rac t ica l 
— m 

necess i ty . 

In Chapter UII a comparative study of both Uivekananda 

and Gandhi has been made in re la t ion to the i r ideas of re l ig ious 

to lerance and i t ' s implication on social and p o l i t i c a l problems. 
--«»_I -

In concluding Chapter the various ideas of the thes is 

has been placed together and presented in a brief form. And 

the relevance of the teachings of Uivekananda and Gandhi hava 

also been emphasised uhich I deem to be very important under 

present day world context . 
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In tha persui t of the present study no pa r t i cu la r 

model has been adhered to. Materials have been collected 

mainly from the books and per iodica lsmeus papers je tc . The 

approach to the study i s phi losophical , /^religious^ analy t ica l 

and c r i t i c a l in re la t ion to man and soc ie ty . 

Datej 2_o|, 3. 'ni 

i-CrcX.e.U'VNiv KT->-.1C«.nL M-C3j^o^„>» , 

( Krishna Kinkar M ah ant a ) 

* * 
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CHAPTEH I 

INTRUOUCTION 

1 . 1 . Suami l / iuekananda and Mahatma Gandhi a r e t h e l e g e n d r y 

f i g u r e s in t h e g r e a t l i n e s of s a g e s and h e r o e s and u i se -men 

in t h e a n n a l s of I n d i a . These tuo s p i r i t u a l g i a n t s were Dorn 

yhen I n d i a uas p a s s i n g t h r o u g h a c r i t i c a l p e r i o d . The f i r s t 

I n d i a n s t r u g g l e f o r p o l i t i c a l i n d e p e n d e n c e (name ly , Sepoy 

M u t i n y ) from B r i t i s h s u b j u g a t i o n took p l a c e j u s t b e f o r e some 

y e a r s b e f o r e t h e s e tuo g r e a t s o u l s were b o r n . In t h a t s t r u g g l e 

I n d i a had t o s u f f e r d e f e a t and c o n s e q u e n t l y I n d i a n p e o p l e u e r e 

s u f f e r i n g from men ta l agony f i n d i n g no o t h e r uay o u t t o make 

I n d i a f r e e from t h e c o l o n i s a t i o n of t h e B r i t i s h e r s . In t h e 

mean t ime some good s o u l s t r i e d to a n a l y s e t h e c a u s e f o r t h e 

d e p l o r a b l e c o n d i t i o n of t h e p e o p l e of I n d i a t h a t I n d i a had to 

s u f f e r s e t back n o t on ly p o l i t i c a l l y but a l s o in o t h e r d i s c i p -
"> 

l i n e s l i k e r e l i g i o n s , phi losophical , economic social e tc ; Some 

people agreed that one of the importano causes uas the moral 

degradation of the Indian people ana, as a r e s u l t , India could 

never be made free from the p o l i t i c a l subjugation u n t i l l and 

unless s p i r i t u a l regeneration i s brought about in the minds of 

the people. They'must oe made al ive to the r ich r e l i g i o -

philosophical and cul tura l her i tage of India. Indians could 



be unitsd to f i g h t against co lon i sa t ion only uhsn they 

could be nade strong both nora l ly and s p i r i t u a l l y . So due 

to soiie unirtiring e f for t of sone s p i r i t u a l thinkers some 

r e l i g i o u s i n s t i t u t i o n s sprang up. But these organisat ions 

helped a l i t t l e in order to reach the desired goal . Due to 

in f luence of western education and culture many Indians 

s tar ted neg l ec t ing the ir r ich ethnic r e l i g i o n and cul ture 

and aany converted into Chr i s t ian i ty . So i t was a crying 

need of Indian people to save the honour of the ir Motherland 

and r e - a s s e r t the ir l o s t r ich r e l i g i o - p h i l o s o p h i c a l foundation. 

With t h i s end in vieu some thinkers f e l t the n e c e s s i t y for 

r e - i n t e r p r e t i n g the r e l i g i o u s thoughts which would help in 

so lv ing the prac t i ca l problems of l i f e in accordance with 

the needs of the day. While t h i s humble attempt was going on 
r - • . 

by th i s time two s p i r i t u a l g i a n t s , Swani Vivekananda and 

Nahatma Gandhi emerged in the Indian s o i l , one succeeding the 

o ther . These two souls were pragnent with vas t amount of 

knowledge fron the r e l i g i o u s scr iptures of the major r e l i g i o n s 

of the world. With the knowledge of Indian philosophy l i k e 

Vedas, Upanishads, the Bhagavad Gita, Advaita Vedanta and 

other phi losophica l systems of India they could r e a l i s e the 

true s p i r i t and richness of Indian r e l i g i o n and cul ture . 

These two s p i r i t u a l g iants succeeded in making Indian people 

to be l ieve that India i s a land of r e l i g i o n . Religion i s the 



part and parcal of Indian l i f e and also nade inprass ions 

on tham that a l l thair problans could be solved i f they 

c l i n g to the ir own r e l i g i o n with honour and s i n c e r i t y . They 

succeeded in r a i s i n g the p o s i t i o n of Indian philosophy and 

r e l i g i o n in such an a l t i t u d e Indians could not but be l i eve 

the super ior i ty of the Indian r e l i g i o n and cu l ture . In 

acconplishing a l l these* these two great sou l s had to renew 

the ancient Indian re l ig io^phi losophica l concepts in to concrete 

fora in their own way so that r e l i g i o n could be nade s u i t a b l e 

for so lv ing the problems of every walk of l i f e . Both of them 

es tabl i shed r e l i g i o n on the sound foot ing of reason and 

s c i e n t i f i c outlook. 

Both Swami Vivekananda and Kahatma Gandhi r e a l i s e d 

that the task of re l ig ion i s to renew contact with indispensable 

essence of r e l i g i o n . The e s s e n t i a l truth and means of sa lvat ion 

which r e l i g i o n o f f er s need to be expressed in terms that convey 

e f f e c t i v e l y tg each succes s ive generations. They also understood 

that i f r e l i g i o n was to help in l i f e * people can never afford 

to neg lec t tl^et^^k of d i s t i n g u i s h i n g the contingent and outward 

expression off it*83unchanging essence and they must ba ready to 

bring r ivolut ionary changes in the t r a d i t i o n a l expression. This 

was a d i f f i c u l t task no doubt> but these two thinkers succeded 



in accompli.shing the job* 

Both Swani Vivakananda and Nahatna Gandhi defined the 

l i n e s of India ' s growth, the path for her great rejt ivination. 
« • — — ~ ~ 

I t i s the way of rejuvinating the people of the uorld and 

India in part icular by the Vedantic idea of_^divinity in a l l ^ 

nen and yonen. Being imbibed with the Vedantic idea of one'ness 

these two thinkers found the uay of harmony of f a i t h s and 

creeds. They had v i s ion of an India may the world, unified by 

a flood of s p i r i t u a l i t y . 

Suami Vivekananda and Hahatma Gandhi affirmed that the 

eternal was to be rea l i s ed in t h i s earth i t s e l f . According to 

them love i s fundamental to r e l i g i o n . Hence, they tr ied to 

bring about a revolut ion in r e l i g i o n through the medium of 

t h i s l i f e by transforming i t , by changing/ i t over. |In order to 

ensure strong and s t a b l e uni ty , the idealV'X'BtnjIre to be 

strengthened. In the work of rebui lding human house r e l i g i o n 

p lays a s i g n i f i c a n t r o l e . And for t h i s reason both Swami 

Uivekananda and Hahatma Gandhi s trongly advocated for preaching 

the gospel of universal r e l i g i o n - a r e l i g i o n which by no 

means s e c t o r i a l r e l i g i o n but r e l i g i o n which i s acceptable by 

a l l people of the world for a l l time to come. This r e l i g i o n 

knows no sec tar ian r e l i g i o n , no creed, race or geographical 



iuarol Uivskananda asssrtad tinat r a l i g i o n i s not 

merely a concept but a r e a l i t y . U n i v a r s f l ^ e l l g i o n i s ttere 

and now* All other r e l i g i o n s are smalx^ * r ' J t>iniver8al Religion 

i s r e a l i t y , the Religion beyond a l l r e l i g i o n s . All r e l i g i o n s 

are d i f f eren t expressions of t h i s Religion - and these 

expressions are e s s e n t i a l l y ne i ther contradictory nor ant»> 

g o n i s t i c to one another. Universal Religion i s , therefore , the 

suRimation, the sun t o t a l of a l l r e l i g i o n s of the world. I t i s 

not a neu r e l i g i o n but the co -ex i s t ence of a l l r e l i g i o n s with 

a s p i r i t of g ive and take about i t . A proper und^standing of 

the r e l a t i o n between the eternal r e l i g i o n and i t * s j expressions 

i s the crying need. Swani Vivekananda and Hahatna Gandhi 

s u c c e s s f u l l y succeeded in holding before the world that various 

r e l i g i o n s were nothing but so nany attenpts of hunan soul to 

grasp and r e a l i s e the I n f i n i t e . But each r e l i g i o n i s deternined 

by the condit ion oK i t ' s )birth and geographical pos i t ion and 

each of these narks a s tage of progress* 

According to both these thinkers r e l i g i o n itself^^a 

complex phenonenon e s s e n t i a l l y combined with c u l t u r a l , s o c i a l , 

l i n g u i s t i c and p o l i t i c a l f a c t o r s . Hence, i t was the aim of 

them to teach the world that a l l human problems must be solved 

through the understanding of the true s p i r i t of r e l i g i o n . That 



uas the reason why they launched their p o l i t i c a l * s o c i a l 

and econanic a c t i v i t i e s on r e l i g i o n s background. Apart from 

t h i s they rfr-asserted the idea imbibed with the s p i r i t u a l 

t rad i t ion that aere recognit ion of the good paths of other 

r e l i g i o n s i s not enotiigh. Recognition nust be followed by 

acceptance. They also warned that in as s imi la t ing the i d e a l s 

of other r e l i g i o n s each nan should try to preserve one*8 

own i n d i v i d u a l i t y . Ha needs a proper understanding of the 

s p i r i t of one*8 own r e l i g i o n as well as that of o thers . He 

must make conscious e f for t to see the thread connecting a l l 

r e l i g i o u s f o r n i n g a s i f» a beaut i ful garland adoring the 

Supreme Being who i s neither a Hindu, nor a Wuslim, nor a 

Buddhist. All belong to Him but He transcends 

Religion beyond a l l r e l i g i o u s provides man with open air of 

• -4I»«-
' ~ ^ 

freedom through which a r e l i g i o u s man loves a l l and hates 

i.jThe view of \* Advaita*/or *0nehes8* of humanity was the 

rea l teachings of both Swami Vivekananda end Nahatma Gandhi. 

But i t i s to be noted that these two sacred souls of 

India were not s a t i s f i e d with teaching theor4cal r e l i g i o n in 

words but they also pract ised the true s p i r i t of re l i g ion in 

the ir every walk of l i f e and dedicated the ir l i v e s for the 

sake of betterment of the e n t i r e human race . 



Both Su^ii Vivekananda and Nahatna Gandhi oRphasised 

that i t uas the task of Indian c i v i l i s a t i o n to ovsrf lou and 

flood the world uiUi s p i r i t u a l i t y to bring a new l i f e to the 

world. With t h i s end in view they advised the people of India 

to shed fear* destro)^ cast isnjand r a i s e the down-trodden so 

that Indian people can hecone the torch hearer for showing new 

l i g h t of s p i r i t u a l i t y to the people of the world. They del ivered 

the Message of unity and equal i ty and spoke of d ign i ty of labour 

and consequently they succeeded in turning ^he eyes of the 

people of the whole world towards India for s p i r i t u a l needs. 

Tli« insp ir ing l e c t u r e s del ivered by Swaml ^ivekananda both in 

India and abroad, could exert in f luences over the people of 

the world and thereby he succeeded in asser t ing the supremacy 

of Indian r e l i g i S n and thereby he helped India to gat rid of 

Western i n f l u e n c e s . Hahatna Gandhi also Inbibed with the ag»-

old teachings of Ahinso as found in saerad books of India* 

s u c c e s s f u l l y launched movement unit ing the people of the land 

with ar^ew gain po l i t i ca l^ independence. Gandhi proved to the 

world that Ahimsli i s such a s p i r i t u a l force fol lowing which 

man can do even the imposs ible . He directed h i s p o l i t i c a l 

a c t i v i t i e s in the background of r e l i g i o n . Among contemporary 

leaders of the people Nahatma Gandhi stood alone in the eminence 

and uniqueness. He i s a tmique leader who pract ised what he 
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preached and gave out to the people what he t e s ted In his 

own l i f e . I t i s a fac t that p o l i t i c a l freedom of India yas 

one of h i s chief i n t e r e s t s but he also worked for i n s t i l l i n g 

the s p i r i t of s p i r i t u a l i t y in the minds of the Indian people 

and uorked for the upl i f tmen^of the ir material prosperity for 

he:; r ea l i s ed that 4 hungry be l l ey could think of no>God» 

V 0 

r e l i g i o u s i d e a l s were meaningless to him. His idea l of * Swaraj* 

was outwardly a p o l i t i c a l slogan but inwardly a s p i r i t u a l 

^ideai»-Jie endeavoured to the nation the r e l i g i o n of d iv ine 

l o v e and human s e r v i c e s . 

Swami Vivekananda was a pa tr io t s a i n t . He did not invo lve 

himself d i r e c t l y in Indian s t rugg le for p o l i t i c a l independence; 

but he was a tremendous source of insp ira t ion for the freedom 

f i g h t e r s . His insp ir ing speeches brought about / f iry nat ional 

s p i r i t to the youths and consequently revo l t ing groups swelled 

in numbers. Swami Vivekana^da rea l i sed very well that i f India 

was awakened to the r e a l i s a t i o n of u i i t y , c a l l of i n t e g r i t y , 

strength and s e l f i s h n e s s p o l i t i c a l independence was sure to 

come; and a l l these works Swami Wivekafianda tr ied to accomplish 

in h i s l i f e time. His object was to produce *man* in the real 

sense of the term so that they would be able to at ta in p o l i t i c a l 

freedom and also preserve i t . He was the f i r s t man in the world 



uho gave to the yes t the Vedahta philosophy of e s s e n t i a l 
C - • ^ "^ 

d i v i n i t y of l i f e in the ir own language of reason and 

s c i e n c e and thereby he gained the ground for assert ing the 

suprenacy of philosophy and r e l i g i o n of India. His opening 

address to the yorld-parliament of Rel igions held at Cioago 

was an ovation to the eternal Indian s p i r i t of f r a t e r n i t y and 

to lerance . According to Vivekananda haraony» n o l / d i s s e n t i o n 

was the s p i r i t of r e l i g i o n . Suapi Vivekananda found out the 

e s s e n t i a l s of Hinduism f r o / i t * e ) n o n ~ e s s e n t i a l s and preached 

the Universal Rel ig ion. He was a prac t i ca l i d e a l i s t through 

and through. His s p i r i t of hunanisn knows no bounds. He was 

not in teres ted in framing any t h e o r i t i c a l r e l i g i o n but a 
• — - — 7 ~ N 

luman religionj;which can be put to maintain unity and s o l i d e r i t y 

of the human race for ( i t ' s ^nward march to eternal freedom. 

Swami tfivekananda and Hahatma Gandhi proved to the world 

that the s p i r i t of to lerance i s the very root of r e l i g i o -

phi losophical t rad i t ion of India, Being the ardent devotee of 

t h i s ag»->old t rad i t ion of India they appealed to the people 

of India and the people world over to r i s e above a l l sor t s of 

narrowness of religionsxdogmas that jeopardise the communal 
< • — — - • J 

harmony and hence asked the people to c u l t i v a t e the s p i r i t of 

to lerance in order to ensure peaceful co -ex i s t ence of a l l 
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l i v i n g beings on t h i s earth. These tuo great souls of India 

rMiinded the people that r e l i g i o n should be one and s o l e 

i n t e r e s t in the* . According to both of then r e l i g i o n i s the 

foundation of tha ir l i f e , p r i n c i p l e of growth and u e l l - b e i n g . 

The a t t i t u d e of to lerance to other r e l i g i o u s appealed 

to both of thsM. If r e l i g ion i s a binding force anong Mankind 

each and everyone i r r e s p e c t i v e of any caste* creed or r e l i g i o n , 

should pay equal respect for a l l other r e l i g i o n s and should be 

to l erant to one another. I t i s r e l i g i o u s to lerance uhich can 

bind together the hearts of a l l people and thereby prepare 

the ground for the universal l o v e and brotherhood* 

^.^ Se l f -per fec t ion i s the ain of r e l i g i o n , but u n t i l l t h i . 

ain gains Vground of s o c i e t y as a whole, the world i s not s a f e 

for c i v i l i z a t i o n and hunanity. The r e l i g i o n s soul must seek 
*̂  ' " "" " 

for d iv ine fu l f i lment . In order to becone a f i t nembar of t h i s 

kingdon of hunanity one must c u l t i v a t e the s p i r i t of to l erance . 

Brotherhood of a l l nen i r r e s p e c t i v e of any race , c a s t e , r e l i g i o n 

or n a t i o n a l i t y should be the idea l of each individual being. 

Swami V/ivekan&nda and Hahatnia Gandhi\^imbibed withjthe Indian 

tradi t ion of to lerance was e^en ready to s e c r i f i c e India 
herse l f at the a l t e r not of freedom, but of truth . Both Swani 

Vivekananda and dahatna Gandhi ac t ive ly followed the cordial 
<ft 
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v i r t u e s of l i f e and as a r e s u l t the ir p a t r i o t i s n was a 

prelude to in ternat ional i sm. 

Both Suami Vivekananda and Rahatna Gandh^ pre-concieved 

the impending danger hunan race i s facing and hence they 

suggested the uays and neans for overcoming the worst f a t e of 

hunan race. Apart from t h i s * in modern times the connection 

of war with s c i e n c e has grown gradually more and more int imate . 

The neuclear weapons possessed by certa in countries have caused 

new fear regarding the dest iny of mankind. Even the eminent 

s c i e n t i s t Einstein feared that there was a danger of ext inct ion 

of a l l l i v e s in the p lanet . Over and above^ p r e s e n t l y ^ h e world 

i s chased by some disrupting elements l i k e Vac ia l i sm, fet ishism^ 

begotism, comiaunalismf fanatic ism e tc ; To express in the words 

of Or. S. Radhakrishan > "Ue are at a c r i t i c a l period not only 

in the h i s tory of our country but in the h i s t o r ^ o f the world. 

There are many people who think we a^e at the abyso^ There i s 

d i s t o r t i o n of v a l u e s , there i s lowering of standards, there i s 

wide spread escapism, a good deal of h y s t e r i a and people think 

of i t ^ d co l l apse in despair , frustif^ation, h e l p l e s s n e s s . Such 

a kind of lack of f a i th in the s p i r i t of man i s a/treason to 

the d igni ty of man. I t i s a i n s u l t to the human nature. I t i s 

the human nature to be brought about a l l the great changes 

that have taken place in the world'*. 
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India i s a world in miniature where people belonging 

to ^ 1 r e l i g i o n s l i v e * This i s ons of the reasons why our 

country has been fol lowing t h e / i d e a l of secularisM.) The 

cons t i tu t ion of India has provided equal r ights to a l l 

persons in order to p r a c t i s e the ir oun r e l i g i o n without any 

inturruption fron outs ide . Yet sone narrow minded men are 

try ing to disrupt the communal or r e l i g i o u s harmony of the 

country. As a r e s u l t some! s trary Vomnunal r i o t s sometime r a i s e 

t h e i r ugly heads and thereby dis turb the peaceful co -ex i s tence 

of the people. Hence, i f human race decides i t s e l f to go on 

l i v i n g peaceful ly they must have to make change in i t ' s way 

of thinking, f e e l i n g and behaving. Mankind w i l l have to learn 

to Control the ir passions r e a l i s i n g the true s p i r i t of r e l i g i o n 

or in other words they must be to l erant . Mankind must submit 

i t s e l f to s p i r i t . Swami Vivekananda and Nahatma Gandhi rea l i s ed 

the worst catastrophe that may fol low owing to r e l i g i o u s in 

to lerance . Their mission was to ensure to make one end of a l l 

s o r t s of ev i l prac t i ces done in the name of r e l i g i o n . 

Hence, i t has become the crying need of the day to i n s t i l l 

the s p i r i t of to lerance in the minds of the people fo l lowing the 

i d e a l s shown by Swami Vivekananda and nahatma Gandhi to save 

India , nay the world, from the e v i l consequences of i n t o l e r a t i o n 
• V 

and pave the way for harmonious peaceful co - ex i s t ence . And in 
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t h i s regard the re levance of t he teachings of Syami 

l/ivekananda and nahatma Gandhi are of immense importance 

because Suami t/ivekananda and Ptahatma Gandhi not on ly pa id 

equal respect f o r a l l r e l i g i o n s but also dedicated t h e i r 

l i v /es u i t h an end i n v i e u to ensure e s s e n t i a l u n i t y of 

mankind. Their l i w e s were the embodiments of r e l i g i o u s 

t o l e rance* u n i v e r s a l l o v e and bro therhood. 

As both Suami Vivekaoanda and nahatma Gandhi had 

s i g n i f i c a n t and t oue r i ng p e r s o n a l i t y , so i t i s no t p o s s i b l e 

t o th rou l i g h t on a l l the teachings of these tuo sacred souls 

o f I n d i a . I f i t i s asked what they gave to the people of I n d i a 

and the w o r l d , an equa l ly counter quest ion may be pu t uhat they 

d i d not g ive to the u o r l d . So i n t h i s d i s s e r t a t i o n an at tempt 

has been made to look i n t o on ly a s i n g l e aspec t , namely, 

r e l i g i o n s to lerance» For b e t t e r understanding of t h i s aspect 

i t i s necessary to understand r e l i g i o n i n general and Hinduism 

i n p a r t i c u l a r . A d iscuss ion on r e l i g i o n and Hindu&sm i n p a r t i c u l a r 

u i t h i t * s va r ious doc t r i nes have been uorked out to h i g h l i g h t 

t h e i r v ieus on r e l i g i o n s t o l e r a n c e . Over and above, d i scuss ion 

has been made on t h e i r r e l i g i o u s background, t h e i r a l t i t u d e to 

o ther r e l i g i o n s a l so . For a b e t t e r understanding of the concept 

o f t o l e r a n c e , the conceptual fraroeuork of t h e i r r e l i g i o n s 

ph i losophy i s also uorked o u t . I n add i t i on to a l l these an 
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attempt has been made to d iscuss the d i v e r s i t y of r e l i g i o n s ^ 

e s s e n t i a l u n i t y of a l l r e l i g i o n s * A s imple examinat ion has 

a lso been made i f the re i s any prospect f o r t he establ ishment 

o f Un ive rsa l Re l i g i on as cher ished by both Suami l/ivekananda 

and i!iahatma Gandhi. Together u i t h a l l these a humble at tempt 

has been made i f they succeeded i n removing the misconcept ion 

on r e l i g i o u s issues from the mind of the people as a uhole* 

Fur ther the re levance of t h e i r teach ing i s also examined i n 

the contex t of the problems faced by the present day wor ld* 
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CHAPTER I I 

2 .1 COMCEPT OF RELIGIOM AMD RELIGIOUS TOLERANCE ; 

Every a t tempt to d e f i n e r e l i g i o n u i l l be as f u t i l e 

as an ac t of throwing a handful of sugar i n t o the ocean u i th 

a u ieu to making i t sweet because the word ' r e l i g i o n ' can be 

used in s e v e r a l s e n s e s . Rel igion i s growing, dynamic and 

pe r sona l e f f a i r* Rel igion i s something which i s to be r e a l i s e d 

and exper ienced . Fromiinj t ime immorial r e l i g i o o s t h i n k e r s have 

been trying to define religion. Bat there are feu definitions 

of re l ig ion which throw l i g h t on a l l the important aspects of 

r e l i g ion . To be prec ise ^Religion i s a growth which i s p,arennial 

and it2j_jBU,olution has gone on obeying the primary laws of human 

prifgresa. As re l ig ion i s s t i l l in the process of growing and 

u n t i l l the growth i s complete, an adequate def in i t ion can not 

be found". 

Etymologic ally the word ' r e l i g i o n ' has come from the 

l a t i n word ' R e l i g i o n i s ' , ' R e ' means 'back' and ' l i g e r e ' means 

• to b ind ' . So re l ig ion i s a p r inc ip l e of unif icat ion and 

harmonisation. 

\A r.Jl^ 
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Western minds are l a r g e l y t h o i s t i c i n i t ' s approach 

to r e l i g i o n * They usua l l y regard r e l i g i o n as some form of 

the ism. I n d e f i n i n g r e l i g i o n t heo log i c i ans accepted the vieia 

o f f l i n t accord ing to uhoro any th ing more than theism i s no t 

p o s s i b l e and anyth ing l e s s than theism i s no r e l i g i o n at a l l * 

F o l l o u i n g the f o o t p r i n t s o f F l i n t W i l l i am 3ames also remarked -

"Anyth ing sho r t of God i s no t r a t i o n a l , anyth ing more than God 
2 

i s not p o s s i b l e " Galloway de f ined r e l i g i o n thus "^an 's f a i t h 

i n a pouer beyond i t s e l f uhere in he seeks to s a t i s f y the 

emotional needs and gains s t a b i l i t y i n l i f e and which he 

expresses i n acts of worship and s e r v i c e " * Gal loway's d e f i n i t i o n 

of r e l i g i o n i s a p p l i c a b l e t o theism as i t g ives s t ress on f a i t h 

i n a power beyond man as the e s s e n t i a l f e a t u r e of r e l i g i o n . With 

the same s p i r i t Schleiermacher also de f ined r e l i g i o n as f e e l i n g 

of abso lu te dependence* 

Some t h e o l o g i c i a n s do no t accept the view t h a t r e l i g i o n 

involv/es an element of f e e l i n g * But by ' f e e l i n g * Galloway mea^t 

' emo t i ona l s a t i s f a c t i o n ' and f e e l i n g of s t a b i l i t y or s e c u r i t y 

which was g r e a t l y emphasised by Freod* In FreDd's own words -

" a b e l i e f i n God subserves the purpose of g i v i n g us 

a f e e l i n g of s e c u r i t y i n the face of he lp lessness caused by 

the p i t i l e s s and dark workings of f e l l o w men " . Dung 
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5 
a lso mainta ined t h a t "Re l i g i on gives us peace and p i s t i s * * . 

The concept of • S t h i t a p r a j n a * o t *y i rvana* t h a t ue f i n d i n 

I nd ian ph i losophy i s also a s t a t e of s t a b i l i t y uhere a man 

remains unmov/ed by the v i c i s s i t u d e s of l i f e . In t h i s respect 

Y* nasiah remarks - ** This i s uhgt S to i cs * Epicureous 
OF 

and Sp^nozs emphasised as the r i p o i e d f r u i t s ^ u i s d o m . I n theism 

t h i s s t a t e may assume the form of c r e a t u r e l i n e s s or a s t a t e of 

being abased before one 's c rea to r o r s imply t h a t 

f e e l i n g of being an unclean be fore t h e sacredness of God. In 

c u r r e n t l i t e r a t u r e t h i s s t a t e i s being ta l ked as pure s u b j e c t i v i t y * 

inuardness or s t a t e of commitment**. 

Gallouay also regards r e l i g i o n as the response of the 

uholsnan i n v o l v i n g h i s i n t e l l e c t , f e e l i n g and w i l l . Re l i g i on 

oan_rmt_J)e a mat ter of * f a i t h » or »be l iB f • f o r t he concept of 

f a i t h i s d i f f i c u l t t o c l e a r i f y . C!lost t h e o l o g i c i a n s u i l l concede 

t h i s d e f i n i t i o n f o r i t does not imply some s o r t of c o g n i t i o n 

by adding the view t h a t a f u l l y understood God i s not God at 

a l l . nan must be capable o f r e a l i s i n g t h i s much t h a t such a 

* Being* i s worthy of worsh ip . This k ind of knowledge might be 

i n s i g n i f i c a n t and might be i n te rm ixed w i t h o ther elements l i k e 

f e e l i n g and w i l l . A r e l i g i o u s man requ i res on ly t h i s much 

assurance t h a t the power beyond man i s an ac tua l e n t i t y . 
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That r e l i g i o n i n v o l v e s cona t i ve eletnent i s t e s t i f i e d 

by the observance of taboos* t a k i n g p a r t i n mag ico^re l ions 

dances e t c . i n the p r i m i t i v e forms of r e l i g i o n and i n the 

form of hymn s i n g i n g * f a s t * r i t u a l s e t c . i n more organised 

r e l i g i o n . With the deeping of e t h i c a l consciousness* s o c i a l 

ac ts of c h a r i t y , of a l l e v i a t i n g human s u f f e r i n g , sympathy e t c . 

a re also r e l i g i o n s prov ided they are taken as the d i v i n e 

commands. For t h i s reason Dames Oar t ineau* nathew Arno ld . 

B r a i t h u a i t e e t c ; uere of op in i on t h a t r e l i g i o n i s a mat ter 

of m o r a l i t y . Re l ig ious acts are e t h i c a l i n so f a r as these 

observa t ions p e r t a i n to t h e i s t i c r e l i g i o n e x c l u s i v e l y . But i t 

i s a f a c t t h a t the re are c e r t a i n r e l i g i o u s acts uhich are 

most ly r i t u a l u i t h o u t any moral p r i n c i p l e i nvo l ved i n them. 

Here also ue must agree w i th Gallouay t h a t r e l i g i o n does not 

c o n s i s t i n acts of uorship and s o c i a l s e r v i c e s . Though i t has 

been conceded by m a j o r i t y of t h i n k e r s of the Uest t h a t r e l i g i o n 

i s a matter of uholanan and t h i s has been asser ted by Gallouay 

i n h i s d e f i n i t i o n ye t h i s d e f i n i t i o n uould no t s u f f i c e us. 

In I n d i a there are c e r t a i n systems l i k e Minay'ana form 

o f Buddhism, Orthodox k ind o f 3a in i sm, Sankara*s n o n - d u a l i s t i c 

\/edanta where t h e r e i s no room f o r a power beyond man or ever-

l i v i n g God. I f Gal louay*s d e f i n i t i o n i s accepted then these 
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systems can not be entered in to the fold of r e l i g ion . The 

uestern r e l i g i o n s thinkers in defining r e l ig ion exclude 

Buddhism or Dainisrn as the form of re l ig ion ra ther they 

are t reated as form of e th ica l systems and Sankara's l/edanta 

e i the r as super-re l ig ion or a philosophical speculat ion. 

This misconception ar i ses owing to the fac t tha t both Jainism 

and Buddhism do include much tha t i s e t h i ca l . But i t i s to 

be noted that t h e i r ethics remain subordinate to the i r 

s p i r i t u a l aim. As both of them emphasise the s p i r i t u a l goal 

as the rea l end of l i f e and l t * s a c t i v i t i e s , they must be 

regarded as re l ig ion because of t h e i r s p i r i t u a l cu l tu re . 

According to james NartineaO^- "Religion i s the belief 

in an ever las t ing l iv ing God tha t i s , i ^ a divine mind and u i l l 
7 

r u l l i n g the universe and holding moral r e l a t i on ui th mankind'*. 

Herbert Spencer defines re l ig ion thus - "Religion i s 

the recognition tha t a l l things are manifestation of a pouer 
Q 

which transcends our knowledge". 

3 . B. Prazer understands re l ig ion as - "A propiation or 

conci l ia t ion of powers superior to man which are believed to 
9 d i r e c t and control the course of nature and human l i f e " . 
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For Bradley - "Religion i s ra ther an attempt to express 

the complete Reali ty of goodness through aspect of our beingi*. 

According to datheu Arnold - "Religion i s e thics and 
11 

heightened, enkindled l i t up by fee l ing" . 

Reading betueen the l i n e s of the abot/e quoted def in i t ions 

ue find tha t not a s ingle def in i t ion i s suf f ic ien t enough to 

explain a l l the necessary elements of r e l i g ion . They s t r e s s 

only on one aspect or another excluding the other aspect of 

r e l ig ion . For example, nar t ineau has fa i led to recognise cer ta in 

po ly - the i s t i c r e l i g i o n s . Similarly Bradel«y and Arnold have 

iden t i f ied re l ig ion uith moral i ty . They believe tha t moral 

consciousness has an autonomy of i t ' s gun and re l ig ion springs 

out morality and in the nature of our moral consciousness there 

i s d i r ec t evidence for the existence of super human persona l i ty . 

But th i s theory does not appear to be qui te reasonable as i t 

i s not applicable in the case of primary s o c i e t i e s where there 

uas no rea l connection betueen the r i t u a l system uith i t ' s 
<:SZ 

associated be l ie fs in super-natural beings and moral code. 

As no sa t i s fac to ry def in i t ion of re l ig ion i s poss ible 

ue must remain sa t i s f i ed ui th cer ta in elementary de f in i t i ons . 

"A survey of the numorous def in i t ions uould be more informing 
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12 than any neu one that might be proposed*). Because these 

def in i t ions themselves are valuable contr ibut ion to man's 

conceptions of uhat re l ig idn was, i s or should be* 

That there are many r e l i g ions in the uorld i s a f ac t . 

''In every re l ig ion there are cer ta in precious grains and 

ue must draw ing^Lex-y re l ig ion the broad d i s t i nc t i ons between 

uhat i s e ssen t ia l and uhat i s not , betueen the eternsil and 

the ephemeral I between human and divine and the non-essent ia l 

f i l l the volumest the essen t ia l can be comprehended in a very 

feu uords. Every re l ig ion has some mission to f u l f i l l and 

nothing can thuar t i t ' s aim and annih i la te i t ' s purpose. In 

order tha t re l ig ion may be perennial l i v i n g force , one should 

esteem a l l the d i f fe ren t creeds, doctr ines and theor ies and 

r e a l i s e tha t they are l i k e so many r ad i i proceeding towards 
13 the same cen t re" . 

If the above view i s accepted then surely we are in a 

posi t ion to descr ibe (not define) re l ig ion by ass imila t ing a l l 

the essen t ia l ideas of r e l i g ion . Religion i s " ind iv idua l ' s 

asp i ra t ions for the r e a l i s a t i o n of an ideal i n t u i t i v e l y f e l t . 

An analysis of the i n t u i t i v e feel ing would reveal tha t t h i s 

i s jus t another name for numinous elements in our r e l ig ious 

consciousness I t can be further shown tha t th i s i s non-
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r a t iona l coiuhterpart of our idea of the I n f i n i t e . This idea 

of the I n f i n i t e comprehends everything, thus creat ing in the 

individual as sanse of bia unity of oneness ui th a l l . I t i s 

t h i s , t ha t acts as a binding force among a l l and propably 

i s as the basis of many of our higher socia l and p o l i t i c a l 
14 i n s t i t u t i o n s " . 

Wan i s a f i n i t e - i n f i n i t e being. He i s never sa t i s f i ed 

t^V ^̂ -̂  ̂ ^ ̂ "^'^ ^' 

ui th uhat he gets through ordinary experience in t h i s mundane 

world. There i s an *innerary' uhich impels him to move onuards 

and to find out the means to achieve h is goal i . e . r ea l i s a t i on 

of God in himself. "Thus r e l ig ious ideas and prac t ices are 

consequences of t h i s r e l ig ious consciousness re l ig ions 
15 consciousness i s pr ior to r e l ig ions ideas and p rac t i ce s " . 

As a matter of fact a l l the r e l ig ious i deas , moral ideas can 

be traced back to re l ig ious consciousness ind ica t ing the 

primacy of re l ig ions consciousness. The consciousness of the 

neuminous uhich Otto has happily described as - ^flysterious 

tremendoro fascinous*. To be prec i se - "the subject of re l ig ion 

involves the problems of personal i ty and existence and deeper 
1 6 v i c i s s i t u d e s of l i f e and thought". 

In defining re l ig ion i t has been found tha t re l ig ion i s 

perennial and dynamic in charac ter . Religion i s nat ive to human 
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mind, in t eg ra l to human nature* Cv/ery other things may 

disappear but belief in God i s ul t imate f a i th of uorld 

r e l i g i o n s . If re l igion i s taken to be dynamic then i t i s 

bound to change with the change of uiorld order and a l t i t u d e 

of human beings touards the i r l i v e s . I t also can not be 

denied tha t r e l ig ion plays an important pa r t in d i f ferent 

aspects of l i f e l i k e ind iv idua l , social and cu l tu ra l e tc . 

As re l ig ion i s a movem^t, a grouth and in a l l t rue grouth 

the neu r e s t s on the old. If ue are not s a t i s f i e d uith the 

present form of re l ig ion ue must expect a be t te r one uhich 

might sa t i s fy the parrenia l inn ex: urge of man. The most 

impressive phenomenon of our time i s the growing unif icat ion 

of the uorld. Uith the development of science and technology 

a natural tendency has groun up in the minds of the people 

t ha t s c i e n t i f i c appl ica t ion , economic a l l i a n c e s , p o l i t i c a l 

i n s t i t u t i o n s are the means by uhich th i s unif icat ion can be 

accomplished. I t can not be denied tha t these may bring the 

uorld outuardly. But for a subt le uni ty , the i n v i s i b l e but 

deeper bond of i deas , the idea l s requi re to be strengthened. 

In the uork of rebuilding the human house-hold the importance 

of re l ig ion i s by no means l e s s important than tha t of sc ience. 

True re l ig ion* however, cons is t s in afficioing tha t l i f e e ternal 
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i s to be rea l i sed on th i s earth i t s e l f . Love of man i s 

fundamo^tal to re l ig ion as uorship of God, The human beings 

must search for revolution through the medium of l i f e 

transforming i t , changing i t over. But hou th i s i s to be 

brought about in the face of the existence of divergent 

r e l ig ions of the uorld, in a s t a t e of af fa i rs uhere each 

re l ig ion claims i t ' s super io r i ty over any other re l ig ion 

leading to fanat icism, begotism, communal violence e tc , as 

are seen in the uorld. And here the importance of tolerance 

steps in . The tJQst way to overcome disharmony and ensure 

peaceful co-exis tence i s to be to l e ran t in r e l ig ious mat ters , 

Qut mere recognit ion of the good points of other r e l ig ious i s 

not enough. Recognition must be followed by acceptance, A 

re l ig ious man must learn to i n t eg ra t e the good points of other 

re l ig ions in to h i s oun r e l i g ious l i f e . In other uords he must 

be t o l e r an t to other r e l i g i o n s . 

Ordinari ly the meaning of tolerance "is u i l l i n g l i n e s s 

to bear with others especial ly with those whose views d i f fe r 

from one's own; or the act of non-interference with the 

re l ig ions doct r ine or p rac t ices not wholly approved, from the 

l ega l and doc t r ina l applicat ion i t has l imited sigruXix^atioa., 

I t connotes a refra ining from prohibi t ion and persecut ion. 
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Toleration suggests a l a t e n t disapproval and re fe rs to a 

condition in uhich the freedom uhich i t permits in both 

l imited and conditional**. Toleration} houev/er, must not 

be equated ui th re l ig ioos l i b e r t y and i t f a l l s far short 

of re l igioBs equal i ty . I t assumes the existence of an 

authori ty uhich must have been coercieve; but uhich for 

reasons of i t ' s oun i s not pushed to extremes. Again, the 

uord ' t o l e r a t i on* implies voluntary in action and p o l i t e 

leniency. There are various motives tha t impels a man to 

adopt the policy of t o l e r a t i on . A man may become to le ran t 

ouing to h is ueakness or uhen he f a i l s to enforce prohibi tory 

measure on o the r s , nere des i re to secure pac i f ica t ion by 

concession also impels a roan to be to le ren t or when a man a t t a ins 

the uisdom to percieve the f u t i l i t y of force for remedy then also 

he may adopt the policy of t o l e r a t i o n . The i n t e l l e c t u a l breadth* 

humility e tc . also make a man to l e r en t . So these are the various 

meanings tha t the uord tolerance connotes. 

Henry Kamen defined t o l e r a t i on - ">as the concession of 

l i b e r t y to those who d issent in r e l i g ion . I t can be seen as 

pa r t in h i s to ry uhich has led to a gradual development of the 
18 p r i nc ip l e of human freedom". But he i s of opinion tha t t h i s 

development has by no means regu la r . Lord Action, the great 
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Engl ish h i s t o r i a n , also opined t h a t t o l e r a t i o n has persued 

no t a l i n e a r but a c y c l i c development s u f f e r i n g p e r i o d i c 

V^afyill^pr^ouged reverses , 

( V ' M ^ X According t o Ka tbe r i ne Woore - "Tolerance i s the 

19 "C" s p i r i t of respect f o r p e r s o n a l i t y , the s o c i a l va lue of v a l u e s " , 

y He, however, used the word • respec t * i n a d i f f e r e n t sense. To 

him respec t does no t mean to be an act o f admir ing or f e a r i n g 

d u t i f y obeying or regard ing as good or r ecogn i s i ng as super io r 

charac te r or i n t e l l e c t or s t a t i o n . Respect a lso doas no t cons i s t 

i n a s s i m i l a t i n g sum of a l l these a t t i t u d e s combined i n var ious 

p r o p o r t i o n s . And p e r s o n a l i t y a lso does not mean c e r t a i n se lec ted 

p e r s o n a l i t i e s , ble a lso s|iy8 t h a t - i*uhsn we say t h a t ue respect 

p e r s o n a l i t y ue mean t h a t ue recogn ise i n every human be ing , and 

to a Cer ta in ex ten t i n eve ry th i ng something s p e c i a l , p a r t i c u l a r 

concre te i n d i v i d u a l uniqueness. Respect f o r p e r s o n a l i t y recognises 

the e s s e n t i a l s p i r i t u a l q u a l i t y of a l l hunan beings i n c l u d i n g 

ourse lves and perhaps every l i v i n g be ing " . According to him 

the r e a l t e s t of respect i s our a t t i t u d e towards people uhom 

ue do not l i k e or respect and to a l l of whom ue th i nk of as 

enemies or c r i m i n a l s or s i n n e r s . In r e p l y i n g to the quest ion 

uhy ue should respec t p e r s o n a l i t y as such he ansuers t h a t -

one of t he obvious reasons i s 'pahtheism* and the other owing 

to Various systems of t he Eastern wisdom and Uestern ph i losophy . 
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These tuo answers though appear to be mutually exclusive 

to the people trained in European t rad i t ion but r ea l ly 

they are not . These tuo may ord inar i ly be called the re l ig ions 

and the non-rel igions* 

That God created a l l men in His oun image, that fiod i s 

the Father of a l l men and tha t a l l men are therefore brothers^ 

these three i n t e r r e l a t e d rel igioOs thought demand respect for 

a persona l i ty . A non-religiodis man answers d i f f e rn t ly when 

asked why he respects pe r sona l i ty . He recognises i t uith a 

s^ i s s of necessi ty or i n e v i t a b i l i t y independent of log ica l 

process , his oun uniqueness, h i s oun being in h i s oun r i g h t . 

He recognises in hia an inner c i t ada l tlxat must be forever 

i nv io l a t ed . And because he recognises tha t he understands by 

iroaginati\/e sympathy tha t uhat i s t rue of him i s t rue to o the r s , 

t ha t every human being i s unique and has a c i t ada l which i s 
"^^ 

sacred and t h a t he must imperatively respect in o thers . Uhat 

he knous from the nature of h i s oun being roust be respected 

by him. 

In th i s connection i t i s to be noted t h a t according to 

Kamen l i be r a t i on in re l ig ion i s not the same thing as to lerance . 

But from h i s t o r i c a l perspsctix/e i t was a p:fee-requisite and has 

a immense importance in helping us to a r r ive at a idea of the 
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often Vague concept of tolerance* 

Pester King regards to le ra t ion as a problato of human 

r e l a t i o n . According to him - **to t o l e r a t e generally means to 

endure, to suffer or put up ui th a person a c t i v i t y , idea or 
21 

organisat ion of which or uhora one does not r e a l l y approve" 

Generally to lerance involves some kind of 'acceptance* of an 

itBiii ^o uhich ue aim at because of the reason tha t i t pre-

concieves a power to act out of ob jec t ives . In t h i s respect 

to l e ra t ion i s a pa r t i cu la r kind of l i b e r t y . 

Liberty i s a general concept soc ia l ly protected to 

perform or not to perform in cer ta in uays, A r i g h t i s pr imari ly 

a moral claim ( i t may be l e g a l l y c e r t i f i e d ) and the aim of i t 

i s pos i t ive good uhich should not or must not be secured. To 

him - ^Tolerance i s a l i b e r t y wherein one i s empouered to act 

or forbear and the object of l i b e r t y i s viewed negat ively , 

although not acted against . Tolerance by the same token, i s 

not i t s e l f a r ight taken as such prove an object of to lerance. 

Not a l l l i b e r t i e s whether ue l abe l them r i g h t s are to le rances , 
22 any moral claim to continue in being" Liberty i s a general 

capacity to act or forbear. Tolerance pre>suppose8 such a 

capacity and i s thus a l i b e r t y , but i t only spec i f i ca l ly obtains 

where a negative act genuinely indicated by a negative motive 



30 

( t h e o b j e c t ) i s for sorae reasons v o l u n t a r i l y suspended. 

Ma\/ing d i scussed a feu d e f i n i t i o n on t o l e r a n c e given 

by c e r t a i n ues t e rn t h i n k e r s i t i s c l e a r t h a t u h i l e c e r t a i n 

t h i n k e r s a t t a c h m o r a l i t y or s p i r i t u a l element in i t , o t h e r s 

regard t o l e r a n c e to be e n t i r e l y s o c i a l and p o l i t i c a l phenomenon. 

But t o l e r a n c e in whatever forms i t may be , p l ays an impor tan t 

r o l e for t h e happiness and ue l -be ing of the human r a c e . And 

in t h i s connect ion the view of Richard L iv ing s tone i s uorth 

quo t ing - "Tolerance has always beennjB^LXor the happiness 

and uelbeing of t h e human r a c e . To ^day i t i s needed for 

s u r v i v a l the fo rces of i n t o l e r a n c e v a r i e s from age 

to age. Today r a c i a l b i t t e r n e s s has l a r g e l y rep laced r e l i g i o u s 

t o l e r a n c e , but t h e s p i r i t of t o l e r a n c e remains t h e same and in 

23 t h a t sense no th ing he re i s out of d a t e " . 

I f ue t a k e i n t o account a feu phases of h i s t o r i c a l 

development i t i s found t h a t a feu c e n t u r i e s ago t h e r e uas no 

such t h i n g as r e l i g i o n s t o l e r a n c e in the West. Rel ig ions 

t o l e r a n c e uas un th inkab le to them and as a r e s u l t va r ious 

Crusades took p l a c e . For example, t h e Muslims bel ieved t h e 

C h r i s t i a n s to be h e r e t i c , s i m i l a r l y C h r i s t i a n s did the same 

in r e t u r n . And consequent ly both the C h r i s t i a n s and the Muslims 
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decided to put to o thers to the suo^d r e s u l t i n g i n the death 

of thousands of people* Hence, a l though the re uas no r e l i g i o u s 

t o l e r a n c e two or t h ree cen tu r i es agOf the re i s to -day r e l i g i o u s 

t o l e r a n c e . Apart from l i b e r a t i o n va r ious means have been 

adopted to make progress i n t h i s respec t . Modern isa t ion of 

Roman Ca tho l i c c o u n t r i e s , spread ing of C h r i s t i a n c h a r i t y and 

c u l t u r e , knowledge of h i s t o r y , s c i e n t i f i c method of c r i t i c i s m , 

s tudy of comparat ive r e l i g i o n , so f t en i ng of manners by s c e p t i ­

cism and by r e l i g i o u s i n d i f f e r e n c e s - a l l these are p r a c t i s e d 

nou to cool doyn the odour of t he pe rsecu t ing s p i r i t and so to 

e s t a b l i s h t o l e r a t i o n * 

Coming to Ind ian pe rspec t i ve i t may be sa id t h a t 

t o l e r a t i o n i s a r e l i g i o u s concept , no t p o l i t i c a l or s o c i a l 

phenomenon. Y. FQasiah holds - " T o l e r a t i o n means r e s t r a i n i n g 

from pe rsecu t i ng the f o l l o u e r s of r e l i g i o n , o ther than i t * s 

o u n " . ' The s p i r i t of t o l e r a t i o n i s i n t e g r a l to Ind ian l i f e . 

Th is i s because of t h e f a c t t h a t the t r a d i t i o n of I n d i a i s 

i n t e n s e l y s p i r i t u a l i n cha rac te r . T o l e r a t i o n i n I n d i a , i s not 

an i d e a l , but a r e a l i t y . The s p i r i t of t o l e rance has been 

p r a c t i s e d r i g h t from the t ime of Uedas t o the p resen t . The 

d e t a i l d i scuss ion on i t , i s houever, kept reserved f o r 

subsequent d i s c u s s i o n . 
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2 . 2 "HIMDU \Jlgy OF RELIGION" t 

In the prev/ious paragraphs ue hawe given a rough i d e a 

of t h e genera l n a t u r e of r e l i g i o n and t h e meaning of t o l e r a n c e . 

Ue are nou in a p o s i t i o n to examine the Hindu v ieu of r e l i g i o n . 

The uord Hindu i s most l i k e l y of Pe r s i an o r i g i n and i s 

no t found in any of t h e r e l i g i o n s books. The t r a c e of t h e 

o r i g i n of the uord 'Hindu* c a r r i e s us back both to the invas ion 

of t h e p e n i n s u l a by the Aryan t r i b e s from t h e North to the 

Nor th -Cas t . The Aryans used the uord *Smohu* in order to name 

t h e g rea t r i v e r Undus* of the u e s t , Ofcourse , the tfedic 

l i t e r a t u r e used the term 'S indhu ' as a p p a l a t i v e noun for r i v e r 

i n genera l through out Indian h i s t o r y . So i t i s q u i t e p o s s i b l e 

t h a t t h e uord ' I n d u s ' or 'S indhu*. A common term for t h e 

Aryans s e t t l e m e n t s in the Punjab uas i^the seven r i v e r s (Sap ta -

Sahdhava) t h e name Hindu appears in the form of 'H indus ' in 

t h e i n s c r i p t i o n s of t h e monuments of Dar ins Hystopas near 

P e r s e p o l i s (486 B .C . ) " . ^^ 

Again, under the t i t l e Hinduism i s inc luded d i v e r s e 

c l a s s e s , v i e u s , b e l i e f s , r i t u a l s , modes of l i f e " . There uas 

no r e l i g i o n c a l l e d Hinduism j u s t as t h e r e ue re no Indians 

belonging to t h e same r a c e or n a t i o n a l i t y r e g a r d l e s s of t h e i r 

being i n h a b i t a n t s of America, the C a s t - I n d i e s , West- Indies 

file:///Jlgy
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or I n d i a . . . . „ 26 

Hence, i t i s d i f f i c u l t t o d e f i n e H indu is ro . Some 

r e c e n t u r i t e r s hawe d e f i n e d »blindu« as - " A l l n a t i v e s o f 

I n d i a uho do n o t b e l o n g t o unsa lman , 3 a i n a f B u d d h i s t , 

C h r i s t i a n , P e r s i , 3eu and o t h e r known r e l i g i o n s o f t h e u o r l d 

and uhose f o rm o f w o r s h i p ex tends f r om monothe ism t o f e t i s h i s m 

and uhose t h e o l o g y i s w r i t t e n i n S a n s k r i t language^* . But t h i s 

d e f i n i t i o n i s n o t s a t i s f a c t o r y f o r , i t i g n o r e s t h e f a c t t h a t 

i i l induism i s n o t a r e l i g i o n i n t h e sense o f t h e word as 

u n d e r s t o o d by wes te rn t h i n k e r s . An I n d i a n t h i n k e r s obse rves 

H indu i sm thus - * ^ i n d u i s m i s t h a t a H indu d o e s , i n o t h e r w o r d s , 

27 

i t i s a q u e s t i o n o f r i t u a l i s t i c and s o c i a l obse rvance ' * . 

H indu ism i s a e v e r c h a n g i n g s o c i e t y wh ich may expand and t a k e 

i n r aces and p e o p l e s i r r e s p e c t i v e o f t h e i r r e l i g i o i g i s b e l i e f s * 

Uha t s o c i e t i e s i t w i l l absorb depends e n t i r e l y on t h e 
28 

c i r cLsns tances "• 

Trom t h e above i t becomes d e a r t h a t t h e word ' H i n d u * 

had o n l y a t e r r i t o r i a l s i g n i f i c a n c e . I t o n l y i m p l i e d r e s i d e n c e 

i n a p a r t i c u l a r g e o g r a p h i c a l a r e a . N a t u r a l l y a l l t h e p e o p l e 

l i k e a b o r i g i n a l t r i b e s , s a v a g e s , h a l f - c i v i l i s e d p e o p l e , t h e 

c u l t u r e d O r a v i d i a n s and t h e v e d i c Aryans were a l l H indus as 
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they were the sons of the some roother, Hinduism came in to 

existence due to subt le unif icat ion of the d i f fe ren t masses 

by a bond of s p i r i t u a l thought and r e a l i s a t i o n . I t i s a 

col locat ion of name for a var ie ty of be l iefs born in India 

inc lus ive of Buddhism and 3ainism« 

Some Uestern thinkers* houeuer, used the uord ' re l ig ion* 

and *Oharma* synonymonsly, but i t i s not t r u e . In India the 

uord *Oharma' i s pregnent uith deep rooted s ignif icance 

connecting several senses. This concept i s unique to Indian 

cu l tu re and philosophy. 

etymologic al ly the uord 'Dharma* i s derived from the 

Sanskri t root 'Ohr* (means to support ) . I t i s the a l l supporting 

p r inc ip l e making for i n t e g r i t y and harmony in every context* I t 

i s also described as establ ished order , usage, i n s t i t u t i o n , 

custom, r u l e s , d ign i ty , v i r t u e , moral s p i r i t , r i g h t , j u s t i c e , 

lau e tc . According to Oanu - ^The d io |e \/eda i s ( f i r s t ) source 

of sacred l a u s , next the t r ad i t i ons and the v i r t u e s , conduct 

of those uho knou (veda-further) as the customes of holy men 
29 and f ina l ly s e l f - s a t i s f act ion" . Dharma as duty as duty i s 

the obligat ion on the par t of every individual towards other 

members of the society in uhich he i s placed uithout any 

attachment to i t ' s f r u i t s . Dharma as v i r t u e i s universal and 
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e te rna l . I t means i nd iv idua l ' s u i l l to c u l t i v a t e a number 

of v i r tues such as Ahims'af Kshaia'a e t c ; as prescribed by 

the Indian th inkers , - -

Thus there i s a difference between Hindu-conception 

of Oharina and European conception of r e l i g ion . Hindu i s a 

d e f i n i t e body and Hindi>-dharma i s an i n d e f i n i t e thing which 

the Hindus consider as t h e i r Dharna. Indian commentators 

have explained i t as • '^denoting an act uhich produces the 

qual i ty of the soul called *Apurva'y the cause of heavenly 

b l i s s and f ina l l iberat ion '*. 

Plonier Uil l iams, on the other hand, defines 'Dharma' 

as - "a pa r t i cu la r body of t r ad i t i ona l -doc t r i ne s handed doun 

through succession of teachers and also designated 'Oarshana' 

or 'Clata' - that i s pa r t i cu l a r vieus or opinions on re l ig ion 
3f or philosophy". * But careful study of the Hindu rel igion 

reveals>that the word 'Plata* for re l ig ion can not-be used. 

na t a means opinions, doctrines^ theor i e s , views e tc ; bonier 

Uilliam committed mistake in ident i fying 'Q'ata' for re l ig ion 

The Indians regard *Oharma' as a theory of Reality guiding 

our l i f e according to t h a t theory. They make a clear cut 

d i s t i nc t i on between the two. If t h i s d i s t i nc t i on i s not made 

people may think t h a t Indian philosophy grew out of dogmas 
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formulated by some ancient r e l ig ious teachers* Keeping in 

v/ieu th is d i s t i nc t i on i t u i l l help us to understand uhy 

Indian philosophy s t i l l keeps r e l ig ious b ia s , a bias towards 

s p i r i t u a l i t y . Indian philosophy i s a r e f l e c t i v e uay of l i f e . 

Oharma iSf therefore) the law of lifOf the uay of l i f e 

t ha t keeps running union ui th the foundation of our being. In 

Indian t r ad i t ion re l ig ion and philosophy are not divided in to 

tuo uater t i g h t compartments. They are regarded as the tuo 

s t a t e s of the same human a c t i v i t y . The aim of both re l ig ion 

and philosophy i s to up l i f t man and society to higher and 

nobler l eve l and to seek unity through d i v e r s i t y . 

On development of Indian re l ig ion P.T. 6aju observes 

t ha t - "the el em en tsx-;, of Indian re l ig ion can be traced back 

to the pre-Aryan Nohenjodaro c i v i l i s a t i o n in the Indian val ley 

to about 300 B.C. or even e a r l i e r times uhich had a s c r i p t but 

tha t has not been deciphered. Excavation revals tha t people 

of the time had a meditative re l ig ion and uorshipped some mother 
32 Goddess« This vieu has been confirmed by Ernest Wackay - "The 

worship of another Goddess-is a very nearly Indian cu l t and 

probably existed in the country long before the a r r iva l of the 

Indus val ley people. I t i s probably t rue also of the t r e e 

worship Animal worship i s also inherent in most pr imi t ive 
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communities and has ex i s ted i n I n d i a or elsewhere f o r so 

33 

l o n g tha t i t * s o r i g i n i s un t r aceab le " . Dr, S. Radhakrishan 

a lso w r i t e s - "There i s ha rd l y any he igh t of s p i r i t u a l i n s i g h t 

o r r a t i o n a l ph i losophy a t t a i n e d i n t h i s uo r l d t h a t has i t ' s ' 

p a r a l l e l to t h e vas t s t r e t c h t h a t l i e s between the ear l y Vedic 

seers and modern N a i y a y i k a s " , From a l l these ue may come to 

t he conc lus ion t h a t Ind ian r e l i g i o n i s the o l d e s t r e l i g i o n of 

the w o r l d * 

Now we may sum up our d i scuss ion on Hindu view of 

r e l i g i o n thus - Ind ian r e l i g i o n i s n e i t h e r based on c e r t a i n 

dogmas or p r i n c i p l e s nor an i n t e l l e c t u a l gymnast ic. I t i s 

inward r e a l i s a t i o n of Rea l i t y or exper ience of R e a l i t y . By 

exper ience i t does not mean emot ional t h r i l l s or mere s u b j e c t i v i t y 

i t i s the response of the whole p e r s o n a l i t y * an i n t e g r a t e d s e l f 

to the c e n t r a l R e a l i t y . Or, Radhakrishan also observes - i ^ h i l e 

f i x e d i n t e l l e c t u a l b e l i e f s marks o f f one r e l i g i o n from another , 

Hinduism sets i t s e l f not l i m i t s . I n t e l l e c t i s subord inate to 

i n s t i t u t i o n t dogmas to exper ience , outiar expression to inward 

r e a l i s a t i o n . Re l i g i on i s no t the acceptance of academic 

a b s t r a c t i o n or c e l e b r a t i o n of ceremonies but a k ind of l i f e 

and exper ience. I t i s i n s i g h t i n t o the na tu re o f Rea l i t y 

(Darsana) or exper ience of Rea l i t y (Anubhava). This exper ience 
— 

i s no t our emotionaS^' t h r i l l s o r a s u b j e c t i v e fancy ; but i s the 
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r e sponse of t h e whole p e r s o n a l i t y , t he i n t e g r a t e d se l f to 

t h e c e n t r a l R e a l i t y , Rel ig ion i s a s p e c i f i c a t t i t u d e of 

t h e s e l f i t s e l f and no o t h e r , though i t i s mixed up gene ra l l y 

35 uiith i n t e l l e c t u a l v i e u s , a e s t h e t i c norms and moral v a l u a t i o n " . 

From the d i f f e r e n t v i eus on r e l i g i o n both Western and 

I n d i a n , i t may be noted t h a t r e l i g i o n i s a b inding force which 

deepens t h e s o l i d a r i t y of human s o c i e t y . I t ' s very aim i s to 

conve r t t h e people belonging to d i v e r g e n ' E r e l i g i o n s i n t o a world 

community. And in order to accomplish t h i s o b j e c t i v e of r e l i g i o n 

we r e q u i r e t o c u l t i v a t e good wi l l and unders tanding of the ba s i c 

p r i n c i p l e s under ly ing in v a r i o u s r e l i g i o n s of t h e world. The 

fo l l ower s of d i f f e r e n t r e l i g i o n s must work toge the r with a 

s p i r i t of co -opera t ion and mutual r e s p e c t . And in order to 

promote t h i s s p i r i t of co -ope ra t ion and mutual r e s p e c t for one 

another t h e s tudy of comparat ive r e l i g i o n p lays an impor tan t 

r o l e . Hence, a b r i e f s tudy has been undertaken to explain the 

meaning of compara t ive r e l i g i o n and how i t he lp s in promoting 

t h e s p i r i t of t o l e r a n c e among the people of d i v e r g e n t r e l i g i o n s . 

The development of t he s c i ence of comparat ive r e l i g i o n 

came i n t o e x i s t e n c e p r i m a r i l y owing to two reasons -

(1) p u b l i c a t i o n and the s tudy of t h e sacred books of the East 

and ( i i ) the growth of Anthropology. Federick Wax Mullor gave 
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an insp i ra t ion to the study of coroparativ/e re l ig ion by his 

devotion to the subject of comparativ/e re l ig ion as uel l as 

by the publicat ion of 50 volumes of the sacred books of the 

East* 

Comparative re l ig ion i s not a specia l kind of r e l ig ion , 

i t i s only a pa r t i cu la r method of t r ea t ing r e l i g ion . "By 

comparative re l ig ion i s meant the comparative study of the 

b e l i e f s , va lues , symbols, cu l t s and i n s t i t u t i o n s of the 
36 re l ig ions of the world**. 

The aim of comparative re l ig ion i s not to prove that 

t h i s or tha t re l ig ion i s of supreme manifestation of the 

re l ig ions s p i r i t . I t i s r ea l ly d i f f i c u l t to maintain the 

absoluteness of any re l ig ion uhi le analogous phenomena are 

d i r e c t l y discovered among people of other f a i t h s . One has to 

r e a l i s e tha t every fo^m of r e l ig ion i s r e l a t i v e and as such 

i t can not claim the sole monopoly of r e l ig ious i n s igh t . The 

study of Comparative re l ig ion i s to be undertaken uith the 

s p i r i t of t r ea t ing a l l r e l ig ions to be r e l a t i v e in achieving 

the supreme i d e a l . IHax fu l l e r opines > "I hold tha t there i s 

divine element in every one of the great r e l i g ions of the 

uorld«. Similarly Or. Ers l ie Carpenter maintains that - "̂ The 

d i f fe ren t re l ig ions are l i k e par tners in the quest for the 

same object" , "̂ ^ Hence, only if the r e l a t i v i t y of a l l re l ig ions 
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of the world i s accepted thien i t becomes easy to discuss the 

aims and object ives of the study of comparative r e l ig ion . 

Religion i s such tha t i t includes a l l the areas of 

human l i f e - c u l t u r a l , socia l and indiv idual . Without entering 

i n t o the debate uhether re l ig ion i s the product of cul ture or 

cu l tu re has i t ' s or ig inat ion in r e l i g i o n , i t has been accepted 

by most of the re l ig ions thinkers that more than half of our 

experiences, values and symbols of cu l tu re are re l ig ions by 

na tu re . Culture i s the sum t o t a l of experiences, values and 

symbols of a society transmitted from generation to generation. 

I t elevates man above animals no doubt, but i t also conditions 

human mind and crea te d iv is ions among them. The same fact i s 

applicable in re l ig ion a lso . £very rel igion i s pregnant with 

some merits and demerits. The study of comparative re l ig ion 

helps people to study mult i fer ious re l ig ions and understand 

the weakness of the i r oun r e l ig ion . As a resu l t th i s sor t of 

se l f -cor rec t ion and in tegra t ion of foreign elements have already 

taken place whenever religiosi^s have in t e rac t ed . Study of 

comparative re l ig ion also helps in discovering the hidden t reasure 

of one 's oun r e l i g i o n . For example - "Contact with Hinduism 

Buddhism led to the discovery of the rich mystical t r ad i t ion of 

Chr i s t i an i ty which the people of the Uest had neglected during 

the 18th. and I9th. century. "Comparative re l ig ion helps the 
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s c h o l a r s to s tudy t h e r e l a t i o n of r e l i g i o n u i t h o ther aspec t s 

of cultt i ire. I t c l e a r s t h e path for u n i v e r s a l r e l i g i o n s atmos­

phe re to the peop le uorld o)/er. Comparative r e l i g i o n a l so 

i n c r e a s e s %iur confidence in u n i v e r s a l i t y of God and r e s p e c t 

for human r a c e . I t i n c l u d e s not a mere a t t i t u d e of t o l e r a n c e 

uhich impl i e s conscious sympathy, not p a t r o n i s i n g p i t y , but 

38 genuine r e s p e c t and a p p r e c i a t i o n " . 

Coming to s o c i a l aspec t i t can be s t a t e d t h a t t h e 

development of s c i e n c e and technology has l ed to both p o s i t i v e 

and n e g a t i v e consequences upon t h e peop le , i ^ i l e in i t ' s 

p o s i t i v e aspec t s c i e n c e and technology encourage co -opera t ion 

and mutual he lp a t n a t i o n a l and i n t e r n a t i o n a l l eve l» in i t ' s 

n e g a t i v e aspec t i t a l so f o s t e r s communal disharmony, u n r e s t , 

v i o l e n c e e t c ; Comparative r e l i g i o n can he lp a l o t in d e v ^ o p i n g 

t h e s p i r i t of harmony and u n i v e r s a l brotherhood among va r ious 

r e l i g i o u s communities. I f p r o p e r l y s tud ied comparat ive r e l i g i o n 

h e l p s to p r epa re a common ground t o f i g h t a g a i n s t immoral i ty , 

e x p l o i t a t i o n and o the r s o c i a l ev i l s« 

As r e l i g i o n p lays an impor tant r o l e in pe rsona l l i f e of 

i n d i v i d u a l in uhatever r e l i g i o n he may be. Comparative r e l i g i o n 

p rov ides s e v e r a l a l t e r a t i v e s p i r i t t i a l paUia->end techniques o the r 

than i t ' s oiiT). Suami Bhajanananda remarks - '^Comparative r e l i g i o n 

enables us t o have b e t t e r unders tanding of t h e phenomena of 
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r e l i g i o n in a l l i t ' s dimensions and p l ace o n e ' s oun r e l i g i o u s 

l i f e in a cosmic p e r s p e c t i u e t unders tanding o t h e r r e l i g i o u s 

en l a rges o n e ' s oun r e l i g i o n s consciousness"* In t h i s connect ion 

i t i s to be noted t h a t i n the t ask of s tudy ing comparat ive 

r e l i g i o n must be accomplished as Dr. Bonquet observes - "The 

only t o l e r a b l e uay of engazing in the uork i s to l e t oneself 

be e n t h r a l l e d by man's c e a s e l e s s ques t for something super 

n a t u r a l and e t e r n a l which the o rd ina ry l i f e of t h i s world w i l l 

never give him, and to t r y to put one ' s s e l f i n t o the p l a c e 

of those who are obviously e n t h u s i a s t s for a r e l i g i o n which 
39 i s not o n e ' s own". 

This i s an age of s c i e n c e and hence t h e r e i s l i k e l i h o o d 

t h a t a modern man i s not ready to accept the i n c r e d i b l e dogmas 

o r exc lus ive r e v a a l a t i o n s . He wants t o s c r u t i n i s e any r e l i g i o u s 

view through the s p e c t a c l e of reason and anything unreasonable 

i s not accep tab le to him. In add i t ion to t h i s» t h i s i s an age 

of humaneism as such the r e l i g i o n which does not pay heed to 

t h e human i l l s , s o c i a l and p o l i t i c a l problans can not p e n e t r a t e 

i n t o human minds. Rel igion which gives r i s e to d i s c o r d , d i v i s i o n , 

d i s i n t e g r a t i o n , f ana t i c i sm e t c ; f a i l s t o b r ing un i ty among the 

peop le and the se a re so dangerous t h a t i t t h r e a t e n s the very 

e x i s t e n c e of human r a c e . Hence, the p r e s e n t day world needs a 
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r e l i g i o n which i s capable of b r ing ing t o g e t h e r t h e d i v i n e 

r e v e a l a t i o n s of l i f e and t h i s kind of r e l i g i o n only can 

serv/e as the b a s i s of uorld o r d e r s . To put in the words of 

Bernerd Shau - " C i v i l i z a t i o n needs a r e l i g i o n uhich u i l l 

appeal the educated men and uomen, should be l i v i n g and 

dynamic r e l i g i o n and not a s t a t i c and foozen r e l i g i o n f u l l 

of b e l i e f s and s u p e r s t i t i o n s , or thodox dogmas and s o u l l e s s 
40 t r a d i t i o n " . 

Hence, r e l i g i o n must c r e a t e the s p i r i t of uni ty and 

s y n t h e s i s a t the h i g h e s t l e v e l - the t r i p p l e un i ty of f a i t h 

and r eason , f a i t h and f a i t h and f a i t h with l i f e ^ The fo rce fu l 

i n f l u e n c e of t h i s kind of s p i r i t of t he v a r i o u s creeds and 

s e c t s u i l l l ead to an e v e r - i n c r e a s i n g importance of t h e i r 

s p i r i t u a l elements r e s u l t i n g in the l i b e r a t i o n of v a l u e s , 

u n i v e r s a l and human embedded in them. This kind of r e l i g i o n 

u i l l be able to uork as a f o r ce of human u n i t y , f e l lowship 

and s e r v i c e . 

I t i s , however, h e a r t e n i n g t h a t t h i s s p i r i t of un i ty 

and t o l e r a n c e has been t h e r e in Ind ia s i n c e t h e time of Uedas 

down to the p r e s e n t age. Commenting on r e l i g i o u s t r a d i t i o n 

Toyenbee remarks - "This c a t h o l i c minded Indian r e l i g i o u s 
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s p i r i t i s tha uiay of s a l v a t i o n f o r human beings of a l l 

r e l i g i o n s i n an age i n uhich we have to l i v e as a s i n g l e 

41 f a m i l y i f ue are not t o des t roy ou rse l ves * . The miss ion 

o f I n d i a ' s r e l i g i o u s t r a d i t i o n i s t h a t - " i t does not want 

any r e l i g i o n to compromise or c a p i t u l a t e , i t wishes to t r e a t 

a l l r e l i g i o u s as f r i e n d l y pa r tne rs i n the supreme task of 

41 f o r m u l a t i n g t h e s p i r i t u a l l i f e of man". 

The Upanishads uhich are the e a r l i e s t p h i l o s o p h i c a l 

founda t ion of I n d i a also taught t o p r a c t i c e t o l e r a t i o n among 

the people search ing t h e i r way t h e same God. The most anc ien t 

u t te rance uhich i n f l uenced Ind ian c u l t u r e and r e l i g i o n doun 

t o the present age occurs i n the Rg Weda -> °Ckam Sat Uipra 

42 bahudha vadan te " . - the Truth i s one, sages c a l l i t va r ious 

names. The Bhagavad G i t a , the NagnacarS^a of wor ld r e l i g i o n 

dec la res - "Through whatever paths men may come to We, I 

r e c e i v e them". This i s a proc lamat ion of abso lu te freedom 

of each r e l i g i o n to s t r i v e and develop i n i t ' s own way and 

t o lead i t ' s v o t a r y to the h ighes t r e a l i s a t i o n . The Bhagavad 

G i ta also says -> " I t i s the one and the same mental consciousness 

t h a t i s spoken of as Brahman by the p h i l o s o p h e r s , as Paramatman 

44 by the myst ics and as Qhagavana by the devotees'*. 
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Thus t o l e rance and acceptance are the p r i n c i p l e s 

uh ich have been p r a c t i s e d i n I n d i a . Commenting on to le rance 

i n Ind ian r e l i g i o u s thought Suami Ranganathananda remarks -

" I n d i a has a l ong t r a d i t i o n uhich was created ea r l y h i s t o r y 

by our ph i losophy and f o s t e r e d by oar r e l i g i o n and our 

p o l i t i c a l s t a t e s i n subsequent per iods* Great uo r l d roov/ing 

s p i r i t u a l l eaders l i k e Krsna» Sankara and Ashoka i n the past 

p o w e r f u l l y i n f l u e n c e d m i l l i o n s of people r e s o r t i n g e n t i r e l y 

t o t he democrat ic method o f peacefu l pe rsua t ion backed by 

r a t i o n a l appeal and s t e r l i n g charac te r . I n our time» ue see 

the r e i n f o r c i n g to t h i s t r a d i t i o n and method of Suami Viv/ekananda. 

Ue had b e n e f i t of i t ' s success fu l a p p l i c a t i o n i n the soc io -

45 p o l i t i c a l f i e l d by G a n d h i j i " K. U, Reddy also remarks - "H indu ism 

i s perhaps the most t & l e r a n t of a l l r e l i g i o u s of the uo r l d - I 

mean no o f fence to o ther r e l i g i o n s . Hence^ i n t h i s count ry you 

w i l l f i n d ph i losophers of g rea tes t d i f f e r e n c e s i n c l u d i n g 

ph i losophers uho deny or at l e a s t do not t h i nk about God 

i n Hinduism t a k i n g a l l these the re i n , I see the to le rance of 

uhich t h i s f a i t h i s capable. Freedom of thought has been al lowed 

r e s u l t i n g i n what you f i n d today i n our c o u n t r y " Afc.i{this i s 

a f a c t t h a t va r i ous opposing r e l i g i o u s co -ex i s t ed i n I n d i a 

w i thou t any c o n f l i c t . In t h i s case we can r e f e r to the Ashoka's 

i n s c r i p t i o n s such an ea r l y hour i n the h i s t o r y of the human 
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c i v i l i s a t i o n uhere Ashoke dec la red - ^Ihe King P iyads i 

honours a l l s e c t s , monks and house -ho ld s , he honours them 

by g i f t s and v a r i o u s kinds of favours f o r he who does 

r eve rence to h i s oun s e c t u h i l e d i spa rag ing the s e c t s of 

o t h e r s uho l ly from attachment of h i s oun with i n t e n t to 

enhance the sp lender of h i s oun s e c t , in r e a l i t y by such 

47 conduct i n f l i c t s the s e v e r e s t i n j u r y on h i s oun s e c t " . 

i!luch e a r l i e r to t h i s example of t o l e r a t i o n i s , in the 

days of Buddha uhen va r ious s e c t s l i k e Padaka, Ladaka, N iga r tha 

e t c ; ex i s t ed u i t h o u t any mutual p e r s e c u t i o n . In the medieval 

age the emperor Akbar s e t an example of c u l t u r a l fe l lowship 

in t h e sphere of r e l i g i o n . He b u i l t Fatehpur s i k r i , t he house 

of uorship (ib'adad Kh'ana) uhere a l l adheren ts belonging to 

v a r i o u s r e l i g i o u s l i k e Hindu, Muslim, Qaina, Zoroas t r ian met 

t oge the r and d i scussed t h e problems of metaphysics and r e l i g i o n . 

He even promulgated a neu creed *Q i n - E l a h i * uhich uas s y n t h e s i s 

of the t r u t h s of t h e va r ious r e l i g i o n s knoun to him, Dara-sukhoh, 

son of k ing Sahjahan being a t t r a c t e d to sufism hold the opinion 

t h a t t h e r e are as many roads to God as t h e r e are seekers of 

Him, He u r o t e a book on the mingl ing of t h e tuo o c e a n s , ' W a j i -

naul-Baharam* - t h e tuo oceans being Hinduism and Is lam. In 

the mediaval t imes f e l l o u s h i p in the f i e l d of r e l i g i o n gave 

b i r t h to a galaxy of sacred sou l s l i k e Nanak, Ramananda, Kabir 
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T u l s i d a s , Daydsua W i r a b a i , e t c , i n bo th H i n d u and Musalman. 

Hence D r . S» Radhakr i shan u r i t e s - "The r i c h n e s s i t o l e r a n c e 

and p r o f o u n d i t y o f t h e I n d i a n r e l i g i o n and i t s e n d u r i n g r o o t s 

among I n d i a n p e o p l e made i t d i f f i c u l t f o r C h r i s t i a n s t o 

48 sp read i n I n d i a " , 

D u r i n g B r i t i s h e ra t h e i n f l u e n c e o f C h r i s t i a n i t y and 

u e s t e r n E n g l i s h e d u c a t i o n b r o u g h t about a r e l i g i o u s awakening 

and gav/e b i r t h t o a number o f r e n a i s c e n t H indu t h i n k e r s l i & s 

Ram Mohan Roy, Ramakr ishna» Suami l / ivekananda^ Mahatroa GanUhi 

and many o t h e r s . Ram Mohan Roy uas t h e f i r s t I n d i a n uho b r o u g h t 

about f u n d a m e n t a l u n i t y o f s p i r i t i n H i n d u , Mus l im and C h r i s t i a n 

r e l i g i o n . I n 1928 he founded Brahma-Sam'aj, a s o c i e t y b e l i e v i n g 

God, open t o a l l men i r r e s p e c t i v e o f a c a s t e , c reed and r e l i g i o n , 

Ramakr ishna uas i n t h e d i r e c t l i n e o f r i s h i s o f t h e Upan i shads , 

He d e c l a r e d - " i n a l l r e l i g i o u s t h e human mind i s r e v e a l e d i n 

49 
i t ' s sea rch f o r t r u t h " , F o l l o u i n g RamaKrishna Suami Uivekananda 

i n c o n f o r m i t y u i t h t h e age o l d t r a d i t i o n o f I n d i a p r e s e n t e d t h e 

sweep ing i d e a s o f ' S a n a t a n i Dharraa' and c a r r i e d t h e message o f 

u n i t y and u n i v e r s a l b r o t h e r h o o d even t o t h e u e s t . I n Suami 

l / i vekananda ' s uords - " I a c c e p t a l l r e l i g i o u s t h a t u e r e i n t h e 

p a s t and w o r s h i p them a l l i n whatever f o rm t h e y wo rsh ip Him, 

I s h a l l go t o t h e mosque o f t h e Muhammedan Knee l b e f o r e 
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Chr i s t • I s h a l l go i n t o the f o r e s t and s i t doun in 

med i t a t ion u i t h the Hindus uho i s t r y i n g to see t h e l i g h t 

uhich l i g h t e n s t h e h e a r t of every one" . Through h i s 

message and serv/ice in both t h e hemispheres he uni ted humanity 

through the d iv / in i ty running through a l l e x i s t e n c e . The s p i r i t 

of I nd i a being t h e a s s i m i l a t i o n of v a r i o u s elements t h a t came 

t o t h i s country so Mahatma Gandhi a l so appealed to a l l of us 

•*to open our doors to a l l the uinds t h a t blou but not to get 
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swept off our f o o t " . He ded ica t ed h i s l i f e for Hindu-Muslim 

un i ty and sa id - " the t r u e beauty of Hindtt-Muslim l i e s in i t ' s 

remaining t r u e to h i s oun r e l i g i o n and yet being t r u e to each 
52 

o t h e r " . In modern t imes t h e r e a re records of Hindu-rtuslim 

un i ty and f e l l o w s h i p . Dr. Taylor remarks - "Rel ig ions q u a r r e l s 

between t h e Hindu and t h e l*luhammedan are of r a r e occurance . 

These two c l a s s e s liv/e in p e r f e c t peace and concord and ma jo r i t y 

of the i n d i v i d u a l s belonging to them have been overcome t h e i r 
53 p r e j u d i c e s so far as to smoke from t h e same hookah". 

From the above d i s c u s s i o n i t i s ev iden t t h a t I n d i a 

sought for throughout her h i s t o r y for the freedom of the 

s p i r i t and union of h e a r t s . " I t does not d e s t r o y d i f f e r e n c e s 

but d i s cove r s t h e i r under ly ing a f f i n i t i e s when new 

i d e a s old t r a d i t i o n s are not d i scarded but a re t r e a t e d with 

r e s p e c t in t roduced by way of i n t e r p r e t a t i o n " . 
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Even af te r independence India to keep i t ' s age-old 

t r ad i t i on of to le rance , i t has followed the p r inc ip le of 

secularism. Original ly though the cons t i tu t ion makers of 

India did not incorporate the uord 'Secularism* in Indian 

cons t i tu t ion i t has been inser ted in 42nd. amendment of the 

cons t i tu t ion in 1976, But the p r inc ip le of secularism as 

pract ised in India in accordance with cons t i tu t iona l provision 

i s d i f ferent in respect of i t ' s meaning of secularism as 

understood in the West, 

U ^ e n e r a l l y secularism i s a terra uhich can be viewed from 

two aspects - Pos i t ive and negat ive . Secularism has been 

described as a movement in tensely e thical and negatively 

re l ig ions with p o l i t i c a l and philosophical antecedents. Pounded 

ui th the express intent ion of providing a cer ta in theory of 

l i f e and conduct, i t follows tha t "in i t ' s pos i t ive aspect i t 

i s e t h i c a l , s ince i t under,iook to t h i s without reference to 

de i ty or a future l i f e and t h i s proposed to f u l f i l a re l ig ious 

aspect apart from re l ig ions i n s t i t u t i o n s , i t may be regarded 

as negatively re l ig ions* I t ' s o r ig in , however, was primari ly 
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due to the cer ta in p o l i t i c a l and philosophical inf luences" . 

Though the philosophical roots of secularism can be traced 

back to 3araes, Will and Bent^ara e tc , with an a n t i - t h e i s t i c 

forceful a t tent ion inher i ted from Thomas Paine and Richard 
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CarlylB) yet socialism oues i t s name and in l a rge measure 

i t s existence to the l i f e and u r i t t i n g s of Holyoake and 

Bradlaugh. Actually secularism developed at a period uhen 

the re la t ion betueen science and re l ig ion uere begining to 

be treated as those of sharp opposition and proclaitaed 

independence of secular t r u t h . Secular knowledge i s founded 

upon the experience of t h i s l i f e and can be maintained and 

tes ted by reason at work in experience* I t conciev/ed that 

j u s t as mathematics) Physics* Chemistry uere secular sc iences , 

so i t uould be possible on the same l i n e to es tabl ish a secular 

theory of the conduct and uSlfare of l i f e . The basic p r inc ip le 

of secularism i s to look for human improvements by material 

means alone because these means are more proximate and tha t 

independently and in themselves they are adequate to secure 

the directed end. To be prec i se secularism in Uest as Y* rOasiah 

says - " the cu l t iva t ion of the secular a t t i t u d e of 

l i f e and especia l ly towards re l ig ions claims in the l i g h t of a 

s c i e n t i f i c uorld vieu. Hence i t means the fu l l exploi ta t ion of 

the resources of one 's country ui th the help of science and 

technology in u t te r disregard to super -mater ia l ism. Therefore, 

secularism i s th i s uor ldly . In th i s sense secularism i s not 

an t i - r e l i g ions but qui te ind i f fe ren t to r e l i g i o n . Religion i s 

kept apart from a l l public a c t i v i t i e s - s o c i a l , economic and 
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p o l i t i c a l Religion i s regulated to man's personal 

l i f e only".^^ 

But th i s meaning has not been adopted in India. From 

the common supposition and the convention developed in our 

country. Secularism means tha t India i s not a theoera t ic 

s t a t e and there i s no preference for any one re l ig ion exis t ing 

in India. All r e l ig ions have equal r igh t s and a l l r e l ig ions 

are equal before the lau of the secular s t a t e . I t means the 

co-existence of a l l re l ig ions or equal respect for a l l 

r e l ig ions - 'Sarva Dharma Saraabh'awa'. Dr. S. Radhakrishan 

also observes - "It may strange that our government should 

be secular one while our cu l ture i s rooted in s p i r i t u a l values . 

Secularism here does not mean i r r e l i g i o n or atheism or even 

s t r e s s on material conforts . I t proclaims that i t lays s t r e s s 
57 

on the un iversa l i ty of s p i r i t u a l values". Thus in India 
secularism i s a re l ig ious concept and not a socia l or p o l i t i c a l 

concept. Secularism, in the preamble of Indian const i tu t ion 

means - co-existence of a l l r e l i g i o n s . This i s what Gandhiji 

maintained - "I believe in the Bible as I bel ieqe in the Gita. 

I regard a l l the great f a i ths of the world as equally t rue 

with ray own. I t haunts me to see anyone of them caricatured 
58 as they are to-day by thei r own followers". As India has 

regard for s p i r i t u a l values so the p r inc ip le of secularism 
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i n I n d i a must be based on t u o supreme p r i n c i p l e s o f m o r a l i t y 

as Kant m a i n t a i n e d . They are - ( i ) Clan i s sac red t o man, 

( i i ) Man must be on t h a t maxim t h u s u h i l e he can a t t h e same 

t i m e w i l l t h a t i t s h o u l d become a u n i v e r s a l l a u . The l a w , 

o r d e r , p r i n c i p l e s , r u l e s e t c , o f t h e s t a t e o r o f any r e l i g i o n 

must be i n accordance u i t h t h e s e supreme p r i n c i p l e s . I n s i s t e d 

on t h e r e c o g n i t i o n o f p o t e n t i a l d i v i n i t y i n man as t a u g h t by 

A d u a i t a Uedanta . Swami Wivekananda a l s o d i r e c t e d h i s r e l i g i o u s 

p r e a c h i n g s and a c t i v i t i e s f o r t h e u e l f a r e o f t h e human r a c e 

f o r i n I n d i a r e l i g i o n i s t h e p r i m e m o t i v e f o r c e o f a l l 

a c t i v i t i e s . And i n t h i s c o n n e c t i o n i t i s t o be remembered 

t h a t Wahatroa Gandhi a l s o r e g a r d e d h i s p o l i t i c a l a c t i v i t i e s 

t o be r e l i g i o u s i n c h a r a c t e r 

2 . 3 'BACKGROUND OF SWAWI ^Il/EKANANDA AND MAHATMA 

GANDHI'S IDEA OF RELIGION* j 

Suami ^ i vekananda and (*lahatma Gandhi ue re t h e a p o s t l e s 

o f t o l e r a n c e . Both o f them d e d i c a t e d t h e i r l i v e s t h r o u g h t h e i r 

a c t i v i t i e s and t e a c h i n g s i n c o n t i n u i n g t h e a g e - o l d r e l i g i o u s 

t r a d i t i o n o f t o l e r a n c e t h r o u g h o u t t h e u o r l d . Hence, i t i s 

n e c e s s a r y t o d i s c u s s t h e i r r e l i g i o u s , s o c i a l and p o l i t i c a l 

background t h a t made t h e s e two t h i n k e r s r e l i g i o u s l y t o l e r a n t . 
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I t i s uel l knoun tha t technological revolution brought 

about by raodarn science and technology in the 17th, century 

helped to make prominent the mundune values and to increase 

man*s uorldly appetite for the tuo and a half century. The 

heavy impact of science and technology uas f e l t more or less 

dimension in the r e s t of the uorld including India. The uhole 

uorld uas in the grip of forces physical , mental and social 

reinforced by the s c i e n t i f i c revolut ion. This s c i e n t i f i c 

revolution of the Uest carried uith i t both benevolent as ue l l 

as roalovolent elements. The benevolent elements const i tuted 

an a t t r a c t i v e feature of modern c i v i l i z a t i o n , destruct ion of 

d i s tance , physical unif icat ion of the uorld, theory and p rac t i ce 

of democracy based on the digni ty of individual and various 

plans and measures all-round soc ia l ue l fare throughout the 

uorld, the increase of r e l ig ious tolerance and feudal emergence 

of In terna t ional outlook. 

But unfortunately ui th the advent of 20th. century the 

malevolent elements of the s c i e n t i f i c revolution s tar ted 

importunately forwarding in the form of se l f i shness , v iolence, 

uar e tc . Describing the s i tua t ion Suami Ranganathanda remarks -

"ITth, century Europe had banished re l ig ion as a centre of 

human royalty as a reaction against 30 years r e l ig ious uars 
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of t h a t cen tury and s u b s t i t u t e d sense va lues in i t ' s p l a c e . 

But in t h i s ban ish ing r e l i g i o n Western man had a keen f e e l i n g 

he uas ban ish ing a th ing of deep va lue of l i f e but he could 

no t help i t , as t h a t va lue had been presen ted t o him enclosed 

in elemwits i r r a t i o n a l and a n t i - s o c i a l and a l i e n to h i s neu-

59 formulated s c i e n t i f i c and r a t i o n a l temper, aims and methods". 

And in t h i s c r i t i c a l j u n c t u r e uhen t h e r e a rose a sharp 

oppos i t ion between sc i ence and r e l i g i d n and reached i t * s 

h i g h e s t a l t i t u d e , some eminent r e l i g i o u s t h i n k e r s l i k e Raja 

Ram Wohan Roy, RamaKrishna Paramhamsa, Suami l/ivekananda and 

Mahatma Gandhi born in I n d i a , 

I n d i a uas under the B r i t i s h regime by the time Suami 

Uivekananda and Wabatma Gandhi were born. In 1857, the Sepoy 

Mutiny, t h e f i r s t Indian s t r u g g l e for independence a g a i n s t 

B r i t i s h c o l o n i s a t i o n took p l a c e only to s u f f e r d e f e a t . Being 

defea ted Indian people f e l t humi l i a ted and a suppressed f e e l i n g 

of d i s s a t i s f a c t i o n uas p r e v a i l i n g , on the o ther hand under the 

B r i t i s h regime modern c i v i l i s a t i o n u i th a l l i t * s a c c e s s o r i e s , 

manners, customes, r a i l w a y s , t e l eg raph e t c . ue re advancing 

a l l over I n d i a u h i l e i t ' s thoughts and neus were encrosaing 

t h e mind of t h e people ouing t o i n t r o d u c t i o n of English 

educa t ion . Ch r i s t i an m i s s i o n a r i e s s t a r t e d look ing doun upon 
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Hindu social customes, r e l i g ions Reliefs and p rac t i ce s . 

They s tar ted asser t ing supremacy over Hindu re l ig ion and 

cu l tu re . Influenced by the English education some Indians 

uere a t t rac ted to Uester c i v i l i s a t i o n doubting on the Indian 

t r a d i t i o n a l idea ls and uays of l i f e . Even some educated 

Indians l o s t fa i th in their socia l cul ture and re l ig ion and 

uanted to adopt uestern idea l s for salvat ion of the i r 

country, A feu b r i l l i a n t i n t e l l e c t u a l s threw off their time 

honoured fa i th and turned a the i s t or accepted Chr i s t i an i ty , 

commenting on the Indian scholars of that time Lord Nacaulay, 

the a rch i tec t of Indian education wrote in 1831 - "I have 

never found one among them who uould deny tha t a s ingle self 

of a good European Library uas uorth the uhole nat ive 

l i t e r a t u r e of India and Arabia", Inspired by the increasing 

Europeanisation of the Hindus again wrote in 1836 - "Our 

English schools are f lour ishing wonderfully. If our plans of 

education are followed up, there will not be a s ingle ido la te r 

(Hindu) among the respected class in 50 years hence**. 

Commenting on Indian soc i a l , p o l i t i c a l and re l ig ious s i tua t ion 

of that time Suami Ditmananda also writes - "Wever before such 

a sweeping influence of western cul ture could be seen among 

the educated i n t e l l e c t u a l s of India, Calcutta had witnessed 

unprecedented scenes when nearly half of the 400 bright and 
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c u l t u r e d s tudents of Ca lcu t ta Presidency Col lege l e f t 

Hinduism under the moderniz ing i n f l u e n c e of Derez io . These 

young Bengalees paraded through the s t r e e t s of Ca lcu t ta w i th 

brandy b o t t l e s and beaf baskets shout ing slogans aga ins t 

Hinduism which uas considered on ly a r e l i g i o n of supers t ion 
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and i d o l a t o r y " . The ship of Hinduism uas passing through 

one of i t ' s roost c r i t i c a l p e r i o d s . But f o r t u n a t e l y by t h i s 

t ime some sacred sou ls of I n d i a s t a r t e d r e a c t i n g aga ins t the 

western c u l t u r e and c i v i l i z a t i o n . Some r e l i g i o u s and s o c i a l 

movements l i k e Braroho-Samaj by Raja Ram Wohan Roy i n Bengal, 

Arya-Samaj i n punjab by Dayananda Sarasuat i e t c , came i n t o 

ex is tence t o cope u i t h the Western r e l i g i o u s and c u l t u r a l 

aggress ion, "But none of these o rgan i sa t i ons uere capable of 

c a l l i n g f o r t h of n a t i o n a l genius of I n d i a or to p o i n t i n g the 

I n d i a ' s c h i l d r e n the t rue impor t of t h e i r voluminous s c r i p t u r e s , 

the un i ve rsa l character of t h e i r r e l i g i o n , the inner harmony 

o f t h e i r raultiferious b e l i e f s , the fundamental u n i t y of t h e i r 

n a t i o n a l l i f e d e s p i t e d ivergence of s e c t , c reed , cas te , colour 

customs and language none could r e s t o r e t h e i r f a i t h i n t h e i r 

anc ien t h e r i t a g e and hou to accept the neu on the basis of the 

o l d and apply the e te rna l r e l i g i o u s p r i n c i p l e to modern 
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c o n d i t i o n " . To quote Suami Ditatmananda - "one one s ide the re 

was cha r i d i es of new reformers and i n t e l l e c t u a l s f u l l of ha t red 
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and c r i t i c i s m a g a i n s t s u p e r s t i t i o n , c a s t e - b o u n d and p r i e s t -

r i d d e n H indu i sm as p r a c t i c e d by t h e c a s t e H indus on t h o s e 

d a y s . On t h e o t h e r h a n d , t h e r e uas t h e s c y l l a o f o r t h o d o x y 

ue re as Suami V ivekananda says *- *a groun up men by hundreds 

have been d i s c u s s i n g f o r yea rs uhe the r ue s h o u l d d r i n k a 

64 
g l a s s of wa te r w i t h t h e r i g h t o r tijre l e f t " . 

Though i t uas p e r i o d o f I n d i a n Rena issance bu t l i k e 

European Rena issance i t uas n o t a r t i s t i c and__Jj^nrnrY mnynmnnti 

I n d i a n Rena issance uas p r i t r f ^a r i l y c u l t u r a l and s p i r i t u a l , n o t 

s i m p l y a r e l i g i o u s mov/eraent'. Though I n d i a n Rena issance s t a r t e d 

l o n g b e f o r e t h e b i r t h o f Suaroi l / iv/ekananda and Mahatma Gandhi 

y e t , i t bo re a l i t t l e f a i t h f o r t h e s p i r i t u a l r e g e n e r a t i o n o f 

t h e I n d i a n p e o p l e . They cou ld see v e r y c l e a r l y t h a t t h e s h i p 

o f H indu ism uas p a s s i n g t h r o u g h most d i f f i c u l t p e r i o d s . Suami 

Uivekananda f e a r e d - " i f i t goes f o r an ano the r c e n t u r y , a l l 

o f us u i l l be i n a l a u n a t i c asy l um. The r e l i g i o o s p r a c t i c e s 

o f H indu ism u e r e l i k e as S u a m i j i h i m s e l f d e s c r i b e d - "A p e t t y 

v i l l a g e custom nou t h e r e a l a u t h o r i t y and n o t t h e t e a c h i n g s 

o f t h e Upanishads «*. Hence Suami l / ivekananda uas i n s e a r c h 

o f a dynamic and modern H indu i sm u h i c h would save I n d i a f r o m 

t h e a l l - r o u n d d e g r a d a t i o n s - l i k e r e l i g i o u s , p o l i t i c a l and 

c u l t u r a l . P r a c t i c a l l y i t uas Suami Uivekananda uho gave 
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massage o f Renaissance i n t o a concrete shape and nahatma 

Gandhi pu t i t i n t o p r a c t i c e . 

Both Suami Uivekananda and nahatma Gandhi t r a v e l l e d 

throughout I n d i a and found most of the Ind ian people uere 

u l i t e r a t e and pover ty s t r i c k e n . The economic p o l i c y adopted 

by the B r i t i s h e r s uas on ly to f u l f i l l t h e i r vested i n t e r e s t s . 

Hence* t he socio-economic cond i t i ons of the Ind ian people 

uere d e p l o r a b l e . Both these sacred souls ue re , t h e r e f o r e * 

search ing t he uay out to save t he na t i on as E| uhole and found 

t h a t r e l i g i o n had to be the p r i n c i p a l and l e a d i n g f o r c e i n 

implement ing the p o l i t i c a l and s o c i a l change i n I n d i a . According 

to both of them on ly the dynamic and modern Hinduism uas capable 

o f r a i s i n g t h e Ind ian people to a honourable p o s i t i o n . Suami 

l/ivekananda be l ieved - "The Hindu roan d r i n k s r e l i g i o u s l y , sleep 

r e l i g i o u s l y , ua lks r e l i g i o u s l y , marr ies r e l i g i o u s l y robs 

r e l i g i o u s l y " . He also be l ieved - " I f you uant to speak of 

p o l i t i c s i n I n d i a you must speak through the language of 

r e l i g i o n " . Both the t h i n k e r s be l ieved t h a t s p i r i t u a l 

regenera t ion i s t o be brought about i n I n d i a as a uho le . Re l i g ion 

i s the key to the s o l u t i o n of a l l problems. 
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CHAPTER I I I 

SWAHI \/I\/£KANANOA ON RELIGION 

3 . 1 EMERGENCE OF \yi i/EKAN ANDA i 

Suami Viuekananda ( N a r e n d r a Nath O a t t a , 12th 3 a n u a r y , 

18 63) uas born i n a r e l i g i o u s atmosphere o f h i s house and 

s u r r o u n d i n g s where God uas i n j e c t e d t o h i s roind i n t h e g u i s e 

o f God's commandraents. S ince h i s v/ery c h i l d h o o d he observed 

v a r i o u s r e l i g i o u s r i t e s and ceremonies p e r f o r m e d i n h i s house 

and h i s n e i g h b o u r h o o d . He a l s o v i s i t e d many t e m p l e s , c h u r c h e s 

and mosques. The e f f e c t o f a l l t h e s e i m p r i n t e d i n h i s mind 

i n such a manner t h a t he began t o t a k e God f o r g r a n t e d . He 

had n a t u r a l u rge f o r c l a s s i c a l mus ic and p o e t r y . He a t t e n t i v e l y 

s t u d i e d S h e l l y and U o r d s u o r t h d u r i n g h i s c o l l e g e l i f e . As G. S* 

B a n a h a t i w r i t e s - •'He s t u d i e d U o r d s u o r t h and S h e l l e y ' s 'Hymns 

t o i n t e l l e c t u a l b e a u t y ' touched him t h e p r e s e n c e o f supreme 

R e a l i t y u h i c h had a cu rved c o r n e r i n h i s mind due t o 

t h e s t u d y of c e r t a i n wes te rn p h i l o s o p h e r s " . He a l so had a 

m e d i t a t i v e s t r a i n t h a t o f t e n made him appear a l o o f and 

i n d i f f e r e n t . He used t o l i v e t h e a u s t r e o f a s p i r i t u a l a s p i r a n t 

and hence he d a i l y p r a c t i s e d m e d i t a t i o n on God, He had a l s o 

many more q u a l i t i e s o f head and h e a r t t h a t be tokend h i s f u t u r e 
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g lo r i e s , Mr. Hast ie , the p r i n c i p a l , Current Assembly I n s t i t u t e 

marked him as one of the genius among h is s tudents . I t uas 

Hast ie uho for the f i r s t time told hira about the mystical 

experience in the course of h is l e c tu re on poet ic trences 

of yordsuorth. 

I t has been- already shown in some previous paragraphs 

tha t during the time of Suami l/iv/ekananda re l ig ion uas carrying 

on a l a s t ditch f i gh t , as i f , ui th m a t e r i a l i s t i c and r a t i o n a l i s t i i 

philosophy. Theism, material ism, scepticism e t c . , uere competing 

uith one another for a hold on human thought and l i f e . By th i s 

time Westernised education had already been i n f i l t r a t i n g Hindu 

minds. His search for the knowledge of the t ru th impelled him 

to study uesti&rn science, h i s to ry and philosophy. For sometime 

he was more or l e s s influenced by Hume and Bentham's atheism, 

Spinoza's pantheism, Darwin's theory of aft/olution, Oompte and ' 

Spence's posit ivism and agnosticism and other western, phi loso­

phical theor i e s . To quote Banahati - "Philosophy was his na tura l 

l i k ing and feruishly digested Herbert Spencer whose influence 

can be f e l t in his discharging arguments l/ivekananda l a t e r 
2 

developed". He also studied the philosophy of Kant, Hegel and 

Schopenhaur as well . Being wel-conversant with modern s ta lwar ts 

of science and philosophy, he possessed a s tern s c i e n t i f i c 

a t t i t ude and uncompromising respect for human i n t e l l e c t . 
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Like some remarkable youth of his day; Suami Wivekananda 

came under the influence of Braraho-Samaj led by Keshab Chandra 

Sen and Debendra N ath Tagore, Uiuekananda regular ly attended 

the meetings of Bramho-Samaj and took act ive pa r t i c ipa t ion in 

devotional chorus as he had also a sueet voice. And through 

the meetings of Bramho-Samaj he uas draun towards Indian re l ig ion 

and philosophical her i tage and ui th in a short time he familiarised 

himself ui th the basic ideas of Indian thought. He used to study 

in tens ive ly the l/edas, the Upanishads, the Bhagavad Gita, 

Sankara's Advaita Vedanta and a l l philosophical systems of India, 

In sp i t e of a l l these Uivekananda's quest for God uas not s a t i s f i e d . 

The p r inc ip les adopted by Bramho-Samaj though a t t rac ted him for 

cer ta in reasons fa i led to cas ie spel l on him. To quote Satpra-

kasmanda - "The Bramho-Samaj uas a socio-rel igior ts movement 

considerably influenced by western thought and cu l tu re . I t uas 

primari ly based on reason and ethics and not on the supersensuous 

experiences. I t served as a check against English educated 

youths becoming converts under the influence of the chr i s t i an 
t 

miss ionar ies . But i t could not sa t i s fy Narendra Nath's yearning 

for d i r ec t knowledge of God. The Samaj uas opposed to Hindu 

idol uorship, ca s t e -d i s t i nc t ion and child marriage, and unlike 

Hinduism supported uidow-marriage. Young Narendra Nath uas in 

favour of these ideas of reform but i t s conventionality lacking 
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in t r u e devot ion to God had l i t t l e charmon him". He was 

s l o u l y moving through h i s enormous stock of knowledge towards 

t h e ques t ion which marked t h e r e a l begining of h i s i n t e l l e c t u a l 

ques t for God, In 1881, he asked D.N, Tagore h i s famous ques t ion 

'Have you seen God' and got no r e p l y . 

Then came h i s t u r n i n g p o i n t of h i s l i f e in h i s meeting 

with Ramakrishna Paramhansa in November 1881, Uhen \/ivekananda 

asked RamKrishna i f he had seen God and got the h i s t o r i c answer. 

RamKrishna r e p l i e d - "Yes I have seen Him even as I see you only 

more c l e a r l y , more aJiA£«aasiy.". He a lso to ld him t h a t he f e l t t he 

r e a l i t y of God in h i s own l i f e , in t h e p u l s e of h i s being and 

was face to face with Him almost a l l h i s l i f e and t h i s made a 

profound change in Wivekananda. To quote Dr. S. RadhaKrishnan -

"The impact of h i s p e r s o n a l i t y , h i s p a s s i o n a t e l ove fo r God 

made a remarkable change in h i s l i f e and works of Wivekananda. 

RamKrishna's answer acted as soo th ing balm to h i s a g i t a t e d 
5 ne rves ", 

For a long t ime , however, l/ivekaoanda was a staunch 

i n t e l l e c t u a l . He did not accept any a s s e r t i o n of h i s master 

wi thout p u t t i n g i n t o c ros s -examina t ion . As a Bramho he had no 

b e l i e f in image-worship l/ivekananda and even c r i t i c i s e d 

Ramakrishna 's Ka l i -worsh ip , l/ivekananda asked him i f he had to 

worship Her because he was t h e r e with him. Ramakrishna r e p l i e d 
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" A l l r i g h t be fo re l ong you u i l l no t on ly accept Her but ueep 

i n Her name". VivekanaPda could not understand many of h i s 

sayings of h i s master and r e b e l l e d . At l a s t i t i s the burn ing 

r enunc ia t i on of h i s teacher which removed h i s o b s t i n a t e 

r a t i o n a l i t y , Uiwekananda throughout h i s l i f e looked upon h i s 

master Rarakrishna as a r e a l i s e d s o u l . To pu t i n h i s own words -

" S r i Ramkrishna incarna ted i n I n d i a to demonastrate what the 

t r u e r e l i g i o n of the Aryan i s * ' . He also sa id - "He showed 

by h is l i f e what the r i s i s and auataras r e a l l y wanted to teach . 

The books are t h e o r i e s i he was r e a l i s a t i o n " . 

A f t e r the sad demise of Ramkrishna i n 1886 he had to 

keep h i s d i s c i p l e s toge ther . They performed •Vraja-Horaa' i n 

1887 and became asce t i c and took sanyas in 's name. In 1888 

he embarked upon ex tens ive t r a v e l s . He v i s i t e d a l l the impor tan t 

cent res of Ind ian c u l t u r e and wandered the v/ast land from 

Himalayas to Capecaroorine, Dur ing h i s second t r i p he met Pavahar i 

Baba at Gaj ipur and was tempted to take y o g a - p r a c t i c e , but the 

v i s i o n of Ramkrishna made him to go back to h i s monastery. In 

Ahmmedabad he was a t t r a c t e d to 3aina and I s l a m i c t r a d i t i o n . 

H i s t o r i c a l monuments s t i r r e d him deeply . In the midst of ru ined 

steps of Nalanda and SaCanath he brooded over the meaning of 

Buddha's l i f e . As a born l o v e r of humanity Viuekananda was 
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n a t u r a l l y drawn to the compassionate Buddha, "Buddha" he 

s a i d , "was not a man but a r e a l i s a t i o n . Enter a l l ye, in to 
g 

i t ; hawe recieve the key". He se t out again to the Himalayas 

in 1898 uith determination not to re tu rn . He wished to become 

• Paribrajaka* , a so l i t a ry roaming monk and wandered to and 

fro for two years . In Kanya-kuinari Uiuekananda se t on a rock 

and s ta r ted meditat ing. On his meditation Or, Lakshmi Kumari 

writes - "Vlarvellous was that meditation. Ind i a ' s glorious 

pas t , degeneration of the present and glorious future passed 

through Swamiji's mind. During t h i s meditation and thereaf te r 

he reciowed the answers of h is quer ies . His search was over. 

Mother's work presented i t s e l f before him as well loud out 

plan, the cent ra l theme which i s "Expansion of cours in 
10 s p i r i t u a l terms". 

Then came out the turning point of h is career . He 

attended the f i r s t session of Parliament of Religions at 

Chicago on September 11, 1893 and there he gave an exposition 

of Uedanta Philosophy. That eventful" day, 11th SeptSraber 1893 

i s now one of pages l e t t e r ed in gold in the his tory of re l ig ions 

of the world. Almost a l l r e l ig ions were represented there and 

the respect ive leaders had arrived there and they t r ied hear t 

and soul to es tabl ish supremacy of t h e i r own fa i ths and be l i e f s . 
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" I t uas in to such a croud tha t Suami l/ivekananda found the 

way and contrary to uhat othar l eade r s .d id , from the v/ery 

f i r s t not&- "Sis ters and Brothers of America* his uas a 

tune uhich created resonance of the t rue and fundamental 
11 

harmony and made people think and feel as one"*. To quote 

a feu l i nes from'Indian Mirror ' 1893 - "Truely i t may be 

said of Suami Viuekananda's work in America, t ha t he went, 

spoke and conquered. The influence that t h i s gifted Hindu 

youth i s exerc is ing, i s something wonderful. His teaching has 

so to l e ren t , unsectorian, lucid and log ica l and free from 

resentful invectiv/e and so t ruely represen ta t ive of higher , 

ideas of Hinduism that h is audiences have boued doun before 

him in astonished gra t i tude" . An 'American review* 1V1897 

observes - "Toleration to a l l uas a high i d e a l , love a l l the 

f a i t h s , seeming r igh t and goodness in a l l r e l ig ions uas the 
13 

highest i d e a l " . By his eloquence, depth of knowledge, 

expansiveness of h i s vision^ i n t e n s i t y of his r ea l i s a t ion he 

uas capable of proving himself to be the top of a l l re l ig ious 

thinkers - 'Ran of the Congress*. Uithin a short period of his 

staying there he carved for himself a n i tche in the audience 

at the world of Parliament and also the hear t of the uell-meaning 

people.of America and l a t e r in England and Europe, The Suami 

Wivekananda came to Neuyork and sai led for England in September 

1895. In the same year he delivered a s e r i e s of lec tures on 
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Karraa-yoga, Bhaki-yoga i n Herverd U n i v e r s i t y . In the month 

o f February 1896, he organised the l/edanta Society of 

Neuyork, Than Vivekananda uent t o London uhere he met some 

u o r l d famous Phi losophers l i k e P ro f . Wax Mu l l e r and Paul 

Oaftison. 

A f t e r the success fu l tou r of America and England ttie 

Came back to I n d i a , On h is r e t u r n to I n d i a he rac ieved a 

he ro i c uelcome. But he had l i t t l e t ime to r e s t on the l a u r r e l s . 

He undertook u h i r - u i n d tour e a r r i n g ui i th him the message of 

s p i r i t u a l i t y of I n d i a to remote pa r t s of I n d i a . In October 

1890 he re tu rned to Be lur , the headquarter of Rarakrishna 

M i s s i o n . He also founded the Adva i ta Ashram i n Almora i n the 

month of Narch 1899. In the same year he had h i s second tour 

t o America w i t h h i s devoted d i s c i p l e S i s t e r Niv /ed i ta to 

observe the work of Uedanta soc ie t y t he re . In 1900, he uent 

to Par is to a t tend the Congress of H i s t o r y of R e l i g i o n s . He 

re tu rned to Belur on 9th December 1900. In 1901 he had h i s l a s t 

p i l g r i m a g e on tine request of h is o l d mother Bhubanesuari Dev i , 

3 ,2 »t/H/EKAMANDA'S IDEA OF RELIGION' j 

• Re l i g i on i s the c e n t r a l theme of Suarai l/iv.ekanand's 

ph i losophy . He concieved r e l i g i o n as the dominat ing and gu id ing 

f o r c e of l i f e . By r e l i g i o n he d i d not mean the Orthodox 
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conventional r e l i g ion . He found out the ueakness of i t and 

c r i t i c i s e d i t as an s i lk uorm. To s t ick to conventional 

orthodox re l ig ion i s l i k e an act that Wue make the thread of 

our Own substance and spin the cocoon and in the course of 

time one imprisoned ins ide" . But he, houever, did not oppose 

to r i t e s and ceremonies, myths, t r ad i t i ons and i n s t i t u t i o n s , 

on the other hand, he regarded a l l these to be essent ia l 

elements of every re l ig ion , Uith the same s p i r i t of his master 

Sri Ramakrishna he concieved that these are the husks of rel igion 

but as the seed cannot germinate and grow without the husk 

l ikewise for any rel igion for i t s existence requires the help 

of r i t e s , r i t u a l s e tc , but by themselves they are not r e l i g i o n s . 

They are only the instruments to p rac t i s e r e l i g ion , Uith the 

help of r i t e s , r i t u a l s e tc ; re l ig ions t ru ths are preserved and 

re l ig ion i s taught to the people. They are the concrete forms 

of abs t rac t r e l i g ion . They should be understood as the means 

and not the ends of re l ig ion . But they lose the touch uith 

re l ig ion assumes independent existence of the i r own. They stand 

in the way of t rue r e l ig ion , Suamiji writes - "Rituals are 

Kindergarten of re l ig ion . They are absolutely necessary for the 

world as i t i s now, only we sha l l have to give people newer and 

fresher r i t u a l s , A party of thinkers must do t h i s . My watchword 

i s construct ion, not des t ruc t ion , out of the exis t ing r i t u a l s 
15 new one's will have to be evolved". He wanted to make re l ig ion 
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most dynamic. An age a t t a in s dynamic process uhen people 

l ea rns to liv/e for t ru th , for beauty and lov/e for f u l f i l l i n g 

our aspira t ions to r i s e above the sordid se l f . He t r ied to 

provide us with opportunity to mobilise our oun s p i r i t u a l 

a sp i ra t ions . 

According to Suami Wivekananda re l ig ion i s co-extensive 

uith l i f e and i t influences the social and economic idea ls 

of the people and the i r da i ly conduct and a c t i v i t y . He writes -

*'They may be very good if i t i s absolutely impracticable no 

theory i s of any Value whatever except an i n t e l l e c t u a l gymnastic-

ue must be able to carry out in every par t of our l i v e s . The 

idea l s of re l ig ion must cover the uhole l i fe» they must enter 
1 6 in to a l l our thoughts and more and more in to p rac t i ce" . 

Religion does not consis t in any doct r ine or dogmas or 

i n t e l l e c t u a l discourse. I t i s the Being and Becoming, He 

declared - 'Religion i s r e a l i s a t i o n ' . One must t ry to r e a l i s e 

God not only in his t r a d i t i o n a l way, he or she must be ready 

to join other re l ig ious groups in t he i r oun t r ad i t i ona l methods. 

In explaining the origin of the ideas of re l igion he 

reconciled the ' s p i r i t u a l ' and 'Evolution theory' and brought 

about a neu theory uhich r e l a t e s to s t ruggle to trancend the 

l imi ta t ion of the senses. According to Suami l/ivekananda human 
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mind has the pouer to r i s e to higher conception and uhen a 

man reaches such a s ta te^ he experiences a neu ser ies of 

f ac t s in the s p i r i t u a l kingdom. Human mind can cross over the 

bar r ie r of senses and the pouer of thinking and r ea l i s e s the 

fac ts which are the basis of the re l ig ions of the uorld. The 

fac ts are d i s c r e t e and i so la ted which the highly organised 

re l ig ion take pure form of abs t rac t uni ty, an Omniscient 

Being, called God, a Cloral Lau uhich i s the Absolute Essence 

tha t underlies in every exis tence, flan has the l a t e n t tendency 

to reach this ideal pouer and I n f i n i t e p leasure . Our senses 

and bodies uhich f a i l to express the I n f i n i t e for they are 

too l imited and I n f i n i t e can also never manifest through the 

f i n i t e s . 

Out of the p r inc ip le of evolution uhich s t a t e s that 

every effect i s the reproduction of a preceding cause changed 

only by circumstances, Suami l/ivekananda arrived at the th i rd 

universal general isat ion from uhich everything e lse has come. 

This primal cause Brahman must be iden t i ca l with the most 

s ign i f i can t e f fec t s . This Brahman i s Absolute Existence, 

Knowledge and Bl iss . Existence i s the l a s t general isat ion the 

human mind can a t ia in a t . Knowledge i s the essence of the 

ult imate f ac t , the essent ia l unity of everything e l se . The 

matter out of uhich our bodies are made of may have been present 
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i n the Sun many years ago. Hencej a l l bodies are one and 

the same, the thought i s one ocean i n which minds are 

u h i r p o o l s . Suami l/ivekananda i s of op in ion t h a t ma t te r , mind 

and the s p i r i t are e s s e n t i a l l y one. Hence the saying - 'Thou 

a r t That* the s e l f 

Suami Uiv/ekananda gave a neu meaning to r e l i g i o n . His 

approach to r e l i g i o n uas out and out a novel one. Commenting 

on Suami Wivekananda's ph i losophy of r e l i g i o n A.R. Uadia 

remarks - "Sh r i Ramakrishna uas a though t , Suami l/ivekananda 

uas t he expression of t hough t " . Suami Sarvagatananda has 

expressed the abov/e idea thus - " I t uas Vivekananda uho made 

b u t t e r out of m i l k , t h a t i s , he observed and c l o s e l y f o l l o u e d 

the l i f e of Ramkrishna and then gave a cohesive form to h i s 

d i v i n e e j iper iences" buami Vivekananda understood u e l l Ramkrishna's 

uords uhen the l a t e r said - the Mugal 's coins have no currency 

under East I n d i a ' s r u l e and Suami j i be l ieved t h a t r e l i g i o n uould 

hav/e to be s c i e n t i f i c to f i t i n t o the uave of the f u t u r e . Re l i g i on 

does no t cons i s t i n mere b e l i e f . Hence, he expounded the s c i e n t i f i c 

approach to r e l i g i o n . He also understood t'hat man uants to 

understand the meaning of t h e i r . l i v e s and the un ive rse . To Suami 

l/ivekananda - "Re l i g i on i s the sc ience of t he s p i r i t , the s o u l , 

18 the sc ience of l i f e and science of Being" R e l i g i o n i s more 

s c i e n t i f i c than science i t s e l f because r e l i g i o n i s mandate .from 
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within. Religion i s universa l , impersonal and e te rna l . He 

uanted tha t - *Mot only be i t made s c i en t i f i c - a science 

at l e a s t , as any of the conclusions of Physics and Chemistry -

u i l l have gtptater strength because phys£cs and chemistry have 

no in te rna l mandate to voucher for i t ' s t ru th uhich re l ig ion 

has. Religion i s the motivation touards individual perfection 
19 ' and social progress . Religion must be good for a l l " . According 

to him the t e s t of re l ig ion depends on the t ru th of the const i ­

tut ion of man and not on some books alone for i t i s He and 

nothing e l se , the eternal subject in the hear t uho says - "I 
20 am in every hear t the Deathless one". In a l l r e l ig ions of 

the uorld the prophets experienced t h i s . Suamiji said - "As 

mathematics in every par t of the world does not d i f f e r , so 

the mysties do not d i f fe r . They are a l l s imi la r , s imi la r ly 

contained and s imi la r ly s i tua tSd . Their experience are the 
21 

same and becomes the l au" . And because of t h i s Suamiji said -
**! bou doun to the prophets of the past and the prophets yet 

2 2 . . - V 

to come". Our ordinary experience i s only the source of 

knowledge but i t does not ful ly apply to r e l i g i o n . Only a small 

group of mystics teach r e l i g ion . I t i s to be not Swami Uivekanda 

did not equate re l ig ion with mysticism. He warned us to be 

aware of mysticism thus - "Occultism and mysticism have nearly 

destroyed us, they may have great t ru ths in them. Ue have wept 
for long enough, ye want now a man making r e l i g ion . Anything 
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t h a t makes man ueak r e j e c t as po ison . Truth i s s t r eng then ing . 

23 
Give up these weakening m y s t i c i s m " . 

According to Suami Wiv/ekananda u h i l e chemis t ry and o ther 

m a t e r i a l s c i en i ss deal w i th the t r u t h of the phys i ca l u o r l d , 

r e l i g i o n dea ls u i t h the metaphys ica l u o r l d . He says - "The 

book one must read to l ea rn chemistry i s t he book of na tu re . 

The book which to l ea rn r e l i g i o n i s one's oun mind and h e a r t . 

The sage i s o f t e n i gno ran t of phys i ca l sc ience and the s c i e n t i s t 

too i gno ran t of r e l i g i o n i because he too reads the urong book 

25 

w i t h o u t " . He wanted to p reach r e l i g i o n wh ich must be c o m p a t i b l e 

w i t h t h e modern s c i e n c e . A c c o r d i n g t o h im any s c i e n t i f i c t h e o r y 

adop ts t h r e e p r i n c i p l e s - ( l ) p a r t i c u l a r i s e x p l a i n e d by t h e , 

t h e g e n e r a l by t h e more g e n e r a l u n t i l l i t comes t o t h e u n i v e r s a l 

( i i ) The e x p l a n a t i o n o f t h i n g s a re t o be f ound i n terms o f t h e i r 

own n a t u r e and o u t s i d e agent i s r e q u i r e d t o e x p l a i n what i s g o i n g 

on i n t h e u n i v e r s e - t h e p r i n c i p l e o f s e l f - c o n s i i t e n c y , ( i i i ) The 

p r i n c i p l e o f e v o l u t i o n i s n o t h i n g bu t t h e m a n i f e s t a t i o n o f t h e 

p r i n c i p l e o f s e l f - c o n s i s t e n c y . Hence S w a m i j i says - "The who le 

meaning o f e v o l u t i o n i s s i m p l y t h a t n a t u r e o f a t h i n g i s reproducec 

t h a t e f f e c t i s n o t h i n g but t h e cause o f ano the r fo rm change 

o n l y by c i r c u m s t a n c e s we need n o t go t o see t h e cou rse o f 
25 

t h e s e changes , t h e y a re w i t h i n " . 



79 

According to Suami l/ivekananda - r e l ig ion needs 

constant help from reason, uhen re l ig ion refuses to take 

help of reason tha t re l ig ion weakens i t s e l f . Religion must 

j u s t i fy i t s e l f by reason and roust apply the same method uhich 

ue apply to other natural sc iences . He once said - "If a 

re l ig ion i s destroyed by such inves t iga t ions i t uas then a l l 

the time use less , unuorthy and supers t i t ion and sooner i t 
p c. 

goes be t t e r " . He believed re l ig ion uhich i s not based on 

reason, i t ' s destruct ion uould be best thing tha t could happen. 

He uas, houever, c r i t i c a l in regard to the l imi t a t ions of reason. 

The knouledge provided by reason i s often too t h e o r i t i c a l to 

sa t i s fy us in actual p r ac t i c e . Reason lacks vividness and 

r e a l i t y , Knouledge tha t uia acquire through personal r ea l i s a t i on 

gives an al together d i f ferent order than offered by reason, 

l/ivekanand* s s c i e n t i f i c i n t e r e s t s were secondery and primari ly 

he uas a man of r e l ig ion . He uas concerned uith s p i r i t u a l 

t r u t h s , not uith physical d i scover ies . 

Adding neu meaning to re l ig ion Suamiji uas not sa t i s f i ed 

uith humanising i t . He t r i ed to soc i a l i s e i t ' s purpose. He 
27 

said - «Vlan i s the grea tes t of a l l th ings" . The b e s t u a y to 

r e a l i s e God consis ts in serving h is fellou-men. In his oun 

uords - "I do not believe in God or re l ig ion uhich cannot uipe 

out uidou's tears or a piece of bread to the orphan's mouth . . . . 
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I do n o t C a l l i t a r e l i g i o n so l o n g i t i s c o n f i n e d t o books 

28 o r dogmas" . R e l i g i o n must be i n c o n f o r m i t y u i t h con tempora ry 

t h o u g h t s . He p u t emphasis on t h e se rv / i ce o f man. He s a i d -

" T h e r e i s no d i f f e r e n c e be tueen s e r v i c e o f man and w o r s h i p o f 

God, betueen m a n l i n e s s and f a i t h , betueen t r u e r i g h o u s n e s s 

29 and s p i r i t u a l i t y " . 

A c c o r d i n g to Suami V ivekananda r e l i g i o n i s s t r e n g t h 

and s t r e n g t h ' i s r e l i g i o n . S t r e n g t h i s l i f e , ueakness i s d e a t h . 

R e l i g i o n i s t h e m a n i f e s t a t i o n o f n a t u r a l s t r e n g t h o f man. 

R e l i g i o n ough t t o teach f e a r l e s s n e s s o r ' A b h a y a ' . He equated 

s t r e n g t h u i t h r e l i g i o n . Th i s v i ew o f Suami l / i vekananda i s 

opposed t o t h e t r a d i t i o n a l v i ew o f r e l i g i o n m a i n t a i n e d by t h e 

t h e o l o g i c i a n s who m a i n t a i n e d t h e v/ ieu t h a t man i s i n s i g n i f i c a n t 

b e f o r e God. He m a i n t a i n e d t h a t r e a l n a t u r e o f human be ings i s 

n o t ueak and f a i l i a b l e . I t i s e v e r - a b i d i n g s e l f . T h i n k i n g o n e s e l f 

t o be ueak makes o n e s e l f ueak . S t r e n g t h -b r i ngs o u t f rom u i t h i n 

a l l t h e courage ue need . Wan by i d e n t i f y i n g u i t h t h e s e l f , t h e 

Atman, can b r i n g o u t h o p e , cou rage and s t r e n g t h , Uhateuer ue 

n e e d . I n t h i s c o n n e c t i o n S u a m i j i speaks about f a i t h o r Sradha . 

Though o r d i n a r i l y t h e uo rd Sradha i s t r a n s l a t e d i n t o f a i t h 

b u t i t i s n o t s o . A c c o r d i n g t o h im i t i s e f f e c t i v e a t t i t u d e i n 

a p a r t i c u l a r s i t u a t i o n . He e q u a l l y s t r e s s e d on t h e c u l t i v a t i o n 

o f p h y s i c a l and m e n t a l s t r e n g t h . He uan ted t o see s t r e n g t h 
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manifested in every s i t u a t i o n . He said - "You wi l l be nea re r 

to God through f o o t b a l l than through the study of t h e G i t a . . . . 

you u i l l understood Upanishads and g lory of t h e Atraan b e t t e r 

uhen your body s tands firm upon your f e e t and you u i l l f e e l 

30 yoursel f t o be man". 

As mind c o n t r o l s t he body so he gave s t r e n g t h of mind 

a l s o . Mental s t r e n g t h comes through c o n c e n t r a t i o n , A man must 

develop h i s w i l l -poue r and t h e pouer of concen t r a t i on in o rder 

to achieve h i s goa l . As r ega rds i n t e l l e c t u a l s t r e n g t h h e - s a i d -

31 "If you a re born a man, have a mark behind " He 

bel ieved t h a t from t h e i d e a of l a r g e n e s s a person becomes 

g radua l ly auare of h i s s p i r i t u a l n a t u r e . Apart from a l l t h e s e 

he equal ly gave importance on economic, p o l i t i c a l and m i l i t a r y 

s t r e n g t h . He sa id - "As long as even a dog remains hungry, I 

cons ider i t my r e l i g i o n . By m i l i t a r y s t r e n g t h Suamiji sa id -

"I have never spoken of revenge , I have aluays spoken of 

32 s t r e n g t h " . According to him s p i r i t u a l , s t r e n g t h i s t h e c o n t r o l l e r 

of mind and body. If ue a r e auare of s p i r i t u a l s t r e n g t h ue u i l l 

be able t o br ing out t h a t s t r e n g t h in the o t h e r l e v e l s of l i f e , 

Suami- l / ivekananda's p r e s c r i p t i o n uas to hear t h e s t r e n g t h g iv ing 

i d e a s about our d i v i n e n a t u r e , to med i t a t e upon them and to 

a s s e r t them in every s i t u a t i o n of l i f e . 
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According to Suami Viv/ek an and a re l ig ion i s to be 

at ta ined by Yoga or Union. He prescribed four Yogas - Dnana, . . 

Karraa Bhakti and Dtĵ >ana in such a uay that everyone belonging 

to any re l ig ions prac t ices gains enlightenment. The goal 

of man i s to a t t a in -pe r fec t ion . If these yogas are folloued 

in uraision uork l i k e four wheel drive and lead us to the 

ul t imate Real isa t ion. He said - "This i s the uhole of r e l ig ion . 

Doctrine or dogma, r i t u a l s or books, temples ar forms are but 

secondery d e t a i l s each soul i s po t en t i a l l y d ivine" . 33 

Suami Uivekananda hold the vieu tha t re l ig ion must be 

free from s u p e r s t i t i o n . He regarded i t to be the great envy of 

man. He said - "Supersti t ion i s a great enemy of man, bigotry 

i s uorse". He aluays advised us to be auare of supers t i t ion , 

"I uould rather see everyone of you rank a the i s t for the 

a the i s t i s a l ive and you can make something of him. But i f -

supers t i t ion enters the brain i s gone, the brain i s softening, 

degrada t ions iezed upon t h i s l i f e mystery mongering and 
rj J. 

super s t i t i ons are aluays signs of ueaknass". 

Suami Uivekananda, however, did not condemn idola tory 

or image uorship. To him image i s an aid to worship. He said -

••Nowhere I found a s ingle Hindu worshipping an image saying -

'0 stone, I worship thee, 0 metal be merciful to me'. Everyone 
35 i s worshipping s p i r i t , the soul of the pure knowledge". In 
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image worship f i r s t the div/inity in the hear t of the worshipper 

i s inv/oked and then iden t i f i ed uith the image before hira, Suami 

Viuekananda said - "External worship, image worship, says the 

s c r i p t u r e s , i s the lowest s tage s t ruggl ing to r i s e high, mental 

prayer i s the next s tage , but the highest stage i s when the 
36 Lord has been rea l i sed" . He also said tha t - "The Hindus have 

discovered the Absolute can only be rea l i sed or thought of or . 

s ta ted through the r e l a t i v e and the images. Crosses and Crescents 

are simply so many symbols - so many pegs to hang s p i r i t u a l 

ideas on. I t i s not that th i s help i s necessary for everyone 

but those t ha t do not need i t have no r ight to say tha t i t i s 
37 

wrong". To him image worship i s an attempt of undeveloped 
minds to grasp the s p i r i t u a l t r u t h s . 

3 . 3 CONCEPT OF BRAHriAN t 

If we go through the philosophy of Vivekananda i t 

becomes evident t h a t his mainbody of thought was derived from 

Hindu scr ip tures - Primarily the Upanishads, the Bhagavad-Gita 

and l/edanta. His idealism i s monistic for he very often describes 

r e a l i t y in the s t y l e of Abstract monism, Sankara's vedanta i s 

popularly known as Advaita or Non-dualism or unqualified monism 

or Abstract monism as he called the Absolute, the Brahman, the 

ult imate Reality devoid of a l l qua l i f i e s , Uivekananda's Vedanta 
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i s also Vedantic f o r he also ho lds the Brahman, the u l t i m a t e 

Rea l i t y i s one w i t hou t a second. (Ekamev/aduitiyam) But as 

d i s t i n g u i s h e d from t r a d i t i o n a l l/edanta h i s vedanta i s Neo-

v/edanta or Syn the t i c vedanta i n so f a r as he reconc i l es 

Ovai ta ism and Adua i t i c and other t heo r i es of r e a l i t y . I t can 

be branded as Concrete Monism f o r he regarded Brahman both 

as q u a l i f i e d and q u a l i t y l e s s (SagTjina and N i r guna ) . 
• * 

According to Viv/ekananda Brahman i s I n f i n i t e Existence 

( S a t ) , I n f i n i t e Knowledge ( C i t ) , and I n f i n i t e B l i s s (Ananda). 

Brahman i s w i t hou t a name form or s t a i n . He i s beyond space, 

t ime and causa t i on . He i s a l l i n a l l , no th i ng e x i s t s save 

Him, He says - "The i r i s n e i t h e r na tu re nor God nor the un i ve rse , 

on l y t h a t I n f i n i t e Existence out of uhich through name and form 

are manufactured. A l l t h i s un iverse i s the r e f l e c t i o n of t h a t 

E te rna l Being on the sec re t of M'ay'a - the t r i a d of space, t ime 

and causa t ion . These are on ly ideas and concepts of our mind 

and have no p lace i n Brahman. The wor ld i s the c rea t i on of 

name and fo rm, a flaya ue are l o o k i n g upon one Existence 

i n d i f f e ren . t forms and c r e a t i n g a l l these images of ob jec ts 

upon i t the wor ld i s but a dream and t h i s dream also 

v a i n i s h s s whan ue wake up and becomes f r e e from M'ay'a. There 

— — 38 
i s but one, i n Him i s M'ay'a, the dreaming of t h i s dream". 
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According to Vivekananda t he re a re tuo i d e a s of God -

Persona l and Impersonal . Persona l God i s t h e Omnipotent, 

Omniscient , C rea to r , P r e s e r v e r and Destroyer of t he world 

of eve ry th ing , but ha i s not s e p a r a t e from Atman, Impersonal 

God i s i j i thout any of t h e s e a t t r i b u t e s . Sankara concieved 

Persona l God or I s v a r a as de t e rmina t e (SagTina), God i s t h e 

product of ignorance and fTay"a. He i s not r e a l from the t r a n s ­

cendenta l p o i n t of u i eu . But according to l/ivekananda Absolute 

and God a re not t u o . God i s not t h e c r e a t i o n of Clliy"a, God i s 

a l l p e r v a s i v e , Omnipresent He says - "The Absolute i s t h a t 

ocean , while you and I , t h e Sun, and s t a r s and every th ing e l s e 

a re va r ious uaves of t h a t ocean and uhat makes t h e uaves 

d i f f e r e n t only the form and t h a t form i s t ime , space and 

39 c a u s a t i o n , a l l e n t i r e l y dependent on t h e uave" . 

According to Uivekananda t h e Absolute has become and 

becoming. The Absolute has become the un ive r se "by becoming 

through s p a c e , time and causa t ion t ime , space and 

causa t ion a re l i k e t h e g l a s s through uhich Absolute i s seen 

40 and uhen seen on t h e louer s i d e , i t appears as t h e u n i v e r s e " . 

In the Absolute t h e r e i s n e i t h e r t ime, space or causa t ion for 

t h e Absolute i s beyond them a l l . They have no r e a l e x i s t e n c e 

ye t they are not n o n - e x i s t e n t because i t i s through them a l l 

t h i n g s a re mani fes t ing as t h e u n i v e r s e . They sometimes dosappear, 
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As Vivekananda explains - "The uave i s the same as the ocean 

yet UB know i t as a uave and as sufih d i f fe ren t from the ocean, 

Uhat makes i t d i f fe ren t from the ocean are i t ^ s name and form. 

If the uave subsides the form vanishes in a moment and yet the 

form uas not a delusion. So long as the uave existed and the 

form uas there and yet you are bound to see the form, th i s i s 
- - 41 Maya," Absolute i s manifesting as many when ue see through 

time, space and causation. Hence, i t seems tha t l/ivekananda 

had tuo d i f fe ren t conception of Brahman or Absolute as apparently 

manifested in the universe and i s rea l ly expressed in i t . 

Though in conformity ui th Sankara Uivekananda admits 

tha t Brahman i s the only Reality and the uorld i s unreal in 

the generic sense, yet he introduced a policy of give and take. 

He agrees uith Sankara in r e j ec t ing the r e a l i t y of the uorld 

but unlike Sankara he de i f ies the uorld, Sankara rejected the 

uorld as unreal but l/ivekananda gives the uorld a s t a tus of 

Brahman i t s e l f . He supplements and transforms the famous 

asser t ion of Sankara 'All t h i s i s nothing' in to "All th i s i s 

nothing but Brahman'. In- other words he transforms and extends 

the concept of Brahman, 

Suarai Vivekananda held the opinion tha t there can not 

be ansuer to the question - in uhat uay does Absolute cease to 
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be Absolute degenerating in to the phenomenal uorld. He says -

"The Absolute i s Absolutet in expressing some ideas of the 

Absolute ue thereby r e s t r i c t i t so t ha t i t ceases to be Absolute. 
42 Absolute or Brahman can not be expressed by reason". Whatever 

i s expressed by reason i s l imi t ed . In th i s sense •'A God known 

as no more God, He has become f i n i t e l i k e us". But I n f i n i t e 

as such Can never become f i n i t e . 

Commenting on the concept of Absolute or Brahman Brodov 

observes - "Uivekananda does not depart from the t r ad i t i ona l 

l/edanta. I t i s impossible to know Brahman by reason, i t i s 

only possible to merge uith i t in one 's soul , freeing i t s e l f 

f\rom the f r a l t e r s of the material uorld. I t ' s degenerating action 

as the Absolute are in express ible in the categories of reason, 

3,4 CONCEPT OF wtVp. AND ISl/ARA : 

The theory of M'ay'a forms one of the p i l l a r s upon which 

Uedanta r e s t s . As th is theory of Kl'ay'a has been in terpre ted in 

various ways from time to t ime. Hence, i t requires proper 

understanding of the problem. In the vedic l i t e r a t u r e i t i s 

understood in the sense of delusion. In the Upanishads the 

M"aŷ  reappeared uith a neu meaning. In Shvetashvatara upanishad, 

i t i s s tated thus - H<now Nature to be fl'ay'a, the ru le r of th i s 
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M'aya i s the Lord Himself". The theory of Mliya has been 

discussed by the Buddists too and took the form of Idealism, 

In these uays th^e theory of n"ay"a has been discussed in 

Various uays u n t i l l Sankaracharyya established his Aduaita 

Uedanta at taching much p r i o r i t y to i t , Uhen the Hindu say 

tha t the world I s M'ay'a i t i s generally understood that the 

uorld i s an i l l u s i o n . The theory of M'aya understood in th i s 

sense,has been c r i t i c i s e d from several ends. But M'ay'a should 

not be understood incor rec t ly to denote i l l u s ion or delusion. 

Reacting on th i s sense l/ivekananda said - ^This t r ans i t i on of 

the word i s ne i ther happy nor cor rec t . The concept tha t t h i s 

uorld i s an i l l u s i o n comes through the Buddhist philosophers 

who did not bel ieve in the existence of uorld at a l l . But the 

n'ay'a of Uedanta in i t ' s developed form i s nei ther Idealism 

or Realism, nor i t i s a theory. I t i s a simple statement of 
45 fac t , . . . . , uhat ue are and uhat ue see around us". He also 

said tha t - "ue see the uorld through our f ive senses and if 

ue had to another sense ue should see something e lse , 'If ue 

have s t i l l ' a n o t h e r sense, i t uould appear as something e l se . 

If ue have s t i l l another sense, i t uould appear as something 

d i f ferent again. So as ue go the universe as ue see i t 

therefore i s a mixture of existence and non-existence". From 
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the y/edantic s tand-point f i n i t e i s not a mere dream but a 

t e a l form of the Absolute. Viv/ekananda accepts a l l r e a l i t i e s 

as t rue though di f fer ing in degree of manifestat ion. In 

answering the question - if l^danta accepts everything as 

rea l why the world has been described as M'ay'a, Viv/ekananda 

says that - n"ay"a does not mean i l l u s ion xS~ the uord i l l u s ion 

\X^p-i'LtbTriTLTDLi"?• 1 imtiuu i s taken in the sense of opposite of 

r e a l i t y . M'ay"a ind ica tes only the r e l a t i v e r e a l i t y of the world 

and of the human l i f e . Ha says - "The world i s an indefinable 

mixture of r e a l i t y and appearances, of c e r t a i n i t y and i l l u s i o n " . 

The fl'aya does not mean tha t the world i s pure i l l u s i o n , i t i s 

fu l l of contradic t ions and in th i s sense i t can be described 

as unreal or i l l u s o r y . Uivekananda says - "The world has 

nei ther existence nor non-existence. You can not ca l l i t 

ex is ten t because that alone r ea l l y ex is t s which i s beyond space 

and time, which i s self ex i s t en t , yet th i s world does not 

sa t i s fy to a cer ta in degree idea of existence. Therefore we 
48 can say tha t i t has an apparent existence". The Absolute i s 

f ree from contradic t ion. 

47 

Sometimes the word •W'ay'a* i s described as ignorance, 

untruth , attachment to material conforts e tc . I t was maintained 

that the world i s fl'aya and hence i t must be rejected through 
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and through and a l l ac t ions are to be given up. Uiv/ekananda 

regards t h i s k ind of ascet ic ism as gospel of despa i r . To 

him the wor ld has both aspects of u lus ion and r e a l i t y , na tu re 

and freedom, passion and reason. He says - "We have to f i g h t 

- - - - 49 

our uay through Fflaya which i s beyond daya" . Me advocated 

ac t i v i sm ra the r than pass iv i sm. He compares t h a t type of 

asce t i c i dea t h a t •> * ! s h a l l cross a l l the uater has run i n t o 

t he ocean". 

As to the quest ion hou the I n f i n i t e or Absolute becomes 

t h e f i n i t e he had recourse to tuo t h e o r i e s . (T) Bramhoparin'ain 

iTada advocated by Sa&khya who d i f f e r e n t i a t e d the world of -

f i n i t e s as the ac tua l or r e a l t r ans fo rma t i on of Brahman. 

(2) Advai ta \/ed a n t i c * Uivarta-v 'ada* t h a t ho lds the v iew t h a t 

t h e r e i s no r e a l t r ans fo rma t i on of Brahman i n t o d i f f e r e n t i a t e d 

o b j e c t s . There i s no change of the unchangeable or change of 

Brahman as such but the appearances of the Brahman to r e l a t i v e 

consciousness.: Brahman does no t t ransforms i n t o the wor ld but 

appears as the wor ld or i l l u s o r y super i m p o s i t i o n of forms and 

names upon the Absolu te , t^orld e x i s t s on ly i n r e l a t i o n to the 

mind. The Absolute has become the universe by coming through 

t ime t space and causa t ion . The d i f f e r e n t i a t e d wor ld i s the 

m a n i f e s t a t i o n of the Absolute to consciousness bocffid by space 
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time and causa l i ty . To express in his oun uords - '^Jhe Absolute 

has become the universe by coming through space, time and 

c a u s a t i o n . . . Time, space and causation are l i k e the glass 

through which Absolute i s seen and when i t i s seen in the 

lower s ide , i t appears as the universe in the Absolute 

there i s nei ther time, space and causation. The idea of time 

can not be there seeing tha t there i s no mind, no thought, the 

idea of space cannot be there seeing t h a t there i s no external 

th ing, what you ca l l motion and causation can not exis t where 

there i s only One we can only think of something in 

motion in comparison with something to which i s moving", 

Swami Uivekananda gave a new in t e rp re t a t i on of n'aya by 

which not only he t r ied to prove the world but also deify i t . 

The dei f ica t ion of the world i s something novel in Vivekananda's 

philosophy. 

Buddhism and Uaisnavite theism also t r i ed to give 

importance on the effect ive s ide of hunan l i f e . With a view 

to softening the s te rn logic and abst ract metaphysical specu­

l a t i o n of the Upanishads and Advaita vedanta Uivekananda 

informulating h i s New Wedanta could not help i n s i s t i n g on 

affect ive s ide of human l i f e . He rea l i sed the fac t tha t in 

es tabl i sh ing s p i r i t u a l bond of unity of human race can be made 
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only t^^rough l a v e . He says - ^The cosmos i s a man i f e s t a t i on 

of l o v e . From t h e lowest atom to the h ighas t i d e a l l ove i s 

the motive pouer of the u n i v e r s e . Under t h e impact of l ove 

Chr i s t s t ands ready to give up h i s oun l i f e for hctnanity, 

Buddha for an animal* without i t on ive rse uould f a l l to p i eces 
52 i n a moment. This l o v e i s God". 

A s imple ques t ion n a t u r a l l y a r i s e s h a r e - i f l ove i s 

adequate for t h e u n i f i c a t i o n of mankind then uhy be brought 

about t h e concept of God in h i s p h i l o s o p h i c a l s p e c u l a t i o n . 

Uivekananda never denied t h a t r e l i g i o u s f e e l i n g i s not p o s s i b l e 

without f a i t h in God but he bel ieved t h a t God has g rea t evoca t ive 

power. He says -> *l have been asked many t imes - Uhy do you use 

t h a t old word God 7^ In r e p l y i n g to t h i s ques t ion he opined t h a t 

God i s t h e bes t word fo r i t s e r v e s our p r a c t i c a l purposes . He 

s a i d - ' 'All t h e hopes , a s p i r a t i o n s and happiness of hisnanity 

have been cent red in t h a t word. I t i s imposs ib le now to change 

53 

i t . All t h a t i s g r ea t and holy i s a s soc ia t ed with i t * . 

According to him t h e i d e a of God rouses the emotion of love and 

worn persona l a t tachment . God has undying power. He t iel ieved 

t h a t t h e h e a r t has i t ' s own counsel which may be supe r io r to 

t h a t of ten by head* Hence, he sa id > "If your h e a r t comes i n t o 
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54 c o n f l i c t u l t h the haad, fol low t h e h e a r t " . 

Suaffli Vivekananda opines t h a t t he uor ld of causa t ion 

i s r e l a t i v e t o our s e n s e s . (Qy^ i s not the cause of the un ive r se 

upith i t ' s m u l t i p l i c i t y of o b j e c t s t i t i s a l so r e s p o n s i b l e for 

our maintenance of the e x i s t e n c e of a pe rsona l Qod or Isvara* 

Uhen ue t r y to give r e a l i t y to t h i s uorld then i t n e c e s s a r i l y 

l e a d s us to t h e i d e a t h a t t h e r e must be a c r e a t o r or a 

r e s p o n s i b l e r u l e r , i . e . God or I s v a r a . If t h e uorld i s taken 

to be an e f f e c t than t h e e f f e c t must be ouing t o a c e r t a i n 

cause . Bencet God i s the c r ea to r of t h e uo r ld . This God i s 

t r anscenden t and immanent i n t h e u o r l d . To tfivekananda t h i s 

God i s both e f f i c i e n t and m a t e r i a l cause of the un ive r se both 

t h e c r e a t o r and t h e c r e a t e d . There i s only one Ex i s t ence , One 

I n f i n i t e in which ue dream a l l dreams. Atman i s t h e only R e a l i t y . 

This Atman or s e l f i s t h e e t e r n a l God. I s v a r a i s not be reo f t 

q u a l i t i e s and possess ing t h e s e q u a l i t i e s God has i n d i v i d u a l i t y . 

He i s not Impersonal l i k e the Absolute or Brahman. Uiyekananda 

d e s c r i b e s God thus - ^:ie from uhom t h i s un ive r se proceeds« in 

uhom i t r e s t s and to uhom i t r e t u r n s . I t i s t h e I s v a r a the 

e t e r n a l , t he p u r e , t he a l l i?nouing, t he Almighty, t h e Everf ree , 

t he Teacher of a l l t e a c h e r s , t h e Lord uho i n h i s own n a t u r e i s 

55 i n e x p r e s s i b l e l o v e " . 
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According to Viv^ananda there i s only one God, the 

Absolute or Brahman^ the only one without a second* From the 

super f i c i a l point of vieu ue concieue tuo Gods - (1) Impersonal 

and ( i i ) Personal* The Impersonal i s also known as *Saccidananda* 

which i s indefinable by any pos i t i ve qua l i ty . Often attempts 

are made to define i t only negatively - *Not t h i s , not th i s* 

i*e* 'Neti-Neti* personal God can be concieved only from the 

emperical point of view* This personal God i s no one e lse but 

the Absolute or Absolute or Brahman which i s seen through nliya. 

The Same Brahman which i s also Isvara , the Impersonal and personal 

in one. According to V/ivekananda Isv/ara i s the highest manifesta~ 

t ion of Absolute or to speak in other words the highest possible 

reading of the Absolute by the human mind* The Isvara has only 

r e l a t i v e existence* As regards to the r e l a t ion between the 

Absolute and Isvara - we can ta lk of r e l a t ion when there are 

two things . But the Absolute and the personal God are not the 

two but one and the same* He says - "The Impersonal i s concieved 

by the mind as the c rea tor , the ruler and dissolver of the 

universe, i t i s the material and e f f i c i en t cause, the Supreme 

r u l e r - the l i v i n g or loving, the beautiful in the highest 

sense". He has demon as traf&d the sameness of the Absolute with 

the help of the following example. "If a man s t a r t s from here 

and see the sun he wil l see at f i r s t a l i t t l e sun, but as he 
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proceeds, he u i l l see i t bigger and bigger and u n t i l l he 

reaches the r e a l one. At each stage of his progress he was 

seeing apparently a d i f f e r e n t sun yet ue are sure i t uas the 

57 

same Sun be uas seeing". Uhen seen through the glass of 

Q'ay^ i *e* titnef space and causation appears as the uorld and 

i t ' s creator and ru ler cal led Isvara or God. l/ivekananda i s 

of opinion that Brahman i s the only r e a l i t y and uhat i s 

concieved as personal God or Isvara i s the personif ied Impersonal 

Absolute. He holds that - ''The uhole universe i s in the se l f 

cal led Brahman. The self uhen i t appears behind th is that l i t t l e 

universe the body, i s the soul the Universal sel f uhich 

i s beyond the universal modif icat ion of p r a k r t i i s uhat i s 
58 cal led Isvara , the Suprane God", 

According to Uivekananda man has the capacity to see 

God in the l i g h t of his oun capacity. Plan attijnes the best 

a t t r ibu tes to God to the best of his knowledge, each a t t r i b u t e 

i s the uhole of God and th is s ign i f i ca t ion of the uhole by one 

qua l i ty i s the metaphysical explanation of the personal God* 

The concept of personal God is t rue as much as the uorld i s t r u e , 

but only r e l a t i v e l y . The conception i s true and not true at the 

same t ime. The statanent of Uedanta *You are, I am God' does 

not refer to personal God uhich refers to the Absolute. The 
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concept of personal God i s the play of W"aŷ . For example, -

in our ordinary l i f e ue succuunb to snake-rope i l l u s i o n . 

Ue J i s t a k e rope for a snake when snake i s not exist ing then 

and there in the outer uorld but ex i s t s only in the mind. 

3.5 CONCEPT QF UNH/£RS£ t 

According to Suami Viv^ananda the world i s the exact 

toiniature of the universe and whatever i s found in the universe 

i s also present in each and individual being. The rules and 

regulat ions operating in the universe are also operating in 

human cons t i tu t ion , nan can reach h i s highest goal of l i f e 

provided he follows the correc t means to reach i t . Î an i s 

po t en t i a l l y divine and when he earns t h i s d i s t inc t ion to r e a l i s e 

h i s d iv in i ty completely he becomes one with the Absolute or 

Brahman. The whole Indian philosophical systems leaving a few 

i s based on t h i s conception. That i s why Uivekananda opines 

tha t the t rue nature of Brahman or the universe i s to be brought 

in the nature of man. Me also says that as man i s divine in. 

nature so also the society for the society i s composed of man. 

According to l/ivekananda in the scheme of the universe 

we find perfect harmony, order and r egu la r i t y . The universe 

maintains perfect order in i t . Both man and nature also f u l f i l 
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a d e f i n i t e pu rpose , c o n t r a d i c t i o n s and confusions t h a t a r e 

seen in both roan and n a t u r e a r e only apparent and not r e a l * 

Suiami Uivekananda in exp la in ing the theory of t h e un ive r se 

ma in t a in s t h a t - " I t i s Me Himself uho has become t h i s universsj^tfft 

i s not only i s t h e i n s t r u m e n t a l cause but a l so t h e m a t e r i a l cause . 

The Causae i s never d i f f e r e n t from e f f e c t , the e f f ec t i s but t h e 

cause reproduced i n another form. M a t u r e before i t ' s c r e a t i o n 

uas in a p e r f e c t ba lance wi thout any kind of d i s t i n c t i o n of form 

and name. This s t a t e i s c a l l e d 'Avykta*. But t h i s s t a t e of 

equilibruro i s d i s t u r b e d uhen t h e t h r e e fo^rces begin to mix in 

Various uays and t h e un ive r se comes i n t o be ing . He a l so ma in ta ins 

t h a t t h e s e t h r e e fo r ce s a re in ope ra t ion in t h e case, of man a l s o . 

Be says - ' 'These t h r e e fo rces a l so e x i s t in man uhen the Sat t t ta 

m a t e r i a l s p r e v a i l knowledge comes, uhen Rajas a c t i v i t y and uhen 

59 Tamas d a r k n e s s , l a s s i t u d e , i d l e n e s s and i g n o r a n c e " . 

Accepting t h e Saoikhya theory of evo lu t ion Uivekananda 

ma in t a in s t h a t t h e h ighes t man i f e s t a t i on of t h e Absolute i s 

t h e (3ahat, t he g r e a t uhich i s t he germ of t h s manifold uor ld of 

o b j e c t s i n c l u d i n g i n t e l l e c t , ego and mind. I t i s cosmic in i t * 8 

n a t u r e but a l so having t h e psycho log ica l a spec t c a l l ed Suddhi 

o r I n t e l l e c t . To him human i n t e l l e c t i s a p a r t of t h e u n i v e r s a l 

I n t e l l i g e n c e or f!f)ahat. Hence, > h e {Qahat i s d i s t i n g u i s h a b l e from 
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nan or mind and tbe f u n c t i o n of the i n t e l l e c t . The f u n c t i o n 

of mind as l/iuekananda says , i s "s imply to c o l l e c t impressions 

and present them to the Buddhi. The i n d i v i d u a l nahat uhich 

determines upon i t . Out of Mahat comes egoism and out uhicb 

comes again the f i v e m a t e r i a l s . The f i v e m a t e r i a l s combine 

and become the gross m a t e r i a l s o u t s i d e i n the ex te rna l 

u n i v e r s e " . 

I n t e l l i g e n c e i s t he r e f l e c t i o n of the s e l f upon na tu re . 

Vivekananda also holds t h a t na tu re i s i n c l u s i v e of mind and 

thought . Begining y i t h thought to the grossest form of mat ter 

eve ry th ing t h a t ue come across i s the m a n i f e s t a t i o n of n a t u r e . 

Nature i s such t h a t i t covers the s e l f i f man and na tu re 

unve i l s i t * 8 cover the s e l f shines oun l i g h t . Nou attachment 

i s the means by uhich the cover of na tu re can be taken auay. 

Egoism» u i l l and mind, a l l have a common b a s i s , the c i t t a or 

m ind , s t a t e ou t of l inich they a l l evo lve . The mind s t a f f taken 

i n the form of na tu re and p r o j e c t t h ^ as though t . Vivekananda 

also p o i n t s ou t t h a t - "There must be something again uhen 

both f o r c e and mat te r are one, t h i s i s c a l l e d *Avyakta* i the 

unmanifested s t a t e of na tu re before i t * s c r e a t i o n and uhich 

a f t e r the end of a c y c l e , t he uhole of na tu re r e t u r n s to come 

out again a f t e r another p e r i o d . Beyond t h a t i s purusa, the 

« 61 
essence o f I n t e l l i g e n c e " . 
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3 . 6 CONCEPT OF WAM j 

Ever since the deuelopraent of hunan thought the concept 

of '(Dan* has occupied the most important subject for discussion 

in philosophical domain, l/arious sciences also hav/e developed 

to i n t e r p r e t ^rnaft* in d i f ferent uays. The complexity of human 

l i f e and the grouing understanding of the uiays in which human 

action and thought find expression hav/e draun i n t e r e s t in 

philosophical speculat ion. I t i s ever recurr ing fact that man' 

i s never s a t i s f i ed with what he a t t a ins in the muidune world; 

but he wants something more and moroy he wants to exceed himself. 

This ever exceeding nature of man draws him to i n f in i tude . He' 

i s f i n i t e - i n f i n i t e being. He i s f i n i t e in regard to h is physical 

existence no-doubt, but po t en t i a l l y he i s i n f i n i t e . This i n f i n i t e 

p o t e n t i a l i t y in man finds beautiful expression in the philosophy 

of l/ivekananda. 

In accordance with the t r ad i t i on of Vedanta he regards 

man as something uniquei son of Immorality (Amritasya pTJtrah). 

Me concieved man as organic mixture of the mater ia ls of the 

universe, i t i s a synthet ic universe or universe in a small 

s ca l e , nan i s const i tuted of physical matter of the animal 

kingdom, the animal a b i l i t y to feel and d e s i r e , the simple 

i n t e l l e c t corresponding to higher animals now dead and i t i s 
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the soul which only makes the t rue man. I t i s the soul 

uhich cons t i tu tes man's essence which i s immortal* Birth 

and death ought to be treated from the point of changes 

in matter ra ther than in our self i s . Vivekananda writers -

''The e a r l i e s t idea i s that when man i s annihilated something 

l i v e s and goes on l i v ing even af ter the man i s dead". Our 

body i s not soul for while t he body i s per ishable but the 

soul i s immortal. The soul i s the Atman which i s nei ther mind 

nor the body. The Atman has ne i ther form nor shape and time. 

I t i s Omnipresent and I n f i n i t e . This i n f i n i t e nature of the 

soul leads to the idea of oneness. The individual souls are 

not r e a l . The Real man i s t thereforet i s one Inf in i te^ 

Omnipresent and s p i r i t . And the Apparent man i s only a l imi ta t ion 

of the Realman. The Real man i s the s p i r i t , beyond space and time. 

The Apparent man, the re f lec t ion i s l imited by time and space 

and causation and i t i s bound. Every soul i s i n f i n i t e , i t has 

no bi r th and death. The Atman i s the Real man which i s unchangeable, 

immoveable and absolute. I t being universal i t i s present every­

where, there i s but one l i f e , one exis tence. The teaching of 

Vedanta i s that everything i s one. The difference i s in degree 

and not in kind. He says - "All i s one which manifests i t s e l f 

e i ther as thought or l i f e or soul or body and the difference 

i s only in degree. As such we have no r ight to look down with 
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contempt upon those who are not develop 
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same degree as ue are*"* 

-1IOI 

y in the 

Uiv/ekananda looks upon man as a uni ty , not divided 

in to s e c t s , creeds, castes and c l a s s . This unity of man gives 

s t r e s s on synthesis of his i n t e r e s t . Science and technology 

has provided man uith things of u t i l i t y in abundance. But 

ne i ther science nor p o l i t i c s can give man peace and happiness 

or sense of fulfi lment. The u t i l i t a r i a n values proceed only 

from re l ig ion and moral i ty . Science and p o l i t i c s can nourish 

the lower self of roan, t/ivekananda maintained tha t man in the 

course of development and self expression gives r i s e to various 

fo rces , phys ica l , mental, socia l or p o l i t i c a l and the development 

of h is forces requires to be matched by a p a r a l l e l development 

of h^s inner s p i r i t u a l forms uhich can only provide him the 

fac tors of s t a b i l i t y to an evolving personal i ty or socia l 

systems. If science and p o l i t i c s uant to make progress in the 

development of na tura l and soc ia l environment along with i t 

there must be s p i r i t u a l progress of man uhich alone can be 

adequate for h i s real development in terms of uhich Uivekananda 

t r i ed to explain man. 

Vivekananda i s of opinion tha t man i s po ten t i a l ly d iv ine . 

This po ten t ia l d iv in i ty of man i s the universal ground of human 
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r e l a t i onsh ip . To quote in h i s oun uords - i^ever forget the 

glory of human naturei ue are the greates t God Christ 

and Buddha are but uaues on the boundless ocean, uhich I 

am". He i s the highest man uho can say - *I knou a l l about 

myself* (/ivekananda maintained tha t man i s already free and 

perfect and hence the question of perfection does not a r i s e . 

I t i s ue uho mistaking our divine nature and our oun self 

compel us to seek for r e a l i s a t i o n of God. He says - "After 

long search here and the re , in temples and in chacches, in 

earths and heaven a t l a s t ue come back completing the c i r c l e 

from uhere you s ta r ted to your oun soul and find that *He' for 

uhom you have been seeking i s in your oun self**. 

Uivekananda holds the vievj that the basis of our ignorance 

i s the f i n i t e . Ue mistake universal self for our l i t t l e bodies. 

He says -> *̂As soon as I think I am a l i t t l e body, I uant to 

preserve i t , to protec t i t then I and you become 

separa te . As soon as t h i s idea of separa t ion , i t opens the door 

of mischief and leads to misery a l l material knouledge 

adding fuel to f i r e , only going in to hands of selfishman more 

instrument to uhat belong to o the r s , to l i v e upon l i f e of others 

instead of giving up his l i f e for them*. 
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Ui\/ekananda formula tes tha conten t and meaning of man's 

l i f e when ha i s a s l a v e of n a t u r e . This i s c l e a r when he says -

"The awakening of t h e soul to i t ' s bondage and i t ' s e f f o r t to 
67 

s t and up and a s s e r t i t s e l f - t h i s i s c a l l ed l i f e " . Success 

i n the s t r u g g l e i s ca l l ed e v o l u t i o n . The event fu l v i c t o r y r e s t s 

on when s l a v e r y i s thrown away - and t h i s i s s a lva t ion» Nirvana 

o r Freedom. According to him t h e u l t i m a t e goal of a l l i n d i v i d u a l s 

soul as well as man taken toge the r i s r&-un i t i ng with Brahmani 

with God, the s o - c a l l e d ' r e l e a s e ' . I t i s r e a l i s a t i o n as be 

says - **! am He and Me i s I . I s tand i f I shut my eyes and t r y 
CO 

to concieve my e x i s t e n c e - * I ' * I ' *I* " 

Hence, Uivekananda in h i s a t tempt to i n t e r p r e t man t r i e d 

to i n t e r p r e t the fundamental s p i r i t u a l t r u t h about man in modern 

terms so as to r e g e n e r a t e man-kind by b r idg ing the old u i t h the 

new* the Cast and the West. The p r i n c i p a l t each ing i s - r e a l i s a t i o n 

of the e s s e n t i a l i d e n t i t y of man's own s e l f with the supreme 

s e l f , Brahman t h a t dwel ls in every i n d i v i d u a l as the innermost 

s e l f . 

3 .7 CONCEPT OF SELF-BEALISATIOW - MOKSA J 

All t he Indian thoughts save a few c e n t r i n g round t h e 

Upanishadic view accept t h a t man i s a s p i r i t u a l e n t i t y . He i s 
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divine by na ture . \/i\/ekananda holds th i s vieu firmly* Me 

in te rpre ted the s p i r i t o a l t ru ths so as to enlighten mankind 

on the problem of human exis tence. To him the purpose of his 

l i f e i s to be one uith One - the Absolute or to seek h is real 

na ture . Unlike Western thinkers Uiuekananda made a d i s t i nc t i on 

between mind and s p i r i t Atman, The aim of l i f e i s the r e a l i ­

sat ion of th i s Atman which i s 3iva in bondage. Plan can a t t a in 

perfect ion only through s p i r i t u a l i t y which i s way to Noksa 

or Libera t ion. 

According to Uivekananda human soul i s eternal* immortal, 

pe r fec t , i n f i n i t e^ Death of a man belongs to physical body, not 

of the soul . Death i s only a change from one body to another. 

The present l i f e i s determined by our past ac t ions . But the 

soul goes on evolving up or revealing back from one bir th to 

another, from one death to another death. But a l l these ideas 

should not lead us to think tha t man i s a he lp less creature 

moving h i ther and th i ther at the mercy of good and bad a c t i v i t i e s -

*a helpless wreck in an ever-rushing currents of cause and ef fec t . 

Uivekananda stood up before the world and called upon the people 4> 

"Here ye children of immortal b l i s s , even ye that res ide the 

higher spheres. I have found tha t the Ancient One who i s beyond 

a l l darkness, a l l delusions. By knowing Him alone will be what 
69 saved from death over again". He brought out the message of 
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hopa to the people and asked them to shake off the delusion 

tha t they are ueak* He u r i t e s - "come up 0 l ions and shake 

off your delusions tha t you are sheep. You are souls , immortal 

s p i r i t s , free blessed and e ternal (!lan i s the sour of 

immorality, has i n f i n i t e pouer, i n f i n i t e strength and not a 
70 

helpless c rea ture" . He opined that man i s sure to a t t a in 

l i b e r a t i o n , if he gets three rare things - (1) Human mind i s 

the highest r e f l ec t ion of God as man i s God's own image, 

( i i ) Man must have the in tense des i re to be f ree ( i i i ) the 

preceptor who has already crossed the ocean of delusions. 

Uivekananda tends to define self by using the concept 

of Real man. His concept of self i s demonestrative for him, . 

not objectiv/e, physical and mental inc l ina t ion tha t d is t inguishes 

one man from another tha t his abstract r ea l i s a t i on of h is unity 

ui th Brahman. The rea l individual i s the Absolute. But i t i s 

erroneous to think tha t in t h i s case l/iuekananda uas a semi-

orthodox theo log is t . But he while changing the accent in the 

contents of socia l system he brought foruard component of soc ia l 

s ign i f icance . His vieus are pregnant ui th the .^l^-enents of af.neu 

approach to h i s se l f . He t r ied to connect the individuals u i tb 

soc ie ty , contrasted nature of BêBU-Coaî  ui th i nd iv idua l i s t 

c h a r a c t e r i s t i c s and uas a aspirant of general l i be r a t i on of the 
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s o c i e t y of Divan nuk tas . 

Ona of t he c h a r a c t e r i s t i c s of Ind ian phi losophy i s 

t h a t i t takes a composite v i e u of man and h i s l i f e and present 

before him tuo i d e a l s each i s complementary to the o t h e r . I t 

concerns u i t h both m a t e r i a l and s p i r i t u a l aspect of l i f e . One 

i s 'Abhudaya* and the o ther i s 'N ishreya* and combining 

together p rov ide f o r the p h y s i c a l and s p i r i t u a l needs o f man. 

M a t e r i a l p r o s p e r i t y i s e s s e n t i a l f o r the hea l thy grouth of 

s p i r i t u a l l i f e . The p h i l o s o p h i c a l aim of I n d i a i s aluays 

s p i r i t u a l p e r f e c t i o n . Happiness and comforts prov ided by 

m a t e r i a l p r o s p e r i t y i s the means to achieve s p i r i t u a l p e r f e c t i o n * 

l/ivekananda uas aware of the workings of human na tu re . I n 

commonsurating w i th the Ind ian r e l i g i o - p h i l o s o p h i c a l i d e a l he 

recognised fou r i d e a l s of human l i f e - Oharma, A r tha , \Cma 

and Noksa. A l l o f these need s a t i s f a c t i o n . But s p i r i t u a l 

r e a l i s a t i o n or E*loksa i s t he u l t i m a t e aim t h a t i s sought t o be 

achieved u i t h the he lp e i t h e r these va lues . 

According t o Uivekananda p r a v i r t t i and N i r b r i t t i are 

the tuo fo rces which are working i n the l i f e of man, P r a v i r t t i 

reso lves towards the wor ld ' I ' and ' m i n e S i t i nc ludes a l l those 

m a t e r i a l s which always enr ichess '(^e* by m a t t e r , name, fame 

e t c . N i r b r i t t i reso lves away a l l these mundune th ings meant 
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for physical s a t i s f ac t i on . When the p r a v i r t t i of man begins 

to disappear there begins morality and r e l i g ion . According 

to Vivekananda the very self-abnegation in man i s knoun as 

perfect ion. This self-abnegation i s the uni t ing point of 

Karma* Oiakti and 3nana yoga* I t opines tha t nobf̂ dy should 

have the idea that he can do something for the world. He 

wri tes - ^lUe world does not require any help from you. I t i s 

sheer nonsense on the par t of any roan to think tha t he i s 

born to help the world. . . , . . , Each one of our yogas i s f i t t e d 

to make man perfect even without the help of others because 
71 

a l l have the same goal xn view". He also opines tha t the 

learned know tha t though apparently d i f fe ren t from each o ther , 

they at l e a s t lead to the same goal of hunan perfect ion. 

Commenting on the self-abnegation Swami 6hajanananda writes * 

•»l/ivekananda did not jus t descent upon perfect ion of morality 

but he t r ied to elucidate the concrete stages an the way to 

a t t a in i t . Perfection i s a t ta ined by gradual abnegation f i r s t 

of egois t ic cares and des i res for the sake of one's family:̂ > 

then of the narrow i n t e r e s t s of the family for the sake of 

one*s friends and by self-abnegation for the sake of the people, 

of the motherland, by reminding everything and being ready to 

s a c r i f i c e bis very l i f e for the good of the country such 

i n t e r p r e t a t i o n of the category of se l f -den ia l meant over­

stepping the l i m i t s of t r a d i t i o n a l Vedantism on the way to 
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prac t i c a l task of modern l i f e of which got firlad with socio-
72 

economic c o n t e n t " . He holds the v/ieu t h a t any man can a t t a i n 

perfection by fa i th fu l ly discharging his du t ies in the stage 

of l i f e he i s placed. He u r i t e s - "When a man has fu l f i l l ed 

h i s dut ies and obligat ion of the stage of l i f e in uhich he 

i s born and his aspi ra t ions lead him to seek a s p i r i t u a l l i f e* 

to abandon al together h i s worldly pe r su i t s of possession, fame 

or pouer when he seeks the t r u th , the Eternal Lov/ef the 
73 

ref uge**. 

Uiwekananda i s of opinion tha t Freedom or Plukti, Truth 

and God are synonymous* True love and affect ive beneficial works 

are possible only to those uho are f ree . And th i s i s the reason 

tha t his l i f e and teachings were directed towards s t r ess ing on 

freedom and also he appealed to the people a l l over the world 

to r e a l i s e freedom. All other works, d i s c ip l i ne s or sadhanas 

must be oriented to that purpose and j u s t i f i ed on that ground. 

He says - "Freedom was h i s soul and s p i r i t , the passion and 

power underlying h i s l i f e and works and the burden of h is 

message". He also writes - '*It may be that I shal l find i t 

good to get outs ide of my body to cast i t off l i k e wornout 

garment. But I sha l l not cease to work. I sha l l i n sp i r e every­

where u n t i l l the world sha l l know tha t i t i s one with God". 
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Mis concept of Nokti i s a mighty and a l l -> inc lus ive 

i d e a l uhare t h e r e i s no p l a c e fo r any kind of p e t t i n e s s * 

weakness or f e a r . Me once sa id - '*You u i l l go to h e l l i f you 
75 

seek f o r your oun s a l v a t i o n " . He appealed to t h e people to 

k i l l t he d e s i r e f o r pe r sona l l*lukti and regarded t h e d e s i r e 

fo r k i l l i n g pe r sona l roukti as t h e g r e a t e s t of a l l s p i r i t u a l 

d i s c i p l i n e s . Me u r i t e s - * \ . ibera t ion i s only for him uho 

g ives up every th ing fo r o t h e r s uhereas the o t h e r s uho t ax t h e i r 

b r a i n s day and n i g h t harp ing *my s a l v a t i o n ' » 'my s a l v a t i o n ' 

wander about with t h e i r t rue -ue«b ing ru ined p r e s e n t and 

p e r s p e c t i v e sa££ ishness i s the g r ea t s i n , one uho th inks 
^ 76 

t h a t he u i l l get mukti before o t h e r s i s a s e l f i s h roan "• 

He appealed to the people to bhun a l l k inds of s e l f i s h n e s s . 

One uho does fo r t h e b e n e f i t of o t h e r s i s a man of con t en t . 

Me der ived utmost peace of mind fo r d e d i c a t i n g h i s l i f e fo r 
II 

t h e s e r v i c e of o t h e r s . Me sa id t o S i s t e r N i v e d i t a ~^ I 
look back and s c a r c e l y f ind any ac t ion which I have done fo r 

77 
roeself, so C r i s t i n e I am c o n t e n t " . 

Me did not even a s p i r e for h i s own s a l v a t i o n though he 

regarded l i b e r a t i o n as t h e h i g h e s t s t a g e of man's l i f e a t t h e 

c o s t of l i f e of o t h e r s , •^ou I have-no d e s i r e f o r mukti . I do 

not ca re fo r i t so long an i n d i v i d u a l in t h e un ive r se remain 
78 

wi thout a t tempt ing if*. 
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l/ivekananda opined tha t roan i s f ree , born f ree . Ha 

said - **Remember tha t I am free - free - born free . . . . f^ukti 
79 i s toy rel igion . . . . I leave none bound, take no bounds^. He 

had bondage he himself admitted in that love and serv/ice to 

souls in d i s t r e s s . 

According to Vivekananda man has parrenia l urge for 

a t t a in ing freedom* All the s t ruggles undertaken by roan are 

r e a l l y to a t t a in freedom. Me says - "Freedom i s the motive 

force of the universe, freedom i s i t ' s goal* This universal 

s t ruggle freedom a t t a ins i t ' s highest expression in man in 
80 the conscious dut ies to be free"* 

Uivd<ananda i s of opinion that when a man a t ta ins 

r ea l i s a t i on nothing i s v i s i b l e to h i s physical appearances* 

The rea l i sed soul only becomes aware of his divine nature* 

He remains as i t i s physical ly , i t i s only change in his 

a t t i t u d e towards l i f e and the universe. He discharges his 

du t ies as a normal human being in regard to h i s physical needs 

are concerned* To express the idea of Sri RamKrishna - "One 

does not grou a pa i r of horns after r e a l i s a t i o n . Uhat takes 

place in him i s an inner transforroation* His a t t i t ude towards 

the world changes, his emotions become chastened and refined 

and h i s react ions and responses to outer s i tua t ion and inner 
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r e sponses become e n t i r e l y d i f f e r e n t from those of o rd ina ry 

human being and pe rc i eves the d i v i n e essence . And h i s s e l f -
B1 

knowledge makes him r e a l i s e h i s oun i d e n t i t y with a l l ** 

l/ivekananda a l so sa id - ''Even h e r e (on e a r t h ) t h e r e l a t i v e 

e x i s t e n c e i s overcome by t h o s e uhose mind i s e s t a b l i s h e d in 

equa l i ty* God i s f l awles s and t h e same i n a l l . Therefore a l l 
82 t h e s e (pas s ions ) a re e s t a b l i s h e d in God". 

Thus Vivekananda s t r e s s e d t h e importance fo r the r e ­

genera t ion of man's i n d i v i d u a l i t y . His concept of i n d i v i d u a l i t y 

has a s p i r i t u a l b a s i s in essence more than supreme s e l f . Each 

i n d i v i d u a l i s a s p i r i t l i v i n g in a body. The r e a l i s a t i o n of 

t h i s consciousness and man i f e s t a t i on of t h e i n d i v i d u a l s p i r i t u a l 

con ten t i s t h e same with the u n i v e r s a l un i ty t h a t i s the only 

t r u t h " i s the end of a l l Indian r e l i g i o ~ p h i l o s o p h i c a l sys tems. 

The i d e a l of man should be to c r o s s the l i m i t s of egoism and 

en t e r s t ep by s t ep t h e g rea t and unl imited realm of i n d i v i d u a l 

t h o u ^ t and cosmic u n i t y . Vivekananda ho lds the v ieu t h a t 

s p i r i t u a l idea l i sm should be given proper f o o t i n g to b r ing t h e 

s p i r i t of harmony and u n i v e r s a l i t y , 

3,8 HUmAMISTlC FEATURES t 

In India* s i n c e t h e a n c i e n t t imes l i f e a s su r ing humanis t ic 

i d e a s have been formed the foundat ion of Indian uorld ou t look . 
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The ideas have been expressed in re l ig io-phi losophica l form 

and developed in such a uay that i t paved the uay for constant 

s t ruggle against s cho la s t i c , asce t ic and passive contemplation 

of the world. Being imbibed uith the t r a d i t i o n a l foundation of 

humanistic fea tures of India Uivekananda t r ied to maintain i t 

thi^oughout h is l i f e , Truely speaking, i t i s d i f f i c u l t to under­

stand the d i s t i nc t i ons ui th the humanistic basis of contemporary 

re l ig io-phi losophica l cul ture without taking in to account 

Uivekananda. He assimilated and modified the re l ig io-phi losophica l 

teachings of Uedanta turning them in to condition of a new l i f e . 

Me pointed out tha t Uedanta reconci les the actual to the i d e a l . 

I t stands for t r u t h , harmony and oneness. I t springs forth the 

s p i r i t of s e l f l e s s se rv ice , mutual co-operation among individuals 

obsessed with freedom and equal i ty . As Uivekananda involves the 

idea l of socia l l i f e i t perfects socia l system. As a Uedantist , 

"Uivekananda, as Swaflii Ratiganathananda m a i n t a i n s , - " 

made Indian philosophy concerns i t s e l f u i th problems of common 

igah he brings down Uedanta to f e r t i l i s e the f ie ld of 
8 3 common life**. Wivekananda's assumption of human pur i ty elevates 

the place of man in society and universe. Me maintained tha t 

there i s nothing above and beyond man. To e levate man he 

iden t i f i ed roan with God. To quote in h is own words - "The only 

God to worship i s the human soul in the human body". He also 

said - "Qf course, a l l animals are temples too but man i s the 
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84 high est y the Tajraahal of temples*. ^an i s the highest 
85 being that ex is t s and t h i s i s the greates t uorXdi), He 

even wants to the extent of personif icat ion of the highest 

d ivine substance Srahtnan ui th the ordinary l i v i n g people and 

put foruard the idea that to u orship man i s to worship God. 

He ins i s ted on the alround development of human personal i ty 

and asserted the r igh t to happiness in the uorld. Through h is 

act ive humanism he i n s t i l l e d in man sense of digni ty^ sense 

of r e spons ib i l i t y for h i s oun destiny and dest iny of a l l 

people to make them s t r i v e for the ideal of good, t ruth and 

j u s t i c e . He germinated in man abhorance for any kind of 

suffer ing. Hence, Chelyser observes - "The humanistic ideal 

of man i s to a cer ta in degree iden t ica l ui th Gorkey*8 *nan* <-
o g 

ui th a cap i ta l l e t t e r " . For the f i r s t time ISD India he 

brought out qua l i t ive ly new humanism uhich played an important 

par t in the general upsurge of nat ional consciousness, and the 

s t ruggle of Indian people for independence. But h i s humanistis 

concept was not confined, however, to the four walls of India . 

The essence of h i s teaching was the un iversa l i ty God and h is 

a c c e s s i b i l i t y both in form and without form, the d iv in i ty of 

man, respect and understanding of a l l r e l i g i o u s , the equality 

and brotherhood of man,. renunciation of personal ego and serv ice 

of man especia l ly who were poor, , i l l i t e r a t e , 
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dis inher i t ed »Daridranarayana' of the world. 

Commenting on the then downfall of India he said - *>I 

consider tha t the grea tes t nat ional sin i s neglect of tnasses 
87 

and that i s one the caijses of our downfall". To him the 

primary dut ies are to pay a t ten t ion to the masseSf the i r 

suffer ing and misfortunes. Me- upheld the view that humanism 

which stands for rationalism i s incomplete which i s devoid 

of huaan love and i d e n t i t y . I t i s the amalgamation of Advaitio 

'Love* or *0nenes3' with humanity tha t helps in fos ter ing 

humanism in soc ie ty . That i s why he repeatedly told us tha t 

man i s not only to be loved but also to be worshipped for God 

i s love. This love i s not to be iden t i f ied with ordinary love 

t h a t ^3 pract iced in ordinary l i f e . I t i s something deeper, 

something higher which needs cu l t i va t ion . He defined love wit^ 

Vedantic s p i r i t - experience of 'oneness* which leads to unity. 

I t i s the a t t r ac t ion between soul and soul , something d iv ine , 

not at a l l physical in na ture . Me advocated for the abol i t ion 

of any kind of pr ivHedge t h a t ex is t s in society and b a r r i e r , 

soc ia l or na t iona l . Me made people to r e a l i s e the meaninglessness 

of a l l these and the r e a l i t y of Vedantic concept of the goal of 

humanity. 

According to Uivekananda individual salvat ion i s incomplete 

without the t o t a l salvat ion of mind. S i s te r Nivedita writes -
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''The p r i c e l e s s memory he tias l e f t u i t h us who krtou bim t h a t •• 
68 • t h e r e i s no o the r th ing so g r e a t as t h i s l o v e of roan". 

V/ivekananda sa id - "I have l o s t a l l wish fo r my s a l v a t i o n . 

I never uantgd e a r t h l y enjoyments and may I born again and 

again and s u f f e r thousands of m i s e r i e s so t h a t I may worship 

the only God t h a t e x i s t s , t h e only God I b e l i e v e i n , sum t o t a l 

of a l l sou l s and above a l l , my God as the wicked, my God the 

m i s e r a b l e , my God the poor of a l l r a c e s , of a l l s p e c i e s , i s 
89 t h e s p e c i a l o b j e c t of my worship" . He be l ieved in man equal ly 

as he be l ieved in God. He was ready even to go to h e l l to s e r v e 

o t h e r s . Commenting on h i s humanism Remain Rollanad w r i t e s -

" I t i s wonderful t h a t he kept in h i s f e v e r i s h hands to the end 

t h e equal ba lance of t h e two po le s - burning l o v e for t h e 

Absolute ( t h e Advaita) and i r r i s t i t i b l e appeal to s u f f e r i n g 

humanity and what marks him so appeal ing t o us t h a t at those 

t imes equ i l l ib rum was no longe r p o s s i b l e and he had to make a " 
90 cho ice and i t was t h e l a t t e r t h a t won t h e day" . 

Vivekananda did not r e s t s a t i s f i ^ with mere sympathy 

and compassion for the oppressed peop le . He was a lso busy with 

cha lk ing out programmes t h a t would enable him to e r a d i c a t e 

s o c i a l i n e q u a l i t y . He did no t approve t h e then s o c i a l reformat ion 

made by c e r t a i n enl ightened people of I n d i a , Reacting on than 

he sa id - •You t a l k of s o c i a l reform 7 Uhat do you do ? All t h a t 
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you mean by our s o c i a l reform e i t h e r uidow marr iage or female 

emancipat ion and something of t h e s o r t AF a reform may 

do good t o a f e u no doubt , of uhat a v a i l t h a t to the uhol'e 
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n a t i o n " . Ha wanted to b r ing abotat r a d i c a l r e f o r m , a 

r e v o l u t i o n a r y change i n the s o c i a l system. His humanist ic 

Adva i ta o r s p i r i t u a l humanism aims a t no t on ly i nne r p u r i t y 

of man but a l l at tempts to p e r f e c t soc ie t y by e l i m i n a t i n g 

envi ronmenta l ueaknass of s o c i e t y . Me r e a l i s e d t h a t economic 

pover ty stands i n the u/ay to hkonanism. Me dec lared war aga ins t 

pove r t y . His slogan uas - • F i r s t bread and then the r e l i g i o n * 

Me made a loud p r o t e s t aga ins t e x i s t i n g s o c i a l custoraes and 

e v i l s and condemned h e i r c h i c a l casta system and u n t o u c h a b i l i t y . 

He even condemned the concept of s i n and sa id - the d i f f e r e n c e 

betueen a s a i n t and a s inner i s i n the degree of man i f es ta t i on 

o f s p i r i t u a l i t y . H is humanism uas p o s i t i v e and not nega t i ve i n 

character as Or. S.L. I tukher jee observes - "The message of 

humanism remained inchoate t i l l Vivekananda came and res to red 
•i 92 

the people conf idence i n t h e i r oun f a c u l t i e s " . 

Vivekananda uas u e ^ a u a r e of t he s t r eng th of the t o i l i n g 

masses. He pu t much conf idence on them f o r he be l ieved t h a t i t 

i s the t o i l i n g masses t h a t form the t r u e body of any s o c i e t y . 

So he imparted the message of f a i t h , s t reng th and courage to 
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tbese t o i l i ng masses. Me wanted to make s t rong. I t i s by tb is 

pos i t i ve s trength tha t he wanted to make man a man and r a i s e 

the country from sl i^ber and i n a c t i v i t y because he understood 

the act ive ro le of the masses in the h i s t o r i c a l development of 

the country. He thought tha t the influence and pouer of Khatriya 

and the wealth of the Baisyas are possible only owing to the 

physical work of the Sudras. But he was at pain to see the 

deplorable condition of the masses. In order to ra i se the 

down trodden whom he believed to be *(Daridranarayan' he wanted 

to bring about radica l reform, a revolutionary change in the 

socia l system. In solving the inequal i ty he placed hope in the 

good will and magnimity of the propetied c l a s s . He gave clar ion 

ca l l to the upper class to comedown and to e levate the poor by 

l i f e long s a c r i f i c e . He al together condemned pr ivi ledge enjoyed 

by a handful of people. He stitoke at the very root of pr iv i ledge 

and said - ''I am clever in mending shoes» you are clever in 

reading the l/adas> but there i s no reason why you should trample 

on my head caste i s good, tha t i s the only natmal way 

of solving l i f e . Nan must form themselves in to groups and you 

can get r id of t ha t . Wherever you go, there will be cas te . But 

t h a t does not mean that should be pr iv i ledge . They should be 
93 nocked on the head''. He in te rpre ted cas te system on the basis 

of vocation in l i f e and not out the basis of b i r t h . According to 
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}ati» the category of l i f e , an indiv/idual chooses to l i v e i n . 

This to t a l re jec t ion of p r iv i l edge i s the centra l theme of 

Vivekananda's Karma>yoga as uel l as Aduaita* 'Eacly i s great 

in i t * s oun place* uias his off quoted dictuo). Me was also 

auare of the fac t that a v/oice of p ro tes t froai the t o i l i n g c lass 

[DUst coroe before long. He believ/ed •> ^The louer gradually 

awakening to the fact and making a ui^t^ttd ef for t against the i r 
94 determined to exact the i r l eg i t ima te dues". Me again said -

''when the masses u i l l uake up they will come to understand your 

oppression of them and by a puff of the i r mouth you u i l l be 

en t i re ly blown away. I t i s they who introduced c i v i l i z a t i o n 

araonQst you and i t i s they will then put i t down therefore , 

I say, t ry to r a i s e louer c lasses from slumber by imparting 

learning and cu l tu re to them when they will make and awaken they 

must, they will not forget your good services to them and will 
95 remain grateful to you**. All these appeals of l/ivekananda had 

only one purpose to in sp i r e the people to f ight for t he i r r i g h t s , 

to i n s t i l l confidence and s t rength to t h e i r h e a r t s . 

Vivekananda was opt imis t ic in holding the view tha t h is 

cherished socia l order might come in to existence ubea Brahminical 

s p i r i t u a l i t y , Khatriya*s p o l i t i c a l adminis t ra t ive t a l e n t s , the 

Baishya*8 knowledge of economic development and Sudra's capacity 

for labour will be harmoniously combined both in individual and 
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s o c i a l l i f e of the people. This may be regarded as the index 

o f Vivekananda's soc ia l i sm the tuo p i l l e r s of which are •* 

( i ) the equal oppo r t un i t y f o r a l l , ( i i ) t he equal respect f o r 

t he i nhe ren t d i v i n i t y i n a l l 
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CHAPTER 11/ 

GANDHI ON RELIGION 

4 . 1 EMERGENCE OF GANDHI ; 

Mohandas Karamchand Gandhi uas born on Oc tobe r 2 , i n 

1869 i n a r e s p e c t a b l e Va i sya f a m i l y o f K h a t h a i u a d , By t h e 

t i m e Gandhi uas born t h a t uas a p e r i o d of r e l i o n s Rena issance , 

The f a m i l y Gandhi uas born uas l / a i s h n a v i t e , K h a t h a i u a d uas 

t h e c e n t r e o f l /a ishnava s e c t founded by U a i l a v a c h a r y y a . H i s 

f a m i l y f o l l o u e d t h i s t r a d i t i o n a l t h e i s t i c f a i t h o f Ua i shnav i sm, 

G a n d h i ' s f a t h e r Kaba Gandhi and mother P u t u l i Ba i u e r e s t e m 

b e l i e v e r s i n God. And c o n s e q u e n t l y h i s home uas s u r c h a r g e d 

u i t h an a tmosphere o f l o v e , p i t y and d e v o t i o n t o God conc ieved 

as a p e r s o n a l and b e n e v o l e n t B e i n g , He used t o v i s i t t emp les 

and s a i n t s f r o m h i s v e r y c h i l d h o o d . A l l t h e s e m i g h t have 

i m p r i n t e d r e l i g i o n s i m p r e s s i o n on t h e mind o f Gandh i , H i s 

g r a n d f a t h e r Ota -Bapa i n a d d i t i o n t o a f o l l o u e r o f l / a l l a v a c h a r y y a 

P u s t i - m a r g a uas v e r y much a t t r a c t e d t o a K h a k i - B a b a , one o f t h e 

f o l l o u e r s o f t h e o r d e r o f Ramananda uho i n s p i r e d T u l s i d a s , t h e 

u a l - k n o u n a u t h o r o f * Ramcb-'aritmanasf, Both Ota-Bapa and Kaba-

Gandhi s t u d i e d deep ly t h i s book, Gandhi a l s o s t u d i e d t h e 

Ramayana, t h e Bhagavad G i t a , t h e l /a ishnava p o e t s o f G u j r a t 
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and the popular u r i t t i n g s of the 3a ina, From the beg in ing 

h is devot ion to r e l i g i o u s l i t e r a t u r e and from the i m i t a t i o n 

of h is e lders he developed at an ear ly stage a s t rong moral 

a t t i t u d e towards the u o r l d , Gandhi h imse l f mentions i n h i s 

authobiography some simple but touching episodes of chi ldhood 

uh ich marked h is pouer of t r u t h and l o v e . 

Porbandar, the b i r t h p lace of Gandhi uas i nhab i ted by 

people be long ing to var ious r e l i g i o n s of the u o r l d , E ' c l e c t i c i s m 

had become t h e i r uay of l i f e and man enjoyed freedom to f o l l o w 

any r e l i g i o n as they p leased. His f a t h e r had many f r i e n d s 

be long ing t o va r ious r S l i g i o n s and they sometimes had r e l i g i o u s 

d iscuss ions i n h i s res idence. Gandhi l i s t e n e d t o t h e i r d i s c u ­

ss ions , Gandhi a lso learned from h is f a t h e r the Ind ian maxim -

'There i s no th ing h igher than T r u t h * , He also learned t h a t 

Non-v io lence i s the h ighes t v i r t u e . (Ahimsa Parama Dharma') . 

Though the concept of nonv io lence uas u n i v e r s a l l y acknowledged 

adiong the Hindus a l l over I n d i a , ye t i t uas most r i g i d l y p r a c t i c e d 

by the l/aishnavas and p a r t i c u l a r l y by the 3a inas , and the 

combined i n f l u e n c e of uhich turned the n a t i v e p lace Guj ra t i n t o 

the land of v e g e t a r i a n . Gandhi could no t cas t -o€ f the s p e l l of 

t h a t i n f l u e n c e . His mother P u t u l i - B a i uas a p ious lady and 

consequent ly her s p i r i t of d e v o t i o n , s a i n t l i n e s s and orthodoxy 
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in respect of re l ig ion imparted re l ig ious s p i r i t to Gandhi, 

Two Hindu mythological drama-'Srav ana-Kumar* and 

•Harish Chandra* influenced Gandhi a l o t and he considered 

t h e i r moral to be of e ternal value. He u r i t e s - •* s t i l l 

both 'Harish Chandra* and •Sravanakumlr* are l iv ing qua l i t i e s 

for me and I am sure I should be moved as before if I uere 

to read these plays again to-day **, He also got by hear t two 

Valuable religioi^s books - 'Ramaraksasotra* and • Uishu-puja', 

During his childhood, Rambha* a re l ig ious lady used to look 

after him and she asked Gandhi to repeat the name of •R'ama* 

with a vieu to making him free from the fear of ghosts. This 

created on Gandhi an ardent f a i th in Rama so much that he 

became fea r l ess throughout h is l i f e , 

Gandhi l e a r n t the ar t of p rac t i s ing socia l v i r t ue from 

his family. For example, on untouchabil i ty he u r i t e s - •'This 

idea uas brought home to me by my b i t t e r experience in South 

African s t rugg le , i t uas not the fact that I uas once an 

agnostic. I t i s equally wrong to think tha t I have taken my 

vieus from the study of the Christ ian re l ig ions l i t e r a t u r e . 

These vieus date as far as back the time uhen I uas ne i the r 
2 

enamoured for nor as acquianted ui th the Bible**, 
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During his stay in England and South Africa he folloued 

ui th s incer i ty the re l ig ions and social movements of the day. 

He studied Eduin Arnold's t r ans la t ion on the Bhagad Gita 'The 

song c e l e s t r i a l ' . This book impressed him so much that he 

urote - " I t opened to me a neu view of l i f e . I t touched my 
3 

s p i r i t as perhaps i t can only the child of the East". I t i s 

the Gita that taught him tha t s e l f - r e a l i s a t i o n i s possible only 

through righteous action and Non-uiolence. He derived the 

e ternal message of se l f l ess action i . e . Nishkama Karma' from 

the Bhagavad Gita. He did not i n t e r p r e t the Kurukhetra war 

as h i s t o r i c a l event but " under the guise of physical 

warfare, i t described a dual perpetually going on in the 

hear t s of mankind and the physical warfare uas brought in to 

to make the descr ipt ion of the in te rna l dual more t h r i l l i n g . 

This pr i l iminary in tu i t i on became more a confirmed on a close 

study of the re l ig ion of the G i t a . . . . " . To be precise i t uas 

the Bhagavad Gita that made him Karma-yogi*, non-violent and 

to c u l t i v a t e the s p i r i t of self surrender to God, 

Gandhi studied a l l major re l ig ions of the world. According 

to Gandhi Buddha and Christ were never t h e o r i s t s , they were 
^T- ' 

a c t i v i s t s , they were for d i r ec t action in accordance ui th t h e i r 
ends. They never advocated ' f o r c e ' as a means of conquest. They 
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used moral f o r c e to f i g h t aga ins t e v i l . These tuo uere the 

apost les of lov/e and gent leness f o r him. Gandhi s tud ied 

Eduin Arnold*s ' L i g h t of As i a * . And t h i s book gave a i n d e l i a b l e 

impress ion on him regard ing the l i f e and teach ings of Buddha. 

He l i k e d Buddha because Buddha uas opposed to c a s t - d i s t i n c t i o n > 

secraments, r i t u a l s e tc , the p r a c t i c e of uhich b r ings f o r t h 

d i f f e r e n c e i n i n d i v i d u a l s . Buddha uas a permanent source of 

i n s p i r a t i o n to him because Buddha t r i e d to evo lve neu s o c i a l 

v/alues and accepted cosmic v i e u of s a l v a t i o n . Gandhi f u l l y 

accepted the Eight f o l d path of s a l v a t i o n of mankind enunciated 

by B u d d h a - p a r t i c u l a r l y non -v io lence as most appea l ing , 

Gandhi uas equal ly ue l -ve rsed i n C h r i s t i a n i t y , He 

s tud ied both Old Testament and the Neu. The message of 

C h r i s t i a n i t y e s p e c i a l l y the 'Surmon on the Mount* impressed 

him immensely. The i d e a l s of detachment to u o r l d l y possessions^ 

non -v i o l ence un i ve r sa l brotherhood e tc , he der i ved from t h i s . 

Gandhi expressed h is v i eu on the 'Surmon on the Mount thus -

"Today supposing I uas depr ived of the Gi ta and f o r g e t a l l i t ' s 

con ten t but had a copy of the Surmons, I should de r i ve the 

same joy from i t as I do from the G i t a " . 

Gandhi also s tud ied I s l am ic r e l i g i o u s books. He uas 

u e l -acq u i an ted u i t h Quran. He regarded I s l a m i c r e l i g i o n as 
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the r e l i g i o n of peace. In t h i s r e l i g i o n he found - " t h e 

s p i r i t of brotherhood mani fested i n no o the r r e l i g i o n as 

c l e a r l y as I s l a m " . Is lam means i n i t ' s way d e n i a l of s e l f » 

a n n i h i l a t i o n of s e l f . In b r i e f , the i d e a l s of I s l am ic 

r e l i g i o n l i k e un i ve rsa l b ro therhood, s e l f - s a c r i f i c e e t c ; 

c reated much i n f l u e n c e on Gandhi, 

Dur ing h is stay i n England he also came i n t o contact 

u i t h i t ' s Theosophists and t h e i r r e l a t i n g t o the movement 

f o r the u n i t y of a l l r e l i g i o n s . P r a c t i c a l l y h i s contact u i t h 

Theosophical s o c i e t y helped him a l o t to study more of the 

Hinduism l i k e the G i t a , Wedanta, Yoga, Daiminism and the 

books of Suami l/ivekananda uho v i r t u a l l y preached l/edanta 

i n the ues t . From a l l these and o ther books Gandhi rec ieved 

much more than the ac tua l contents o f f e r e d . Lou is F ischer 

regarded Gandhi as a c r e a t i v e reader. He sa id - ' ^e co-

authored impress ion a book made on him. He put t h ings i n t o 
7 

i t and took them back u i t h i n t e r e s t " . He brooded over deeply 

over books he s tud ied and uas auare t h a t w h i l e they agree 

on c e r t a i n p o i n t s , each had something v a l u a b l e t o o f f e r . He 

d i d no t cons ider i t necessary u n l i k e o ther r e l i g i o u s t h i n k e r s 

t h a t h i s t o r i c a l r e l i g i o n s must be transcended to g ive a uay 

to un i ve r sa l r e l i g i o n , the r e l i g i o n of humani ty . 
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I t i s t o be noted t h a t though Gandhi uas under the 

i n f l u e n c e of many r e l i g i o n s o the r than Hinduism yet he 

d e r i v e d maximum s p i r i t u a l s a t i s f a c t i o n from his oun r e l i g i o n , 

Hinduism, He regarded the t r a d i t i o n a l values of Hinduism 

sound and s u f f i c i e n t and found t h a t Buddhism and 3ainism are 

no t at va r iance u i t h the u o r l d out look of Hinduism. His 

comment on the Bhagavad-Gita conf i rms t h i s ~ "Uhen doubts 

hu r t me and uhen I see no t any ray of l i g h t on the 

h o r i z o n , I t u rn to the Bhagavad Gi ta and f i n d a verse to 

comfor t me". 

Gandhi h imsel f confessed t h a t "Three moderns have l e f t 

a deep impress ion on my l i f e and cap t i va ted me. Raichand 

Bhai and h is l i v i n g c o n t a c t , To ls toy by h i s book "The kingdom 
9 

of God w i t h i n you* and Rusk in 's by h i s 'Unto the l a s t * " . 

Raichand Bha i , a s a i n t l y merchant made a deep impress ion 

on Gandhi by h i s i d e a l of H i n d u - l i f e . He helped Gandh i j i t o 

become acquianted u i t h most of the va luab le books of Hinduism 

l i k e - Panchikarana, rOaniratnamala Mummukh Prakarma of 3ogi 

Vas is tha . These books helped him to deepen h i s r e l i g i o u s f a i t h . 

Gandhi also f e l t the impact of some modern w r i t e r s 

apar t from the t r a d i t i o n a l source of Hinduism and o the r 

r e l i g i o n s of the u o r l d . Henry David Thorean's book on C i v i l 
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disobedience revealed to Gandhi for the f i r s t time hou the 

philosophy of non-violence can be applied in the service 

of p o l i t i c a l cause. He uas much impressed by his revolutionary 

e th i c s , yhat deeply acted on the mind of Gandhi uas Thoreau's 

bold remark - " I t i s much more honourable to be r ight than 
1 Q to be lay-abiding*. Gandhi thought over th i s remark uith 

the help of his own experience and u/as assured that under 

cer ta in circumstances non-con form at ion or downright disobedience 

of established lau becomes not only a r igh t but also a duty. 

Gandhi studied some books on atheism too , pa r t i cu l a r l y the 

u r i t t i n g s of Bradlaugh. But the aetheism of Bradlaugh created 

no effect on him because in the meantime he had crossed the 

Sahara of atheism. His aversion to atheism uas confirmed uhen 

Gandhi had gone through the books of Annie Basant - *Hou I 

became a theosophis t ' . 

The influence of Tolstoy uas much more deeper on Gandhi. 

He read almost a l l the-works of Tolstoy l i k e - The pouer of 

darkness*. The Kreutzer sonata and the Devil e t c ; u/here 

Gandhiji s t r^igthened his s p i r i t of aversion to physical enjoy­

ment. The seed of thought and action Philosophy and non-violence 

and p a r t i c u l a r l y the importance of manual labour uas implanted 

by Tolstoy to germinate the hear t of Gandhi. Gandhiji says -
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"The l a u t h a t to l i v e man must work f i r s t came to me upon 

11 

read ing T o l s t o y ' s u r i t t i n g of B r e a d - l a b o u r ' " . He l a a r n t 

t h a t to p rov ide se rv i ce to humanity man must uor|< and share 

i n the p roduc t i on of the coun t r y , "Let us get o f f the shoulders 
12 

f o r our ne ighbour " , impressed him a l o t . What s t i r r e d Gandhi 

much more uas T o l s t o y ' s 'The kingdom of God u i t h i n y o u ' . I n 

t h i s book Gandhi found e loquent advocacy of t r u t h and non­

v i o l e n c e and a moving expression of the beauty of s u f f e r i n g . 

I t uas Tolstoy uho showed him hou a man may through s u f f e r i n g 

se t h imse l f f r e e and n e u t r a l i s e the power of e v i l . This book 

cured Gandh i j i of h is scep t i c i sm and made a f i r m b e l i e v e r i n 

Ahims'a. Gandhi h imsel f w r i t es - "Ahimsa t r u e l y understood, i s 

i n my humble o p i n i o n , a penacea of a l l e v i l s mundune and 

extramundune, Mahavira and 8uddha were s o l d i e r s and so w as 

T o l s t o y , on ly they saw deeper and t r u e r i n t o t h e i r p ro fess ion 

and found the secre t of and humours of Godly l i f e . Le t us 

j o i n t l y share w i t h these teachers and t h i s land of ours once 
IS' 

more be a abode of God", 

Gandhi be l ieved t h a t l o v e i s the law of n a t u r e . To 

exe rc i se f o r c e i s t o neg lec t human v a l u e , the cause of 

degenera t ion of man. This deep rooted c o n v i c t i o n of Gandhi 

gained momentum when he found the same idea i n T o l s t o y ' s w r i t t i n g . 
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•Love i s thus the insp i ra t ion for communion and so l ide r i ty 

ui th other souls and that insp i ra t ion always l i b e r a t e s the 

source of noble a c t i v i t i e s . That love i s the supreme and 

unique law of human l i f e uhich every one fee ls with the 
14 depth of one 's soul" , Gandhi was a seeker of Truth. His 

belief in t r u t h uas reinforced by the teaching of Tolstoy. 

«The Heroine of my u r i t t i n g s , she uho aluays uas , i s and will 
15 

be beaut i fu l , i s trut^r". Gandhi's belief in the Upanishadic 

idea ls regarding the idea of God and His re la t ion to man 

gained deep rooted ground uh©n he uent through the u r i t t i n g s 

of Tolstoy uho said - "̂ I feel God for the f i r s t time I 

knew that He existed - tha t I existed in Him a l imited being 

in the In l imi tab le . He i s in me, the unlimited within the 

l imi ted^ . "'̂  

Gandhi uas also influenced by Ruskin, Referring to 

Ruskin*s book 'Unto the L a s t ' , Gandhi says - " the 

book that affected me more than uas 'Unto the Last* by Ruskin. 

I uas in South Africa then, I uas reading of 'Unto the Last* 

on a railway t r a in to Durban in 190A when I uas t h i r t y and 
17 

t h a t made roe decide to change my outward life**. He was 

influenced by the philosophy of Ruskin pa r t i cu l a r l y tha t par t 

of philosophy, the synthesis of thought and act ion, of aims 
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and ends, of tha harmony at ta ined between uords, bel iefs and 

act ion. Gandhi folloued s t r i k i n g s imi la r i ty uith his deep 

rooted conviction with Ruskin. He said - "I discov/ered some 

of my deep rooted convictions reflected in tha great book 

of Ruskin and that i s uhy i t so captured me and made me 
18 

transform ray l i f e " . 

Gandhi uas tremendously influenced by the teachings 

of western philosophy and re l ig ion no doubt, but ue see that 

Gandhi had already those ideas in his mind. The l iv ing contact 

u i th these ideas only served him to s trengthen his convictions. 

3ou Bondurale says - "The influence of uestern thinkers l i k e 

Tolstoy, Ruskin and Thorean has been repeatedly acknoul edged 

by Gandhi himself. But in each case influence was tha t of 

corroboration of an e thical precept , a c r y s t a l l i s a t i o n of basic 
19 

d i spos i t i on" . 

The i n q u i s i t i v e mind of Gandhi t r i ed to learn and 

ass imi la te those ideas of d i f ferent r e l i g ions , but a l l those 

enriched h is basic belief in d i v i n i t y , the indegenius Indian 

re l ig ion and Philosophy by put t ing them to the acid t e s t of 

experience. Though he uas exposed to powerful influence of 

science during his stay in England but his s c i e n t i f i c a t t i t u d e 

could not a l t e r his deep fa i th in r e l ig ion , ra ther s c i e n t i f i c 

a t t i t u d e helped his re l ig ious f a i th more s c i e n t i f i c a l l y . 
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4.2 GAI\1DHI*S IDEA OF RELIGION ; 

A uidespread idea developed throughout the globe 

ouing to the advancement of sc ience and technology t h a t 

r e l i g i o n i s opposed to sc ience . Re l ig ion t ranscends exper ience 

and hence n o t h i n g to do w i t h p r a c t i c a l l i f e . This idea gave 

a dead b lou to the r e l i g i o u s t h i n k e r s o f the 19th century and 

consequent ly l e d them to f i n d out the uays and means to have 

a r e c o n c i l i a t i o n between sc ience and r e l i g i o n . In t h i s 

connect ion U i l l i a m D^mes uas a r e l i g i o n s t h i n k e r uho became 

prominent i n ho ld i ng the view t h a t r e l i g i o u s ideas must be 

based on asce r ta i nab le and v e r i f i a b l e f a c t s and r e l i g i o u s ideas 

must correspond to s c i e n t i f i c t r u t h s and thereby he es tab l i shed 

the founda t ion of s c i e n t i f i c r e l i g i o n . S i m i l a r to U i l l i a m Dames 

fOahatma Gandhi uas also con f ron ted u i t h the same problem and 

develop ed h i s t h i n k i n g s i m i l a r to 3ames, In doing so Gandhi 

d i d no t f o l l o u the western ideas b l i n d l y ra the r he i n t e r p r e t e d 

the r e l i g i o u s concepts i n t o consonance w i t h the new s o c i a l 

and e t h i c a l demands. 

Being born i n a Hindu f a m i l y Gandhi i n s t i c t i v e l y r e l a t e d 

to Hindu t r a d i t i o n . He uas a t t r a c t e d to the c e n t r a l theme of 

l/edas when he emphasised on Truth which i s h igher than God. 
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And i n accompl ish ing t h i s h is r e l i g i o u s ideas became s i m i l a r 

t o advanced p h i l o s o p h i c a l and r e l i g i o n s ideas of Hindu 

t r a d i t i o n , Gandhi d id not develop systemat ic phi losophy of 

h is oun f o r he had l i t t l e knowledge of Sansk r i t s and as a 

r e s u l t he could no t go th rough the o r i g i n a l t e x t s of Hinduism. 

He had to remain s a t i s f i e d u i t h s tudy ing Eng l ish t r a n s l a t i o n 

of those r e l i g i o u s s c r i p t u r e s . But i n s p i t e of t h i s hs , houever, 

was capable of r e t a i n i n g the indegenius t r a d i t i o n a l thoughts 

l i k e Binding t r u t h , Detached Ac t ion e t c ; i n t a c t and i n j e c t e d 

neu blood by i n t r o d u c i n g the concept of Satyagraha i n t o 

Ind ian t r a d i t i o n . 

As Mahatma Gandhi d i d no t develop any p h i l o s o p h i c a l 

ideas of h is oun so he d id no t present h i s r e l i g i o u s ideas 

s y s t e m a t i c a l l y . I t uas the uork of the l a t e r t h i n k e r s to 

sys temat ise h is re l ig io r^s ph i losophy i n subsequent t ime . But 

i t does not i n d i c a t e tha t he had no meaningfu l ph i losophy as 

Unto Tahtinen observes - " In o rder to have a meaningfu l 

ph i losophy i t i s no t necessary f o r a p ioneer t o present h is 

thoughts s y s t e m a t i c a l l y h i m s e l f . This may be the task of 

o the rs as i n the case of g rea t ph i losophers l i k e Socrates and 

Buddha. No one as Lou is F isher exp la ins knous h imse l f comple te ly 

nor can express h imse l f . This he says, i s e s p e c i a l l y t r u e of 

Gandhi". ^° 
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Gandhi uas r e l i g i o u s by na tu re and h is doc t r i nes are 

e s s e n t i a l l y r e l i g i o u s . According to him - "Re l i g ion i s a 

mighty t r e e t h a t absorbs i t ' s sap from t h a t moral he ight of 

21 

those uho p r e f e r s t h a t r e l i g i o n " . He became a p o l i t i c a l 

l e a d e r by necess i t y of c i rcumstances, Acharyya K r i p a l a n i 

w r i t e s - * even to p o l i t i c s which f o r long he 

dominated and t rans fused u i t h h i s l i g h t he d r i f t e d by acc iden t , 
22 

uas no t draun by h is i n n a t e i n c l i n a t i o n " . Gandh i j i h imsel f 

admit ted t h a t h i s p a r t i c i p a t i o n i n p o l i t i c a l l i f e uas f o r him 

a means to r e l i g i o n s l i f e . He p r a c t i s e d p o l i t i c s i n order t o 

r e a l i s e r e l i g i o o s ideas i n t o p r a c t i c e . He said - "To see 

the u n i v e r s a l and the A l l Pervading S p i r i t face to face one 

must be ab le to l o v e the meanest c rea t i on as onese l f . And a 

man uho asp i res a f t e r t h a t cannot keep out of any f i e l d of 

l i f e . I t i s devo t ion to Truth t h a t has draun me i n t o the f i e l d 

of p o l i t i c s and I can say w i thou t any s l i g h t e s t h e s i t a t i o n and 

w i t h a l l h u m i l i t y t h a t those who say t ha t r e l i g i o n has no th ing 
23 to do w i th p o l i t i c s do not know what r e l i g i o n means". I f ue 

wish to understand Gandhi i t i s impor tan t f i r s t t o understand 

him as a r e l i g i o n s p e r s o n a l i t y . Gandhi was a Karma-yogi , uho 

aimed at p e r f e c t i o n through mora l l y j u s t i f i e d a c t i o n . Unto 

Teht inenn observes - "Gandhi 's ideas were based upon r e l i g i o u s 

t r a d i t i o n not p o l i t i c a l , j u d h i c i a l , p h i l o s o p h i c a l or economic. 
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He always t r i ed to base his p o l i t i c a l and economic doctr ines 

on r e l ig ion . He demanded economic independence (Suadeshi) 

on the ground t h a t i t o r ig ina l ly meant the s o u l ' s find 
24 

emancipation and freedom from earthly bouds". 

As Gandhiji uas l inked uith the Hindu philosophical 

t r a d i t i o n so eclecticism i s the most prominent note of his 

r e l i g ion . To express in the uords of Romam Holland - •'His 

doc t r ine i s l i k e a huge edi f ice composed of d i f ferent f loors 

or grades. Below i s the solid groundwork the basic foundation 

of r e l i g i o n . On th i s vast and unchangeable foundation i s based 

the p o l i t i c a l and social campaign. I t i s not the ideal con t i ­

nuation of i n v i s i b l e foundation but i t i s the best s t ruc tu re 

possible under present condi t ions . I t i s adopted to condit ions*. 

According to Gandhi re l ig ion i s such which cons t i tu tes 

the most important aspect of l i f e . Religion i s a matter of 

l i f e and death» rel igion accompanies beyond one*s grave. He 

described the impact of re l ig ion on man thus - "Life without 

re l ig ion i s l i f e without pr inc ip le^a l i f e without p r inc ip le i s 

l i k e a s l i p without a rudder". Only re l ig ion can help man in 

reaching the ul t imate goal of l i f e and cross over the sufferings 

of l i f e . 
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G a n d h i j i advocated f reedom f o r every i n d i v i d u a l t o 

b e l i e v e i n h i s o r her f a i t h p r o v i d e d t h e f a i t h i s commons u r a t e 

u i t h mora l p r i n c i p l e and a f a i t h t h a t does n o t c o n t r a d i c t 

a s c e r t a i n a b l e f a c t s . He wanted r e l i g i o n t o be a s c i e n c e and 

r e l i g i o u s i d e a s must be i n consonance u i t h p r a c t i c a l a f f a i r s . 

He t r i a d t o ensu re phenomenal and e x i s t e n t i a l i n t e r p r e t a t i o n 

o f r e l i g i o n . 

" I n I n d i a t h e r e l i g i o n s tended t o be p l u r a l i s t i c u h i l e 

t h e p h i l o s o p h i e s u e r e m o n i s t i c bu t t h i s c o u l d s e r v e a compen­

s a t i o n t o m a i n t a i n e q u i l l i b r u m between t h e tuio c o n t r a r i e s ^ 

27 b u t t h i s h a r d l y b r i n g s u n i t y and cohe ren t meaning t o l i f e " . 

G a n d h i j i had t o break t h r o u g h t h e paradoxes and u i t h a v i e u 

t o p r o v i d i n g u i t h c o h e r e n t mean ing t o l i f e he f o r m u l a t e d 

P r a c t i c a l I d e a l i s m , Th i s h e l p e d him t o g i v e a c t i v e and l i v i n g 

t o t r a d i t i o n a l b e l i e f s i n H indu d o c t r i n e s . 

By p r a c t i c a l I d e a l i s m he meant t h a t m o r a l i t y has -an 

u n c o n d i t i o n a l c h a r a c t e r i n t h e g u i s e o f e t h i c a l i d e a l s . The 

a t t a i n m e n t o f t h e s e i d e a l s a re n o t t h e e x c l u s i v e monopoly f o r 

t h e r i s h i s o r s a i n t s a l o n e , t h e s e are e q u a l l y meant f o r 

o r d i n a r y p e o p l e a l s o . He s a i d - " T h i s p r a c t i c a l I d e a l i s m means 

t h e coming t o g e t h e r o f m o r a l p r a c t i c e and i d e a l s n o t i n such 

a uay t h a t i d e a l s a re d e r i v e d f rom p r a c t i c e o r f rom f a c t u a l 
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behaviour but in such a uay that behaviour moves in the 
28 d i rec t ion of t h a t i dea l " . Gandhiji c r i t i c i s e d those 

moral propogandists uho do not by themselves l i v e upto 

t h e i r teachings. Morality must be applied to a l l f i e lds of 

human a c t i v i t y , A moral or norm theory which remains purely 

specula t ive has no s igni f icance . I t has no organic re la t ion 

to synthe t ic t r u t h . 

Gandhiji 's concept of p r a n h i n ^ T;daai i sm fpf̂y be applied 

to another sense also. AccordTng to him the awareness of a 

normative world in a way depends upon the subject himself. 

This awareness does not concern simply the re la t ion of 

individual and o the r s , i t also concerns wider social and 

p o l i t i c a l r e l a t ionsh ip . He said that so long the curse of 

untouchabili ty goes on poisoning Hindu's own mind, as long 

as he himself untouchable in the eyes of the world and an 

untouchable cannot reach real freedom. He said - "If I want 

to rid the earth of venomous beasts and r a p t i l e s I must rid 
29 

meself of all-venomous thoughts*. That awareness of a 

normative world depends upon the subject . This idea should 

not suggest us tha t his a t t i t u d e i s a rb i t rary or i t i s 

subjectivism. He was an object ive I d e a l i s t as he believed tha t 

r e a l i t y i s valuable though we are not aware of i t . Ue could 
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say t h a t o n l y a man uho h a s become good r e a l i s e s t h a t t h i s 

u o r l d i s in r e a l i t y good. 

G a n d h i j i d i d n o t conciev/e r e l i g i o n as one of t h e 

t i n i e s t a c t i v i t i e s of mankind . For him "even t h e f i n i e s t 

30 
a c t i v i t y i s gove rned by what I c o n s i d e r to b e r e l i g i o n s " . 

That r e l i g i o n uas t h e end and be end of h i s l i f e becomes c l e a r 

t o us uhen h e s a i d - "I could n o t l i v e a s i n g l e moment w i t h o u t 

31 
r e l i g i o n * ' . To him r e l i g i o n means bound t o God and hence he 

had deep f a i t h i n God, 

Accord ing t o Gandhi t h e e x i s t e n c e of God may be r e g a r d e d 

as a m a t t e r of f a c t by t h o s e p e o p l e who h a v e a l i v i n g f a i t h i n 

i t . This l i v i n g f a i t h h a s many u s e f u l c S n s e q u e n c e s , I t s o l v e s 

a number of p rob lems in l i f e and r e d u c e s o u r m i s e r y . G a n d h i j i 

o p i n e d - " I t s u s t a i n s us i n l i f e , i t i s o u r s o l a c e i n d e a t h . 

The v e r y s e a r c h f o r t r u t h becomes i n t e r e s t i n g and u o r t h u h i l e 

32 
b e c a u s e of t h i s b e l i e f ' ' . 

Accord ing t o Gandhi p r a y e r i s t h e i n u a r d communion u i t h 

t h e d i v i n e and i t c o n s t i t u t e s t h e ve ry e s s e n c e of r e l i g i o n . His 

p r a y e r i s born ou t of c o n v i c t i o n t h a t f a i t h c r e a t e s i t ' s oun 

v e r i f i c a t i o n . Accord ing t o him - "There a r e s u b j e c t s where 

r e a s o n can n o t t a k e us f a r and ue have t o a c c e p t t h i n g s on 

33 
f a i t h " . He a l s o m a i n t a i n s t h a t s u f f e r i n g i s t h e b e s t weapon 



146 

to a t ta in perfect ion in l i f e . His belief in God uas the 

source of hope and strength to him. 

For Gandhiji re l igion tha t takes no account of p rac t i ca l 

a f f a i r s and does not help in solving problems of l i f e i s no 

re l ig ion at a l l . He did not bel ieve that s p i r i t u a l lays act 

in a f ie ld of i t ' s oun. Religion must express i t s e l f in and 

through the ordinary a c t i v i t i e s of l i f e . He uanted to make 

re l ig ion dynamic and purposive in character ; r e l ig ious ideas 

must have f l e x i b i l i t y . Religion i s not simply divine revealat ions 

or purely i n t e l l e c t u a l , but must function of i t ' s p rac t i ca l 

fulf i lment . Religion i s the lau of l i f e and God must be treateti 

as l i v ing pouer. God i s ne i ther in heaven nor doun belou« He 

i s everywhere. Religion provides us with a moral basis to a l l 

our a c t i v i t i e s of l i f e . 

To make re l ig ion a science ha held the opinion that 

r e l ig ious concepts must-have universal acceptabi l i ty and 

objec t ive meaning. He sought to find a phenomenal and e x i s t e n t i a l 

equipment to God uhich uould be acceptable and i n t e l l i g i b l e even 

to the a t h e i s t . That i s uhy he asserted tha t 'God i s Truth ' . 

Even going to a step fur ther he declared - 'Truth i s God*. He 

came to t h i s conclusion after continous and r e l e t l e s s search 

a f te r t ru th for 50 years. This d i s t i nc t ion he saw makes a point 
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of departure from his o r ig ina l theological posi t ion to the 

monistic conception of God, 

Gandhiji did not regard moral laus as subject ive or 

timeless essence. Though these moral laus are s p i r i t u a l 

reueala t ions yet their t ru th cons is t s in t h e i r p rac t i ca l 

a p p l i c a b i l i t y . According to him Ethics , the science of morality 

must be explored ui th the same s p i r i t as ue" do in other pos i t ive 

sciences even though they d i f fe r in regard to i t ' s nature of 

i nves t iga t ion . When ue engaze ourselves in our inves t iga t ion 

u i th the same s p i r i t ue do in physical sciences i t i s poss ibie 

to ascer ta in and systematise the moral l a u s . Ethics i s l i k e 

an a rch i t ec t s plan and i t * s value i s l imited to that extent 

tha t moral idea ls control the p rac t i ca l ordering of our l i v e s . 

Moral idea l s manifest in the action of man. 

According to Gandhi - "True rel igion and t rue morality 

are inseparably bound u i th each other . Religion i s to morality 
34 uhat uater i s t o the seed shoun in the so i l ••. He rejected 

r e l ig ious doctr ine that comes into conf l ic t uith morali ty. He 

uas ready even to t o l e r a t e unreasonable thoughts uhen they 

are not immoral. His central t hes i s uas tha t ue cease to be 

re l ig ious uhen ue loose moral bas i s . He opined - "^Identification 

u i th God for man i s impossible without self pur i f ica t ion or 
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35 moral i ty* ' . 

Gandhi a l so opined t h a t mora l i ty c o n s i s t s not in 

p a s s i v e obedience to custom or in abiding by t h e d u t i e s and 

accep t ing r e s p o n s i b i l i t i e s imposed by the community. Vir tue 

c o n s i s t s in doing uhat a re be l ieved to be t r u e and good. 

Gancihiji himself formulated t h e u l t i m a t e t e s t by uhich a l l 

moral a c t s could be judged. He says - "In f i nd ing t h e ac t i ons 

of man ue should always apply t h e t e s t uhe tha r i t conduces 

to t h e wel fare of t he world**. He a lso p r e s c r i b e d c e r t a i n 

c a r d i n a l v i r t u e s l i k e - T r u t h f u l n e s s , Non-v io lence , e t c ; by 

which man can ac t morally in o rde r to a t t a i n p e r f e c t i o n in 

l i f e . 

Though Gandhi l a i d to much importance on s p i r i t u a l i s m 

y e t , he did no t r e j e c t r eason . He had regard for a l l r e l i g i o u s 

s c r i p t u r e s of the world no doubt , but t h e acid t e s t of r e l i g i o n 

i s reason. He uould r e j e c t a l l a u t h o r i t y i f i t c o n f l i c t s with 

reason or d i c t a t e s of h e a r t . He was ready to r e j e c t a l l 

r e l i g i o u s d o c t r i n e s t h a t do not appeal to reason . According 

to him e r r o r claims no except ion even i f i t can be supported 

by a l l s c r i p t u r e s of the world. An e r ro r does not and can not 

become t r u t h by reason of m u l t i p l i e d propogat ion nor does t r u t h 

becoRie e r r o r because nobody sees i t . So Gandhiji never became 
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s lave to supers t i t ion prompted by cer tain ancient t r a d i t i o n . 

The faculty of man i s God given and there fore , any t r a d i t i o n , 

however, ancient i t may be, if inconsis tent ui th morality 

should not be accepted. 

Gandhiji did not concern u i th the absolute good, noral 

should have an ex i s t en t i a l base, they are experiiaaital and 

not p r e s c r i p t i v e . In his treatment of morals Gandhiji does 

not only provide for the exercise of freedom but bears scope 

for the formulation of hierarchy of values in order that 

antagonis t ic opposition betueen authority and innovation 

ceases . To be p rec i se , Gandhi's concept of re l ig ion i s a uay 

of l i f e to be cul t ivated consciously. The so le aim of his 

l i f e uas to apply rather than discover r e l i g i o n . 

Commenting on Gandhi's conception of re l ig ion Dr. S, 

Radhakrishnan observes - "The insp i ra t ion of his l i f e has 

been uhat i s commonly called r e l i g ious , re l ig ion not in the 

sense of subscr ipt ion to dogmas or conformity to r i t ua l but 

re l ig ion in the sense of abiding fa i th in the absolute value 

of t r u t h . Love and j u s t i c e and on a pe r s i s t en t endeavour to 
37 

r e a l i s e them on ear th" . 
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A. 3 CONCEPT OF GOD : 

The concep t o f God i s t h e n e u c l e o u s t o Gandh i ' s 

p h i l o s o p h y . He had a b s o l u t e f a i t h i n God l i k e a l l t h e g r e a t 

s a i n t s o f t h e u o r l d . He c a l l e d God h i s ' i n n e r v o i c e * . He 

c o u l d n o t p roceed even a s i n g l e s t e p w i t h o u t h a v i n g t h e i d e a 

o f God. W i t h o u t t h e p resence of God i n h i s mind he f e l t m i s e r y 

and d i s a p p o i n t m e n t . He says - " I f I do n o t f e e l t h e p resence 

o f God u i t h i n me I f e e l so much m i s e r y and d i s a p p o i n t m e n t 

eve ryday t h a t I would be a r a v i n g maniac and my d e s t i n a t i o n 

u o u l d be Hoogly^ .^SCO 

Gandhi d e r i v e d t h e i d e a o f God f rom d i f f e r e n t r e l i g i o u s 

b u t t h i s was o n l y t o e n r i c h h i s b a s i c b e l i e f i n d i v i n i t y , he 

a c q u i r e d f rom t h e Waishnava f a m i l y i n wh ich he was bom» The 

W a i s h n a v i t e t h i n k e r s l i k e Ramanuja , Cladhaba, V a l l a v e t c ; who 

succeded Sankara t r i e d t o r e f u t e t h e c o n c e p t i o n God as 

i n t e r p r e t e d by Sankara who uphe ld t h e d o c t r i n e o f I n d e t e r m i n a t e 

A b s o l u t e , A g a i n s t t h i s c o n c e p t i o n t hey e s t a b l i s h e d t h e c o n c e p t i o n 

o f God as c o n c r e t e p o s s e s s i n g a l l t h e q u a l i t i e s and p e r f e c t i o n s 

l i k e O m n i p r e s e n t . O m n i s c i e n t , b e n e v o l e n t and a l l m e r c i f u l n e s s . 

Th i s Ua ishnava t h e i s m which had s i m i l a r i t y w i t h C h r i s t i a n i t y 

and Cluhammedanism made v e r y easy f o r Gandhi t o accep t t h e b a s i c 

p r i n c i p l e s o f Theism and o t h e r f a i t h s o f t h e w o r l d . Hence D,M. 

D a t t a obse rves - •'Gandhi was r a t h e r a t h e i s t t han an A d v a i t a n i s m " ^ *-
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I t seems to be co r rec t when u e coma across w i t h c e r t a i n 

s ta tanen ts made by Gandh i j i h i m s e l f . He sa id - " I am 

A d v a i t i s t and yet I suppor t Dvaitaisra (Dual ism) . The 

u o r l d i s changing everymoment and i s t h e r e f o r e , unreal 

i t has no permanent ex i s tence . But though i t i s cons tan t l y 

chang ing, i t has something i n i t which p e r s i s t s and i t i s , 

t h e r e f o r e , to t h a t ex tant r e a l . I hat^e t h e r e f o r e no o b j e c t i o n 

to c a l l i t r e a l and unreal and t h i s being c a l l e d as Anekantavada 

— — 39 

or Syad uada**. From the above statement Da t t g concludes t h a t • 

• ^ i s oun uords c l e a r l y show t h a t he i s not an A d u a i t i s t i n the 

sense of Sankar i te uho uould n e i t h e r support dual ism nor the 
- - 40 

l o g i c of Syad-v/ada", 

In h i s p rayer meetings i n t he open he used to s i ng a 

rhyme which suggests to hold t h a t Rama, I s v a r a , A l l ah - are 

a l l names of God, Even on the eve of h is death only the uords 

t h a t came out from h i s mouth were - Rama, Rama, Again, i n 

o p p o s i t i o n to f a t a l i s m Gandhi was a f i r m b e l i e v e r of the theory 

t h a t man i s the a r c h i t e c t of h is oun f a i t h . He also be l ieved 

t h a t man's p e r f e c t i o n and l i b e r a t i o n come on ly by s e l f - s u r r e n d e r 

and grace of God, He says - ^For p e r f e c t i o n or freedom from 

e r r o r comes on ly from grace w i t hou t an unreserved 

sur render to His grace complete mastery over thought i s 
41 i m p o s s i b l e " . The above statements c l e a r l y i n d i c a t e t h a t he 



152 

uas a l/aishnava f o r Advaitan Sankara never be l ieved in God's 

g r ace . 

But sometimes Gandhi made c e r t a i n s t a t emen t s uhich 

almost confirm us t h a t he affirmed h i s f a i t h in Vedanta. He 

a l so sa id - »Wy Rama i s no t the h i s t o r i c a l Rama. He 

i s the E t e r n a l , t he Unborn and t h e One without t h e second. 

42 Him alone I u o r s h i p " . Again - "I b e l i e v e in Advai ta , I 

b e l i e v e in the e s s e n t i a l uni ty of man and for t h e mat te r of 

a l l t h a t l i v e s . I b e l i e v e in t h e abso lu te oneness of God and 

t h e r e f o r e a lso of humanity. Though ue have many bodies ue 

have but one s o u l . The rays of t h e SW3H. a r e many through 

43 r e f l e c t i o n but they have t h e same sou rce" . 

Apart from what have been descr ibed above t h e r e are 

c e r t a i n t h i n k e r s who are prone to p l ace Gandhi in the rank of 

Advaitan, As P,T, Raju observes - "There i s no doubt about 

Wahatma Gandhi being an A b s o l u t i s t and a Monist , For him God 

i s the only t r u t h . He alone e x i s t s . Everything e l s e i s M'ay^. 

So ue a r e a l l spa rks of t r u t h . The sun t o t a l of the sparks 

i s i n d e s c r i b a b l e as yet unknoun t r u t h , uhich i s God", 

S i m i l a r l y T.W.P. Mahadevan wr i t e s - "The expres s ions t h a t 

Gandhi used to i n d i c a t e t h e p lannery r e a l i t y i s c l o s e l y s i m i l a r 

t o t hose t h a t a re employed in Advai ta . God i s t h a t 
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45 
i n d e f i n a b l e s o m e t h i n g u h i c h ue f e e l bu t I do n o t know" . 

The c o n t r o v e r s y whether Gandhi uas a l / a i s h n a v i t e o r 

A d u a i t a n i s based on c e r t a i n m i s u n d e r s t a n d i n g about t h e 

r e l i g i o - p h o l o s o p h i c a l b a s i s o f I n d i a n t r a d i t i o n p a r t i c u l a r l y 

Adv /a i ta . I f t h e aim o f p h i l o s o p h y i s t o knou t h e u n i v e r s e 

as a s y s t e m a t i c u n i t y t h a n Adv /a i t an ' s s p e c u l a t i o n s a re 

d e s i g n e d i n b r i n g i n g about a s p i r i t u a l c o n v e r s i o n o f t h e 

f i n i t e t o t h e I n f i n i t e by means o f know ledge , A d v a i t a has 

p r e s c r i b e d t h e method o f t r a i n i n g f a c u l t i e s o f knowledge 

g r a d u a l l y t h r o u g h a number o f d e f i n i t e s t ages i n o r d e r t h a t 

i t may l e a d t owards what y e t f a l l o u t s i d e t h e scope Human 

r e a s o n i n g n e c e s s a r i l y t o pass t h r o u g h a s e r i e s o f t e n t a t i v e 

c o n c l u s i o n s each r e a s o n i n g i s v a l i d f o r a p a r t i c u l a r s t a g e , 

b u t t hey come i n t o c o n f l i c t each o t h e r when c o n d i t i o n s under 

w h i c h t h e y a re v a l i d i s i g n o r e d . The te rms l i k e t r u t h , r e a l i t y 

e t c ; t h a t we f i n d i n A d v a i t a have a lways r e f e r e n c e t o p a r t i c u l a r 

c o n t e x t s b u t i n d i s c r i m i n a t i v e use o f them l e a d s t o c e r t a i n -

d i f f i c u l t i e s . The r i g h t e s t i m a t e o f t h e p l a c e o f God i n A d v a i t a 

l i e s i n i t * s c l a s s i f i c a t i o n o f e x p e r i e n c e i n t h a t d i f f e r e n t 

l e v e l s o f p e r f e c t i o n - l i k e l / yavaha r i ka and P a r a m a r t h i k a l e v e l 

o f Q<per ience. I f we do n o t t r y t o unde rs tand t h i s d i s t i n c t i o n 

t h e c o r r e c t assessment o f A d v a i t a s p i r i t o f t e a c h i n g i s n o t 
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p o s s i b l e . 

Transcendence of dual i ty uith a l l i t ' s forms i s the 

fundamental c h a r a c t e r i s t i c of param'arthika experience. This 

experience destroys the very recognised cannons of human 

knowledge because in t h i s lev/el of experience the subject 

object duali ty i s not there . I t i s absolute or u l t r a>re la t iona l 

experiffice. Human knowledge always involves subject object 

r e l a t i on i . e . r e l a t i ona l or d iscurs ive experience. As Reality 

transcends subject object dua l i t y , so i t can not known through 

d i scurs ive knowledge. So to bridge the wide difference between 

f i n i t e and I n f i n i t e Advaita prescr ibes the method of gradual 

t ra in ing of f i n i t e f acu l t i e s through d i f fe ren t stages of 

approximation to what i s yet beyond the i r scope. Hence, our 

r e l a t i ona l knowledge undergoes transmutation leading ul t imately 

to the absolute experi^ice. The aim of t h i s method i s not to 

remove the defects of d i scurs ive knowledge but i t suggests 

rigorous i n t e l l e c t u a l scrutiny as an indispensable generative 

condit ions of Absolute experience when Reality alone stands 

se l f revealed. "The rigorous i n t e l l e c t u a l scrutiny i s l i k e 

temporary scaffolding which has an indispensable function while 

the construction i s not completed, the d iscurs ive knowledge 

prepares the path to i n t u i t i o n and i s there fore , an important 
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46 prepondetice to Absolute experience". Advaita never 

discussed the uorld of experience as uholly unreal . I t i s 

unreal only from the paramarthika level of experience. I t 

i s not rea l means i t i s not as real as Brahman, i t has i t ' s 

phenomenal r e a l i t y . 

From the above discussion ue can ascertain the place 

of Advaita. "God as an Omniscient and Omnipotent being 

possessing personal i ty and perfection and as such insp i r ing 

and sa t i s fy ing re l ig ious sentiments of humanity has a genuine 

place in i t . Such a God i s also real as the individual centre' 

of experience or as the uorld of common experience, our moral 

s t r i v i n g . Our a sp i r a t ions , our happiness and misery. Neither 

He nor the minds and the mater ial things are mere i l l u s i o n . 

The fact that they are absolutely non-existent from the 

stand point of higher experience does not mi t iga te against 

the genuine r e l a t i v i t y of our experience as i t i s nou". 

That Reality i s u l t r a - r e l a t i o n a l above a l l determinations i s 

the cen t ra l point of Advaita. But at the same time i t i s also 

conscious of the r e l a t iona l character of a l l thinkings. I t 

fo l lous from these tuo proposi t ions that u l t r a - r e l a t i o n a l i s 

inconcievable for us, yet log ica l thought being an indispensable 

s tage in the process of ra i s ing the u l t r a - r e l a t i o n a l Absolute 
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the un th inkab le has to be brought under the c o n d i t i o n of 

thought by means of a t t r i b u t i n g to i t uhat i s no t belong 

to i t - i . e . Supe r - impos i t i on . " The Brahman 

thought abso lu te l y d i s t i n c t l e s s i s to be conciev/ed as M'aya 

S a k t i o r P r a k r i t i of the Omniscient Lo rd . Thus super 

i m p o s i t i o n uhat i s but another name f o r accomodation to the 

c o n d i t i o n s of d iscurs iv /e thought occupies a prominent p lace 

at the method of s t i p u l a t i n g thought to go beyond i t s e l f " . 
*• • • - - ^ 

I t i s no t proper to t h i nk t h a t . l/aishnava theism i s 

i ncompa t i b l e u i t h Aduai ta . Among Aduaitans even ue f i n d 

va ishnavas , Saivas and o t h e r s . Adv/aitans believ/e t h a t Rea l i t y 

i s non-dual but p r e f e r s Uishnu f o r t h e i r personal d e i t y . T.N» 

P. Mahadeuan also observes - "To the Advaitan Narayaha i s God, 

even as Siva i s . The heads of the monastic o rders es tab l i shed 

by Sankara even to t h i s day conclude t ha t messages, t h a t they 

i s s u e , u i t h Nar'ayana S m r i t t i . . . . many a c l a s s i c a l workers 

on Adva i ta begins u i t h an i n v o c a t i o n to Uisnu-N'arayana or t o 

- 49 
one of h is av at e ras " . 

Gandhi descr ibed his Rama as the E t e r n a l , Unborn, the 

one w i thou t a second. To him Rama i s not sec ta r i an because 

Rama and Kr ishna are regarded as ava ta ras , both belong to the 

I nd ian c u l t u r a l t r a d i t i o n as a whole, even Sankara recognises 
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is beyond speech, true knouledge of religion breaks doun 

barrier betueen faith and faith, the soul of religion is 

53 
one but i t i s encased in mult i tude of forms". 

I t i s t rue that Gandhi s ta r ted his l i f e as a conventional 

be l iever in personal God but l a t e r as he greu up he came to be 

convinced of the highest t ru th of the non-dual s p i r i t . That 

Gandhi was an ad v a i t an i s proved uhen he says - "In t ruth 

the re i s no being as Brahma or Siva. The only Reality i s 

Brahman, This i s one t o t a l and a l l embracing Absolute, 

Indescr ibable , Truth i s God, the other things are re la t ive ly 
, M 5 4 
t r u e " . 

Having discussed the philosophical background of Gandhi 

in regard to his concept of God ue are nou in a posit ion to 

discuss cer tain important ideas of Gandhi associated with God, 

One of the important concepts tha t caused ecstasy in the mind 

of Gandhi i s t r u t h . He evolved t h i s concept for p rac t i ca l 

purposes and a l l his actions are based on th i s concept of t ru th 

in re la t ion of Reality uhich he described - "Vly Experiments 

u i t h t ru th" . 

Gandhi described God as the Absolute t r u t h . The fundamental 

r e a l i t y i s , therefore , t ru th or God and He i s everywhere. He 

made a c lear d i s t i nc t i on betueen "God i s t r u t h " and 'Truth i s 
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God*. I n subsequent per iod when Gandhi preached ' T r u t h i s 

God*, he made a deparature from h is t h e o l o g i c a l p o s i t i o n 

to the n a t u r a l i s t i c concept ion of God. He d i d i t because 

t h e r e are too many names of God but ••there i s no double 

meaning i n connect ion w i t h t r u t h and even the a t h e i s t s had 

no t demurred to the necess i ty f o r pouer of t r u t h And 

i t was because of t h i s reasoning t h a t I sau r a t h e r than say 

55 
•God i s t r u t h * , I should say ' T r u t h i s God^«*. To Gandhi 

as t r u t h i s u n i v e r s a l l y accepted w i thout any o b j e c t i o n from 

any corner as he p re fe r red best to descr ibe 'God i s t r u t h ' , 

'God i s t r u t h ' as ue f i n d i n Gandhi 's u r i t t i n g s has 

tuo d i f f e r e n t conno ta t ions . In c e r t a i n t imes he meant by i t 

•a mighty a f f l u e n c e ' uhich means des i res to see face to face 

and of uh i ch he h imse l f has only seen f a i n t g l impse. But 

Gandhi i s of op in i on t ha t i f one a t t a i n s the f u l l v i s i o n of 

t r u t h , one u i l l n o t be mere seekers but become one u i t h God 

f o r t r u t h i s God, Thus Gandhi sometimes regards t r u t h as an 

Adva i t an , might speak about Brahman and goes to the extent of 

say ing t h a t i t ' a l one i s r ea l and a l l e lse i s u n r e a l ' . Truth 

stands here f o r a mon is t i c Absolute and only f i n a l R e a l i t y 

u i t h uhich one can m y s t i c a l l y i d e n t i f y . As such t r u t h i s a 

t r a d i t i o n a l . t c o n c e p t and choice of 'Sa t ya ' de r i ved from the 

s a n s k r i t e roo t ' s a t ' uhich means ' B e i n g ' i s a lso s i g n i f i c a l l y 
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Hindu going back to the vedas and the upanishads. But 

t r u t h appears to man i n t h a t way only r a r e l y . General ly 

t r u t h i s l i n k e d u i t h moral ac t ion and t h a t was the reason 

uhy he changed the formula - 'God i s Truth* to ' T r u t h i s 

God' . According to Gandhi the essence of r e l i g i o n i s m o r a l i t y 

and Ca l led h is autobiography 'The s to ry of my experiments 

u i t h t r u t h * . He sa id - ' T r u t h i s uhat you be l i eve to be t r u e 
56 

to t h i s and t h a t i s your God'', i s the s t ronges t expression 

of h i s c o n v i c t i o n uhich formed the deepest grounds of Gandhi's 

persona l r e l i g i o n . The c e n t r a l p o i n t of h i s r e l i g i o n l i e s i n 

f a c i n g t r u t h i n a l l a c t i o n s . Uhen Gandhi regards t r u t h as 

r i g h t ac t ion he again i n h e r i t s the r ichness of those anc ient 

Hindu term 'Dharma* and p t a . I t i s to be noted t h a t some 

anc ien t H indu-ph i losophers i n t e r p r e t e d the uord 'Satya* or 

'Dharma' as Lay o r Cosmic Lau. A western scho la r Bonder has 

prov/ed t h a t Rta means t r u t h - a meaning uh ich c a r r i e s the most 

sense uhen c o n s i s t e n t l y app l ied to a l l pages of the Uedas i n 

uh ich Rta i s ment ioned. This concept of Rta can be t r a n s l a t e d 

as 'B ind ing t r u t h * - to convey the e x i s t e n t i a l o b l i g a t i o n uhich 

t i e s man, God and uo r ld toge ther i n a d i r e c t uay. I n d i r a 

Rothmound also observes - " I t i s t h i s i n voca t i on of t h i s bond 

which seeks to c h a r a c t e r i s e most pages i n the Uedas uhich 

57 
means R i t a " . According to Lauder Gandhi attempted to sum of 
t h e uhole p h i l o s o p h i c a l p o s i t i o n of the vedas i n one sentence -
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"God i s t he essences of the v/ou* ( v r t a ) . Gandhi recovered 

t h i s meaning of t h e Ri ta in h i s oun Experiments u i t h t r u t h . 

According t o Gandhi t r u t h i s i n d e f i n a b l e but f a i t h 

in i t i s e s s e n t i a l f o r any enqui ry . He said - •'Ue embark 

upon t h e sea rch because ue believ/e t h a t t h e r e i s t r u t h and 

t h a t i t Can be found by d i l i g e n t r e sea rch and met iculous 

58 observance of t h e uelknoun and u e l - f i r e d r u l e s of s ea rch" , 

Gandhi again holds the opinion t h a t where t h e r e i s 

t r u t h , t h e r e i s knowledge. If t r u t h i s Rea l i ty and t r u t h 

and knouledge i s co-equal than i t impl ies t h a t t r u t h i s an 

i n s t a n c e in uhich both knowledge and thought a re c o - r e l a t e d . 

Truth i s the ground on which knowledge and exper ience a re 

based. I t i s r e f l e x i v e of thought as well as a c t i o n . To him 

t h e r e a l meaning of t r u t h i s moral convic t ion which impels a 

man to s e t in accordance with i t . But t h e va lue of h i s convic t ion 

changes according to moral and s p i r i t u a l development of t h e 

person concerned and t h e p e r s u i t of h i s l i f e and conduct. If 

a man r e a l i s e s t ha t t r u t h completely* no th ing i s l e f t to be 

known by. him because t r u t h i n c l u d e s a l l knowledge. No inward 

peace can be gained without p e r f e c t knowledge of t r u t h , 

Gandhi did not regard God as a metaphys ica l concept . 

He descr ibed God as - " tha t i n d e s c r i b a b l e e n t i t y which i s 
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unknown but can be experienced - God i s t r u t h and lov/e, 

God i s e th i cs and m o r a l i t y . God i s f e a r l e s s , God i s 

consc ience, a theism of the a t h e i s t s , t ranscends speech 

and though t . For those uho needs His presence He i s a 

persona l God, He i s Omnipresent, He i s Omnipotent and a 

great democrate s ince he gives freedom to choose between 
59 good and e v i l " . 

Gandhi l i v e d i n God's conscience f i g h t i n g the b a t t l e 

o f l i f e . God susta ined hiro i n l i f e . I t uas h is solace i n 

l i f e . His oun experiences l e d to the knowledge t h a t "The 

f u l l e s t l i f e i s imposs ib le w i t hou t a immutable b e l i e f i n a -. 

l i v i n g Law i n obedience to which the 0 i o l e un iverse moves". 

Though Gandhi descr ibed God as myster ious power but 

being a p r a c t i c a l myst ic he f e l t the presence of Him i n each 

and every ob jec t of the w o r l d . He t h i n k s t h a t God reveals 

Himsel f d a i l y to human being but we shut our eyes to the 

• s t i l l smal l v o i c e ' , we shut our eyes to the p i l l a r s of f i r e 

i n f r o n t of us, 

God i s both immanent and t ranscendent . He i s i n a l l 

human beings though He transcends them Gandhi says - "God i s 

the pures t essence. He i s s imply to those who have f a i t h i n 

Him He i s i n us and ye t above and beyond us. The 
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only uay to God i s to see Him i n His c rea t i on and to be one 

u i t h i t . God i s found even i n the l ouas t of His c rea t i on 

than i n the h i g h e r and mighty •*. 

The most ou ts tand ing f e a t u r e i s t h a t Gandhi descr ibed 

God as pover ty i n ca rna te - 'Dar id ra -N a r l y a n a ' , He sa id - "To 

people femish ing the i d e a l t h a t the only acceptable form i n 
62 

which God can appear i s uork and promises of food as uages**. 

He can t h i n k no poet ry or hymn i n premises o f God except the 

term food f o r the poor. He sa id - •'! hav/e found i t imposs ib le 

to soothe the s u f f e r i n g p a t i e n t s u i t h a song of K a b i r , the 

hungry m i l l i o n s ask f o r one poem the i n v i g o u r a t i n g f o o d " . 

Gandhi 's great c o n t r i b u t i o n l i e s i n the f a c t t h a t h'e 

made no dichotomy between r e l i g i o u s , s p i r i t u a l and p r a c t i c a l . 

To him God can be r e a l i s e d on ly by pure h e a r t . People f a i l to 

i d e n t i f y themselves u i t h God w i thou t s e l f p u r i f i c a t i o n or 

m o r a l i t y . He sa id - "To see God one need no t go on a p i l g r image 

or l i g h t lamps or burn incense before the ano in t the th ings of 

d e i t y or p a i n t red v e r m i l l i o n " . 

Gandhi be l ieved t h a t man of great moral s t r eng th i s not 

a f r a i d of u icked ra ther the uickeds are a f r a i d of him and he 

p r o t e c t s the v i r t u e s . Such a man i s looked upon as ' A v a t a r a ' 
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or i n c a r n a t i o n of God, God never incarna tes Himself as a 

human being f o r God i s the c r e a t o r uho never borns i n t ime* 

I t i s the human na ture to c a l l the person uho has some 

complacense i n him as ava taras . Kr ishna* Rama e tc . are looked 

upon avatara i n t h i s sense. 

Gandhi also def ined God i n terms of i d e n t i t y p r i n c i p l e 

of Brahman and Atman, I f one can concieve of one Atman uhen 

a l l the embodied j i va tmas get l i b e r a t e d , t h a t Atman i s God. 

God i s pure consciousness. God does no t descend from above 

but the t r u t h i s t h a t each one of us i s an avatara i f ue 

a f f i r m i t u i t h o u t egoism. He w r i t es - «*Uhen the • ! • i s melted 

God can be found to e x i s t i n water , land and mountain t ops , 

God, the i n d i v i d u a l soul and the universe are i n essence 

65 
R e a l i t y . Even God vanishes t o the r e a l i s e d pe rson" , 

^ • ^ PROOî  fOf^ "̂ HE EXISTENCE OF GOD j 

T.K. nahadevan, an e d i t o r of the Gandhi Marg u ro te -

"Gandhi minus God i s ze ro " . This statement shous t h a t God 

i s c e n t r a l to Gandhi 's t each ing . A l l h i s d o c t r i n e s are der i ved 

from i t . He had so deep roo ted f a i t h i n God t h a t he d id no t 

r e q u i r e any proof for the ex is tence of God. He sa id - "you 

may pluck my eyes but t ha t can not k i l l me; but b l a s t my 
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belief in God and I am dead". But he had to advance cer tain 

arguments or proofs for the existence of God in order to make 

o thers belief in God, The reason uhy he did not l i k e to prove 

uas tha t must have been surpr i s ing if he had t r i ed to docjso. 

He uas averse to ueild the ueapons of academic philosophy. 

God uas to him such an intensely f e l t r e a l i t y that the 

question of es tabl ish ing God's existence did not a r i s e . To him 

•'God i s the unseen power uhich manifests i t s e l f yet defies 
CO ^ 

a l l p r o o f . According to Gandhi reason can not prove the 

exis tence of God, Reason can prove only the uorld of beings. 

His argument i s ra t iona l and simple for "God i s so unlike that 

i s percieved through senses", and i t transcends a l l senses. 

Any kind of proof according to Gandhi demands that the object 

of proof and the object of proof belong to the same domain. 

But God i s unlike and differed from objects of world revealed 

through senses . Hence, the existence of God can not be proved. 

But Gandhi uas a l ive to the fact that if he affirmed 

tha t the existence of God i s beyond proof then that would 

make the common people think tha t e i ther God does not exis t 

or God i s simply a fabricat ion of mind. People wil l not accept 

tha t ' Go'd i s but i t ' s existence can not be proved, He»however, 

t r i e d to make i t c lea r tha t God i s not the imagin ation of the 

human mind, -He said - "The question of anyone creat ing does 
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not a r i s e , l e a s t of a l l by a s ign i f ican t creature such a 

man. He can, however, p ic tu re God in his mind in many ways. 

But hou can man uiho i s unable to create even a r iver or wood 

create God, That God created man i s , therefore , the pure 
70 t r u t h . The contrary i s i l l u s i o n " . But Gandhi subsequently 

did not deny the p o s s i b i l i t y of reasoning out the existence 

of God to a l imi ted extent , God may not be percieved by our 

l imited minds and yet He e x i s t s . He made an i l l u s t r a t i o n in 

t h i s regard. He said "In my tour l a s t year in Mysore, I met 

many poor v i l l a g e r s and I found upon enquiry tha t they did -

not knou who ruled Mysore, They simply said some kind ruled 

i t . If the knouledge of the poor people uas so l imited about 

t h e i r ru l e r , I uho an i n f i n i t e l y l e s se r than God then they 

then the i r r u l e r , not be surprised if I do not r ea l i s e the-
71 

presence of God, the king of kings" . This argument suggests 

t ha t as the human beings are incapable of proving the existence 

of God, i t does not follou tha t i t does not ex i s t . But he could 

not help formulating arguments in support of his vieu on prag­

matic grounds, 

Gandhi did not advance some of the time honoured proofs 

for the exis tence of God, If the universe i s taken to be an 

effect in time,- i t must have a cause for there can not be an 

effect without a cause. This cause can not be mechanical or blind 
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as the order l iness or r egu la r i ty of the universe prove to 

t h i s . So there must be an i n t e l l i g e n t p r inc ip le or unchangeable 

d iv ine law behind uhich governs everything. He said - "I do 

deemly percieve that everything around rae i s changing, ever 

dying, there i s underlying a l l th i s a change, a l i v ing pouer 

t h a t i s changeless that holds a l l together tha t c rea tes , 

d issolves and rec rea tes . That informing pouer or s p i r i t i s 
72 

God". I t must be because of God that the universe i s not a 

chaos but cosmos. He said - "That there i s order l iness in 

the universe i t i s not a blind law for no blind lau 

Can govern the con"d~u,ttrdf l i v ing beings . . . . . tha t lau uhich 
73 

governs a l l l i f e i s God". Here Gandhi has blended both 

cosmological and ontological proof together . For Gandhi told 

t ha t phenomena of changes and f luc tua t ions cannot be explained 

unless ue accept some permanent ground of these changes, the 

subs t ruc ture of changes and transformations. His ontological 

argument held the idea of perfect Being implies the existence 

of a perfect Being. But Gandhi's argument penetrated deeper 

and asserted tha t deep in to the changing uorld must be some 

changeless ent i ty tha t remains unchanged amidst the chariges, 

t h a t i s God, This shous that he s t ressed on immorality ra ther 

than immutabili ty. Gandhiji said - "In the midst of death l i f e 

p e r s i s t s i n t h e midst of untruth t ru th p e r s i s t s , in the midst 
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of d a r k n e s s l i f e p e r s i s t s . Hence I g a t h e r t h a t God i s l i f e , 

74 t r u t h and lov / e" . Tru th t o be immor ta l or t o u s e h i s oun 

te rm * d e a t h l e s s ' , Uhat Gandhi wanted t o a s s e r t i s t h a t u h a t 

i s c h a n g l e s s i s pe rmanen t and u h a t i s p e r m a n e n t i s Real i . e . 

God. God i s t h e o n l y R e a l i t y . 

Gandhi uas i n t e r e s t e d in p r o v i n g t h e e x i s t e n c e of God 

on mora l g round . He r e g a r d e d c o n s c i o u s n e s s as t h e ' i n n e r v/ieu 

of God», The p u r p o s e of l i f e i s t h e d i r e c t i n t i m a t i o n of t h e 

good and d i v i n e i n man. The e x i s t e n c e can be p roved on ly 

t h r o u g h a d e f i n i t e r e a l i s a t i o n . This i s more r e a l t han t h e 

f a l s e and d e c e p t i v e s e n s e p e r c e p t i o n s houever r e a l t h e y may 

a p p e a r t o u s . I t i s n o t p roved by any e x t e r n a l e v i d e n c e , b u t 

i n t h e t r a n s m u t e d c o n d u c t and c h a r a c t e r of t h o s e t h a t h a v e 

f e l t t h e r e a l p r e s e n c e of God w i t h i n . He o p i n e s - "He i s no 

God uho m e r e l y s a t i s f i e s t h e i n t e l l e c t he e v e r does . . . . . . 

God t o be God must r u l e t h e h e a r t and t r a n s f o r m i t i t 

i s n o t p roved by e x t r e n e o u s e v i d e n c e b u t in t h e t r a n s m u t e d 

75 
c o n d u c t and c h a r a c t e r uho have f e l t t h e r e a l p r e s e n c e u i t h i n " . 

G a n d h i j i a l s o t r i e d t o p r o v e t h e e x i s t e n c e of God on 

a u t h o r i t a r i a n and h i s t o r i c a l t e s t i m o n y . "Such a t e s t i m o n y i s 

t o be found i n t h e e x p e r i e n c e of t h e unbroken l i n e of p r o p h e t s 

76 
and s a g e s i n a l l c o u n t r i e s and c l i m e s " , He s a i d . 
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Over and above t h e s e arguments Gandhi i n an i n t e l l i g e n t 

manner t r i e d t o c o n v i n c e p e o p l e by h o l d i n g t h e v i e u t h a t - " I f 

I e x i s t , i f our p a r e n t s e x i s t and t h e i r p a r e n t s had e x i s t e d , 

j | .hen i t i s p r o p e r t o b e l i e v e i n t h e p a r e n t o f t h e uho le 

c r e a t i o n " . 

Gandhi was , houeve r , o f t h e o p i n i o n t h a t God i s t o o 

s u b t l e t o be p roved and hence he d i d n o t l i k e t o waste h i s 

t i m e i n t h i s r e g a r d . A c c o r d i n g t o him i t i s m a t t e r o f e n l i g h t e n e d 

f a i t h t o b e l i e v e i n God. He s a i d - " I con fess t o him ( i , e . d o u b t e r ) 

t h a t I have no argument t o c o n v i n c e him t h r o u g h r e a s o n . A l l t h a t 

78 
I a d v i s e him t o do n o t t o a t t e m p t i m p o s s i b l e " . 

4 . 5 GOD AND THE UORLD ; 

I t i s u e l - k n o u n t h a t G a n d h i j i no t o n l y uant'dd t o 

s p i r i t u a l i s e b u t a l s o t o m o r a l i s e r e l i g i o n . So i t i s n a t u r a l 

t h a t h i s concep ts o f t h e u o r l d m i g h t have been i n f l u e n c e d by 

t h e s p i r i t u a l i s t i c t r a d i t i o n o f I n d i a p a r t i c u l a r l y A d v a i t a f o r 

t h e reason t h a t a t t h a t t i m e S a n k a r a ' s A d v a i t a r e c i e v e d w i d e ­

s p r e a d a t t e n t i o n of t h e wes t ow ing t o u n t i r i n g e f f o r t o f t h e 

g r e a t v e d a n t i s t Wivekananda* 
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Gandhi's concept of uorld i s closely associated ui th 

his concept of God, His concept of the uorld i s reminiscient 

of t h e i s t i c uedantic Nimbarka uho t r ied to reconci le Dv/aita 

and Advaita. O.M. Qatta observes that Gandhi's attempt "to 

do j u s t i c e to the unity and d ive r s i t y of the uorld strongly 

reminds us of the t h e i s t i c uedant i s t Nimb'arka uho t r i e s to 
79 

reconcile Deaita and Aduaita." Gandhi dedicated his l i f e 

for the removal of suffering of his fe l lou beings, he could 

not dismiss the uorld as uholly unreal . On the other hand, 

he sometimes described the uorld as the sport of God. 1.et 

us dance to the tune of His banshi - f lu te and a l l uould be 
8 0 ujell", Gandhi regarded the uorld as an i l l u s ion in the 

sense of 'Lila* or sport l i k e the Waishnavas, 

Did Gandhi then bel ieve in the r e a l i t y of the uorld 

as real as Brahman ? To th i s question D.M. Datta remarks * 

"Gandhi sometimes speaks l i k e Sankarite and called the uorld 

unreal " so he be l ieves , "perhaps Gandhi meant unreal uas 
~ 81 only impermanent and t r a n s i t o r y " . But to an i n q u i s i t i v e 

reader on Gandhi, the use of the uord "perhaps" uould leave 

su f f i c i en t doubt in him and compel him to think that Gandhi 

did not regard the uorld as real as Brahman. That Gandhi's 

mind uas drauing touards Advaita becomes clear uhen he said -
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"The wonder fu l i m p l i c a t i o n of t h e g r e a t t r u t h »Brahma S a t y a 

Daga t m i t h y a ' (Brahman i s r e a l , a l l e l s e i s u n r e a l ) g reu 

8 2 
on me from day t o d a y " . 

Nou t h e q u e s t i o n a r i s e s - I s t h e world n o t h i n g o r 

u n r e a l f o r t h e Adv/aitan ? Here D.P1. O a t t a a d m i t s - " I n f a c t 

e p i s t e m o l o g i c a l l y Sanka ra can be c l a s s e d r a t h e r wi th t h e 

R e a l i s t s and p r a g m e t i s t s i n so f a r as he a d m i t s t h e e x i s t e n c e 

of an e x t e r n a l u o r l d o u t s i d e and i n d e p e n d e n t of s u b j e c t mind 

8 3 and Dudges t h e v / a l i d i t y of knowledge by p r a c t i c a l r e s u l t s " . 

R e g a r d i n g t h e s t a t u s of e x i s t e n c e S a n k a r a made t h r e e k i n d s 

of d i s t i n c t e x i s t e n c e . I t i s t h e p r a c t i c a l r e s u l t of c o n t r a ­

d i c t i o n and n o n - c o n t r a d i c t i o n t h a t c o n s t i t u t e s t h e d i s t i n c t i o n , 

what i s n e v e r c o n t r a d i c t e d i s of t h e h i g h e r o r d e r of r e a l i t y , 

i s P a r a m a r t h i k a , i s S a t . O b j e c t s p e r c i e v e d i n dreams o r i n 

i l l u s i o n s a r e a lways c o n t r a d i c t e d in o u r d a i l y l i f e . S i m i l a r l y , 

o b j e c t s of t h e wor ld of e x p e r i e n c e a r e a l s o c o n t r a d i c t e d when 

t h e s t a g e of i n t u i t i o n i s r e a c h e d . So a c c o r d i n g t o Sanka ra 

a l l k i n d s of e x p e r i e n c e s a r e r e a l , a l t h o u g h t h e i r r e a l i t i e s 

d i f f e r in d e g r e e . 

I f we make a deep s c r u t i n y of Adv/aita of Sanka ra t h e n 

i t i s found t h a t he n e v e r made t h i s world d i s s o l v e i n t o n o t h i n g . 

To s a n k a r a t h e world of e x p e r i e n c e (Daga t ) s t a n d s t r a n s f i g u r e d 
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as the manifestation of Brahman if the a t tent ion i s diverted 

from the mul t ip l i c i ty to the unity of the uhole universe or 

our Dudgements are revised ouing to t he doun of neu experience 

of i n t u i t i o n . So to Sankara the negation of the uorld means 

transformation, re -organisa t ion , revaluation than annihi la t ion . 

From the metaphysical standpoint regarding the re la t ion between 

the uorld of experience and the Absolute (Sa t ) , Sankara 

maintained that the world i s not a groundless phantom ra ther 

i t i s grounded in the Brahman, The f a l s i t y of the uorld consis ts 

in considering the uorld as having independent r e a l i t y , "All 

t h i s uorld of name and form, i s r e a l , the rea l being t h e i r 

essence, but considered independently or by themselves are 

f a l s e " . Thus Brahman or Absolute of Sankara i s not an abs t rac t 

p r i n c i p l e . I t i s real of many sided energy uhich i s manifested 

in universe. The created energy being designated as M'aya, I t 

i s a mistake to hold that the uorld i s an i l l u s i o n , Dr, D,S. 

S^rma observes - "For t rue saying that the uorld i s an i l l u s i o n , 

sankara condemns the Buddhist school of l/ijnanavada which says 

so as a species of heresy. What Sankara means by his nay"a-vada 

i s that the uorld belongs to a louer order of r ea l i ty than God 

uho i s perfect r e a l i t y , uhat i s imperfectly or in­

completely real is not i l lusory To Sankara l i f e i s 

emphatically not an empty, dream, or an i l l u s i o n , where morality 

has no place". 
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Again, the concept of ' L i l a * t ha t ue f i n d i n Hindu 

r e l i g i o u s l i t e r a t u r e does no t suggest t ha t the uo r ld i s a 

mere stage play or a meaningless shou made i n a j e s t . The 

concept of L i l a uas employed to i n d i c a t e the o v e r f l o u of 

t he d i v i n e i n t o the un iverse . The uo r l d i s created by God 

ou t of h is j o y . This does no t mean t h a t moral l a u has no 

p lace i n i t . To express i n the uords of Dr, D.S. Sarma -

«The e t e r n a l va lues i m p l i c i t i n Brahman i s r e a l i s e d i n human 

h i s t o r y on the p lane of space- t ime cause. Thus the uor ld i s 

the pro foundest expression of the d i v i n e n a t u r e . I t i s e n t i r e l y 

dependent on God but God does no t depend on i t . I t i s His 

8 6 
na tu re to express h imsel f t hus . I t i s the Ui la** . Gandhi also 

a f f i rmed the same v i e u , "The re fo re , i t i s t h a t Hinduism c a l l 

i t a l l His spo r t and c a l l i t i l l u s i o n or Maya". 

So according to Adva i ta the wor ld i s not r ea l from the 

s tandpo in t of u l t i m a t e t r u t h . Sankara uses the th ree uords to 

denote th ree k inds of exper ience - P r a t i b h a s i k a , l /yavaharika 

and Paramar th ika , uh ich r e s p e c t i v e l y mean i l l u s o r y , emperical 

and r e a l . To Sankara also- l i f e i s not an empty dream or an 

i l l u s i o n where-mora l i t y has no p lace . The uor ld has only 

e m p i r i c a l ex is tence - Wy'avah'arika sat tv 'a . The u o r l d l i k e i t ' s 

cause, M"ay"a i s n e i t h e r r e a l or un rea l , , nor both rea l or unreal 

and i t i s the p r o j e c t i o n of Brahman endoued w i t h M'aya. Even 
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t h e dream world has a degree of r e a l i t y , Gandhi a lso opined -

87 •^dreams a r e a l so t r u e u h i l e they l a s t " . 

I t i s no t t r u e to mainta in t h a t when Aduaita v i su i s 

accepted t h e r e i s no scope for s o c i a l serv/ica. Gandhi might 

have reciiBved t h e i n s p i r a t i o n in formula t ing h i s s o c i a l s e r v i c e 

programme from p o s i t i v e Vedant is t Suami Wivekananda. Gandhi's 

s p i r i t of s o c i a l s e r v i c e i s in accordance u i t h Advaita v ieu 

because Sankara himself on the commentary of the Gita remarked -

"They (3ogis) a re i n t e n t on promoting good u i l l , they a re 
8B non-violent•*. Sankara only stood for plannery expe r i ence , 

t h e g l o r i o u s v i s i o n of r e a l i t y to gain t o which. Gandhi 

c o n s t a n t l y ded ica ted h is l i f e . 

4 . 6 CONCEPT OF RAN S 

Humanism uhich looks upon man as a purely n a t u r a l 

phenomenon and whose outlook i s confined to space and time 

do not appeal to Indian t h i n k e r s . They do not regard i t as • 

t h e h i g h e s t system of e t h i c s for i t a t tempts to p e r f e c t human 

l i f e by n a t u r a l means a lone . This kind of e t h i c s encourages 

c y n i c a l subse rv i ence to n a t u r e . But man i s not simply a n a t u r a l 

be ing but a lso s p i r i t u a l . Man i s not i csa t i s f ied with m a t e r i a l 

c i v i l i z a t i o n or even, by unending p r o g r e s s . To the Indian 
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t h i n k e r s i f t h e e t h i c a l t h o u g h t i s t o be made profound and 

p e r f e c t , i t must g i v e t r a n s c e n d e n t a l m o t i v e t o m o r a l i t y . 

Human s p i r i t a lways t r i e s t o c r o s s t h e b o u n d e r i e s of t h e 

f i n i t e and e m p i r i c a l r e a l i t y . The r e l i g i o - p h i l o s o p h i c a l 

t r e n d of I n d i a has been a l u a y s i n s i s t i n g on t h e i d e a t h a t 

eve ry human b e i n g i s a p o t e n t i a l s p i r i t and man i n t h e d e p t h 

of h i s s o u l s s o m e t h i n g u n c r e a t e d , d e a t h l e s s and a b s o l u t e l y 

r e a l and h e n c e t h e y f i n d t h e meaning of l i f e n o t i n t h i s u o r l d 

b u t i n s o m e t h i n g u h i c h i s h i g h e r than h i s t o r i c a l r e a l i t y , 

I n f a c t man c h e r i s h e s t h e i d e a l t h a t t r a n s c e n d s h i s t o r i c a l 

s u c c e s s i o n in s p a c e and t i m e and t h a t h e l p s him t o r e a l i s e " 

h i s oun s e l f . As D ,S , Sarma o b s e r v e s - "If good u i l l , p u r e 

l o v e and d i s i n t e r s t e d n e s s a r e our i d e a l s t h a n o u r e t h i c s must 

be r o o t e d i n o t h e r u o r l d l i n e s s . Th i s i s t h e c l a s s i c a l t r a d i t i o n s 

89 of s p i r i t u a l uisdom**, 

Wahatma Gandhi uho was a l s o t h e t o r c h b e a r e r of t h i s 

c l a s s i c a l sys tem of I n d i a r e g a r d e d man t o be a c o m p l e t e b e i n g . 

In h i s p h i l o s o p h y man has o c c u p i e d a u n i q u e p o s i t i o n . He 

b e l i e v e d t h a t man has a g r e a t f u t u r e and i s e v o l v i n g t o w a r d s 

a h i g h e r and n o b l e d e s t i n y . He was a u a r e of t h e power of man, 

Man i s n o t o n l y endowed w i t h p h y s i c a l body which i s l i a b l e 

t o decay a c c o r d i n g t o t h e law of n a t u r e b u t a l s o c o n s c i o u s , 

w i t h emot ion and some s i m i l a r o t h e r m e n t a l q u a l i t i e s . These 



1,76 

are the expressions of his i ndes t ruc t ib l e s p i r i t or soul 

in him. So Gandhi declared - •'It i s a rare thing to be 

born as a man". Hence, to make best use of h is human l i f e 

he dedicated his l i f e to rai'se human beings in to a higher 

s p i r i t u a l plane and to remoue the suffer ing of hum^ity in 

gen era l . 

According to Gandhi body and soul are not two ult imate 

and independent r e a l i t i e s . He regarded God as the ult imate 

r e a l i t y who manifests i t s e l f as body and as s p i r i t , as matter 

and consciousness. Being a monist Gandhi believed in one a l l 

pervasive r ea l i t y i . e . God. Gandhi t r ied to avoid the problem 

as to hou tuo or more absolutely d i f ferent and independent 

e n t i t i e s could at a l l be i n t e r r e l a t e d , the problem which i s 

faced by the Dual is ts and the p l u r a l i s t s who try to understand 

and explain the world by assuming more than one r e a l i t y . But 

i t can not be denied tha t there i s an in t e rca l a t ion between 

mind and body. To avoid the d i f f i cu l ty the monists try to 

understand the universe by assuming one a l l -pervas ive Reali ty. 

According to Sankara al l change and mul t ip l i c i ty are mere 

appearances. He regards body and mind as the f i n i t e appearances 

of one ult imate Reali ty, Brahman, So the self of man according 

to him i s nothing but Brahman. Man thinks himself to be f i n i t e 

because of his ignorance of his own na ture , which being known, 
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man r e a l i s e s his complete i d e n t i t y . This doct r ine i s knoun 

as Adv/aita or Non-dualism for i t i s the negative answer to 

the implied question - 'Are man and God (Brahman) tuo. 

There i s also other types of monism uhich accept the 

exis tence of one ult imate Real i ty. Brahman or God but regard 

external the ob jec t s , the bodies and selves are real though 

f i n i t e in opposition to Sankara's Aduaitism, These monisms 

a l together deny Sankara's doctr ine that man and God, the 

se l f and Brahman are absolutely iden t ica l in r e a l i t y . And the 

fo l louers of th is vieu led to the existence of various l/aishnava 

schools in India . Though Gandhi sometimes claimed himself to be 

an Advaitan as D.M, Datta observes, he was not the s t r i c t 

fo l louer of Sankara because Gandhi did not regard the uorld 

as mere appearances. Hence D.M. Datta observes - "By Advaita 

he (Gandhi) seemed to mean monism in general including both 

types dis t inguished above. This p res t ige term has sometimes 

been used in the wider sense of monism and he follows tha t 
91 t rend" . ' 

4 . 7 l^AN, GOD ANQ THE UORLD ; 

Mahatma Gandhi while dealing with the proolems of the 

re la t ion of man to God did not discuss from his own view point . 
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He accomplished i t from the progressive Hindu thought 

p a r t i c u l a r l y Aduaita conyoined ui th the idea of Chr is t iani ty 

and Islam and injected mobility and dynamism to i t . D.M» 

Datta remarks t ha t - "Gandhi t r i e s to keep his conception of 

man and God mobile and dynamic by thinking God as force , as 

l i f e e tc ; as i f to make him admit of divergent l i ne s of 
92 manifestation incarnation and inspirat ion*' . To be prec ise 

Gandhi never entered into the i n t r i c a c i e s of the exact 

r e la t ion between man and God, He shoued a decis ive preference 

for s implic i ty as against complexity. He t r i ed to solve the 

problem in re l ig ious uay. He regarded individuals as real and 

cent re of the l i f e of God and God as the ground of a l l 

ind iv iduals binding together in an inseparable r e l a t i on . While 

in the one hand Gandhi regarded man as of supreme importance, 

on the other hand he also said - "I bel ieve in absolute ouness 

of God and therefore of humanity. Uhat though ue have many 

bodies ue have one sou l . The rays of the sun are many through 
93 

re f rac t ion , but they have the same source". This statement 

of Gandhi i s in perfect accord ui th his p o s i t i v i s t i c Wedantic 

vision* 

But Gandhi made cer ta in statements in regard to the 

r e l a t ion of man to God and these statements are having s t r i k ing 

s i m i l a r i t y uith l/aishnavite t h e i s t i c thoughts. I t seems that 
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he uas most ly i n f l uenced by Suami Wiv/ekananda i n consonance 

u j i th the modern uestern emphasis t h a t ' A l l t h i s i s no th ing 

but Brahman*. He uas most ly i n f l uenced by the humani tar ian 

a t t i t u d e of C h r i s t i a n i t y and inc l i i ' cated t he idea Man-God 

(iSlara-N ar'ayana) and regarded the seratsrce to humanity as the 

bes t uorship of God and as the path of s a l v a t i o n . Gandhi j i 

accepted t h i s idea whole hear ted ly and p r a c t i s e d i t throughout 

h i s l i f e . 

In I n d i a r e l i g i o n i s a l i f e to be l i v /ed and i t i s not 

a t h i n g to be accepted b e l i e f s to be adhered to Gandhi regarded 

s e r v i c e to humanity as an approach to the d i v i n e . He presented 

t h i s i dea to modern I n d i a by combining them i n thought l i v i n g 

them i n l i f e and g i v i n g them s o c i a l and p o l i t i c a l shape. 

Gandhi be l ieved t h a t "God res ides i n human form indeed 

i n every p a r t i c l e of t h i s c r e a t i o n eve ry th ing t h a t i s on 

94 e a r t h " . This presence of God imp l i es t h a t man has reason, 

m o r a l i t y and freedom of w i l l . And a l l these help only to a 

sma l l ex tent i n h i s march towards h is goa l . So i t i s through 

i n t u i t i o n or ' i n n e r v o i c e ' t h a t supreme power can be achieved. 

That was the reason why he exhorted man to lead h is l i f e 

l i s t e n i n g to t he d i c t a t e s of h i s conscience ( i . e . inner v o i c e ) . 

Gandhi be l ieved t h a t man i s the a r c h i t e c t of h is own f a t e . He 

must be able to understand h is p a r t i c u l a r na tu re and t r y to 
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perform i t with a v/ieu to a t ta in ing perfection in his l i f e . 

He must not ignore t r u t h , neglect conscience and indulge 

animal passions. He must try to c u l t i v a t e the qual i ty of 

l o v e , goodness avoiding joy believing tha t the divine pouer 

i s ui thin us and ue are I n f i n i t e . So he asked the people to 

follow the idea ls of Gita thus - "Raise yourself, by yourself, 

do not depress yourself. You are your f r iend, you are your 
95 ' foe", nan i s free to choose any path e i ther the path of 

degradation or the path of upliftmentS He said - "The brute 

by na ture knou* no s e l f - r e s t r a i n t . Man i s man because he i s 
9 fi capable of and in so far as he exercises s e l f - r e s t r a i n t " . 

According to Gandhi the human c i v i l i s a t i o n i s possible for 

man because he can control the bases tendencies and he can 

f lour ish because he can replace those lou tendencies by good 

u i l l and love. He also says tha t God has given man freedom to 

play in his oun game and only man must keep i n t e r e s t to improve 

himself i n s p i t e of repeated f a i l u r e s . Man must learn the 

lesson that ' f a i l u r e s are the p i l l a r s of success. He said in 

a balanced tone - "If ue bel ieve that mankind has s teadi ly 

progressed touards Ahimsa ( i . e . love) i t follows that i t has 

to progress touards i t s t i l l fur ther . Nothing in th is uorld 

i s s t a t i c , everything i s Kinet ic . If there i s no progression. 
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t h e n t h e r e i s r e t r o g r e s s i o n . No one can remain w i t h o u t 

97 
t h e e t e r n a l c y c l e , u n l e s s i t be good by i t s e l f " . 

4.8 HUHAIMISTIC FEATURES : 

The word humanism regards human i n t e r e s t as the most 

important. I t ' s f i r s t a p d foremost aim i s to guard and fos ter 

human in sp i r a t i on and uelf are . In the west humanisin as an 

i n t e l l e c t u a l a l t e rna t ive has been developed under m a t e r i a l i s t i c 

background. But th i s i s not to lead us to think that humanism 

i s bound to be m a t e r i a l i s t i c . To be prec ise humanism as such 

i s nei ther necessar i ly linked u i th m a t e r i a l i s t i c or s p i r i t u a ­

l i s t i c ontologies . If humanism develops at cer ta in par ts of 

the uorld uith an accompanying feature of m a t e r i a l i s t i c 

formulation, there i s nothing wrong in loca t ing humanism in 

another par t of t h e uorld with the accompanying s p i r i t u a l i s t i c 

t r a d i t i o n . Uhether humanism develops ui th m a t e r i a l i s t i c or 

s p i r i t u a l i s t i c features depends upon the cu l tu ra l set up in 

uhich human point of view has been found as being emerged. 

The re l ig io -ph i losophica l t r ad i t i on of India being s p i r i t u a l 

so the humanistic feature as found in the philosophy of Mahatma 

Gandhi i s based on th i s t r a d i t i o n . Referring to the opening 

verse of Isha upanishad Gandhi himself u r i t e s - "Socialism 

or even communism cues i t ' s or igin from the verse 'That God 
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t h e Ru le r p r o v i d e s a l l t h o s e i n t h e u n i v e r s e , so renounce 

and d e d i c a t e t o Him and t h e n en joy o r use p o r t i o n t h a t may 

98 
f a l l i n you r l o t . Do n o t c o v e t anybody ' s p o s s e s s i o n " . 

Hence, i t i s a lmos t c e r t a i n t h a t he p i c k e d up c e r t a i n i d e a s 

f r o m t r a d i t i o n o f I n d i a as u e l l as R u s k i n , T o l s t o y e t c ; and 

he l a y b e l i e f i n God t o a l l e y h i s l o v e f o r I n d i a n p e o p l e w i t h 

h i s l o v e o f human i t y i n h i s oun p e c u l i a r uiay. He even demones-

t r a t e d h i s l o v e f o r some B r i t i s h e r s i n t h e o p p o s i t e camp. He 

u r i t e s - *^y l o v e o f n a t i o n a l i s m o r my i d e a o f n a t i o n a l i s m 

i s t h a t my c o u n t r y becomes f r e e , t h a t i f need b e , t h e u h o l e 
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c o u n t r y may d i e so t h a t human r a c e may l i v e " . Th is shows 

t h a t he had no r a c i a l h a t r e d * 

Mahatma Gandhi n e v e r used the uo rd humanism i n any o f 

h i s u r i t t i n g s and d e c l i n e d t o c a l l h i s i d e a s a p h i l o s o p h y . 

Tha t does n o t mean t h a t h u m a n i s t i c i d e a s a re a b s e n t i n h i s 

p r e a c h i n g s and a c t i v i t i e s . That he uas a human i s t i s c o n f i r m e d 

by D r , S, Radhak r i shan t h u s - "The humanism I see i n h i s l i f e , 

i d e a s and u o r k s , i n an i n c i p i e n t r e c o g n i t i o n o f h i s sympathy 

f o r p e o p l e i n s p i t e o f t h e i r weaknesses, d i s a b i l i t i e s and 

m i s t a k e s h i s l i f e ev idences t o t h e e v o l u t i o n o f an 

a t t i t u d e o f l o v e which h e a l e d many p e o p l e and b r o u g h t a n o t e 

o f sympathy i n t o t h e wo r l d he emerged a g i e n t among 

man and b r o u g h t awarness o f p o l i t i c a l , s o c i a l and human f reedom 
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to niany m i l l i o n s of people and also gave him a p r a c t i c a l 

method f o r ach iev ing redress against wrong, by p r a c t i s i n g 

o f n o n - v i o l e n t asser t i on of r i g h t s . And as he succeeded i n 

remain ing e s s e n t i a l l y human t h a t i s to say, posted the 

f e e l i n g f o r the d i g n i t y of weakness human be ings. I t considers 

him to be one of the feu impor tan t humanist of our time**. 

flahatma Gandhi l a i d much emphasis on the p lace and 

va lue of i n d i v i d u a l i n the h i s t o r i c a l process. C o n t r a d i c t i n g 

t h e concept of K a r l Marx he wrote - *^an i s super io r to the 

101 system under which he may be l i v i n g or wo rk ing " . Gandh i j i 

be l i eved - **If one man gains s p i r i t u a l i t y t he whole wor ld 

ga ins w i th h im, i f one man f a l l s , the whole wor ld f a l l s t o 
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t h a t extent**. He had also great f a i t h i n imm^^se power 

possessed by man and once he sa id - "A smal l body of determined 

s p i r i t f i r e d the unquenchable f a i t h i n t h e i r miss ion can a l t e r 
103 the course of human h is to ry** . He had so much f a i t h i n human 

power and capac i ty t h a t on ly man .can r i s e to the h ighes t 

p innac les of s p i r i t u a l and moral greatness, 

Ahimsa, according to Gandhi, i s the main f o r c e of h i s t o r y . 

The goal of h i s t o r y i s the oneness of humani ty . He sa id - •*! 

b e l i e v e i n the essen t i a l u n i t y of man and f o r t ha t mat ter of 

104 al3> tha t l i ves * * . Non-v io lence or Ahimsa i s a un i ve rsa l 
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p r i n c i p l e , i t i s not a mat te r of p r a c t i c e f o r an i n d i v i d u a l 

o n l y . I t Can be p r a c t i s e d by groups or communities and 

n a t i o n s . He descr ibed the non -co -ope ra t i ve mov/emant i n I n d i a 

to be an ev/olut ionery r e v o l u t i o n . According to him t r u e 

democracy uhich guarantees equal freedom of a l l i s only 

p o s s i b l e by the outcome of non-v io lence o n l y . He also sa id 

t h a t - "The s t r u c t u r e of uo r ld f e d e r a t i o n can be ra ised only 

on a foQndat ion of non-v io lence and v i o l e n c e has to be 

t o t a l l y given up i n uo r l d a f f a i r s . . . . Non-v io lence i s the 

most harmless and ye t equa l ly e f f e c t i v e uay of dea l i ng u i t h 

p o l i t i c a l and economic wrongs of the downtrodden p o r t i o n of 
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humani ty" . At t he same t ime his concept of non-v io lence 

uas a message of personal s u f f e r i n g and s e c r i f i c e ra the r 

than i n f l i c t i n g s u f f e r i n g to o the rs even on the urong doer. 

He d i r e c t e d non-co-opera t ion aga ins t n a t u r a l c i v i l i s a t i o n 

and i t ' s a t tendents grou and e x p l o i t a t i o n of the ueak. 

In I n d i a h is ambi t ion uas to get r i d count ry of i t ' s 

d i v i s i o n and to d i s c i p l i n e the masses to se l f -dependence, 

r a i s e woman to a p o s i t i o n of economic, p o l i t i c a l and s o c i a l 

e q u a l i t y w i th man. He wanted to make an end of r e l i g i o u s 

hat red and c leanse Hinduism of i t ' s s o c i a l abomination of 

un touchab i i i i t y . The success he achieved i n removing the b l o t 
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on Hinduism uould stand out as one of i t ' s grea tes t con t r i ­

bution to the progress of humanity. So long as there i s a 

class of untouchables he belongs to i t , he said - "If I 

have to reborn I uish to be born an untouchable so tha t I 

may share t h e i r sorrows, sufferings and the affronts level led 

against them in order tha t I may endeavour to free meself and 
1 n fi 

then from the miserable condit ion". He said tha t ue love 

God as unseen and at the sametime behave cruelly uith people 

uho move by h i s l i f e or l i f e derived from Him i s a contradict ion 

in terms. He taught to t r e a t the poor and downtrodden as 'Nara-

Narayana* and he equalised the service of man ui th worship to 

God. * To serve man i s to serve God' was his maxim. One of the 

s t r i k i n g p e c u l i a r i t i e s of Gandhi was that he pract ised whatever 

he taught to the people. Being a caste Hindu himself, he 

vo lun ta r i ly decided to l i v e with the untouchables to become 

ond with them in appearance and standard of l i v i n g . His 

i d e n t i f i c a t i o n with the poor and untouchables had a revolutionary 

influence upon the whole caste-system which had detoriated to a 

system of soc ia l descrimination. He turned his posit ion in to 

a posi t ion of s t rength by ident i fying himself with the opressed. 

He influenced the masses and protected the minor i t ies iiith the 

same method of i d e n t i f i c a t i o n , Nehru writes - "In his (Gandhi's 

s i ng l e track and many sided na ture , the dominating impression 
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tha t one gathered uas his i den t i f i ca t ion ui th the masses, 

a community of s p i r i t ui th them, an amazing sense of unity 

u i th the dispossed and poverty s t r iken not only of India 

but of the uorld". 

I t has already been observed that his a l l forms of 

l i f e as eternal par t of God head, he directed a l l so r t s of 

a c t i v i t i e s to serv/e eternal purpose. He often uas u i l l i ng to 

in tens i fy his oun l i f e by f a s t ing , suffering and prayer^uith 

a vieu to giving anything to the cause of human l i b e r a t i o n . 

The essence of his teaching uas the s t ruggle for human decency 

and hence in t h i s respect he may be regarded as a humanist. 

Keeping in vieu some doubts in him by some of his young 

colleagues he said - '^e says, he does not understand my 

language and that he speaks a language foreign to me. This 

may or may not be t rue . But language has no bar to union of 

h e a r t s . And I knou th i s uhen I am gone he u i l l speak ray 
-u 108 language". 

The essence of his humanism l i e s in the repeated 

questions he made to himself - Oh God, hou shal l I serve the 

people neu ? He ansuered by himself - uipe out every tear from 

every eye. His heart bled for the poor and hence he said -

wRecall the face of the poorest and the most helpless one uhom 
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you may have been and again ask your se l f , i f t h e s tep you 

contempla te i s going to be of any use to him, w i l l he be 

a b l e to gain anything by i t ? U i l l i t r e s t o r e him to 

c o n t r o l l over his oun l i f e . . . . you u i l l f ind your doubts 

109 and y o u r s e l f me l t ing auay". 

Mahatma Gandhi 's castB-system uas e n t i t e l y d i f f e r e n t 

from uhat we a c t u a l l y mean by i t . He did not base c a s t e -

system on s o c i a l s u p e r i o r i t y , but on d u t i e s . He said - •*! 

am i n c l i n e d to th ink tfyat t h e l a u of h e r i d i t y i s an e t e r n a l 

1 au and my a t tempt to a l t e r i t must lead to u t t e r confusion. 

* l/arna-Dharma' or cas te - sys tem i s i n h e r e n t in human n a t u r e . 

110 Hinduism has simply reduced i t to a s c i e n c e " . According 

to him the va r ious c l a s s e s d e f i n e d u t i e s and does not confess 

any kind of p r i v i l e d g e . He sa id - "That does not mean t h a t 

a Brahman i s absoued from bodi ly l a b o u r , i t does not t h a t he 

i s pre-dominant ly a man of knowledge and f i t t e d by t r a c i n g 

t h e h e r i d i t y to impart to o t h e r s . There i s no th ing again to 

p reven t a Sudra from acqu i r ing a l l t he knowledges he wishes 

only he w i l l be s t se rve with h i s body and mind and not envy 

o t h e r s t h e i r s p e c i a l q u a l i t i e s of s e r v i c e . Br'ahmin who claims 

s u p e r i o r i t y by r i g h t of knowledge f a i l s and has no knowledge, 

Uarnasrama i s se l f r e s t r a i n t and conserva t ion of economy and 

energy" . Hence, i t may be sa id t h a t h i s conception of c a s t e -

systoTi i s based on abnegation and naton p r i v i l e d g e enjoyed 
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by any man. Romani Rolland remarks - "Gandhi u n l i k e our 

European r e v o l u t i o n a r y i s no t the maker of 1 aus and 

o rd inances . He i s a b u i l d e r of neu humanity His 

k-,5eBnest e f f o r t s , houever, uere given to regenera t ion of the 

suppressed classes h is c r i e s to so r rou and i n d i g e s t a t i o n 

at t he monstrous s o c i a l i n e q u a l i t y uhich oppressed them, uould 
111 

alone immor t ise h is name". 

His p a t r i o t i s m i s same as humanity. He sa id - " I am 

a p a t r i o t because my p a t r i o t i s m i s no t e x c l u s i v e , I w i l l not 

hu r t England and Germany to serve I n d i a , Imper ia l i sm has^no' 

p lace i n my scheme of l i f e , A p a t r i o t i s so much less a p a t r i o t 

i f he i s a lukeuorm h u m a n i t a r i a n " . His r e a l d o c t r i n e i s much 

broader and much more un i ve rsa l than t h a t expressed i n the 

gospel uhich he approved. As Rol lan Romani observes - "Gandhi 

112 uas much more a uord , he i s an example". 

His message of s e l f - s a c r i f i c e both i n teach ing and 

a c t i o n i s a unique c o n t r i b u t i o n to the world i n b r i ng i ng 

f r i e n d s h i p w i th the whole wo r l d . Non-v io lence has come and i t 

w i l l remains. I t i s the annunc i t i on of peace on e a r t h . 
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CHAPTER 1/ -

5 . 1 RELIGION AND SELF-REALISATION ; 

The f u n d a m e n t a l f e a t u r e o f r e l i g i o n f rom t h e b e g i n i n g 

o f h i s t o r y i s t h a t r e l i g i o n i s an i n u a r d t r a n s f o r m a t i o n , a 

s p i r i t u a l change t h a t he lps i n ove rcoming t h e d i s c o r d s u i t h i n 

o u r oun n a t u r e . R e l i g i o n h e l p s t o s a t i s f y t h e f undamen ta l 

needs by g l u i n g him a f a i t h and a uay o f l i f e and t h u s r e s t o r e 

t h e broken r e l a t i o n s h i p between him and t h e s p i r i t u a l u o r l d 

above and t h e human u o r l d a r o u n d , Suami l / i vekananda a l s o 

i d e n t i f i e d r e l i g i o n p r i m a r i l y u i t h s p i r i t u a l i t y . He d i d n o t 

r e g a r d r e l i g i o n t o be a mere a t t i t u d e o f f a i t h . To him r e l i g i o n 

i s r e a l i s a t i o n . He s a i d - " I t i s o n l y a t t h e l e v e l of t r a n s c e n d -
•j 

en ta l exper ience which i s what r e l i g i o n i s r e a l l y a l l about " . 

Re l ig ion i s also a great cosmic f o r c e which enables humanity 

to transcend i t s e l f and to take the next step i n i t s e v o l u t i o n . 

The very aim of r e l i g i o n in the long run i s to b r ing i n t o 

ex is tence a h igher species than man. This i s one of the reasons 

why man i n a l l ages and coun t r i es have d i n g e d to r e l i g i o n i n 

s p i t e of i t s m is takes , de fec ts and drawbacks of i t s man i f es ta t i on 

i n the world of man, Mere vague s p i r i t u a l i t y can never take the 

p lace of r e l i g i o n . To f u l f i l l the t r u e purpose of r e l i g i o n i t 



199 

has to i n c a r n a t e himsel f i n t o some h i s t o r i c a l r e l i g i o n i n 

accordance u i t h the cond i t i ons p r e v a i l i n g i n the v/arious 

p laces and t ime on the e a r t h . 

Hinduism i s one such h i s t o r i c a l r e l i g i o n . I t i s h igh l y 

p h i l o s o p h i c a l and at the same t ime p r a c t i c a l of a l l r e l i g i o n s . 

I t i s a f a c t t h a t ev/ery r e l i g i o n has i t s oun ph i losophy . The 

dichotomy of r e l i g i o n and ph i losophy has not been recognised 

i n I n d i a as i n the ues t . I f ph i losophy i s understood to be 

the search of the s p i r i t r e l i g i o n br ings about the immediate 

auarness of t ha t s p i r i t and thereby forms the very basis of 

r e l i g i o n . Suami Uiuekananda sa id - "Re l ig ion w i thou t ph i losophy 

runs i n t o s u p e r s t i t i o n and phi losophy w i t hou t r e l i g i o n becomes 
2 

a dry a the ism" . Phi losophy i s the under l y ing basis of a l l 

r e l i g i o n s wh i le symbols, forms and mythology e t c . are only 

s tepp ing stones i n the at tempt to reach the u l t i m a t e . 

This s a n s k r i t e uord *Dharma' which i s roughly s u b s t i t u t e d 

f o r r e l i g i o n i s d i f f i c u l t to t r a n s l a t e . I t i s t r a n s l a t e d i n t o 

Eng l i sh as Law, Duty , M o r a l i t y e t c . To be p rec i se Dharma i s 

Mokja i n the making. I f Moksa i s taken to be the complete 

d i v i n i t y then Dharma i s d i v i n i t y under human c o n d i t i o n s , Oharma 

i s ha l f d i v i n e as w e l l as hal f -human. I t i s d i v i n e i n the sense 

t h a t i t i s the c a l l of the s p i r i t , and i t i s taken to be human 
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because Oharma changes in accordance with the conditions 

of time and place. The code of lau progress along ui th the 

progress of man but in each and every step there remains an 

elefnent in i t and hence i t i s to be obeyed as divine command­

ment u n t i l l i t i s aborogated. 

At a l l s tages and in d i f ferent forms rel igion i s also 

a concern of the personal i ty as a uhole and bel iefs and 

prac t ices are intermingled u i th strong emotional a t t i t ude . 

In most of the re l ig ions these be l ie fs refer to supernatural 

being or beings. The re l ig ions which do not believe in such 

supernatural beings, they bel ieve in the va l id i t y of some 

supreme moral i d e a l . Thus every rel igion has fa i th e i ther in 

some kind of transcendence, may i t be some kind of 

or i dea l . Each rel igion i s also re la ted to cer ta in re l ig ious 

p rac t i ces in the form of prayer and worship. The fol louers of 

each rel igion pray to the supernatural Being taking to be 

transcendent and yet not i n d i f f e r a i t to His c rea tures . The 

fo l louers of r e l ig ions uho do not believe in God they pray to 

the founder or the founders of the re l ig ion concerned and 

these founders are believed to be the embodiment of a l l tha t 

i s highest , purest and nobles t . For example - Buddhists pray 

to Buddha and the 3ainas to Arhats. All kinds of prayers made 

always involve a s p i r i t of se l f -surrender as well as in tense 
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d e s i r e to get onesel f p u r i f i e d from a l l k inds of ignorance 

and to be l ed to t h a t which i s pure and b r i g h t . These 

r e l i g i o n s p r a c t i c e s are no th ing but the outuard expressions 

of the inward d e s i r e f o r r e a l i s i n g t he supreme. As r e l i g i o n 

a r i ses i n the i nne r l i f e of man so most of the r e l i g i o n s 

b e l i e v e i n some s t a b l e charac ter of the inner p e r s o n a l i t y 

of man, i . e . s o u l . This soul i s be l ieved to be i n r e l a t i o n 

to a pouer beyond and yet permeating i t . I t i s j b e l i e v e d t h a t 

t h e soul has k i n s h i p u i t h the s p i r i t and has i t ' s \ i e s t i n y 

of i t ' s oun and has cont inued ex is tence beyond e a r t h l y l i f e 

even a f t e r dea th . This soul may be absorbed i n the Supreme 

sou l or i t may have some k ind of separate ex i s tence . The 

advanced r e l i g i o n s also p o i n t out the s u f f e r i n g to uhich the 

sou l i s sub jec t and at the sametime i n d i c a t e the p o s s i b i l i t y 

of l i b e r a t i o n . Buddhism uhich does not b e l i e v e i n permanent 

s e l f also speaks of i t ' s l i b e r a t i o n . The f a c t of s u f f e r i n g 

and the problem o f escape from s u f f e r i n g has gained such an 

importance tha t many advanced r e l i g i o n s even concerned u i t h 

the means of removing them. To be p r e c i s e , the var ious 

r e l i g i o u s p r a c t i c e s are connected u i t h the problem of cu r i ng 

the e v i l s and s u f f e r i n g s t o uh ich human beings are sub jec ted . 

Hence, the concept of s e l f r e a l i s a t i o n or Moksa has become 

an impor tan t sub jec t of d iscuss ion f o r most of the l i v i n g 

r e l i g i o n s of the u o r l d i n d i f f e r e n t forms and languages. 

file:///iestiny


202 

A l l r e l i g i o n s have come i n t o being ou ing to the 

persona l exper iences of the seers uho became d i r e c t l y auare 

of an I n f i n i t e s p i r i t u a l p resent beyond and u i t h i n the range 

of the mundune u o r l d . Hence, the personal exper ience of union 

u i t h the Absolute Rea l i t y or God has been a common and 

cont inous f e a t u r e of a l l the f a i t h s of mankind. In Hinduism, 

p a r t i c u l a r l y i n the Upanishads ue f i n d the idea of r e l i g i o n 

as d i r e c t exper ience of t he D i v i n e - ' Basahmaanubhava*. I t i s 

a d i r e c t and a c t i v e p a r t i c e p a t i o n i n the t r u t h , the a f f i r m a t i o n 

of the supreme i d e n t i t y of man i n the depth of h i s being u i t h 

the Abso lu te , the Transcendental R e a l i t y . They asser t the 

oneness of t he inuard s e l f and the Abso lu te , I f a man f a i l s 

to recogn ise the immortal i n him, he i s sub jec t to the l a u 

o f Karma, of n e c e s s i t y . He becomes a puppet p u l l e d to and f r o 

^by i n v i s i b l e f o r c e s . But one uho succeeds i n r e a l i s i n g the 

u n i v e r s a l s e l f i n him, he begins to act from a neu basis of 

f reedom. S i m i l a r l y the Bhagavad Gi ta also teaches t h a t t he 

sou l being a p o r t i o n of the Lord or a fragment of the D i v i n e 

r e t u r n s to i t ' s home i n God, Hence, the u l t i m a t e aim of man 

should be the s p i r i t u a l r e a l i s a t i o n or c o n t a c t i n g u l t i m a t e 

R e a l i t y , i . e . , ' Br ahmasamp ars a ' . I n o rder to have t h i s 

communion the Bhagavad Gi ta emphasises on prayer and devo t i on . 

In l/aisnavism also ue f i n d tha t man can r e a l i s e the supreme 

through devot ion and l o v e . The aim i s regenera t ion of mankind, 
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a s p i r i t u a l t r ans fo rma t i on of human na tu re . Re l ig ion i s 

e s s e n t i a l l y r e b i r t h , ' d v / i t i y a - janam' . S i m i l a r l y a l l h i s t o r i c a l 

r e l i g i o n s l i k e Buddhism, Dain ism, S ikh ism, C h r i s t i a n i t y Is lam 

e tc . s t ress more on the reneual of l i f e , the at ta inment of 

t ranscenden ta l consciousness than the worship of personal 

God. 

According to Buddha our sub jec t to t i m e , t o Samsara i s 

due to A^idya. From avidya man must r i s e to \/idy*a» bodh i , 

en l igh tenment . I t i s an immediate, non-d iscurs iv /a i n t u i t i v e 

r e l a t i o n u i t h the Absolute t r u t h . Uhen a man has Wipassana, 

knowledge by s e e i n g , c lea r pe rcep t ion he w i l l acqui re 

unshakable calmness. The Buddha aims at a neu s p i r i t u a l 

ex is tence a t t a i ned through 3nana or bodh i , abso lu te i l l u m i n a t i o n , 

He aims at s p i r i t u a l experience i n which a l l s e l f i s h wor ld l y 

d e s i r e s are ex t i ngu i shed . I t i s a pure s t a t e of p e r f e c t inward 

peaca toge the r w i t h the c o n v i c t i o n of having a t ta ined s p i r i t u a l 

freedom i . e . N i rvana . 

f l ahab i ra , the founder of Dain ism, renounced the wor ld 

and was able t o r e a l i s e the d i g n i t y of h i s ouin s e l f . I n order 

to a t t a i n s e l f r e a l i s a t i o n he advocated th ree great p r i n c i p l e s 

l i k e Darsana, jnana and c h a r i t r a . According to him man must 

have f a i t h , •Sraddh'a t h a t t h e r e i s something super io r to the 

t h i n g s of the w o r l d . But 'mere f a i t h i n i t w i l l not do. He 
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must hav/e knouledge - manana. By mere texua l l e a r n i n g man 

can not get l i f e e t e r n a l . He must embody these p r i n c i p l e s 

i n h i s oun l i f e , c a r i t r a or conduct i s equal ly e s s e n t i a l . 

As the p r i n c i p l e s of c a r i t r a 3ainism asks us to undertake 

c e r t a i n vous l i k e not to k i l l any th ing , no t to l i e , not to 

take uhat i s not g i ven , to preserve c h a s t i t y and to renounce 

wo r l d l y p leasu res . The most impor tan t vou i s Ahimsa, the uou 

of non-v / io lence. Absolute t r u t h or Kev/ala"jnana should be 

the i d e a l of l i f e . As t r u t h has many sides man can have only 

p a r t i a l v i s y of i t . The complete t r u t h can no t be a t ta ined 

i n these vous. I t i s only r e a l i s a t i o n by the soul uho can 

overcome t h e i r oun pass ions. 

I n the Adi -Grantha of Sikhism ue f i n d a u ide range of 

m y s t i c a l emot ion, i n t i m a t e expression of the personal r e a l i s a t i o n 

o f God. I t be l ieves i n the freedom of human s p i r i t . According 

to Nanak the means to the knouledge of God i s - s e l f - s u r r e n d e r 

to God, God i s something inuard i n the s o u l . By pe r fec t s e l f -

sur render w i t h h u m i l i t y i g n o r i n g the p e i t y egoes man can a t t a i n 

super human r e a l i t y . Man i s a c h i l d of God, comes from God, i s 

always i n Him as a p a r t i a l expression of God's u i l l , Uhen he 

becomes p e r f e c t mani fes ts God's u i l l p e r f e c t l y , Man can f reed 

from the r o t a t i n g wheel of Sams'ara by union u i t h God a t t a i ned 

through d e v o t i o n , Man must accept God as t he gu id ing p r i n c i p l e . 
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B e l i e f i n a separate s e l f and i t ' s s u f f i c i e n c y i s the 

o r i g i n a l s i n . Se l f -nough t i ng i s t he teach ing of Dainism. 

In C h r i s t i a n i t y Desus adv/ocates t ha t the i d e a l of man 

i s to t ranscend the i n t e l l e c t u a l p o i n t and f e e l inuard supra-

s o c i a l s p i r i t u a l r e a l i t i e s , 3esus demands inuard reneuel and 

i n n e r change. According to him the Kingdom of Heaven i s not 

to be found i n space, but a s t a t e of mind. The Kingdom of 

Heaven i s p r e s e n t , here , immediate, "Repent, f o r the kingdom 
3 

of Heav/en i s at hand" . He s a i d . I t i s the at ta inment of 

t r u t h uhich makes f o r Freedom or L i b e r a t i o n . By ' r epen t * he 

meant the change of the i n n e r man, Man can a t t a i n h igher 

lev /e l of being through v i o l e n c e to h i s oun l o u e r na tu re , t h rough 

abst inance and s e l f - c o n t r o l . He advised man - "ye must be born 
4 again from above", means s p i r i t u a l b i r t h , no t phys i ca l or 

n a t u r a l , A proper understanding of man's uhole na tu re i s the 

meaning of s a l v a t i o n . Truth r e a l i s a t i o n i s the meaning of the 

soul by con templa t i ve prayer and asce t i c p r a c t i c e . 

The prophet of the I s l a m i c r e l i g i o n , Muhammad teaches 

t h a t God i s an I n f i n i t e and E te rna l being w i t hou t form and 

p lace . He i s present i n our most secre t thoaghts by His own 

na tu re and de r i ves from h imsel f a l l moral and i n t e l l e c t u a l 

p e r f e c t i o n s . The Quran teaches t h a t every th ing i n the uo r l d 

i s pe r i shab le except the A l l a h . I t abides f o r e>^er. The unique 
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p e r s o n a l i t y of A l l a h fa r above and beyond human reach 

became t ransformed i n t o t h e one Real Being rev/ealed i n a l l 

c reated beings. He i s the t r u e s e l f of man which man can 

f i n d by i g n o r i n g h is i n d i v i d u a l consciousness i n e c s t a t i c 

s e l f abandonment. The d e f i n i t i o n of fana as a t ranscendente l 

s t a t e and the uay to i t by' e x t i n g u i s h i n g a l l passions and 

des i r es i s s i m i l a r to Buddhist concept of N i rvana and the uay 

to i t . 

Before L a o - t s e , the Chinese regarded Tao as the u l t i m a t e 

r e a l i t y . Tao i s e t e r n a l , unchanging, a l l pervading p r i n c i p l e of 

which a l l o the r developments are m a n i f e s t a t i o n s . I t i s t he 

pr ime cause of a l l ex is tence man i fes t i ng i t s e l f i n the c rea to r 

and the created un ive rse . Tao i s the source as w e l l as the goal 

to which a l l t h i ngs tend . From Tao comes the One, the great 

Monad which i s the m a t e r i a l cause of the wo r l d , Tao i n man i s 

no t genera l l y man i fes ted , Man to regain t r a n q u a l i t y must set 

ou t on the Quest of Tao, l /acuity and e x t i n c t i o n of the w o r l d l y 

d e s i r e s alone can induce man to have possession of Tao, Lao - t se 

demands t h a t a man who i s e t e r n a l l y f r e e from wo r l d l y passions 

can apprehand the s p i r i t u a l essence of Tao, This stage i s 

c a l l e d Pu rga t i on , The goal of Tao is t i s to a t t a i n un i t y w i t h 

Tao, Uhai Tao i s a t ta ined we rega in t r a n q u a l i t y . Real v i r t u e 

cons i s t s i n spontaneous exper ience of Tao w i t h i n , Tao cannot 

be a t t a i n e d by a r t i f i c i a l con formi ty to morai- law. 
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According to Zoroast r ian ism Ahur"a. fiazda i s the 

supreme Being, the l a u of l i f e and ma t t e r , the cosmic Lord 

I s v a r a from uhom have come out purusa and p r a k r t i . Out of 

the three rays emanating from the supreme, Asha i s the f i r s t 
A t 

ray which reprep ts the u i l l of God unich planned out the 

un iverse . Asha stands f o r t r u t h and r igheousness. The h ighest 

i d e a l of man i s to have union u i t h the supreme and i t can be 

a t t a i ned through Asha by wh ich man gains p u r i t y of mind, hear t 

and s o u l . U n s e l f i s h uork i s the way by which human i n d i v i d u a l 

a t t a i n t h e i r s p i r i t u a l we l fa re and thereby help i n the progress 

of the wo r l d . To knou the Supreme, Ahura-Mazda, man stand act 

i n accordance u i t h the law ' a s h a ' , man has to p e r f e c t h is na tu re 

through prayer and m e d i t a t i o n . Uhsn the goal i s reached, ue get 

peace and u n i t y . 

From the above d iscuss ion i t f o l l o w s t h a t i n most of 

t he r e l i g i o n s of the wor ld the u l t i m a t e aim of human l i f e i s 

L i b e r a t i o n or Woksa. This l i b e r a t i o n not only imp l i es freedom, 

from the bondage of the f l e s h , i t also imp l i es f r e e from the 

l i r ? i t a t i o n of f i n i t e be ing , noksa means "becoming a p e r f e c t 

s p i r i t l i k e the supreme s p i r i t - but on h is way to t h i s f i n a l 

goal man has to s a t i s f y the animal wants of the body, and the 
5 

economic and o the r demands of h i s fam i l y and community. 
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A l l r e l i g i o n s have emotional a t t i t u d e touards moral va lue 

and t h i s moral va lue i s n o t s imply i n d i v i d u a l i s t i c i n o u t l o o k , 

but also s o c i a l . Bhagaban Qas opines t ha t - "Every i d e a l 

r e l i g i o n aims at b ind ing toge ther a neu again the hearts of 

a l l to each o the r and back again to God". The un i t y sought 

i n and through va r ious r e l i g i o n s p r a c t i c § s and p a r t l y f e l t 

i n i n d i v i d u a l i s also s o c i a l . The ved ic Hindu des i red s o c i a l 

u n i t y uhen he prayed - " un i t ed the thought of a l l t ha t a l l 

7 
may happ i ly agree** Hinduism which cher ishes un i ve rsa l s a l v a t i o n 

(Sarvamukta v'ada) i t ' s ou t l ook i s s o c i a l . The 3aina concept of 

Ahimsa shows cons ide ra t i on f o r a l l c rea tu res . The zoroas t r ian ism 

i n and through t h e i r r e l i g i oMs worship develops a s t rong sense 

of communal u e l f a r e . They b e l i e v e t h a t un i ve rsa l s a l v a t i o n w i l l 

be brought about, b^ j t he l a s t sav iou r , Muhammad asked h is f o l l o w e r s 

to form themselves i n t o a community of f a i t h f u l . S i m i l a r l y 

C h r i s t i a n i t y at taches much i n s i s t e n c e on the d o c t r i n e of l ove 

and i t advocates Brotherhood of man under the common Fatherhood 

of God, Though d i f f e r e n t r e l i g i o n s i n s i s t upon d i f f e r e n t 

r e l i g i o u s p r a c t i c e s assoc ia t ing w i t h an i d e a l , they aim at the 

same k ind of s p i r i t u a l u p l i f t m e n t of t he i n d i v i d u a l concerned 

toge the r w i t h the es tab l ishment of some k ind of b r idge between 

the n a t u r a l and t h e s p i r i t u a l . 

As regards to the ways or paths f o r s e l f - r e a l i s a t i o n 

enunciated by Ind ian r e l i g i o n s t h i n k e r s agreed on the p o i n t 
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t ha t each path contains ui thin i t a l l the e th ica l codes and 

s p i r i t u a l d i s c i p l i n e . These paths hawe the generic name 

•Yoga' in the Hindu philosophy Suami l/ivekananda recognised 

four d i f fe ren t paths l i k e - Karmayoga, Bhakti yoga, jnana yoga 

and Raja yoga in th i s regard. According to him these divis ions 

are not a r t i f i c i a l l y made but a l l the yogas are deeply related 

to the complexities of human nature . Each has a special nature 

pecu l ia r to one-self which one must follow and through which 

one wil l find his way to freedom. 
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5.2 FOUR WAYS OF SELF-REALISATION : 

Going through the Ind ian phi losophy i t has been found 

t h a t r i g h t from the Uedic age i n regard to God t he re are th ree 

stages i n Ind ian r e l i g i o u s thought . The concept of God began 

u i t h the personel or the e x t r a cosmic God. From the ex te rna l 

passed on to the i n t e r n a l cosmic body, God immanent i n the 

un iverse and a f t e r t h i s ended i n d e n t i f y i n g the soul u i t h God 

and making One Sou l , a u n i t o f a l l the va r ious man i f es ta t i on 

i n the un ive rse . But a mere understanding of the th ree aspects 

of God - Pe rsona l , Impersonal and Absolute does no t c o n s t i t u t e 

r e l i g i o n . Hence, Suami l/ivekananda i n keeping u i t h the s p i r i t 

o f I nd ian r e l i g i o u s thought upheld the v i e u t ha t r e l i g i o n i s 

r e a l i s a t i o n . Re l ig ion i s to be known n e i t h e r by o rd ina ry sense 

o f the word, nor by i n t e l l e c t u a l unders tand ing. Re l ig ion i s 

not mere r a t i o n a l i s t i c understanding of the r e a l th ings but 

i n t e n s e r e a l i s a t i o n uh ich i s much more rea l than the uo r l d of 

sense. He regarded r e l i g i o n as a rea l l i f e f o r c e , not s imply 

a make -be l i e f . This i s the only reason uhy even a f t e r decaying 

c e n t u r i e s va r ious r e l i g i o n s of the wor ld have s t i l l a tremendous 

l i f e f o r c e i n them, l/ivekananda holds t h a t '!^ot one of the 

great r e l i g i o n s of the world has d i e d , no t only so , each one 
7 

of them i s p r o g r e s s i v e " . A l l r e l i g i o n s are no th ing but 

abs t rac t i ons of the same supreme Rea l i t y p o i n t i n g to an I dea l 

XT — 
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u n i t Abs t rac t i on p u t t i n g doun be fore us e i t h e r i n the form 

of a person or as Impersonal Being, Hence, the goal of a l l 

r e l i g i o n s i s same i n essence. The u l t i m a t e end of mankind, 

t he o b j e c t i v e of a l l r e l i g i o n s i s the same - reunion u i t h 

Godi u i t h the d i v i n i t y which i s every man's t r u e na tu re . 

U i t h a view to he lp ing man to a t t a i n the summum bonum 

of l i f e the d i f f e r e n t r e l i g i o n s e s s e n t i a l l y concern themselves 

u i t h the p r a c t i c a l l i f e of man by t r a n s f o r i n g codes of conduct 

and s p i r i t u a l d i s c i p l i n e s . In d i f f e r e n t paths or ways fo rmula ted 

by the seers conta ins a l l these e t h i c a l codes and s p i r i t u a l 

d i s c i p l i n e s . These paths have the gener ic name of •Yoga' i n 

Hindu ph i losophy . The p r i n c i p a l yogas are - Raya yoga, 

Karma-yoga, Bhak t i yoga and jnana-yoga. Wivekananda also 

e l a b o r a t e l y discussed these yogas as the means f o r a t t a i n i n g 

s e l f - l i b e r a t i o n or Moksa, These d i f f e r e n t yogas may be regarded 

as t he p i l l a r s upon which the whole e d i f i c e of l/ ivekananda's 

ph i losophy s tands. Hence, i t p e r t i n e n t to d iscuss each one of 

them to h i g h l i g h t the r e l i g i o n s teachings of Uivekananda, 

Karma-yoga ; 

The word 'Karma' has been der ived from the s a n s k r i t e 

term * K r i ' which means ' t o d o ' . A l l ac t ion i s karma. Techn ica l l y 

i t also means the e f f e c t o f a i ' l a c t i o n s . Me ts^phys i ca l l y i t 
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sometimes means the e f f e c t s of uh ich our pqst ac t ions were 

the causes. But Uiv/ekananda i n h i s 'Karma-yoga' by Karma 

he meant * u o r k ' . 

In con fo rm i t y u i t h the i d e a l of Eastern phi losophy 

Wivekananda holds the view t h a t the goal of mankind i s 

knowledge. This knowledge i s i nhe ren t i n man and does not 

come from o u t s i d e . What a man l e a r n i n the r e a l sense i s 

uhat he d iscovers by t ak i ng the cover o f f h i s oun s o u l , uhich 

i s a mine of i n f i n i t e knowledge, Every mental and phys i ca l 

blow by which i t ' s own power and knowledge i s d iscovered i s 

Karma, In t h i s sense we are a l l do ing Karma a l l the t ime i n 

the form of wa l k i ng , l i s t e n i n g , b rea th ing e t c . whatever we 

do whether p h y s i c a l or mental i s Karma and i t always have 

i t ' s mark on us. The mystery of Karma l i e s i n the f a c t t h a t 

whatever work we do, the mind i s thrown i n t o a wave and a f t e r 

t he wave i s f i n i s h e d t h a t wave does no t d isappear . Had i t been 

disappeared there-would not have been memory at a l l . Hence, 

every a c t i o n , thought j u s t goes down and becoming f i n e they 

are s to red up. A l l happy and unhappy thoughts t ha t come from 

the Senses b r i n g pain f o r us. The more we enjoy the more 

t h i r s t f o r i t grows and leads t o un l im i t ed des i res i n man and 

consequent ly i t creates pain f o r us. A l l these t h i r s t s f o r 

u n l i m i t e d des i res stand i n the way to the freedom of the s o u l . 
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/according to l/iv/ekananda doing good to others i s necessary 

for one 's own good, Uhen ue dedicate our body to the service 

of o thers more s incerely our heart get pur i f ica t ion by uork 

and ue come to feel that my oun self is pervading in a l l 

beings and in a l l th ings . Thus doing good to others cons t i tu tes 

the means for rev/ealing one's oun self . This is a s p i r i t u a l 

p r a c t i c e for God r e a l i s a t i o n . So the ult imate aim of work i s 

se l f r e a l i s a t i o n . Viv/ekananda once said - "al l the secret of 

success i s there to pay as much at tent ion to means as to the 
Q 

end". The great defect in l i f e i s that ue are too much 

concerned uith the ideal with too much mental vigour in our 

mental horizon that ue lose sight of d e t a i l s a l together . In 

the case of 99% of our f a i l u r e s ue meet because ue do not 

pay at tent ion to the means. If our means are a l l r ight the end 

must come by i t s e l f . 

According to Suami l/ivekananda Karma-yoga teaches that 

ue should not uork for our enjoyments sake. He said - "Do not 

give up the uorld, imbibe influences as much you can, but if 
9 

i t be for your oun enjoyments sake, uork not at a l l " . Uork 

should be performed perfect ly giving up the idea of attachment. 

If ue at a l l bel ieve in God ue should believe tha t a l l those 

uhich ue consider ours are rea l ly His. 
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Commonsurating u i t h the Bhagavad Gi ta Wivekananda 

opines t h a t ue should uork through yoga, concen t ra t i on . Ue 

should uork u i t h such concen t ra t ion t h a t the re i s no consc ious­

ness of our l o u e r ego p resen t . He said thus - "The consciousness 

t h a t I am doing t h i s or t h a t i s never present uhen one uorks 

10 
th rough yoga" one uho feels one w i t h God through yoga performs 

a l l h i s uork becoming immersed i n concen t ra t i on and seeks no 

personel b e n e f i t uhatsoev/er, on ly such performance of uork 

b r ings good to the uo r ld - no e v i l can come out of i t . The 

r e s u l t of every uork i s mixed u i t h good and e v i l . The uork 

done u i t h o u t s e l f i s h mot ive or attachment b r ings the h ighes t 

b l i s s and freedom. 

To Wivekananda uork f o r u o r k ' s sake should be the i d e a l 

of uork . Uork i s no t done as duty due to obl igat ionJ^' the 

Karma-yogi uorks as a f r e e being unattached and considers as 

God's du ty . He sa id - "unse l f i shness is more pay ing , on ly 

peop le have no pa t ience to p r a c t i s e i t . I t i s more paying from 

the p o i n t of v i e u of h e a l t h a l so . Love, t r u t h and unsel f ishness 

are no t merely moral f i g u r e s of speech". Uivekananda hold t h a t 

a man uho can uork even fo r f i v e minutes u i t h o u t s e l f i s h end, 

he earns the capac i ty f o r making a moral g i a n t . I t i s d i f f i c u l t 

to do so no doubt but i n the hea r t of our hear ts ue knou i t ' s 

Value. S e l f - r e s t r a i n t i s t he expression of g rea tes t pouer than 
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a l l ou tgo ing powers. Sel f r e s t r i c t i o n r e s u l t s i n development 

of such a tremendous pouer t h a t i t produces a mighty w i l l , a 

charac te r uh ich makes a C h r i s t or a Buddha. 

l/ivekananda opines t h a t a uork , houeuer, i t may be 

l oues t forms should not be looked down upon. Everyone should 

be allou/ed to uork even f o r s e l f i s h end f o r name and fame, 

but every one should t r y to ob ta in h igher and h igher mot ives . 

Uivekananda sa id - '•To uork ue have the r i g h t , but not to the 

11 -f r u i t s t h e r e o f " . 

l/ivekananda exhor ts us to regard each and everyone as 

g rea t i n h i s oun p lace . Every man i s c o n s t i t u t e d of the th ree 

gunas - S a t t v a , Rajas and Tamas and because of the predominance 

of one or the o the r at d i f f e r e n t t imes man i s prone to e i t h e r 

a c t i v i t y , i n a c t i v i t y and by ba lanc ing both a c t i v i t y and i n a c t i v i t y 

or sweetness, calmness e tc . Karma has s p e c i a l l y to deal w i t h 

these th ree f a c t o r s . People should l ea rn uhat they are and hou 

to employ them to uork b e t t e r . Human soc ie ty being a gradual 

o r g a n i s a t i o n , a l l of us are auare of uhat i s m o r a l i t y or uhat 

i s du ty . He uas also auare of the f a c t t h a t the s i g n i f i c a n c e 

of m o r a l i t y and i d e a l of duty vary from count ry t o country and 

at d i f f e r e n t t imes to the same i n d i v i d u a l . Hence, he gave s t ress 

on the c o n s t i t u t i o n of one un i ve rsa l i d e a l of d u t y . He remarked — 
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"Tujo uays are l e f t open to us. The way of the ignorant uho 

think tha t there i s only one uay and tha t a l l the rest are 

vjrong, and the uay of the u i se , uho admit that according to 

our mental const i tu t ion or d i f fe ren t planes of existance in 

uhich ue are - duty and morality may vary. The important 

th ing i s to know that the re are gradations of duty and of 

moral i ty - that duty of one s t a t e of l i f e in one set of 
12 

circumstances u i l l not and cannot be that of another". 

According to Uivekananda our primary duty i s to have 

f a i t h in ourselves - then in God, The most important thing 

i s to knou whether he has the pouer of r e s i s t ance or not . 

Having obtained that pouer if he renounces i t and does not 

r e s i s t he is doing an act of love. But if he f a i l s and try to 

decieve others into the bel ief he is doing something ui th the 

motive of highest love, he is doing opposite to i t . 

According to l/ivekananda to be a perfect Karma-yogin a 

man must understand the highest ideal of non-res is tance and in 

p rac t i s ing th i s ideal resistance- of evil u i i i be his f i r s t 

step on the uay touards the manifestation of highest pouer i . e . 

non- res i s tance . Hence, before reaching th i s ideal to r e s i s t 

evi l man must uork and f ight and then "only uhen has gained the 
13 

pouer to r e s i s t u i l l non-res is tance be a v i r t u e " . To be a 
Karma-yogin he must avoid i n a c t i v i t y , r e s i s t evil Doth physical 
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and mental* and i f he succeeds in t h i s t he calmness u i l l 

come to him. 

Uiuekananda holds the vieu t h a t i t i s t h e duty of 

every man to take up h i s oun i d e a l and t ry to accomplish i t 

and t h i s i s the s u r e uay to p r o g r e s s . He should not t ake 

up the i d e a l of o the r s uhich he can never hope t o accomplish. 

He a lso opines t h a t no man or woman in any kind of soc i e ty 

i s of t he same mind and c a p a c i t y . They have d i f f e r e n t i d e a l s 

and ue have no r i g h t to ha te any i dea l followed by o t h e r s . 

Every man must be given scope to do h is bes t in order to 

r e a l i s e h is oun i d e a l . Ue should not judge a l l men by t h e 

Same s t a n d a r d . He says - ••Unity in v a r i e t y i s t h e plan of 

c r e a t i o n . However man and woman may vary in i n d i v i d u a l i t y 

t h e r e i s the un i ty in t h e background and c l a s s e s of men and 

women are n a t u r a l v a r i a t i o n in c r e a t i o n . Hence, we ought not 

to them by the same s tandard or put t h e same i dea l before 

them**.''^ 

Throwing l i g h t on the l/arnasrama Dharma l/ivekananda 

holds the view t h a t householders a lso should be devoted to 

God. Knowledge of God should be h is i d e a l of l i f e . He must 

perform h i s d u t i e s and g ive up the f r u i t s of ac t ions to God. 

A man who performs h i s duty cons t an t ly doing good to o the r s 
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without caring the c r i t ic i sm of other fe l lou beings he does 

his highest s a c r i f i c e . He must earn his liv/elihood by honest 

means u i th the idea that his l i f e i s meant for serv/ice of 

God and the poor. He must t r e a t his parents as the v i s i b l e 

representa t ive of God and should try to please them. As 

regards uoman Uivekananda opines that - "That man uho has 

succeeded in get t ing the love of chaste uife has succeeded 
15 

in his re l ig ion and has a l l the v i r t u e s " . A house-holder 

must avoid excessive attachment for food, clothes etc, and he 

must be a man of pure hear t , clean in body, always act ive and 

always ready for work. He must be the hero to the enemies 

and must have reverence to the wicked. A householder by doing 

his dut ies purely and sincerely he also can obtain the same 

r e s u l t l i k e tha t of the yogis. He says - "If the housSholder 

d ies in b a t t l e f ight ing for his country or his re l ig ion he 
1 6 comes to the same goal as the yogi by meditat ion". Further 

he says - "Each i s great in his own place but the duty of 

one is not the duty of the o the r s" . 

The whole g is t of Karma-yoga i s that we should work 

as a master and not a s lave, Uivekananda says - "Uork through 

freedom I work through love. The word love i s d i f f i c u l t to 

understand. Love never comes u n t i l l there i s freedom. There 
17 

i s no t rue love possible in the s lave" . True love can never 
r e a c t . Attainment of unattachment i s almost a l i f e ' s work, and 
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as soon as ue reach that ideal of complete unattachment 

ue reach the goal of lov/e and ue become f ree , bondage of 

a l l so r t s f a l l s from us. At t h i s s t a t e ue stand en t i re ly 

free and do not take the r e su l t of the ac t ion , in to consi­

dera t ion . Attachment comes to a man uhen he expects something 

in re turn . Might and mercy are the guide of our conduct of 

man. The exercise of might i s necessar i ly the exercise of 

the se l f i shness flercy i s heaven in i t s e l f , to be God ue have 

a l l to be merciful. All thoughts of obtaining return for our 

work stand in the s p i r i t u a l progress of man and ultimately 

cause misery for us. This ideal of mercy can be put into 

p rac t i ce by looking upon our work as worship provided ue 

bel ieve in personal God. Ue should give up a l l the f ru i t s 

of uork into the Lord and worship Him in such a manner that 

ue have no r ight to expect for anything from mankind for the 

uork ue do for the Lord Himself i s uorking incessantly ui thout 

any attachment. Uivekananda says - "just as uater can not touch 

the lo tus leaf , so uork can not bind the unselfishness by giving 
18 

r i s e to attachment to r e s u l t s " . According to him he is Karma-
yogin uho "even act at the point of death to help any one ui thout 

19 
asking quest ion". 

In l/ivekananda's philosophy he made use of the t r a d i t i o n a l 

notions and images concentrating on the moral aspect of Hinduism 

for he thought t h a t might form the foundation of socia l ly 
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o r i e n t e d trioral consciousness. In doing t h i s he appealed no t 

the o u t e r - r i t u a l i s t i c aspect but t o the inner r e l i g i o u s 

c o n v i c t i o n of Hinduism, e th i cs cond i t ioned by the inner i n t e r n a l 

p lan e s p e c i a l l y Vedanta wh ich , he b e l i e v e d , could g ive s a t i s ­

f a c t o r y exp lanat ion of the moral norms and ev ince rea l essence 

of m o r a l i t y , l/ivekananda also fo l l owed the teachings of the 

Bhagavad G i t a , yet he d id not j u s t perpetuate anc ient t r a d i t i o n 

of the t u r n i n g inwards of moral consciousness. He made prominent 

belonged in f a c t to a d i f f e r e n t q u a l i t y j o i ned most ly w i th 

asse r t i on of t he p e r s o n a l i t y , man's se l f as having the i n i t i a t i v e , 

f r e e and able t o make choice and to act w i t h recons ide r ing the 

i n d i v i d u a l ' s r o l e i n s o c i e t y . He assessed the na tu re and essence 

of m o r a l i t y as contained i n the t h e s i s of the un i t y of the 

t ranscenden ta l and the immanent s p i r i t u a l p r i n c i p l e - 'That i s 

Thoui , According to Uivekananda a man can pe rc ieve general 

p recepts of m o r a l i t y when he understands the ' oneness ' , one 

s p i r i t u a l basis of a l l ex i s tence . The very no t i on of m o r a l i t y 

should inc lude the r e a l i s a t i o n of one s p i r i t u a l p r i n c i p l e . 

Uhen a man l ea rns to regard the d i v i n e na tu re of h is s e l f , he 

l e a r n s to regard o ther people i n the same way as h i m s e l f . 

In e x p l a i n i n g the essence of e th i cs Uivekananda had 

recourse to the category of unse l f i shness . In Karmayoga he 

made a s imple statement t h a t "which i s s e l f i s h i s immoral 
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20 and tha t which i s unselfish i s moral". P rac t i ca l ly 

• Selflessness* and 'egoism' appear as universal categories 

and are qualif ied in th i s respect corresponding to the 

general dichotomy of good and e v i l . Though l/ivekananda uas 

influenced by Wedanta and the Bhagavad Gita yet he introduced 

new* non- t rad i t iona l components in t r ea t ing the category 

egoism. He discussed the problem not so much in the plan of 

specula t ive metaphysics as in that of the p rac t i ca l l i f e 

conditioned by socia l and p o l i t i c a l changes. He was deeply 

concerned ui th man t rea t ing as abst ract individual uho wishes 

to a t t a in personal l i be ra t ion but as an act ive member of the 

soc ie ty . He never made contradict ion betueen individual and 

soc ie ty . Again, uhen the idea of se l f lessness in the Bhagavad 

Gita i s renunciation of personal pleasures and plain as well 

as the l i be ra t ion from the uorld to l/ivekananda se l f lessness 

i s above a l l the l ibe ra t ion from the uorldly things tha t 

enrich an individual of wealth and money, pouer, name and 

fame, the ideal i t s e l f i s pregnent uith a neu i n t e rp re t a t i on . 

Out of the four yogas Uivekananda gave much importance to 

Karmayoga because i t corresponds to the grea tes t degree to 

the goal and tasks of the time. He gave too much importance 

in s e l f l e s s ac t i v i t y for he thought that idea comprised not 

only ca l l to r e l ig ions ac t iv i ty in order to reach s p i r i t u a l 
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and moral leve l in which man's self i s completely unified 

u i th Atman but mainly a ca l l to ac t iv i ty directed at social 

and p o l i t i c a l garbs, 

Uivekananda in explaining the perfect ion of morality 

suggested cer tain concrete stages on the uay to a t ta in ing i t . 

To him perfection i s to be achieved by gradual abnegation 

f i r s t of ego is t i c cares and desi res s t a r t ing from family to 

the good of the country step by s tep . But in each step one 

should not ignore the universal unity, A man uho i s not 

capable of sac r i f i c ing him for the sake of his motherland 

u i l l not be able t o achieve self-abnegation for the sake of 

humanity. This in t e rp re ta t ion of se l f -denia l suggested 

oversteeping the l im i t s of t r ad i t i ona l l/edantism on the uay 

to p rac t i ca l tasks of modern l i f e , the ideal f i t t ed ui th 

s o c i o - p o l i t i c a l content, l/ivekananda*s ins i s t ence on pos i t ive 

s ide of self denial for the sake of human service uas surely 

a neu thing to Indian e th ics . Uivekanda's in t e rp re ta t ion of 

the uiord 'Karma* i s much uider than that of Sankara. This uas 

due to the fact that while Sankara in considering Karma he 

uas inclined to subject ive viaupoint but Vivekananda to the 

objec t ive view point . Apart from th i s Uivekananda had wider 

scope of Karma by allowing i t a posit ion independent of t h e i s t i c 

f a i t h and metaphysical doct r ine pa r t i cu l a r ly accepting the 
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Buddh is t i c i d e a l of s e l f l e s s , uork as a means to N i rvana, 

l/ivekananda sa id - "The Karma yog i need no t be l i eve i n any 

d o c t r i n e uhatsoeuer. He may not be l i eve even in God, may 

no t ask what h is soul i s , no t t h i n k of any metaphysical 

s p e c u l a t i o n . He has got h i s oun spec ia l aim of r e a l i s i n g 

21 

s e l f l e s s n e s s , and he has to uork out h imsel f '•, To 

be p r e c i s e Wivekanda i n i n t r o d u c i n g uork as worship i n t o the 

every sphere of l i f e uelded toge ther h i s e t h i c a l and s p i r i t u a l 

i d e a l . This may be regarded as h is spec ia l c o n t r i b u t i o n to 

the present age. 

Bhakt i -yoga { 

Suami l/ivekananda uas encouraged by Buddhism and 

Uaishnava theism i n regard to t h e i r e f f o r t i n g i v i n g due 

p lace to the a f f e c t i v e s ide of man. His very aim uas to so f ten 

the s te rn l o g i c and monastic metaphysics of the Upanishads 

and the Advai ta Wedanta. Because he understood t h a t mankind 

could not be combined toge ther through abs t rac t concepts of 

r e a l i t y t h a t could only be done through l o v e . He said - "The 

uho le cosmos i s the m a n i f e s t a t i o n of l o v e from the l o u e s t 

atom to t h e h ighes t idea l ove i s the mot ive pouer of the 

un iverse w i thou t i t un iverse uould f a l l to pieces i n 

a moment. This l o v e i s God". He, o f cou rse , mainta ined t h a t 
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r e l i g i o u s f e e l i n g i s poss ib l e w i thou t having f a i t h i n God 

but also be l ieved t h a t the concept of God has g rea tes t 

evoca t ive pouer. He opined - *i A l l the hopes, asp i r a t i ons 

and happiness of humanity have been centred round t h a t word. 

I t i s imposs ib le nou to change i t . A l l t ha t i s g reat and holy 

22 

i s associated u i t h i t " . According to him the idea of God 

rouses the eniotion of l ove and uarm personal attachment and 

l o v e i s the sec re t of undying power. This was poss ib ly the 

reason uhy ha recognised Bhakt i to be one of the paths f o r 

a t t a i n i n g l i b e r a t i d n . For him Bhakt i i s the way of the hear t 

l e a d i n g to t r u t h , to freedom. 

According to l/ivekananda S i a k t i i s a r e a l , genuine 

search a f t e r God, a search b e g i n i n g , con ta i n i ng and ending 

i n l o v e . He even holds the op in ion t h a t madness of extreme 

l o v e of God f o r a s i n g l e moment b r ings us e te rna l freedom. In 

d e f i n i n g Bhakt i he re fe r s to the great speeches of Bhakta 

Prahlada - "That death less l o v e uh ich the i gno ran t have f o r 

t he f l e e t i n g o b j e c t s of the senses - as I keep m e d i t a t i n g 

23 on Thee may t h a t l o v e no t s l i p auay from my h e a r t " . In Bhakt i 

l o v e fo r God grous and assumes a form c a l l e d pa rabhak t i or 

supreme devo t ion i n uhich a l l o the r forms v a n i s h , r i t u a l s 

d isappear* books are superceded and a l l k inds of l i m i t a t i o n s 

and bondage l i k e images, temples, mosques, r e l i g i o u s sects 
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c o u n t r i e s and n a t i o n a l i t i e s f a i l of comple te ly . He def ines 

Parabhak t i thus - *'As o i l poured from the vesse l to another 

f a l l s i n a unbroken l i n e , so uhen the mind i n an unbroken 

streames t h i n k s of the L o r d , uhen ue have uhat i s ca l l ed 

pa r l i bhak t i o r supreme l o v e . Bhaktd i s an undis turbed and 

every steady d i r e c t i o n of the mind and hear t to the Uord, 

This s e l f sur render (Aps^aprat ikulya) of the devotee i s a 

s t a t e of mind i n uhich i t has no i n t e r e s t and n a t u r a l l y knous 

24 
n o t h i n g t h a t i s oppos i te to i t " . 

According to l/ivekananda Shakt i i s r e l i g i o n . But t h i s 

r e l i g i o n i s not f o r a l l but on ly f o r a f e u . This feu uant 

no th ing but God. A l l of our uants are supp l ied by ex te rna l 

u o r l d . But uhen our n e c e s s i t i e s go beyond the ex te rna l uo r l d 

than uant a supply f o r the i n t e r n a l , from God. A man may go 

through a l l the books i n the un iverse but l o v e i s not to be 

had by the pouer of speech, not by the h ighes t i n t e l l e c t or 

by s tudy ing va r ious sc iences , one uho des i res God gets l o v e . 

This l ove i s aluays mutual and r e f l e c t i v e . I t i s the psycho log ica l 

phenomenon, Ue must d e s i r e God u i t h the same s p i r i t as a l o v i n g 

w i f e earnes t l y th inks of her departed husband. And only then 

ue u i l l f i n d God. Mere read ing books does no t make a man l e a r n e d . 

I f a man reads r e a l l y one uord of l ove he becomes l ea rned . So 
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ue must uant f i r s t to get tha t de s i r e . 

According to Uiuekananda people uho pray to God uith 

the hope of get t ing material comfort in return can not :65e 

Called r e l i g i o u s . He says that i t i s be t t e r to be an a the i s t 

then to have such an idea of r e l i g ion . Bhakti i s the highest 

ideal and hence ev/eryone of us should striv/e tdis a t ta in tha t 

i d e a l . 

Vivekananda compared love to a t r a i n g l e . As a t r a i n g l e 

has three angles so love i s consis t ing of three angles - (a) 

Love i s that knous no begining, (b) Love knous no fear and 

(c) Love knows no r iva l because in i t i s aluays embodied the 

l o v e r ' s highest i dea l . Love i s aluays the giver and not the 

taker , A true devotee i s imbibed ui th the s p i r i t that - "If 

God wants I give Him my everything but I do not uant anything 
25 

from Him". To ask for something from God i s nothing but a 

shop-keeping re l ig ion uhich l/ivekananda d is l iked l i ke anything. 

Secondly, God i s not to be looked upon as a Being s i t t i n g 

above ui th reuard in one hand and punishment in the other . 

One uho thinks Him so can not have love. A s p i r i t u a l man uho 

approaches r e l ig ion , in uhom s p i r i t u a l ins igh t i s auakened 

regards those ideas as foolish and such a man re jec t s a l l ideas 

of fear . A man uho succeeds in passing over the f i r s t tuo 

stages he begins to r e a l i s e tha t love i s aluays i s the highest 
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i dea l . 

Uivekananda believed tha t euery soul i s destained to 

be perfect and every being in the end u i l l a t ta in that s t a t e . 

But the p o s s i b i l i t y of tha t s t a t e i s aluays quickened by some 

influence from outs ide . These influences work upon our oun 

p o s s i b i l i t i e s and thereby grouth begins, a s p i r i t u a l l i f e 

comes, becomes holy and perfect in the end. But t h i s influence 

does not come from books for the self can recieve impulse from 

another soul. Study of books may make us i n t e l l e c t u a l but can 

not develop s p i r i t u a l i t y sometimes ue find tha t a man develops 

his i n t e l l e c t at the expense of the s p i r i t . The self out of 

which influence comes i s called called a Guru and the soul to 

uhich the impulse is transmitted t i s called a d i sd ip le . The 

Guru must be a s p i r i t u a l giant and he must have the power of 

t ransmi t t ing the impulse and the d i sc ip l e must be f i t both 

physical ly and mentally to recieve that impulse. Hence 

Uivekananda says - "The speaker of the rel igion must be wonderful; 

and so must be the hearer be and when both of them are real ly 

uonderful, extra-ordinary then alone ui th splendid s p i r i t u a l 
7 ft 

growth comes and not otherwise". A t rue lover of God 

i n s t i n c t i v e l y can recognise his Guru. The conditions which are 

necessary for real teachers are - puri ty of heart real t h i r s t 

for knowledge and perseverence« 
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Accord ing t o l / ivekananda God i s bo th p e r s o n a l and 

I m p e r s o n a l , p r a y e r and p r a i s e a r e t h e f i r s t means of s p i r i t u a l 

g r o u t h , R e p i t i o n made i n t h e name of God has u o n d e r f u l p o u e r . 

M a n t r a s a r e n o t s p e c i a l uo rds s a c r e d t e x t s o r t h e name of God 

chosen by t h e Guru fo r r e p i t i o n and r e f l e c t i o n by t h e d i s c i p l e . 

Such m a n t r a s a r e however n o t sounds of u o r d s but God H i m s e l f . 

God i s u i t h i n u s , Ue shou ld t h i n k of Him, speak of Him and 

ue s h o u l d n o t have d e s i r e fo r t h e u o r l d . The d i s c i p l e must 

c o n c e n t r a t e on a p e r s o n a l i t y f o r p r a y e r and shou ld t h i n k of 

God as t h e on ly ' I s t h a * . 

Acco rd ing t o Uivekananda r e l i g i o n e x i s t s in p u r e and 

s i n c e r e l o v e i n t h e h e a r t . He s a y s - " E x t e r n a l uoriship i s o n l y 

a symbol of l o v e of i n t e r n a l u o r s h i p and p u r e l y a r e t h e r e a l 

t h i n g s , Uorsh ip must be p u r e bo th p h y s i c a l l y and m e n t a l l y . The 

supreme t e a c h i n g of a l l w o r s h i p s i s to be p u r e and to do good 

t o o t h e r s . To e x p r e s s in h i s u o r d s - "He uho s e e s Sh iva i n 

t h e p o o r , i n t h e ueak and i n t h e d i s e a s e d , r e a l l y w o r s h i p s 

27 

S h i v a " one who has s e r v e d t h e poor s e e i n g Sh iva m him of 

any c a s t e , c reed and r e l i g i o n e t c , God i s p l e a s e d wi th him 

t h a n t h e man who s e e s i n t e m p l e s . . l/ivek an and a s a y s - " . . . . , , 
28 

t h o s e who s e r v e t h e s e r v a n t s of God a r e His g r e a t e s t s e r v a n t s " . 
A p e r f e c t man s e e s n o t h i n g b u t God. Man shou ld always worsh ip 

t h e h i g h e s t i d e a l and when he r e a c h e s t h a t s t a g e , when h e l o v e s 
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the ideal as the ideal* a l l so r t s of doubts and arguments 

in him vanish for ever. The ideal of love i s suf f ic ien t 

for him for he thinks the universe as the manifestation of 

love, God manifests i t s e l f s t a r t i n g from the louest atom to 

the highest being, omnipotent and a l l pervading is the love. 

And imbibed, with th i s love the sacred souls dedicate t h e i r 

l i v e s for the sake of humanity. Love is the motive pouer of 

the universe and yithout which universe cannot exist even for 

a moment. He said - "^one, 0 beloved loves the husband for 

husbands sake but for the self tha t i s in the husband 
29 None ever loves anything e lse except for the s e l f . Even 

the s e l f i s h love is the manifestation of the same love which 

deserves no condemnation for i t d i f fe rs from love only in 

degree. At f i r s t i t was a love for the self and the claim of 

the l i t t l e self made love s e l f i s h . But a t l a s t tha t appears 

the blaze of l i g h t when the self became i n f i n i t e . God, who 

at the begining was a Being exis t ing elsewhere became resolved 

aS i t were into In f in i t e love, flan himself i s also transformed. 

His des i re for material attachment as well as self ishness 

Vanishes and at the apex he finds love, lover and beloved are 

one* 
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Raj a-yoga j 

Exponents of the Raja-yoga N^ec la res^^a t r e l i g i o n i s 

not based upon the experience of anc ient t imes and no man 

can be r e l i g i o u s i f he does no t have the same experiences 

h imse l f . Yoga i s a means f o r having t h a t exper ience. To them 

simply t a l k i n g about r e l i g i o n does not make a man r e l i g i o u s 

i f he does no t f e e l f o r i t . I f God r e a l l y i s man must see Him 

and the same i s t r u e i n the case of s e l f a l so . I f n o t , b e t t e r 

no t to b e l i e v e e i t h e r God or s e l f and s t i l l b e t t e r to be an 

outspoken a t h e i s t . 

In con formi ty u i t h the Uedas Uivekananda opines t h a t 

i n order to remove a l l k inds of doubts or to d i s p e l darkness 

of mind man must earn the d i s t i n c t i o n to exper ience t r u t h f o r 

h i m s e l f . He must grasp i t , r e a l i s e i t and f e e l i t u i t h i n the 

hea r t of hea r t s . Raja-yoga i s such a p r a c t i c a l and s c i e n t i f i c a l l y 

worked out the method of r e a l i s i n g the t r u t h . A man may be 

pregnent w i t h thousands of sermons but those sermons w i l l not 

make a man re l i g io ips u n t i l l he p rac t i ses the method. Sages of 

a l l coun t r ies i n a l l t imes dec la re t ha t they found out some 

t r u t h h igher than the senses can b r i ng us and they i n v i t e d 

v e r i f i c a t i o n . They advised us to take up the method and p r a c t i s e 

hones t l y . I f a f t e r doing t h i s ue do not f i n d h igher t r u t h ue 
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hav/e ev/ery c la im to say t h a t there i s no t r u t h at a l l . But 

be fore ue do so ue are no t r a t i o n a l to decry the t r u t h of 

t h e i r asse r t i ons and so i t i s essen t i a l f o r us t o work f a i t h f u l l y 

us ing the method prescr ibed by them f o r the at ta inment of t r u t h . 

R e f e r r i n g to sc ience l/iv/ekananda holds the op in ion t h a t 

i n acqu i r i ng knowledge sc ience makes g e n e r a l i s a t i o n based on 

observa t ion of f a c t s . Hence, he i n s i s t s on the f a c t t ha t to 

have knowledge of the mind, the i n t e r n a l na tu re of man, of 

t h o u g h t , man must have the pouer of observ ing the f a c t s going 

on w i t h i n the mind. The sc ience of Raja-yoga i s desta ined t o 

supply such means of o b t a i n i n g the i n t e r n a l s t a t e s . The 

ins t rument i s the mind i t s e l f . The power of a t t e n t i o n should 

be p rope r l y guided and d i r e c t e d towards the i n t e r n a l wor ld 

and t h i s w i l l he ip us to analyse the mind and i l l u m i n e f a c t s 

f o r us, U i t h the help of concen t ra t i on of the powers of mind 

i t i s p o s s i b l e to gain a l l the knowledge of the wor ld . To 

Vivekananda the world i s a l l the t ime ready give up i t ' s 

sec re ts i f we r e a l l y know how to g ive the necessary blow to 

i t . Concentrat ion of mind gives us the necessary s t r e n g t h 

and f o r c e of t he blow. The more concent ra t ion we g ive the 

more power we acqu i re to gain the knowledge i n the wo r l d . But 

to concQii t rate upon the i n t e r n a l s ta tes i s no t so easy than 

the concen t ra t ion made upon the ex te rna l s t a t e s . The o b j e c t i s 
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i n t e r n a l - mind s tudy ing mind, mind i t s e l f the o b j e c t , f l ind 

has the power of r e f l e c t i o n , Nan works and t h i n k s at the 

same t i m e , u h i l e a p o r t i o n of the mind stands by the sees 

what he i s t h i n k i n g . The power of the mind penet ra tes i t ' s 

own innermost s e c r e t s . And then w i l l come to the basis of 

b e l i e f , the r e a l genuine r e l i g i o n . The Raja yoga proposes 

to teach how to concent ra te mind or how to d i scove r the 

innermost recesses of our own minds. This yoga also proposes 

to teach how to genera l i se the contents f r om, and conc lus ion 

f rom them. I t nev/er quest ions what our r e l i g i o n i s - we are 

human beings t h a t i s a l l . Every human being has the r i g h t 

t o ' seek and the power to seek r e l i g i o n . So Raja-yoga teaches 

us no t to be l i eve anyth ing unless one f i n d s i t out f o r one 

i t s e l f . The study of R"aja-yoga takes a l ong t ime and requ i res 

constant p r a c t i c e - phys i ca l at the beg in ing but i n the main 

i t i s men ta l . 

Accept ing t he views of the ancient sages Uivekananda 

says t h a t the re i s a c o n t i n u i t y of mind. The mind i s un i ve rsa l 

and our personal minds are the f ragma i t s of t h a t un i ve rsa l 

mind - ' l i t t l e waves i n the ocean*. And owing to t h i s c o n t i n u i t y 

we convey our thoughts d i r e c t l y to another. The science of Raja-

yoga claims t h a t i t has re -d iscovered laws which develop 

p e r s o n a l i t y ; the p e r s o n a l i t y t h a t can i n f l u e n c e the i nne r man. 
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I t g i v e s s t r e s s on p rope r a t t e n t i o n t o t h o s e l a u s and methods 

t h a t can grou and s t r e n g t h e n o n e ' s p e r s o n a l i t y . W i th t h e he lp 

o f t h i s p e r s o n a l i t y i t i s p o s s i b l e t o c o n t r o l o v e r ou r t h o u g h t s 

t h o u g h t a t t h e r o o t b e f o r e i t has become t h o u g h t . At t h i s s t a g e 

i t becomes p o s s i b l e f o r us t o c o n t r o l t h e u h o l e . A method must 

be t h e r e by wh ich ue can a n a l y s e , i n v e s t i g a t e , unders tand and 

f i n a l l y g r a p p l e u i t h t h o s e f i n e powers and f i n a l causes and 

o n l y t hen ue can c o n t r o l o v e r o u r s e l v e s . A man who has t h e 

pouer t o c o n t r o l ove r h i s oun mind s u r e l y he u i l l be a b l e 

t o c o n t r o l o v e r every o t h e r m i n d . And t h i s i s t h e reason uhy 

p u r i t y and m o r a l i t y have a lways been o b j e c t o f r e l i g i o n . A 

p e r f e c t l y m o r a l person has c o n t r o l o f h i m s e l f , n i n d s a re same 

d i f f e r e n t p a r t s o f one m i n d , V ivekananda says - '•who knows 

and c o n t r o l h i s oun mind knows t h e s e c r e t s o f every mind and 

30 has t h e power o v e r every mind**. 

Wivekananda a l s o o p i n e s t h a t t o be a y o g i one must 

undergo a l l k i n d s o f excesses whether i n t a l k i n g , s l e e p i n g , 

u o r k i n g e t c , f o r a l l tTTese d i s t r a c t a t t e n t i o n . The power o f 

yoga i s such t h a t even t h e l e a s t o f i t b r i n g s t remendous 

e f f e c t o r b e n e f i t . N e i t h e r i t w i l l h u r t anybody b u t u i l l b e n e f i t 

eve ryone* Such a y o g i f i r s t dec reases t h e n u r v e e x c i t e m a i t and 

b r i n g s calmness and makes us f i t t o p e r c i e v e t h i n g s c l e a r l y . 
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I t u i l l improve no t only h e a l t h but also temperaments. In 

o rde r to be a yog i one must take care of h is d i e t , Uhen a 

man begins to concent ra te h is mind the dropp ing of a p in 

seem l i k e a thunder going th rough the b r a i n . As the organs 

get f i n e r , the percept ions get f i n e r . To a t t a i n t h i s stage 

sev/eral stages has to be cross ov/er and a good deal of 

perseverance i s e s s e n t i a l . He must g ive up a l l so r t s of 

argumentat ion and d i s t r a c t i o n s . The th ings of the s u b t l e r 

planes have to be r e a l i s e d . He must study on ly those books 

w r i t t e n by persons tha t have t h a t r e a l i s a t i o n . Leaving aside 

a l l n i b l i n g th ings he should take up one idea and should make 

t h a t idea his l i f e . He should t h i nk of i t , dream of i t and 

l i v e on t h a t idea alone. This i s the key to success and 

f o l l o w i n g t h i s way the great s p i r i t u a l g ian ts are produced. 

l/ivekananda says - **If u/e r e a l l y want to be blessed and make 

31 
o the rs b lessed , we must go deeper" . To be a yogi one must 

have tremendous perseverance, tremendous w i l l . Having t h i s 

energy and w i l l , he should work hard and then he w i l l reaSh 

g o a l . 

In p r a c t i s i n g yoga l/ivekananda advised to adopt the 

f o l l o w i n g means - "Take the eas ies t pos ture of s i t t i n g . Hold 

the th ree pa r t s s t r a i g h t the r i b s , the shoulders and the head 
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l e a v i n g the s p i n e f r e e and s t r a i g h t , no l e a n i n g backuard o r 

f o r u a r d . Then menta l ly p i c t u r e t h e body as p e r f e c t , p a r t 

by p a r t . Then send a c u r r e n t of love to a l l t h e u o r l d . And 

32 t hen pray fo r enlightenraent"*. Regarding t ime fo r p r a c t i s i n g 

yoga t h e j unc t i on t ime of daun and t u i l i g h t should be s e l e c t e d . 

Through yoga t h e * C i l t a - w r i l t i s * - t h e mind waves uhich a re 

gross can be e a s i l y c o n t r o l l e d . All f e e l i n g s hould be c o n t r o l l e d 

in t h e germ, t h e root in t h e i r f i n e r forms before ue have come 

conscious t h a t they are ac t i ng on us . One of the impor tan t 

means of c o n t r o l l i n g t h e s e f e e l i n g s i s m e d i t a t i o n . He says •> 

"uhen a man p r a c t i s e s med i t a t ion for days and months and y e a r s , 

i t t u rns i n t o a h a b i t and then a l l s o r t s of emotions a r e 

33 c o n t r o l l e d " . 

According t o Uivekanand9_j:uinjiaiiration i s t h e key to 

a l l knowledge. When the mii|id io concent ra ted \ i ind t u r n s back 

upon i t s e l f , a l l t h a t we have u i t h i n us u i l l be s e r v a n t s and 

no t m a s t e r s . Yoga i s the means of c o n t r o l l i n g s e n s e s , u i l l and 

mind. The good r e s u l t t h a t ue ob ta in from yoga i s t h a t ue l e a r n 

to c o n t r o l i n s t e a d of being c o n t r o l l e d . The mind seems to be 

l a y e r on l a y e r . Our r e a l aim i s to get over a l l the i n t e r v e a i n g 

s t a t e s of our being and f ind God. The aim of yoga i s to r e a l i s e 

God and in o r d e r to accomplish t h i s ue must go beyond r e l a t i v e 

knou ledge , go beyond t h e s e n s e u o r l d . Concent ra t ion i s r e s t r a i n i n g 

file:///iind
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the mind. 

Viv/ek an and a mentions eight processes for r e s t r a in ing 

mind. They are - ( i ) Yam a - I t means control of mind avoiding 

ex te rna l s . One should not beget ev/ils and in jure no l i v ing 

c rea tu res . One should be chaste in thought) uord and act ion. 

Chastity i s the basis of a l l r e l i g i o n s , ( i i ) Miyama ~ One 

should not allow one 's mind to uander in any d i r ec t ion . 

( i i i ) As an a - I t means posture . There are 84 pos tures , but 

one i s to follow tha t one which one deems to be natural to 

hira. ( iv) P ran ay am a - I t means r e s t r a i n t s of breadth. 

(v) Pralyahara - One i s to draw in of the organs from the 

ob jec t , (vi) Dh'arana - i t means concentration of mind 

( v i i ) Dhyana - i t s ign i f i e s contemplation or meditation. 

( v i i i ) Samadhi - i t means super consciousness. The more pure 

the body and mind, the more easi ly one can have the desired 

r e s u l t . If one i s perfect ly pure and p rac t i s e s incerely one 

can make one 's mind a sea rch- l igh t of i n f i n i t e power. Uhen a 

man reaches t h i s s t a t e a l l fee l ings of the body disappear and 

then only he can become free and immortal. To him a l l external 

appearances, unconsciousness and superconsci'&usness are the 

same. A man whose whole soul i s given upto God, he reaches the 

supsr-conscious pilŜ ane. 
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According to Viv/ekananda the path t h a t leads man to 

p e r f e c t i o n i s alujayar slipp^y t'han a s t a i r case. Hence^ e t h i c a l 

p repa ra t i on i s the pTtmary p r a - r e q u i s i t e f o r s p i r i t u a l i n s i g h t . 

The mind must be f r e e from a l l k inds of i m p u r i t i e s and make 

a clean m i r r o r i n uhich d i v i n e can be r e f l e c t e d . The successive 

stages of yogas of the Raja-yoga are in tended to s t a b i l i s e 

human na tu re and a id the sys temat ic p u r i f i c a t i o n of the uhole 

be ing e s s e n t i a l f o r an i n t e g r a l r e f l e c t i o n and t a k i n g i n of 

d i v i n e r e a l i t y . When a man succeeds i n making him s p i r i t u a l 

h i s c o n f l i c t s are resolved and he f i n d s h imse l f i n the g rea t 

c u r r e n t of l i f e . No human remains a l i e n to him. He does no t 

f e e l t o be a member of t h i s or t h a t group but belongs t o 

humanity as a whole. He ob ta ins pr imary p a t r i o t i s m uh ich i s 

t he l ove o f humanity. He l e a r n s to respect f o r t h e d i v e r s i t y 

uh ich i s n a t u r a l to t he c o n s t i t u t i o n of t h i n g s and understands 

the un i t y unde r l y i ng a l l . He f e e l s i n h is deeper s e l f h i s 

oneness u i t h h i s fe l loumen and un i t y uJtth l i f e . The ue lbs ing 

o f humanity becomes h is deepest concern. He loves humanity u i t h 

tenderness and depth unknoun to o t h e r s . The r e a l i s e d person 

becomes an elemental f o r c e of n a t u r e , a dynamo of s p i r i t * uorks 

u i t h stupenduous high v e l o c i t y . The renuinelat ion he has p r a c t i s e d 

does no t r e q u i r e him to escape from the u o r l d but only to des t roy 

t h e ego sense. He f i n d s e t e r n a l l i f e here and nou. I t i s t he 

l i f e of the e t e r n a l p a r t of us, of the l i g h t u i t h i n us. 
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inana-yoga t 

Every roan i s t roub led w i t h the quest ion i f the world 

i s r e a l * Re l i g ion begins w i t h the- quest ion and comes to an 

end w i t h i t ' s answer. Metaphys ics , Phi losophy and r e l i g i o n , 

a l l these r e a l l y f i l l e d w i t h t h e va r i ous answers to the 

q u e s t i o n . So long as death i s i n e v i t a b l e to t h e - l i f e of man 

can not but t h i n k to t h i s e t e r n a l problem. Human body i s 

p e r i s h a b l e so the ques t ion n a t u r a l l y a r i ses - i f any th ing 

remains a f t e r death 7 A great d i scuss ion f o l l o w s as t o whether 

the aggregate of m a t e r i a l s we c a l l body i s the expression of 

t he f o r c e t h a t we term as s o u l , thought e t c . I t can no t be 

denied t h a t a l l r e l i g i o n s o f t h e wor ld are of op in ion t h a t 

f o r c e c a l l e d thought man i fes ts the body and no t t h e reverse . 

Uhat i s t h a t f o r c e which man i fes ts i t s e l f through the body. 

I t i s the soul or the Atman. The soul of man i s n e i t h e r the 

body, nor the mind. The sou l has n e i t h e r form or shape, i t i s 

Omnipresent. I t i s beyond t i m e , space and causat ion and hence 

I n f i n i t e . This I n f i n i t e can no t be two; i t roust be one and 

hence the i n d i v i d u a l sou ls t h a t we have are no t r e a l . l/ivekanakMo-

says - ^The Real man i s one and I n f i n i t e , t h e Omnipresent s p i r i t 

and the apparent roan i s on ly a l i m i t a t i o n of t h a t Real man". 

An apparent man however g rea t he may be i s n o t h i n g but t he dim 
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re f lec t ion of the Real man uhjo i s beyond. The apparent roan 

i s bound by timet space and causation while the Real man 

being not bound by a l l these , i t i s f ree . The apparent soul 

appears to be bound but rea l ly i s not . This i s the Reality 

in our sou l s , the s p i r i t u a l na ture . Mence, every soul i s 

i n f i n i t e and hence the question of b i r t h and death does not 

a r i s e at a l l* 

l/ivekananda holds tha t ue are all\ s laves Jbf Rlaya. Ue 

born in t!Qaya, l i v e in Piay^. This uorld i s a prison ce l l uhere 

ue are confined. And as such a question ar i ses • Is there any 

uay out of t h i s M^ya 7 He says that even though ue are 

troubled u i th the question of b i r t h , death, sufferings of 

l i f e e tc . there i s a small voice t ha t i s r inging through a l l 

ages , through every country and in every hea r t . This i s the 

voice t ha t leads man forward, man has heared i t and i s hearing 

s t i l l a l l through the ages. So i t i s impossible for man to get 

rid of the r idd le of n^yli. Of course, i t i s d i f f i c u l t to get 

over i t . l/ivekananda said - <>Be not despai r , the uay i s very 

d i f f i c u l t l i k e walking on the ddge of razor , yet despair not . 
35 Arise, A^ake and find the i d e a l , the goal**. All human beings 

should try to a t t a in freedom. Me says tha t a l l the re l ig ious • 

systems of the world bel ieve tha t the human soul whatever i t 
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bef uhateusr i t * s re la t ion to God - i s e s sen t i a l ly pure 

and perfec t . Every rel igion holds tha t nan i s div/ine, he 

has div/inity in his nature* The soul i s one u i th freedom. 

In order to r e a l i s e the t rue nature of the soul or 

to a t t a in jnana or uisdom V/ivekananda has referred to cer ta in 

s teps following which man can a t ta in freejia«--gLX r e a l i s a t i o n . 

The f i r s t requirements of t h i s are - ( i t Sharaa and Oama. 

Sam a consis ts in not allowing the mind to ex t e r a l i s e and Oama 

means checking the external instruments (2) lilparatl -> i t means 

t o t a l abstaining from thinking of the ob jec t s , of senses 

( i l l ) After t h i s stage comes > *Titiksa* which means following 

the ideal of forbearance > * Resist not evi l j One should be 

ui thout any feeliitig of hatred, anger a t e . nind must be kept 

calm and quiet (iv.) fo be jnani the next requirement i s 

(Sraddha* or Fai th . He must have absolute f a i th in re l ig ion 

and God and consequently ardent anxiousness to reach God. 

(v) Aftar Sraddha cornea 'Inunukshatva*. I t means ardent des i r e 

to be f ree . The human nature i s such tha t evary^ddy rms af ter 

momentary pleasures and before he reaches that they are no more. 

And s t i l l man i s made af ter sensual pleasures and thereby ha 

makes himself fool for ever. Plan should be d i s in te res t ed in both 

pleasure and pain for both of them are derogatory. A man can 
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seek freedom when he r e a l l y understands t h a t he i s s lave 

of na tu re and i t i s h is pr imary dujty t o throw ou t b is 

s lave ry (w i ) The next d i s c i p l i n e i s * N i l y a n i t y a u i v e k a * . 

i n t h i s s tage roan i s able to d i s t i n g u i s h uhat i s t rue and 

i jhat i s f a l s e * betueen the e t e r n a l and the t r a n s i t o r y . The 

u o r l d of t h i ngs are i n a constant f l u x and t h e r e i s one uho 

never changes - t h a t i s God. yhen man i s ab le to reach Him 

he conquests na tu re and na tu re can have no e f f e c t on him. 

l/ivekananda opines- t ha t r e l i g i o n i s such uhich can 

never be a t t a i n e d e i t h e r through the senses or b ra in or s tudy ing 

r e l i g i o u s s c r i p t u r e s . There uere and are many i n t e l l e c t u a l s but 

on l y a f eu of them succeeded or succeed i n coming to God. God 

i s beyond the sense and consciousness even. Me says - ' 'consciousness 

i s on ly one o f the many planes i n uh ich ue uork**. I*)an can a t t a i n 

God on ly when he transcends consciousness» go beyond senses. The 

proo f of God i s d i r e c t p e r c e p t i o n , *Pra tyaksha* . This pe rcep t ion 

iS } however, no t o r d i n a r y pe rcep t ion of the senses but super-

sensuous super-consc ious s t a t e and to a t t a i n t h i s s t a t e r equ i r es 

arduous t r a i n i n g to r i s e beyond the senses. 

Accord ing t o Vivekananda t r u e r e l i g i o n i ; 

t r anscenden ta l . He be l i eves t h a t every being has t h i ~ p i T t € n t i a l i t y 

o f t ranscending the l i m i t a t i o n of senses. He i s q u i t e o p t i m i s t i c 
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in holding t h a t a t ime u i l l come uhan a l l be ings u i l l be 

ab l e to reach God, He says - "The h i g h e s t as well t h e lowest 

l i f e God ever p ro j ec t ed u i l l come-back to t h e Fa ther of • a l l 

l i v e s from uh&re a l l beings p ro j ec t ed in uhom a l l l i v e s and 
37 unto uhom they u i l l r e t u r n - t h a t i s God", 

Vivekananda a lso holds t h a t man mis takes se l f e i t h e r 

for body, t h e fo r ce or t h e mind. But se l f i s beyond a l l t h e s e . 

He can r e a l i s e h i s oun s e l f provided he r e a l l y seeks for i t . 

He himself i s the Being, He roust find i t for himself . He says 

• Thou t h a t a r t * . He-himself i s t h e s e l f beyond a l l though t , 

one u i t h o u t b i r t h or d e a t h , n e i t h e r beg in ing nor end, t h e 

immortal , i n t a n g i b l e . Omniscient and Omnipotent Being, But 

eery feu have the pouer to grasp t h e higher feuer s t i l l have 

no p a t i e n c e t o a t t a i n i t , Uivekananda opines t h a t - upon t h e 

same tr^B.'-tkere a re tuo b i r d s , one on t h e t o p , t he o t h e r be lou , 

The/upper b i r d j i s calm, s i l e n t and m a j e s t i c , immersed in h i s 

oun glory i , e, God and t h e l o u e r i s the human soul e a t i n g 

both the s u e e t and b i t t e r f r u i t s of t h e world. When the l o u e r 

b i rd e a t s t h e b i t t e r f r u i t s and ge t s d i sgus ted and then he s t ops 

e a t i n g and goes towards t h e unknown God and unders tands t h e 

ijorld as a vain show. But soon h i s s§nses drag him towards t h e 

sweet and b i t t e r f r u i t s of t h e u o r l d . But he i s again confronted 
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u i t h t h e hard b lou and t h e s e l f approaching God and t r y 

and t r y goes near and near t o Him. I t * s o ld sou l s t a r t s 

m e l t i n g . But uhen he coin&s s t i l l near enough* i t then 

comes to know and r e a l i s e t h a t he i s none but God h imse l f , 

jnana yoga teaches t h a t *Thoui a r t t b a t ' and makes man auare 

enough t h a t he i s e s s e n t i a l l y d i v i n e . Re fe r r i ng to Upanishads 

Vivekananda says •> t h a t t he s e l f i s on ly a t t a i n e d by him whom 

the s e l f chooses, uhich means t h a t ue are the s e l f and ue 

choose ou rse l ves . Though k/ivekananda e l abo ra te l y discussed 

yogas c l a s s i f y i n g under f ou r d i v i s i o n s but these d i v i s i o n s 

uere no t a r t i f i c i a l l y made by h im. These d i v i s i o n s are-deeply 

r e l a t e d to t h e comp lex i t i es of human n a t u r e . To express i t 

i n h i s Own words > *^Each has a s p e c i a l na tu re p e c u l i a r t o 

h imse l f which he roust f o l l o w and through which he w i l l f i n d 

38 h i s f reedom". He t r i e d to teach t h a t each path has e f f i c a c y 

of i t * s own i f parsued s i n c e r i t y ) good i n t e n t i o n ^ reason and 

non attachment and ren iane la t ion . Each man can f o l l o w one of 

these paths i n accordance w i t h h i s temparament. He repeated ly 

warned us t h a t none of these paths i s exc lus i ve i n cha rac te r . 

He sa id - i^Ttssre i s not r e a l l y so much d i f f e r e n c e between 

knowledge ^ jnana) and Love ( B h a k t i ) as peoples sometimes imagine* 

Ue s h a l l see, as we go on» t h a t i n the end they coverage and 

meet at the same p o i n t . So also w i t h Raja yoga, which when 
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persued as a meacis to l i b e r a t i o n lead to the same 

goal uorkf endless uo rk , w i t hou t l o o k i n g at the 

r e s u l t s and aluays keeping the whole mind and sou l stead f a s t 

at t h e l o t u s f e e t o f the Lord . . . t h i s i s Karroa->yoga* You 

must harmonise the f ou r d i f f e r e n t yogas - o t h e r w i s e , how can 

39 
you always keep your mind and hear t on the L o r d " . 

Uivekananda also opines t h a t these s p i r i t u a l p r a c t i c e s 

are e s s e n t i a l f o r b u i l d i n g one^'s charac te r . In complex human 

na tu re t he elements of a l l f o u r natures ar& i n t e r m i n g l e d . HencOf 

a harmonious b lend ing of a l l t he modes of p r a c t i c e helps 

immensely i n f ram ing an i d e a l cha rac te r . Uiv/ekananda uas 

o p t i m i s t i c i n ho ld ing the v/iew t h a t the s p i r i t u a l d i s c i p l i n e s 

to be fo l l owed i n h i s o r g a n i s a t i o n should be> passed on the 

syn thes is of f o u r d i f f e r e n t yogas. 

In mode l l i ng the sea l o f the Ramkrishna Nath and n i s s i o n 

Vivekananda dep ic ted the symbol ic rep resen ta t i on of the syn thes is 

of a l l the yogas. In the sea l we get a l a k e i n uh ich the re i s 

a l o t u s t swans and the sun and a l l these are enc i r c l ed by a 

se rpen t . Uivekananda i n t e r p r e t e d t h i s i n t h i s way - ''The uavy 

waters i n the p i c t u r e are symbol ic of Karma, the l o t u s of Bhakt i 

and the r i s i n g sun of jnana* The e n c i r c l i n g serpent i s i n d i c a t i v e 

of yoga and the awakened K u n d a l i n i S h a k t i , w h i l e the swan i n the 
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p i c t u r e s t ands for Paramatcnan. Therefore t h e i d e a l of t he 

p i c t u r e i s t h a t by t h e union of Karma, jnana* Bhakti and 

40 yoga, t h e v i s ion of the paramatan i s o b t a i n e d " . 

One of the g r e a t e s t c o n t r i b u t i o n of Viuekananda uas 

t h a t he t r i e d t o f ind out a neu gospel of s y n t h e s i s by 

accept ing the s a f e pa ths of accepted i d e a l s in regard to 

thought and p r a c t i c e of r e l i g i o n . According to hicn t h e 

p h i l o s o p h i c a l p rob lans l i k e concept of Absolute and the 

c o r r e c t pa ths to approach i t a re r e s p o n s i b l e for the c r e a t i o n 

of imiDutable r e l i g i o n s and r e l i g i o n s s e c t s of t h e u o r l d . Be 

regarded the se tuo problems to be un ive r sa l and a l l o t h e r 

problems r e l a t e d to r e l i g i o n s can be grouped u i t h i n t h e i r 

range* Hence, he made a c t i v e e f f o r t to r e s o l v e t h e c o h f l i c t s 

e x i s t i n g in d i f f e r e n t r e l i g i o n s by an appeal to reason , 

broad mindedness and t o l e r a n c e in order t o help mankind to 

have a neu r e a l i s a t i o n . The chief mission of h i s l i f e uas to 

spread t h e s p i r i t of harmony, not d i s s e n t i o n . He opined t h a t 

a l l r e l i g i o n s of t h e world t o g e t h e r u i t h t h e i r va r ious s p i r i t u a l 

pa ths l a i d doirfj by the s e e r s l e ad to t h e same goal - i . e . Self-

r e a l i s a t i o n or God r e a l i s a t i o n and hence he accepted a l l r e l i g i o n s 

to be t r u e . He advised the peop le of the uorld belonging to 

Various r e l i g i o n s to p r a c t i s e t o l e r a t i o n fo r " The 
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av/atara i s always on& and the same plunging in to the ocean 

of l i f e , He r i s e s up in one place and i s known as Krishna, 

diving again and r i s ing els-euhere, He i s knoun as C h r i s t . . . . 

I have pract iced a l l d i s c i p l i n e s . I accept a l l paths" . 

The knouledge aiad lo\/e of God are intimately one* There i s 

no difference betueBn pure knouledge and pure lov/e. Each soul 

i s po ten t i a l ly divine and the goal of mankind i s to manifest 

t h a t d iv in i ty u i th in by control l ing nature external and 

i n t e r n a l . Hence, he appealed to mankind to manifest tha t 

d iv in i t y e i ther by uork or worship or psychic control or 

philosophy, by one or more or a l l of these . Henceif the 

followers of a l l re l ig ions r e a l i s e the t rue s p i r i t of re l ig ion 

as preached and pract ised by l/ivekananda then they can not but 

cu l t i va t e the s p i r i t of to lerance and pay respect for any 

re l ig ion in order to ensure p&aceful co^existence of a l l l i v i n g 

beings on the p lane t . 



247 

5 . 3 TRUTHFULMESS, SATYAGRAHA AND NOM~\/IOL£NCE ; 

A c c o r d i n g t o Gandhi man i s f r e e t o choose any p a t h as 

he t h i n k s t o be c o n d u c i v e to a t t a i n p e r f e c t i o n i n l i f e * He 

s a i d - ' ' t h e r e a re as many p a t h s as t h e r e human be ings as man 

d i f f e r i n temperaments p a t h s a l s o d i f f e r " . But " a t t a i n i n g 

p e r f e c t i o n G a n d h i j i l a i d g r e a t i m p o r t ^ c e on g u r u who i s 

s p i r i t u a l l y aplu-anced and m o r a l l y p r o f i e i e n t . I f such a gu ru 

i s n o t founcf. t han j | " I t i s b e t t e r t o g rope i n t h e dark and 

t h r o u g h m i l l i o n s of e r r o r s t o t r u t h than t o e n t r u s t o n e s e l f 

t o one uho knous n o t t h a t he knows not*^. 

G a n d h i j i a l s o remarked t h a t i t i s n o t p o s s i b l e f o r man 

t o a t t a i n p e r f e c t i o n i n l i f e w i t h o u t t h e g r a c e o f God. He 

s a i d - ' ' P e r f e c t i o n or f reedom f r o m e r r o r comes o n l y t h r o u g h 

grace» w i t h o u t an un rese rved s u r r e n d e r t o H i s g r a c e , comp l e te 

m a s t e r y ove r t h o u g h t i s i m p o s s i b l e . Th i s i s t h e t e a c h i n g o f 

t h e eve ry book o f r e l i g i o n and I am r e a l i s i n g t h e t r u t h o f 

44 
i t eve ry moment s t r i v i n g a f t e r t h e Bramhacharyya**. 

To him one must be a b l e t o shel)-ter t h e c l a i m s o f egoism 

t o a t t a i n p e r f e c t i o n i n l i f e . I t i s o n l y t h r o u g h de tached and 

u n s e l f i s h a c t i o n man can f r e e h i m s e l f . He must d e d i c a t e 

e v e r y t h i n g t o God t h e f r u i t s o f a c t i o n s and s u r r e n d e r h i m s e l f 
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t o Him. Mis uhole i n t&res t must be absorbed in God to have 

a t t a i n e d to yoga, yhen a nan becomes f ree from a l l d e s i r e s 

and even the d e s i r e to s e e God, only he can hope to a t t a i n 

p e r f e c t i o n . Pe r f ec t i on or t r u t h can be a t t a i n e d only through 

t h e s e l f l e s s s e r v i c e - t o humanity. Me s a i d , - ''They can be 

done by s e r v i c e to a l l I am p a r t and p a r c e l of t h e uhole and 
45 I can not find Mim apar t from t h e r e s t of humanity". 

Gandhiji a l so opined t h a t prayer must be regarded as 

t h e core of l i f e and t h i s p raye r must accompany p u r i f i c a t i o n 

of h e a r t . Me suggested t h a t man must devote t o fo l lou t h e 

middle pa th to have fixed time for worship. He sa id - ' 'True 

p i lg r image or supreme e f f o r t i s to make s h e l t e r in t h e core 

46 of t h e h e a r t t o pe rc i eve God t h e r e " . 

Being an ardent devotee of t h e Bhagavad Gita Gandhiji 

pu t equal impor tance to Karma ( a c t i o n ) , Bhakti (devot ion) and 

jnana (knowledge) as t h e means to a t t a i n p e r f e c t i o n and he 

regarded a l l t h e s e paths to be i n t e r r e l a t e d . To express in 

h i s oun uords - "without Bhakti human e f fo r t by i t s e l f w i l l 

n o t succeed and without jnana Bhakti w i l l not be e f f ec t ive* 

Bhakt i and Dnana are t h e means which help us in performing 

r i g h t Karma". He would seek God's help to gu ide him along 
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t he r i g h t pa th f o r he believ/ed •> ' ^ im uho worships (ne» I 

guide alone the r i g h t and see to h i s needs. Ny God i s 

myriad formed, and u h i l e at the o ther t ime see Him i n the 

communal u n i t y , then again i n removal of u n t o u c h a b i l i t y and 

t h a t i s hou I e s t a b l i s h communion u i t h Him according as the 

48 s p i r i t moves me"** Gandhi wanted to see God i n h is a c t i o n . 

Se rv i ce to H is c r e a t i o n he regarded as s e r v i c e t o God, He 

sa id thus - °We may no t know God but know h is c r e a t i o n . 

49 s e r v i c e to His c rea t i on i s the se rv i ce to God" and t h i s i s 

the way to a t t a i n p e r f e c t i o n . 

Gandhi a lso mentioned f i v e r u l e s of l i f e l i k e t r u t h f u l n e L _ , 

Non -v i o l ence , n o n - s t e a l i n g , non hoarding and Bramhacharyya. 

These he named as ca rd i na l v i r t u e s which are o b l i g a t o r y to a l l 

a s p i r a n t s of p e r f e c t i o n . 

Truthfulness j 

Tru th fu lness i s one of the most impor tan t c a r d i n a l 

v i r t u e s recognised by the Ind ian ph i losoph ica i i systems. Even 

Nanu, the g rea tes t o f the Ind ian l aw -g i ve r a lso-ment ioned 

t r u t h f u l n e s s as g rea t v i r t u e . Gandhi accepted these v i r t u e s 

and i n t e r p r e t e d them i n the l i g h t of h i s own experiences to 

s u i t t he needs of the days he l i v e d . And i n doing t h i s he 
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accepted the great Ind ian fo rmu la of t r u t h i n thought , i n 

speech and i n ac t i on (Plananat Uachana and Kayema)* 

T r u t h f o r Gandhi d id no t s imply mean 

p a r t i a l knowledge nor regarded i t as a metaphys ica l f a c t . 

He regarded i t as a normative^ concept and>Hi-er«by he deduced 

from i t t h e i d e a l f o r r i g h t a c t i o n . Tho^ sanskri teV uord *Satya ' 

(T ru th ) means no t on ly t r u t h but also trmrhf^drffeas. Gandh i j i 

i nc luded i n the concept of * t r u t h ' o n t o l o g i c a l t r u t h ( R e a l i t y ) » 

a va lue metaphys ica l i d e a l (Moksa), n a t u r a l j u s t i c e and 

t r u t h f u l n e s s . The concept of t r u t h i s very u i d e . In p r i n c i p l e 

t he d i f f e r ^ t meanings of t r u t h can be deduced from On to log i ca l 

o r metaphys ica l t r u t h . T ru th at the- sane t ime i s the goal of 

l i f e . Every man must reach t h i s g o a l , i t ' s unimpeded and 

e f f i c i e n t r e a l i s a t i o n of the n a t u r a l r i g h t . Our knowledge of 

a l l these i s complete ly i n c r e a s i n g , never comes to an end* 

That i s uhy moral norm o f t r u t h f u l n e s s cannot be avoided. 

According to Gandh i j i i t i s dangerous t\p i d a ^ j t i t y / ' S a t y a ' 

er roneously p o s i t i v e j u s t i c e t h a t ue f i n d i n fo rma l l a u . By 

avo id ing such an i n t e r p r e t a t i o n Gandhi had to appeal to t r u t h 

ins tead of j u s t i c e . 

Gandh i j i holds the op in ion t ha t t he re i s an i n t i m a t e 

r e l a t i o n between t r u t h and t r u t h f u l n e s s . Tru th i s the ond and 
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t ru thfu lness i s the means. Gandhiji asserted that means b. 

and ends are conver t ible terms in his philosophy of l i f e* 

He bel ieves t ha t a man uho t r i e s to r ea l i s e t ru th must be 

t r u t h f u l , in speech and in act ion. By t ru th fu l in thought 

he meant s incere devotion to fac ts which cons is t s in 

earnest search to discover t r u t h . According to Gandhi reason 

i s the voice of God ui thin us. In order to solve any problem 

i t i s our duty to follou the d i c t a t e s of reason. He said -

^Truth is by nature se l f -ev iden t . As soon as you remove cob-
50 uebs of ignorance tha t surround i t , i t shinas> cle-ar**. If 

a man f a i l s in his attempt to follou t he -d i c t a t e s of reason 

then the search for t r u th u i l l automatically se t i t r i g h t . 

But discovery of t r u t h i s a d i f f i c u l t task because-i t requires 

s e l f - ana lys i s and se l f -pur i f i ca t ion e tc . to get r id of s ix 

deadly aiemies l i k e l u s t , anger, hatred, greed, infa tuat ion 

e t c . To express in his oun words - "For the quest of t ru th 

involves tapas - se l f -auf fer ing even unto death. In such 

s e l f - l e s s search for t r u th nobody can lose his bearings for 

long d i r ec t l y he takes the wrong path he stumbles and i s thus 

r e s t r i c t e d to the r igh t path. Therefore, the pe r su i t s of t ru th 

i s the Bhakti (devotion). I t i s the path tha t leads to God". 

According to Gandhi t ru thfulness in speech and action 

i s the na tura l outcome of the t ruthfulness of thought. The 
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nucleous to the vo ta ry of t r u t h must bear i n mind a l l the 

t ime t h a t - T ru th alone p r e v a i l s ' (Satyameva j a y a t e ) . Asat 

o r un t r u th fu l ness can never help a man to a t t a i n success. 

He sa id - < £̂ven uhen fa lsehood momentar i ly succeeds i t so 

l o n g passing under the gerb of t r u t h . So t he s t r e n g t h of 

fa lsehood u l t i m a t e l y i s de r i ved from the s t i m u l a t i n g t r u t h . 

T ru th i s thus can make i t p r e v a i l . Falsehood has no legs to 

s tand upon. I t i s doomed by i t ' s oun nature,,^;^ i i l t i r o a t e 

d e s t r u c t i o n *'. Gandh i j i always emphasisedl on the p e r f e c t 

harmony of thought speech and a c t i o n . Be be l ieved t h a t our 

s i nce re l o v e f o r our f e l l o w beings gives- r i s e - to t r u t h f u l n e s s 

i n speech and a c t i o n . True l o v e and no t of dec iev ing o thers 

are always incompat ib le i n cha rac te r . According to him the 

i d e a l of vow of t r u t h f u l n e s s generates t r u e l o v e which i s a 

mat te r of hea r t . This vow i s to speak what i s t r u e * good and 

p leasan t which Gandh i j i r e f l e c t e d i n l i f e . 

According to Gandh i j i t r u t h as means i s always w i t h i n 

our reach. I f we take care of the means we are bound to reach 

the end sooner o r l a t e r . Whatever d i f f i c u l t i e s we may face we 

should no t g ive up the quest f o r t r u t h . Ue are sure of a t t a i n i n g 

p e r f e c t i o n i n l i f e . U i t h t h i s hope i n mind Gandh i j i made 

ceaseless s t r i v i n g f o r t ^ u t h . He said - " I am but a poor 
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s t r u g g l i n g soul yearn ing to be u h o i i y good, who l l y t r u t h f u l 

and u h o l l y n o n - v i o l e n t i n t hough t , word and dead, but 

e w e r f a i l i n g t o reach the i d e a l which I know to be t r u e . I t 

i s ^ a p a i n f u l c l imb but pain of i t i s a p o s i t i v e p leasure to 

me, each step forward makes me f e e l s t ronger and f i t f o r the 

next«.^"^ 

The uniqueness of G a n d h i j i ' s ph i losophy and h i s techn ique 

l i e j i n the f a c t t ha t h is s e n s i t i v e moral na tu re const ruc ted wor ld 

v iew* gave t r u t h a s o c i a l bas is and expanded Ahims'a i n t o a 

community e t h i c s . Me reso lved moral dilemma of modern t ime by 

g i v i n g a shake up, a s t i r r i n g to o ld p o s t u l a t e s . I t was Gandhi 

who proved t h a t a new mode of seeing i s the f u n c t i o n of ph i losophy . 

The op in ion t h a t ph i losophy i s amere pe rcep t ion of Brahman 

leaves behind i t a res idue o f T v e s t a l g i a J Gandh i j i proved h is 

genius i n the foundat ion of e t e r n i t y by p rov ing t ha t ph i losophy 

i s t he c r i t i c i s m and syn thes is of l i f e and ph i losophy can assume 

tasks on the s o c i a l and p o l i t i c a l p lanes . Gandh i j i was a 

r e v o l u t i o n e r y t h i n k e r i n h i s t o r y who gave a c o l l e c t i v e v i s i o n 

and community e t h i c s . He walked over the p h i l o s o p h i c a l chasm 

of knowing and d o i n g . He placed e t h i c a l s i g n i f i c a n c e i n terms 

of man's s o c i a l r e s p o n s i b i l i t i e s . He r e l a t e d ph i losophy to 

human a f f a i r s and gave ph i losophy a sover ign accent. He teared 

the s t r a i g h t a l t i r e of the Absolute and enabled phi losophy to 
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ents r i n t o ac t ion by h i s concept of t r u t h f u l n e s s . 

Commenting on Gandhi 's concept of t r u t h Y. G. Kr ishnaraur th i 

observed - ''Gandhi demonestrates t r u t h i n the dynamic mov/ement 

of t he s e l f toward v/ester cent res of auarness. I t throws of 

psych i c p r o t e c t i n g c i r c l e round man. Gandhi's s p i r i t u a l 

r e v o l u t i o n s t a r t s in the b laze of august noon. I t ' s ending t r u t h 

i s s t i l l i n t he z e n i t h . I t i s beyond the reach of the p i l g r i m . 

This t r u t h i s nour ished no t by hand of granade but by reverance 

f o r l i f e " . ^ " * 

Satyagraba j 

In I n d i a t he re were p l u r a l i s t i c ano eroper ica l / t rends 

i n c l a s s i c a l thoughts no doubt t but they d id no t become a p a r t 

of p r a c t i c e s . Scales of va lue and the mode of s o c i a l ac t i on 

were r e l a t i v e l y unef fec ted e i t h e r b r i n g i n g about change i n 

s o c i a l cond i t i ons or by va r i ed p h i l o s o p h i c a l d i scourses . 

Phi losophy remained f a r removed from s o l v i n g the problems of 

man. A p a r t i c u l a r school o f ph i losophy rooted so much i n t o 

H indu way of l i f e t h a t no scope was there f o r o ther ph i losophers 

e i t h e r t o c r i t i c i s e or improve upon the t r a d i t i o n a l p r a c t i c e s , 

p h i l o s o p h i c a l oppos i t i on was merely conf ined to i n t e l l e c t u a l 

gymnast ic . Thought and a c t i o n were completely d i v o r c e d . But 



due to the impact of Usstern influence in t e l l ec tua l s» 

however, s t a r t ed re f lec t ing on the problems of l i f e . -

conf l ic t between the t r a d i t i o n a l be l iefs and matter of fact 

knowledge became manifest. For the f i r s t time an opportunity 

emerged for philosophy to p a r t i c i p a t e in the problem of man 

to c r i t i c i s e the exis t ing ways of l i f e and to foreshadow 

those to which future may conform. Gandhi was of opinion tha t 

the Social>ln consis tencies lean be remedied when man begins 

to r e l a t e thought and action to a common i d e a l . To him when 

be l i e f s f a i l to meet the demand of the circumstances they tend 

to loose the i r instrumental character . Ideas tha t can not be 

t r ans la t ed in to act ion, be l i e f s which are impract ible and the 

values tha t can not be shared must be discarded. And here 

a r i ses the need for c lass i fying ideas and be l i e f s in action 

and experience. Uhen circumstances p rec ip i a t e action and man 

f a i l s to understand i t ' s i n t e l l e c t u a l s ignif icance e i ther 

there i s a divocce between thoughts and ac t ion , in ten t and 

consequences, means and ends, the individual and socie ty . 

Such a re la t ion i s fundamental to and begining point of the 

philosophy of Gandhiji, 

The idea of Satyagraha as developed by Gandhi i s \ 
d i r e c t l y connected with the iden t i f i ca t ion of r ea l i ty and 

Value with t r u t h . Satyagra^a i s a t ru th force. To Gandhi -
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•^Truth i s soul or s p i r i t , i t i s therefore also t ru th force. •• 

In ancient time uise men l i k e j e sus , Buddha e t c . regarded 

t h i s force most powerful and they drau t h e i r insp i ra t ion and 

confidence from t h i s knowledge. In modern world the great 

p o t e n t i a l i t y of t h i s force had been forgot ten. Gandhi meditating 

upon the ideas of Thorean and Tolstoy tes ted t h i s discarded 

seapon and found tha t i t could work wonders. Gandhi wrote -

nit i s a force which would rewontaionise socia l ideals and to 

do away with despotisms and the emerging mil i tar ism under 

which the nations of the west are groaning",*^ 

I n i t i a l l y Gandhi used Satyagraha as a technique to 

gain p o l i t i c a l iddependence no doubt, but tha t was not the 

end. To him Satyagraha has deep rooted meaning. For him 

p o l i t i c a l freedom i s necessary to gain s p i r i t u a l freedom. He 

said - "Ŝ ly pat r io t ism i s for me in ray going to the land of 

e ternal freedom and peace**. Satyagraha ultimatj^ly developed 

in Gandhi*8 hand as a whole way of l i f e with a philosophy, 

ideology and d i sc ip l ine of i t ' s own. 

In Satyagrajsa there i s always unflinching adherence 

to t r u t h . f l t ' s \ r o o t meaning in holding to t ru th hence t ru th 

force. He termed i t as lov/e force or soul force. I t s ign i f ies 

the vindicat ion of t ru th not by i n f l i c t i n g sufferings on the 
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opponent but to one 's s e l f . The uord Satyagraha used by him 

ou t of tuo s a n s k r i t e uords - *Satya* ( T r u t h , R igh t ) and 

• Agraha* ( f i rmness or d e t e r m i n a t i o n ) . His Satyagraha d i d no t 

remain only a techn ique of non -w io l en t r e s i s t a n c e . The name 

p o s i t i v e r e s i s t a n c e which Gandh i j i used as a technique was 

subsequent ly named by him as *Satyagraha*. This change was 

made subsequent ly by hira because the word ' p a s s i v e r e s i s t a n c e ' 

suggested a nega t i ve sensSf uhereas the uord 'Satyagraha* 

suggests the a c t i v e p r i n c i p l e of l o v e . Gandh i j i always 

be l ieved t h a t love- i s the on ly means f o r r e a l i s i n g t r u t h . 

Satyagraha i s a t r u t h - f o r c e as opposed t o armed s t r e n g t h or 

v i o l e n c e . I t excludes the use of v i o l ence because as man i s 

Capable of knowing Absolute t r u t h he i s not to punish anybody. 

S e l f - p u r i f i c a t i o n i s another name f o r Satyagraha. Satyagraha 

i s the Way of n o n - v i o l e n c e . According to Gandh i j i beauty and 

e f f i c a c y of Satyagraha i s very g rea t but i t i s also too s imple 

t h a t i t can be preached even by a c h i l d a l so . He regarded 

Satyagraha as a k ind of educat ion i n the r e a l sense of the 

terra. He sa id - " In b r i e f the s ign of satyagraha cons is ts i n 

t he quest f o r the p r i n c i p l e of l i f e " . » ^ 

According to Gandhi Satyagraha i s l i k e an a l l s ided 

sword and can be used Bsi/svy where and at any t ime . He deduced 

the laws which operate i n the acceptance of Satyagraha both 
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as a uay of l i f e and as a metkiod of f i g h t i n g i n j i a s t i c e i n 

v/ariotais f i e l d s * economic^ s o c i a l and human s e l f - r e s p e c t , 

human d i g n i t y , human freedom and human progress i n terms 

of higher moral and s p i r i t u a l l i f e uh ich were the basic 

v/alues to uh ich he attached g rea tes t impor tance. Satyagrahi 

can a t t a i n a f a r reaching r e s u l t w i thou t shedding a s i n g l e 

drop o f b lood . I t never r u s t s and no t t o be s t o l e n . I t i s 

no t a weapon of the ueak. I t requ i res p h y s i c a l and mental 

t r a i n i n g . I t depends only on t r u t h and one's capac i t y to 

s u f f e r f o r t r u t h . For where t h e r e i s no s t r e n g t h of mind then 

t h e r e can no t be s t r eng th of s o u l . So a Satyagrah i who wants 

to serve the country has to c u l t i v a t e c e r t a i n moral q u a l i t i e s 

l i k e p e r f e c t c h a s t i t y , p o v e r t y , t r u t h f u l n e s s and fea r l essness . 

Thus i t s i g n i f i e s t ha t i t needs f o r proper educat ion to c rea te 

an a l t i t u d e of mind towards t r u t h . T r u t h , t h e r e f o r e , has 

n e c e s s a r i l y t o be fo l lowed and at ^ j y — e a ^ . 

Accord ing to G ^ d h i j i there, can no t fte Satyagraha f o r 

an un jus t cause. Even f o r a j u s t cause i t ^ a y f a i l to achieve 

the end i f the sa tyagrah is are no t having s t rong de te rm ina t i on 

and capable of f i g h t i n g and s u f f e r i n g to the end. A sa tyagrah i 

must exclude the use of v i o l e n c e i n any form wliiether i n t hough t , 

speech and a c t i o n . I f the cause i s j u s t one and the Satyagrahi 
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r e t a i n s the capacity for endless suffering avoiding violence 

the victory i s a roust. A Satyagrahi must always remain calm 

and unpurturbed even under any kind of provocation. 

According to Gandhi ttie method of Satyagraha i s possible 

only when people by naturel i s j e a r l e s s and lovers of poverty 

and cu l t i va t e the s p i r i t of to lerance . He can be a Satyagrahi 

who has the hear t to s ac r i f i c e his poverty and even his own 

family .whenever necessary. To quote Gandhiji 's words - "I 

see that satyagrahi i s assured of divine help , and that i s 

t e s t ing a satyagrahi the creator ij^poses on him at every step 

only as much burden as he can bear". For Gandhi suffering 

undergone in the purest form of satyagraha i s tapasya on 

penance. 

Gandhiji mentioned three pr inc ip les regarding the goal, 

means and r e s u l t s of satyagraha. The f i r s t implies that the 

origjij^c^demand for satyagraha should not be increased, the 

second implies that whatever i s gained by satyagraha should 

be retained by satyagraha alone. Lastly whatever i s not a t t a inab le 

by satyagraha can not be gained by any other means. I t knows 

no defeat e i the r s ide . From the lowest point of view the aim 

of satyagraha i s the service to humanity and from the standpoint 

of higher, i t i s floksa^or l i b e r a t i o n . The r e s u l t of satyagraha 
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i s aluays good if the p r inc ip les are s t r i c t l y folloutedl^ I t 

should be pract ised without thinking of the resu l t and i t 

should make no difference whether the expected goal i s 

reached or not . He said - "The extraneous factors can not 

affect satyagraha . . . . . . the v/ictory of a s ingle member may 

be taken to mean victory of a l l , but the defeat of the s ide 

as a uhole does not spell defeat for the person uho has not 
Go 

yielded". Satyagraha presupposes the ul t imate vic tory of 

t r u t h , i t i n c i t e s the freedom of the soul . Gandhiji compares 

satyagraha "to a banyan t r e e in uhich'satya* (Truth) and 

Ahimsa (Non-violence) represent the parent trunk uith 
51 innummerable branches of which c iv i l disobedience i s one". 

Satyagraha i s not a neu word. Gandhiji discovered i t 

only to give nau meaning to i t and used i t in every f ie ld of 

human a c t i v i t y . He used i t ult imately as a technique for the 

r e a l i s a t i o n of the soul-force in man because t h i s p r inc ip le i s 

based on the f a i t h in the inherent goodness of man. Hence, the 

sole aim of Gandhiji was to make aware of th i s point and to 

make best use of i t for bringing about peace u i th an earnest 

zeal and for the r ea l i s a t i on of the t r u th . He often refers 

Satyagraha as a s c i a i c e , and an a r t . He always approached the 

subject as a s c i e n t i s t with an opart mind and made a number of 
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expe r ien ts i n h i s l i f e . For Gandhi Satyagraha uias no t simply 

a techn ique f o r n o n - v i o l e n t res i s tance* He developed i t 

a lso as a uhole ui ay of l i f e u i t h a ph i l osophy , ideo logy and 

d i s c i p l i n e of i t ' s oufli* He found out the laws which operate 

i n the adopt ion of Satyagraha both as a uay of l i f e and as 

a method o f f i g h t i n g i n j u s t i c e i n a l l d i s c i p l i n e s l i k e 

economics, p o l i t i c s e t c . and other human s e l f - r e s p e c t , human 

d i g n i t y , human freedom and human progress i n terms of h igher 

s p i r i t u a l l i f e on uhich he at tached much impor tance. 
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Non~\/iolence : 

Non-violar»ce as an e th ica l norm i s basic to Gandhi's 

philosophy, a kind of foundation stone. He repeated several 

times tha t t ru th as a goal precedes non-violence. He considered 

t r u t h as a h ierchica l order of values . Truth as a goal to be 

reached has greater values than the means i . e . non-violence 

used to reach i t . But whatever may be the case, non-violence 

i s necessary par t of Gandhiji 's philosophy, ye can evitably 

reach the goal sooner or l a t e r provided ue take care of the 

means. 

Gandhi admitted himself tha t he had nothing new to 

teach the world in the case of non-violence. He said - •»! 

have nothing to teach the world Truth and non-violence 

are as old as the h i l l s . All I have done i s to t ry experiments 

in both as vast a scale as I could •*,''^ This ideal i s nothing 

but the continuation of ancient philosophical t r ad i t i on 

p a r t i c u l a r l y Buddhism and 3ainism. 

OrdinErily,J;h-6-»eaQing of non-violence i s the ideal of 

non-k i l l ing orl non-injuring ia any form of l i f e under any 

circumstances, aO'^even thinking or speaking of non-injuring 

o t h e r s . This meaning of non-violence was made e l a s t i c by Clanu 
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uho allowed k i l l i n g of animals or s ac r i f i ce and food or for 

se l f -defence. But Gandhi's conception of non-violence l i e s 

in between the two extremes. Because his chief aim of l i f e 

was to make the ideal more p r a c t i c a l , pos i t ive and dynamic 

in character . Basically he was a votary of t ru th -bu t in 

search of i t he discovered non-violence. He said - •• In 

fac t i t was in the coarse of my persu i t o f - t ru th that I 

discovered non-violence**. 

Gandhiji in explaining the re la t ion between t ru th as 

•End* and non-violence as *Pleans* expressed the opinion tha t 

they are inseparable . He explained thus - "Vleans may be 

compared with the seed, ends with the t r e e , the same unbreakable 

connection exis t s between means and ends as-between the seed 
54 and the t r e e " . Like the Indian general e th ics Gandhi's more 

doct r ine i s tteleological in pr inciple* 

As Gandhi was a p rac t i ca l minded man he could not ignore 

the r e a l i t y of the human progress . To him Non-violence i s the 

law of the spec ies . The primary duty of man i s to keep th i s 

divine element a l ive and m.ake possible effor t to use i t by 

p r ac t i s i ng love. He did not i n t e r p r e t non-violence in the 

negat ive sense i . e . in the sense of physical and mental in jury . 

He l iked to i n t e r p r e t non-violence in the pos i t ive sense as 
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the greates t love and greates t char i ty . To hitn non-violence 

borns out o f ' love and the t rue c r i t e r i a of non-violence i s 

the inner feeling of the hear t tha t l i e impl ic i t in non­

vio lence . I t reveals i t s e l f as love in the working s t a t e . One 

who cl ings to the inner feel ing cannot but non-violent . The 

more ue p r a c t i s e morally elevated to understand t ru th more* 

According to Gandhi morality i s thus the means. Right 

behaviour by i t s e l f has no value, raorality i s the key, i t i s 

necessary means for achieving the goal - i . e . t r u th . Hence, 

Gandhi gave much more importance to moral quest ions. Be did 

not accept v io lent means for achieving the .goa l , individual 

or co l l e c t i ve . A goal achieved by wrong means i s not a rea l 

goal , but proves i t s e l f to be an i l l u s i o n . 

From the standpoint of ends, morality always implies 

purposeful human behaviour which gives r i s e to best poss ible 

resu l t* According to Gandhi i t i s morality upon which depends 

the rea l development of individual or the community. Morality 

advances freely for o the r s , creates harmony, peace and happiness^ 

According to Gandhi means always roust be within our reach* 

Ue can control means but not the'^goal. The basic importance in 

aiming the r ight goal f a l l s on morality or means, i . e . on deeds 
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uhich can be performed in p r a c t i c e . Ue may not be aware of 

the f ina l goal except as a formal idea* s t i l l in accordance 

with the border ualue theory of t ru th ue may hav/e a number 

of intermediary goals , r e l a t i v e t r u t h s . Consequently according 

to the best of our a b i l i t y ue esteem cer ta in achieved goals 

cor rec t and experis ices others as urong and thereby ue can 

solve our moral problems in r e l a t ion to these achievements. 

And i t i s impossible for us to separate ' ends ' and 'means' 

or morality and hence according to Gandhi they are interchangeable 

terms. 

According to Gandhi whether an action i s r igh t or urong, 

v iolent or non-violent can be studied both from the point of 

vieu of motives and consequences. To get sure good r e su l t s ue 

must take care of the p l u r a l i t y of means and ends. Hence, 

Gandhi opines t h a t se l f -ana lys i s and pur i f i ca t ion of one 's 

motives i s more cer tain uay to r ight action than the analysis 

of external aim. 

According to Gandhi a non-violent man must r e s t r a in a l l 

impulses. Non-violence is meant for the strong and not for the 

weak. He said - *V\y creed of non-violence i s extremely act ive 
85 fo rce , i t has no room for couerdice even weaknesses". To him 

violence i s the expression of inner sense of weakness. But a 
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t r u e l y non->\/iolent roan goes on observ ing i t even at the cost 

o f h i s l i f e . The capac i ty f o r s e l f - s a c r i f i c e develops f e a r ­

lessness i n the n o n - v i o l e n t i n d i v i d u a l . He sa id - ••The path 

of t r u t h i s tnarrou as i t i s s t r a i g h t even so t h a t of Ahiiiisa. 

I t i s l i k e ba lanc ing onese l f on the edge of the suord <•. 

One roust l e a r n the a r t of dy ing i n the t r a i n i n g of non -v i o l ence . 

I t i s t he a r t of d i s c o v e r i n g the cause o f f e a r . The n o n - v i o l e n t 

roan has to c u l t i v a t e the capac i ty f o r s e l f - s a c r i f i c e o f the 

h ighes t o rder t o roake f r e e from f e a r . 

Non-v io lence i s the p o s i t i v e s p i r i t o f t r e a t i n g a l l beings 

as one 's s e l f . A vo ta ry of non-v io lence grants roaxiinuro convenience 

t o o the rs even a t the maximum inconvenience to o n e - s e l f . Gandhi j i 

s a i d - • !4on-violence i s not the mechanical performance. I t i s the 

57 f i n e s t q u a l i t y of hea r t and comes by t r a i n i n g " . . I t requ i res 

d i f f i c u l t course of t r a i n i n g to a t t a i n t h i s mental s t a t e . His 

p r i n c i p l e of non-v io lence i s i n p r i n c i p l e te leo l ^og ica l even 

though i n p r a c t i c e the main s t ress i s upon p l u r a l i t y of man. 

According to Gandhi p e r f e c t s t a t e can be reached uhen body» 

mind and speech are i n complete harmony. To him u h i l e v i o l e n c e 

i s requ i red f o r p roduc t ion of ex te rna l t h ings^ non-v io lence i s 

the p r o t e c t i o n of the Atman. I t i s the h ighes t type, of renun­

c i a t i o n uh ich i m p l i e s complete freedom from the attachment of 
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earthly possessions as the meanest". A non-violent man as 

Gandhi said'**takes refuge in God, ought to hav/e a glimpse 

of Atman that transcends the body, and the moment one has 

a glimpse of the imperishable Atman one sheds the love of 
go 

per i shable body". 

But i n s p i t e of Gandhi's yearning for non-violence he 

holds that k i l l i n g may be necessary in cer ta in exceptional 

cases . For example the using of v io len t means to r e s t r i c t 

the a c t i v i t i e s of the drunkard. But these exceptional cases 

should not se t the ru le to encourage violence. 

To Gandhi non-violence i s the supreme ideal of l i f e . 

I t i s supreme because t ru th can not be at tained without non­

violence. He said - "Uhen you uiant to find t ru th as God, the 
' • ' • - - • • - • • • , - - • • . < • . . . • • ; . ^ , . . , ^ ; . , . . . . • . - . : , . : : : , 

only inev i t ab le means i s love, i . e . non-violence". Being a 
. ; i ,"i i r : i ; i - ;.. j : ;... .•: . I , . L . ,. . .., . . " ' ' : . ; , - - 1 : 

prac t i ca l i d e a l i s t he believed tha t non-violence prepares the 

way of l i f e to be followed equally at a l l times in the domain 

of economics, p o l i t i c s and day to day l i f e even. I t i s not meant 

f o r t h e r i s h i s alone^ but f o r ' t h e common people also* 

14 -•.;.. -Cdmiii eh ting"ioh-tGahd hi :• s con c'ept- of non?-v io l en ce R> R; ; 

Diwak'ar • srays-- -•^GandhiVre'ail.is^d ithat'the-.abs^trac:t:. form ;0;fv,' , -

Ahiinsa- uasi o$ ho>-u3e;; in: .th-e-- uiorid of tho.ught .andvroet aphysical 
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s p e c u l a t i o n s . I t i s as good as t h e . a b s t r a c t i dea of R e a l i t y . 

We have to deal u i t h l i f e as ue l i v e d to-day and as i t ought 

to be l i v e d f o r making an ins t rument a l l s ided e v o l u t i o n 

. . . . To Gandhi a l l l i f e uas one as u e l l as sound but at 

t he same t ime he could not l o s e s i g h t of va lues and the process 

o f e v o l u t i o n of l i f e i n h i s eyes, i t uas through Ahirasa t h a t 

humanity had r e a l i s e d the present l e v e l of c u l t u r e and 

c i v i l i s a t i o n and i t uas th rough Ahimsa alone man could n e g o t i a t e 

the next stages of h is p rogress . Ahimsa emerges as the fundamental 

c o n d i t i o n of human r e l a t i o n s h i p o .^ 

•r\ 
C i v i l i s a t i o n i s an e t h i c a l endeavour andS i t ' sJp rogress 

and the ex i s tence o f human race can be saved on ly by cont inued 

a f f i r m a t i o n and p r a c t i c e of e t h i c a l v i r t u e s such as revernence 

f o r l i f e i n a l l T i t ' a forms. Se l f - co r rec tedness i s the key of 

a l l t ha t i s h ighes t and f i n e s t i n our l i f e and thought . Mahatma 

Gandhi ^ v i s a g e d the progressivet^decay of humani ty , losses of 

a l l human v i r t u e s of spontaneous understanding and sympathy 

and the sapping of man*s s p i r i t u a l and moral freedom. Hence, he 

p u t much importance on Abimsa or non-v io lence as the v a l i d r u l e 

of conduct f o r c i v i l i s e d man and h is concept of non-vioTence uas 

r e v i t a l i s e d by h i s personal view of h i s t o r y . He u ro te - 'Vlan 

has been s t e a d i l y p rogress ing touards Ahimsa s ince the beg in ing 

of h i s t o r y , our remote ancestors uere c u n n i b a l s , next came a 
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stage utnen man took to agr icu l tu re ) se t t l ed doun to s table 

c iv i l i s ed l i f e a l l these are signs of arooressive 

Ahinisa and diminishing hirosa".^ Gandhij tha t 

a l l prophets of re l ig ion taught us Ahimsa ui th i t ' s a t t r i bu t e s 

of t ruth* harmonyt brotherhood and j u s t i c e . To Gandhi Ahimsa 

has been the raotiv/e force of history and the goal of history 

i s oneness of humanity. Hie said - i*I believe in the essent ia l 

unity of man and for that matter of a l l tha t l i v e s . . . , " His 

concept of h is tory i s not the gospel of passivism but progressive 

r e a l i s a t i o n of Non-violence in the af fa i rs of man in i t ' s 

f u l l e s t connotation of t r u t h , Jus t i ce and oneness of mankind 

destained to achieve the f u l l e s t r e a l i s a t i on on ear th . In the 

h i s t o r i c a l process he put much importance on the place and 

ual«Je o^ the ind iv idua l . To him individual uas of supreme 

importance. He believed man i s s up e r i o r t o system under which 

he, h i s working or l i v ing . He found no s ing le v i r t ue which 

aims at and s a t i s f i e d with the welfare of an individual alone 

but concerns the whole world. The i nd iv idua l ' s moral and 

s p i r i t u a l progress i s not only the meaning of his tory but also 

the motive force behind h i s t o r i c a l process both for the good 

and the bad. He had much f a i t h in human nature and never 

suspected i t . He opined - "If we know only how to s t r i k e the 

r i g h t chord in the human hear t , we can bring out the music . 
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of human unity**,™* According to Gandhi non-violence i s an 

universal p r inc ip l e and i t i s not a matter of p rac t i ce for 

indiv idual ) but for the humanity as a uhole* Me asserted 

t h a t equal freedom of a l l could be given only through non­

vio lence . He also believed that non-violence i s the penacea 

for uorld peace* The c red i t l i e s uith Gandhi in the fact that 

he succeeded in making the p r inc ip le of non-violence as the 

p r i n c i p l e of soc io -po l i t i c a l dynamics in which tolerance uorks 

as the inner force in bringing about a harmonious r e l a t ion 

betueen man and man. 
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CHAPTER UI 

DIVERSITY OF RELIGIONS 

f̂ .J. The propar^atudy of mankind i s man. This sttKiy of nian 

i s incomplete i f \ he iioes not include the study of rel igion for 

r e l ig ion has uide spread s ignif icance in the h i s tory of mankind* 

Religion always implies an in t e rp re t a t ion of the nature of 

r e a l i t y iny<rtv>ing in te rp re ta t ion of the meaning of the universe 

/value for human l i f e . Religion i ^ ajcoraplex 

\and as such i t i s r ea l ly d i f f i c u l t to explain hou 

.giOn or iginated from the e a r l i e s t period of human exis tence. 

Anthropologically ue may study re l ig ion in regard to 

Ihis tor ic or p r s - h i s t o r i c origin - hou re l ig ion f i r s t 

appears in time and p lace , hou man expresses his re l ig ious 

na ture f i r s t , what i s the most rudimentary form of rel igion 

from uhich a l l other re l ig ions may be said to be developed. 

Psychologically ue may study uhat i s the source of man's 

s p i r i t u a l nature not only at the begining but also everywhere 

and aluays, what are the constant factors in t h e i r inner l i f e 

of man uhich are in in terplay ui th the environment that generate 

the re l ig ions a t t i t u d e of man, uhat impulses or motives prompted 

man to apprehend the supernatural and to adjust his l i f e in i t . 
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These tuo se t s of questions are inseparable . They need the 

help of each o ther . The anthropologist needs to have an 

i n s igh t in to the psychology of the pr imi t ive mind before 

man can hope of reconstruct ing the re l ig ion of the pr imi t ive 

man. The task i s purely psychological for there are no records 

of the oldest form of r e l i g i ^ j v - s i ^ e r in writ ten documents or' 

trustworthy t r a d i t i o n s , yexcan not , ) therefore go back in 

h is tory to the beginings and make^a study of man in the process 

of becoming r e l ig ious for at the daun of h i s to ry man was already 

r e l i g i o u s . Our primary concern i s to discover the root of 

re l ig ion in man's inner na ture . Hence, to t r ace the origin of 

re l ig ion i s simply a gues uork. 

Anthropologically i t can be maintained that at a cer tain 

s tage of cu l tu re man everywhere a t t r ibu ted a kind of soul to the 

phenomenon of nature , Man projected his own experience in to the 

objects around him making conscigjJs,..jJse of t h e p r inc ip le of 

analogy. Religion arose as Ime animistic^vieu of the world. 

Religion arose owing to the atTarapt of man to es tabl ish 

r e l a t ionsh ip be twe^ him and some of the s p i r i t s aroi^d him 

and he t r i ed to p r o p i t i a t e the powerful s p i r i t s and to exercise 

the eai l ones. 
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I t may also be maintained that or igin of re l igion uas 

due to ancestral uorship* ancestors appearing in the form of 

ghost. Some kind of fear of the ghosts of the dead prevai ls 

ui ldly among savages and they offered sac r i f i ces to the s p i r i t 

of the ancestors* 

Ue may again bel ieve in Totemism as the most important 

form of r e l ig ion , A TotaniJLs—a-.apeciBs of animal or p lan t , a 

c lass of inanimate objects to uhich social group stands in an 

in t imate re la t ionsh ip uith the idea tha t these are the ancesestors 

of the clan. This tolem i s noĵ —exaetly-—God but a being and aro 

to be rsspected. This vietj( i s appealing tp those people uho 

be l ieve that re l ig ion i s uholly a s&ds^ phenomenon for they 

be l ieve that( a l l r e l ig ioos bel iefVlies in the idea of a mysterious 

impersonal force control l ing l i f e and t h i s sense of force i s 

derived from the authority of the society over the indiv idual . 

Modern anthropology bends more and more to find the origin 

of r e l ig ion in common u i th magic in pre-animis t ic stage uhere 

people by a sense of fear in the presence of indefinaole mysterious 

potjer or pouers, not regarded as personal . 

Psychologically, i t may be said that man isVrel igiona by 

nature because he has a r e l ig ious i n s t i n c t . Thus re l ig ion i s 
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something innate in na ture . One of the popular v/iaus of 

re l ig ion i s that the a t t r i b u t e s of re l ig ion i s simple 

elemental emotion i . e . fear . I t i s believed tha t emotion 

of fear does an important par t pa r t i cu la r ly in the lowest 

r e l i g i o n s . Ufe may also think that the sense of aue in the 

presence of mysterious potencies of the universe i s the 

most fundamental r e l ig ious emotion. But t h i s aue i s not to 

be ident i f ied u i th fear for fear i s only an ingredient of-

i t . In the developed stage emotion of fear i s absorbed in to 

p o s i t i v e emotions l i k e uonder, admiration, lov^_xeverenc8 

e t c . Hence, i t may be said tha t re l ig ion hadf i t ' s Jorigin in 

a sense of kinship u i th the Gods rather in fear of them as 

h o s t i l e beings. I t i s not the vague fear of unknown powers 

but with a loving reverence to unknown Gods who are kni t to 

the i r worshippers by strong bonds of k insh ip , tha t re l ig ion 

in the true sense of the term begins. In the higher re l ig ious 

fear i s sublimated by love in to an adoring reverence. This 

i s a favour i te doc t r ine of the Otd Testament, the fear of the 

Lord i s the begining of r e l ig ion , * 

Religiotai may have genesis in feel ing as the core of 

psychical l i f e . Religion i s the sou l ' s feel ing of immediate 

contact and fus|»ion with the i n f i n i t e . The feeling tha t puts 

fo r th a claim to govern re l ig ious experience i s mysticism. 
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A mystic des i res to contact with divine r e a l i t y through 

i n t u i t i o n and emotion of the hea r t . As feel ing i s purely 

p r i v a t e and does not account of i t s e l f , i t decl ines to 

ju s t i fy them r a t i o n a l l y . I t i s the reason tha t can get rid 

of re l ig ion from privacy of oneself and give public s t a tus 

and universal r igh t of way to del iverences . Religious feel ing 

must pass through the crucible of will and of the i n t e l l e c t . 

Feeling must be not only thought out» but l ived out. I t roust 

be t r ans la ted in to p rac t i ce . This impels us to believe tha t 

r e l ig ion i s a kind of a c t i v i t y , a type of behaviour for 

in t ense emotion na tura l ly i ssues in act ion. Religion as an 

inuard feel ing demands outuard expeession. I t i s a kind of 

behaviour control led by purpose. Mencet re l ig ion or ig ina tes 

in p rac t i ca l needs under the pressure of struggfBe for l i f e 

and grous u i th the grouth of these needs. The organisation 

of re l ig ious l i f e in outuard behaviour i s responsible for the 

establishment of the cu l t or i n s t i t u t i o n a l r e l i g i o n s . But 

r e l i g ious behaviour i s not confined to r i t u a l s alone. Religions 

services uere there from the very early times and with the 

development of re l igion became more e th ica l to include conduct 

beyond the range of cul t because such conduct uas regarded as 

ue l l -p leas ing to the higher pouers. Morality came to be placed 

more and more under the guardianship of r e l ig ion . Duty towards 
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God uidened to embrace the sphere of dai ly conduct, duty 

touards fe l lou men sanctioned by r e l ig ion . 

Can ue then t r e a t r e l ig ion as Belief ? I t i s seen 

tha t re l ig ion has i t ' s i n t e l l e c t u a l as ue l l as emotional and 

v o l i t i o n a l aspect . I t does not ind ica te tha t re l ig ion had 

v: i t ' s j o r i g i n in man's effort to seek i n t e l l e c t u a l solution of 

the problems of l i f e and rea l i ty ," Plan's conscious r e f l ec t i ve 

thought emerged in subsequent period and i t emerged as the 

instrument of the 'w i l l to l i v e ' than tha t of man's motiveless 

*u i l l to know". "But re l ig ion i s not a product of i n t e l l e c t u a l 

l e i s u r e , but of the grind of existence - a grind that ever 

seeks to transform i t s e l f in to freedom and yoy•'.^«/Co&>op1fly ' Co&>opi 

aptly remarked. Even in most elementary stages of re l ig ious 

l i f e some element of cognition or bel ief i s present . At t h i s 

s tage though thought uas in bondage to i n s t i n c t s t i l l some 

kind of judgement, some kind of bel ief for uhen an object i s 

taken as rea l i s qualif ied by the predicate of d iv in i ty . Uith 

the development of thought thought becomes free to soar on 

the Swings of c rea t ive imagination and th i s i s excuplified in 

mythology tha t ue find in most of the religiovte of the world. 

But the above motioned concepts as to the origin of 

r e l ig ion are not s a t i s f ac to ry . For example-, .Totemism which 
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i s the most important ancient form of re l ig ion i s also not 

adequate for there are l a rge pa r t s of the uorld wherein no 

t r a ce of tolsraism can be found. Psychologically if i t i s 

said that re l ig ion had i t ' s or igin ouing to the presence of 

r e l i g ions i n s t i n c t in man, tha t re l ig ion i s something innate 

in man then also ue find tha t re l igion i s a complex phenomenon 

and to a t t r i b u t e i t to r e l i g ious i n s t i n c t i s an act of over 

s impl i f i ca t ion , for re l ig ion i s a synthet ic organisation of 

elemental i n s t i n c t s and emotion of our being in the persu i t 

of an ideal Being* 

Divine Revealation i s also regarded as the possible 

reason for the origin of re l ig ion as ue find in Deuish, 

Christ ian and Wuhammedaq theologies . I t has taken the form 

of a bel ief in the^primoval Anonotheisra of the divine or igin 

from uhich polytheism i s a l a t e r re lapse . Against th i s i t may 

be said that as revealat ion i s primarily an act of God and 

hence, i t does not help us to understand hou i t uas conditioned 

by the nature of experience of man and hou i t uas psychologically 

mediated. 

Ue may also prone/to hold the vieu tha t re l ig ion finds 

i t*8 or igin in human reason. The fundamental t r u th s of re l ig ion 

can be es tabl ished uith the ce r t a in i t y of mathematical t ru ths 
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uh ich c o n s t i t u t e the n a t u r a l r e l i g i o n and i t i s the common 

element i n a l l the v/aried r e l i g i o n s of the u o r l d . The r e l i g i o n 

of reason i s n a t u r a l to man and hence knourj t o man from the 

beg in ing . But i t i s no t c o r r e c t t o giv/e much emphasis on reason 

as the o r i g i n a t i n g source of r e l i g i o n i g n o r i n g the emotional 

and i n t u i t i o n a l i l l u m i n a t i o n as f r u i t f u l source o f r e l i g i o u s 

i d e a s . 

From h i s t o r i c a l pe r spec t i ve r e l i g i o n i s an| emperical) 

e n t i t y uhich can be ponced h i s t o r i c a l l y and mapped gectgr^phical ly* 

I t i s a human phenomenon. Uarious h i^Wr i -eQl r e l i g i o n l i k e 

C h r i s t i a n i t y , Judaism, Tao iom, /^aros_ t^ i ^T is ra / Is lam e t c , are 

human c rea t i on uhose h i s t o r y i s a p a r t of h i s t o r y of human 

c u l t u r e . Re l i g ion i s a c lea r and bounded h i s t o r i c a l phenomenon 

anci i t ' s ) no t i on i s f a r from being un i ve rsa l and s e l f - e v i d e n t . 

Re l i g i ous l i f e of humanity i s a dynamic continuum u i t h i n uhich 

some major d is tu rbances uere t h e r e from t ime to t ime and as a 

r e s u l t se t up neu f i e l d s of f o r c e d i s p l a y i n g complex r e l a t i o n s h i p s 

of a t t r a c t i o n and r e p u l s i o n , a b s o r p t i o n , r e s i s t a n c e and r e i n ­

forcement . These major d i s tu rbances are the great c r e a t i v e 

r e l i g i o n s ) moments of human h i s t o r y from uh ich the var ious 

r e l i g i o n s t r a d i t i o n s sprang up. From t h e o l o g i c a l s tandpo in t 

these moments are seen as i n t e r s e c t i o n s of d i v i n e grace, d i v i n e 
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in i t i a t iv /e t divine t ru th ui th hsiman fai th* human response 

human enlightenment. They made heavy impact upon the stream 

of human l i f e ao as to affect the development of cul tures 

and the various r e l ig ions l i k e S h r i s t i a n i t y , Islam, Hinduism, 

Buddhism are among the resu l t ing h i s t o r i c a l cu l tura l phenomenon. 

For example, Chr i s t ian i ty developed through a complex in terac t ion 

between re l ig io6s and non-re l ig ioos f ac to r s , the ideas of 

Chr i s t i an i ty have been found within the i n t e l l e c t u a l frameuork 

supplied from Greek Philosophy and the Christ ian church was 

moulded as an i n s t i t u t i o n by the Roman empire^ it*sl systems 

of laws, the Catholic mind r e f l e c t s Latin/1*leditterian vend 

p ro tes tan t mind r e f l e c t s Germanic cu l tu re . Hence>^^^ere i s a 

connection betueen h i s t o r i c a l Chr is t ian i ty and continuing l i f e 

of humanity in the west and what i s t rue of Chr i s t i an i ty , in 

t h e i r own ways of a l l other re l ig ions of the world. To be prec ise , 

the d is t inguishable r e l i g i o - c u l t u r a l streams within human his tory 

are nothing but expressions of the d ivers i ty of human types , 

»r thought forms. The differences tha t we find 

letween Eastern and western mentali ty tha t are revealed in 

Chr i s t i an i ty d i f fe ren t conceptual and l i n g u i s t i c , s o c i a l , p o l i t i c a l 

and a r t i s t i c forms underlie the contras ts between Eastern and 

Liestem re l i g ion . As regards to the meaning and end of the 
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r e l i g i o n the development of r e l i g i o n f r o n k i t ' s y o r i g i n a l 

r e l i g i o u s ideas - be i t be i n s i g h t of Buddha or l i f e of 

C h r i s t e t c ; i n each case the development stands i n a 

ques t ionab le r e l a t i o n s h i p to t h a t o r i g i n a l i d e a . Re l ig ious 

as i n s t i t i o n s equipped u i t h t h e i r thaolpjgire-ai^doctr ines and 

t h e codes of behaviour t ha t form thef bounderiesi d i d not come 

about because the the r e l i g i o n s r e a l i t y requ i red th i sy but 

because such a development was a h i s t o r i c a l necess i ty i n the 

days of undeveloped communication between d i f f e r e n t c u l t u r a l 

groups. 

I n s tudy ing h i s t o r i c a l necess i ty of p l u r a l i t y of r e l i g i o n s 

i n the past ue must take i n t o account the broad course t h a t has 

been taken by the r e l i g i o u s l i f e of humanity. Man i s n a t u r a l l y 

r e l i g i o u s being express ing an i n n a t e tendency to exper ience the 

environment as being r e l i g i o u s l y and n a t u r a l l y s i g n i f i c a n t and 

to f e e l r equ i red to l i v e i n i t as such. This tendency i s 

u n i v e r s a l l y expressed i n the c u l t u r e of anc ient people and t h i s 

has been shown by them i n t h e i r b e l i e f i n sacred ob jec t s 

endowed w i t h menu, i n nummerable s p i r i t s needing to be c a r e f u l l y 

p r o p i t i a t e d . They apprehended d i v i n e r e a l i t y as quas i -an imal 

f o r c e s . I n subsequent per iod the ancient people combined together 

and formed Tr ibes and(^ ta r ted b e l i e v i n g GodsN These t r i b a l gods 

were then ranked i n h i e r c h i e s dominated. For example, i n t he 
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cniddle eas t , by great nat ional gods such as Sumerian I sh t a r , 

Anu of Thebes, the Greek zens and in India Dyas, Uarun e t c . 

These gods were t reated by them to be mart ial and cruel and 

sometimes required homan s a c r i f i c e s . All these prove tha t 

the s t a t e of humanities auareness of the divine at the begining 

of human h i s t o ry . This kind of re l ig ions may be regarded as 

na tu ra l re l igion uhich s ta r ted uith primal s p i r i t expressing 

fear in unknown forces of nature and subsequently that gave 

r i s e to regional d e i t i e s . This shows that pr ior to any special 

in t rus ion of divine revealat ion humanity had a re l ig ious l i f e . 

So some kind of re l ig ion existed ui th t h e very daun of human 

c i v i l i z a t i o n . But tha t re l ig ion has been undergoing changes 

adjusting u i th Aeu circumstances to su i t the needs of man ui th 

the onward march of time. Dr. Radhakrishnatn also observes -

Re l ig ion in everywhere a h i s t o r i c a l growth and a neu system 

has aluays to begin by adjusting and adopting what i t can 

from older systems. All great re l ig ions ind ica te features 

which thy have inher i ted from t h e i r c iv i l i s ed predecessory 

so the elements of the roots of re l ig ion were there as back 
2 

as we can t race the h is tory of mankind". 

A golden age of r e l i g ious c rea t iv i ty dawned af ter 1000 

B. C. £. In t h i s age a se r i e s of revealatory experiences occurred 
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in different pa r t s of the uorld and which helped a l o t in 

deepening and purifying people ' s conception of div/ine and 

that re l ig ious fa i th can only a t t r i b u t e to the divine r e a l i t y 

upon human s p i r i t . A^—tiie begining of t h i s period some of 

the great Hebre(ypropheticJindi\/iduals l i k e El i jah , Amos* 

Hosea jaremiah e tc . uere born, and they claimed that they 

had heared the word of the Lord claiming the i r obedience and 

demanding a neu lewel of righteousness and j u s t i c e in the 

l i f e of I s r e a l . The prophet zoroaster appeared in Pers ia , 

Greece and produced pythagorous, Socrates Plato e t c . In China 

the re uere confusius, and the authorors of the Taoist sc r ip tures 

in India formation of the Upanishads, the l i v e s of Goutama the 

Buddha, Wahavir, the founder of Dainism and around the end of 

t h i s period the u r i t t i ng .o f the Bhagauad Gita. Both Chr is t iani ty 

and Islam have the i r roots in the Hebrau re l ig ion of the Axial 

age. But during t h i s period the revealatory communication uas 

so l imited betueen ^ d i f ferent groups hunanity that these d i f fe ren t 

groups uere unknown to each o ther . And as a r e su l t a number of 

loca l r e l ig ious came into existence uith cer ta in local c iv i l i z a t i on 

Hence, divergent re l ig ions developed separately ui thin d i f fe ren t 

h i s t o r i c a l and cul tura l atmosphere. 

In addition to what has been said above in order to dig 

out the poss ible causes for the development of d i f ferent 
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re l ig ions of the world, i t i s essen t ia l to make d i s t inc t ion 

betueen human encounters u i th the divine r e a l i t y in various 

forms of r e l ig ions experiences and at the same time theor ies 

and doctr ines tha t uere developed by various re l ig ious thinkers 

to conceptualise the meaning of these encounters. These are 

the most important components of re l igion uhich are d i s t ingu ish­

able but not separable. Both of them continual ly react ing upon 

one another in a j o in t process of development, experiences 

giving the basis of our be l i e f s but these ult imately influence 

the forms taken by our experiences. The divergent r e l ig ions 

experience each of these began are various streams o 

at ^ d i f ferent point within human history and each having formed 

jun conceptual self-consciousness with a d i f ferent cu l tu ra l 

atmosphere. All the great re l ig ions of the uorld at the very 

exper ien t ia l roots are in contact with the same ult imate divine 

r e a l i t y and t h e i r d i f fer ing experiences of the divine r e a l i t y 

i n t e rac t ing over centuries with the d i f fe ren t thoughts, forms 

of d i f f e ren t cu l tu ra l atmosphere led to the growth of divergent 

re l ig ions of the world. 

To be p rec i se , there are th ree aspects which led to the 

growth of divergent re l ig ions of the world. They are (1) 

Differences in the modes of experiencing the divine r e a l i t y 

( I I ) differences of philosophical or theological theories 
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regarding the implicat ion of re l ig ious experiences and 

( i l l ) differences in the revealatory experience tha t unify 

a stream of general l i f e . 

The most important difference tha t ue find in various 

r e l i g i o n s of the world i s centr ing round the question -

whether the divine i s personel or non-personal, yhi le Judaism, 

Chr i s t i an i t y , Islam and t h e i s t i c Hinduism apprehend the ul t imate 

as personal goodness, u i l l and purpose under the di f ferent names 

l i k e jehueh, God, Allah e t c . Advaita \Jiidanta and Theravada 

Buddhism apprehend i t as non-personal. 

In regard to the differences of Philosophical and 

theological theory considering the r ea l i ty they are par t of 

the s t i l l developing his tory of human thought and they belong 

to the h i s t o r i c a l cu l tu ra l ly conditioned aspect of rel igion 

and i s subject to change. 

3 ( i t « s \ Each re l ig ion hasl i t * s jholy founder or sc r ip tu res or 

both, in uhich the divine r e a l i t y has been revealed - the 

Buddha, the Christ and the Bible, f*luhammad and the Quran e t c . 

wherever the Holy revealed, each claims an absolute response 

of f a i t h and worship which may be incompatible with a l i k e 

response of any other kind. 

file:///Jiidanta
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In the great re l ig ions of the uiorld a d i s t inc t ion i s 

recognised between the Real or ult imate or Divine in 

and Real conceptualised by human beings. The common assumption 

i s that Reality i s i n f i n i t e and hence beyond the grasp of 

human thought and language. The descr ibable and experienceable 

objects of uorship are not ul t imate but the ult imate in i t * s 

re la t ionsh ip to f i n i t e perc ievers . For example - I n Aduaifta 

vedanta Sankara's concept of Nirguna Brahman belong to the 

f i r s t category and Saguna Brahman belongs to the second. 

Similarly in chr i s t i an re l ig ion mystic Eckhard drew a p a r a l l e l 

d i s t i n c t i o n between the God Head (Deltas) and God (Deus). In 

Taoism the Tao Te Ching says - the Tao that can be expressed 

i s not the Eternal Tao. The Jewish Kabbalist mystics made a 

s imilar d i s t i nc t i on absolute Div/ine Reality beyond human 

d i s t i n c t i o n and divine experienced. The Muslim suff is also 

maintained t h a t the Real-appears to a s imilar concept to 

En-soph as the deep (abys) of God head underlying the self-

revealing Allah. In modern time paul T i l l i ch has expressed the 

view t h a t the God above the view of theism. If i t i s admitted 

tha t Real i s one and our human perceptions a r i p lural there 

i s every rSason to believe that the various streams of re l ig ions 

experience rgpresent diverse awareness of t he same transcendental 

Reali ty percieved in d i f ferent ways by various human menta l i t ies 
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forming and formed by d i f fe ren t cu l tu ra l h i s t o r i e s . In t h i s 

regard Iramanual Kant provided a philosophical frame uork 

uhere in such a hypothesis can be developed. Kant made a 

d i s t i n c t i o n between the world as i t i s an sinch i . e . 

Transcendental world and the world tha t appears to human 

consciousness, namely phenomenal world. Mis view can be 

in te rpre ted in such a way that the phenomenal world i s the 

neumeral world as humanely experienced. According to Kant 

the innumerable sense data are brought under human consciousness 

with the help of a system of r a t iona l concepts or categories 

in terms of which -ae are aware of our environment. I t indica tes 

tha t t he environment percieved by us i s a j o in t product of the 

world i t s e l f and se l ec t i ng , in t e rp re t ing and unifying ac t iv i ty 

of the perc iever . Though Kant was in teres ted in the psychological 

contr ibution to our awareness of the world yet h is basic 

p r i n c i p l e can be seen in tfye physiological l e v e l ^ A s for ins tance 

our sense organs can respono-only to a minute proportion of the 

fu l l range of soLnd and electro->magnative waves •> that are 

impinging upon us a l l the time. As a r e su l t when we experiaice 

the world i t represents human select ion from the innummerable 

complexity and richness of the world as i t i s an sinch. Now, 

if th i s broad Kantian d i s t i nc t ion between the »world-in-i tself• 

and the 'world as i t appears to us* in applied to the r e l a t ion 
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between the ul t imate r e a l i t y and our human auarenesa of 

r e a l i t y then ue may form the hypothesis tha t the Real ' i n 

s inch ' i s experienced by human beings in terms of tuo basic 

r e l i g ious concepts - ( i ) Concept of God, the Real concieved 

as personel which ue find in t h e i s t i c form of re l ig ion 

( i i ) The concept of the Absolute, the Real experienced as 

non-personel that ue find in non- the i s t i c r e l ig ion . Each of 

these basic concepts i s made more concrete (Schemata) as the 

range of pa r t i cu l a r images of God or pa r t i cu la r concepts of 

the Absolute. These images of God are found within the varied 

r e l ig ious h i s to r ies* 

In the previous paragraph though attempts has been 

made to discover the origin and development of h i s t o r i ca l 

r e l i g i o n s . But Hinduism i s not to be placed within the fold 

of h i s t o r i c a l r e l i g ion . One of the obvious reasons i s t ha t 

a l l the r e l ig ious derived the i r insp i ra t ion to the personel 

i n s i g h t s of t h e i r prophet founder. But Hinduism in i t * s pure 

form never leaned as strongly as other re l ig ious do on 

au thor i ty . I t i s not 'founded*' re l ig ion and i t does not centre 

round any h i s t o r i c a l events. Hinduism has cer ta in d i s t i n c t i v e 

c h a r a c t e r i s t i c s and i t always i n s i s t s on the inward l i f e of 

the s p i r i t . I t ' s very aim i s to know, possess and to be s p i r i t 

in the physical frame and to convert an obscure mentality in to 
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clear i l lumina t ion , to build peace and s e l f - e x i s t e n t 

freedom in the s t r e s s of emotional s a t i s f ac t i ons and 

sufferings* to discover and to r e a l i s e the l i f e div/ine in 

a body subject to sickness and death. The Hindu turn-back 

to the vedic period as the epoch of the i r founders'. The 

v/edast the uisdom i s the name for the highest s p i r i t u a l 

t r u t h to uhich human mind i s capable. The vedas are the 

uork of the r s i s . The t ru th of t he r s i s are not evolved as 
• • • • 

the r e s u l t of log ica l thinking or systematic philosophy; 

but they are the products of i n t u i t i o n , d r s t i or v is ion. 

They are not the authors of the t ru ths writ ten in the vedas 

as the sears uho are able to knou the eternal t ru ths by 

ra is ing the i r l i f e s p i r i t to that plan of the universal 

s p i r i t . The r s i s uere the pioneers reseachers in the realm 

of the s p i r i t uho sau more in the uorld than other f e l lous . 

The utterances are based not on impermanent vision but on 

a continous experience of res ident l i f e and pouer. 

In regard to the existence of diverse re l ig ions 

l/ivekananda opined ttiat—eii-r-eiigions are only d i f ferent 

expressions of tlpe Eternal Religionyand these expressions are 

ne i the r contradictb-ry—n'o^r antagonis t ic to each other . He said 

- " . . . , the t ru th that re l ig ions of the uorld are not contra­

dic tory or an tagonis t ic . They are but various phases of the 
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eternal r e l i g ion . That one eternal re l igion i s applied to 

the opinions of various rainds and various races . There 

never uas my re l ig ion or yours^ my nat ional re l ig ion or 

your nat ional r e l ig ion , there never existed many r e l i g ions , 

the re i s only one. One i n f i n i t e re l ig ion existed a l l through 

e t e rn i ty and u i l l ever exis t and t h i s re l ig ion i s expressing 

i t s e l f in various countries in various ways". All re l ig ions 

s t a r t i n g from the lowest fetishism to the highest form are 

nothing but so many attempts of the human soul to grasp or 

r e a l i s e the I n f i n i t e , Each re l ig ion i s determined by the 

conditions of i t ' s b i r th and associat ion and each of these 

a stage of progress . Each re l ig ion i s t rue and authentic in 

i t ' s oun uay. Hence, no man should change his re l ig ion for 

another. Ideal ly d i n i n g to one 's oun rel igion ane should 

absorb the best elements of other r e l i g i o n s . Religion, he 

s a i d , i s r e a l i s a t i o n . I t i s only at th i s s tage of transcendental 

Bxpsrience uhich i s uhat re l ig ion i s r ea l ly a l l about. To him 

Religion i s a t o t a l concept. All the re l ig ions of the world 

together cons t i t u t e one whole. To have re l ig ions consciousness 

of mankind not a s ingle re l ig ion should be l e f t out. He once 

said - •'Each re l ig ion as i t were takes up an par t of the great 

universal t r u th and spends i t ' s whole force in embodying out 
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typifying par t of the great t r u t h , i t i s therefore addi t ion, 
4 

not exclusion", Uivekananda also opined tha t to ass imila te 

the s p i r i t of other re l ig ions one must preserve his oun 

ind iv idua l i ty and in doing t h i s he needs proper understanding 

of the s p i r i t of his oun re l ig ion as uel l as tha t of 

for every rel igion has a behind i t a soul and that soul may 

d i f fe r from the soul of another. Every re l ig ion has the 

capacity to take i t ' s followers to supreme peace, perfection 

freedom. And hence he uas averse to prosely zat ion. He said -

••Do I uish that the chr i s t i an would become a Hindu ? God 

forbids . Do I wish that Hindu or Buddhist would become a 

ch r i s t i an ? God forbid The chr i s t i an i s not to become a Hindu 

. . , But each must ass imi la te the s p i r i t of others and yet 

preserve his ind iv idua l i ty and grow according to the law of 

Ogrouth** Vivekananda wanted tha t man "fnust make conscious 

ef for t to See the thread connecting a l l r e l i g i o n s , forming 

as i t were, a beautiful garland adoring the supreme Being who 

i s nei ther a Hindu, nor a chr i s t i an . . . . . . not belonging to 

any re l ig ion whatsoever. All belong to Him but He transcends 

a l l « . ^ 

Vivekananda believed - unity in d ive r s i ty i s the very 

plan of na ture . So there and will be d ivers i ty of re l ig ions 

contr ibut ing towards the understanding of the proper s p i r i t 
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of re l ig ion to l i f t human race from momentary meaningless 

provincialism to the s ignif icance of the e t e rna l , to 

transform the chaos and confusion of l i f e to that pure and 

immortal essence. 

According to Rahatma Gandhi also a l l great re l ig ions 

of the uorld though in cer ta in points are absolutely one. 

All r e l ig ions are one in regard to the i r fundamental p r inc ip le 

and i t i s man uho i s responsible for the d i f fe ren t re l ig ions 

of the uorld. I t i s the f a i l u r e of man to grasp the very 

s p i r i t of re l ig ion tha t has led to the appearances of many 

r e l i g i o n s . He said - •'Even as a t r e e has a s ing le trunk but 

many branches and leaves , so there i s one true and perfect 

r e l ig ion but i t becomes many as i t passes through human 
7 

medium**. To Gandhiji a l l r e l i g ions are God given and also 

necessary for the people to uhom these re l ig ions are revealed. 

He uas not in favour of r e l ig ions conversion. He only exhorted 

the people to r e a l i s e his oun re l ig ion t ruely and sincerely 

for every r e l ig ion has i t * s oun precious grains . He believed 

tha t the end of a l l r e l ig ions i s r e a l i s a t i o n of God in soul. 

This i s the universal r e a l i s i n g , r'lan must be conscious of the 

fac t that though the ideas and methods of various re l ig ions 

d i f fe r ye t , a l l re l ig ions coverage to the same cent re . Religions 
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are giv/en to mankind so as to acce le ra te a process o f 

r e a l i s a t i o n of dundamental u n i t y . 

R e a l i s i n g the very t r u e s p i r i t of r e l i g i o n . Both 

Uivekananda and Wahatma Gandhi opined t h a t the need of the 

p resen t day wor ld i s no t one r e l i g i o n on ea r th but mutual 

r espec t and t o l e r a n c e of the devotees of d i ve rgen t r e l i g i o n s . 

Clan should no t at tempt to r o o t out t r a d i t i o n , e f f e c t s of 

h o r i d i t y , c l i m a t i c and o the r surroundings uh ich are respons ib le 

f o r the appearance of d i ve rgen t r e l i g i o n s of t h e u o r l d . The 

c r y i n g need of t he hour i s the conversion i n the sense of s e l f -

p u r i f i c a t i o n and s e l f - r e a l i s a t i o n to ensure peacefu l co -ex is tence 

o f hunan race . Harmony and no t d i s s e n t i o n uas the motto of both 

Wivekananda and Clahatma Gandhi* 
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6.2 ROCK BOTTOM UNITY OF ALL RELIGIONS j 

R e l i g i o i y i s no t a make-be l ieve. I t i s a r e a l l i f e 

f o r c e and it/^A ^ery aim i s to bind together the hear t of 

a l l l i v i n g beings to each o ther and to God, To use the words 

of Vivekananda - "^of a l l f o rces t h a t have worked and are 

s t i l l working to mould the des t i ny o f the human race i none 

c e r t a i n l y i s more potent than t h a t the m a n i f e s t a t i o n of 

which we c a l l r e l i g i o n "*. He also remarked t h a t " the 

goa l of a l l r e l i g i o n s i s also the same i n essence. The u l t i m a t e 

goal of a l l mankind, the end of a l l r e l i g i o n s , i s but one -

reun ion w i th God or what amounts to the same w i t h the d i v i n i t y 

9 

which i s every man's t r u e n a t u r e " . There are so much s i m i l a r i ­

t i e s i n d i f f e r e n t r e l i g i o n s t h a t suggest the i dea t h a t the 

p a r t i c u l a r s of d i f f e r e n t r e l i g i o n s have been copied from one 

another. R e a l i s a t i o n of s e l f i n a l l as God i n a l l i s the 

p r i n c i p a l teach ing of a l l r e l i g i o n s . I t i s the b e l i e f i n a l l 

r e l i g i o n s t h a t se rv i ce to a l l l i v i n g beings i s the se r v i ce 

to God and t h i s i s the uay of a t t a i n i n g p e r f e c t i o n i n l i f e . 

A l l r e l i g i o n s be l i eve i n s u p e r - n a t u r a l Being, t ranscendenta l 

but no t i n d i f f e r e n t to His c rea tu res . A l l r e l i g i o n s also 

b e l i e v e t ha t t h i s supreme imposes i t ' s a l l pe rvad ing , a l l 

embracing u n i t y upon the count less m u l t i t u d e . Comparative 

s tudy of a l l major r e l i g i o n s of the wor ld shows tha t except 
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cer ta in differences in regard to non-essent ia ls or superf ic ia l 

elements, a l l religioj^s teach the same fundamental t ru th . All 

r e l i g ious prac t ices a^e the expressions of the inuard des i re 

for r e a l i s i n g the supreme. The founders of d i f fe ren t re l ig ions 

agree in holding tha t underlying differences there i s essent ia l 

uni ty . To use Wiv/ekananda*s yords - "Religion i s of the soul 

and finds expression through various na t ions , languages and 

customes. Hence, i t follows tha t the difference betueen the 

r e l ig ions of the uorld i s one of expression and not of 

substance, and the i r points of s imi la r i ty and m i t y are of the 

soul) are i n t r i n s i c , the language of the soul i s one in 

whatever peoples and under whatever circumstances i t manifests 

i t s e l f . The same sueet harmony i s vibrant there a lso , as i t 
10 i s on many and diverse instruments*". All r e l ig ions believe 

in one supreme s p i r i t as the source from which the world 

proceeds, by which i t i s sustained and ends. This ult imate 

r e a l i t y manifests i t s e l f and i t can be conciaved as various 

ways and i t suggests d i f ferent paths to perfect ion. In fac t , 

no founder of a re l ig ion does preach absolutely new t r u t h . 

That there i s no difference in regard to fundamental t ru th 

and d i f fe ren t prophets preach the same fundamental t ru th in 

Varied languages at d i f ferent times i s found in almost a l l 

r e l ig ions of the world. In the Bhagavad Gita the Lord Krishna 
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says to Arjuna - "̂ The roya l s a i n t s , t he k i n g s , t he ph i losophers 

of anc ien t days from one unto t h e o ther did pass t h i s uisdom 

from age to age, t h a t same e t e r n a l yoga, anc ien t v/ision. Here 

I d e c l a r e to t h i s day to s t r e n g t h e n they mind and h e a r t of 

11 l i f e ' s pe rpe tua l s t r i f e " . Buddha and 3aina speak r e s p e c t i v e l y 

of t h e pas t Suddhas and T i r t hanka ra s and they admit t h a t they 

have v i v i f i e d and codi f ied the same t r u t h s t augh t by them. In 

C h r i s t i a n i t y , C h r i s t says - "I am not t o des t roy the lau of 

12 
t h e p rophe t s but t o f u l f i l l them". S imi l a r ly in Islam Muhammad 
says - "This t h a t I nou t e l l i n g unto you, t he Holy Quaran i t 

13 '-*) i s to be found u i t h i n the anc i en t s ee r s t o o " , Kung-pen-Tu 

(confucious) dec la red - "I could hand on, I can not c r e a t e 

neu t h i n g s " . The Sufis dec la red t h a t - " j u s t i t i s l u s t r e of 

one Sun t h a t sh ines in t h e d i f f e r e n t sea uaves and bubb les , so 

i t i s one t r u t h t h a t i s expressed under the cover of d i f f e r e n t 

forms "• 

In a l l r e l i g i o n s ue f ind t h a t each r e l i g i o n appears to 

an*fethical i d e a l . Hinduism, Buddhism and Dainisra, a l l of them 

adv i se t h e i r fo l lowers to be auare of the ope ra t ion of t h e 

i n e x p l i c a b l e moral Lau of Karma and t o follow t h e path of 

ri^gheousness and uisdom to get r i d of bondage. The path t h a t 

Buddha taught c a t e g o r i c a l l y i s knoun as 'Majjhima P r a t i p a d a * , 
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i . e . the cniddle path. Confuciaisro primarily teaches -^'Commit 

no excess, do nothing in ju r ious , there are feu uho u i l l not 

then take you for the i r pa t t e rn . The u i l l should not be 

gra t i f i ed to the f u l l ; pleasures should not be carried to 

excess" . The Bhagavad Gita also teaches - "He uho avoids 

extremes in food and f a s t , on sleep and waking and in work 
16 

and play. He uinnath yoga had once peace and yoy". Taoism 

also teaches fiv/e moral p r inc ip les and puts much importance 

as moderation. "Continuing to f i l l pa i l af ter i t i s f u l l , the 

uater u i l l be wasted . . . . He iho possesses moderation i s 

l a s t i n g and enduring. Too much i s aluays a curse , most of a l l 
17 

in wealth". Shintoism teaches i t ' s followers certain moral offences for i t leads tq,_ttie d ispleasure of God, Zoroastrianisra 

i s e th ica l and i t asks\ i t ' s j f o l l o u e r s to follow three p r i n c i p l e s -
18 "Think God, speak God and do good". I t teaches 'Ahura Mazda 

{the pr inc ip le of l i g h t , j u s t i c e and good) in order to reap the 

benef i t of righteousness Chr i s t i an i ty , uhich i s primarily a 

re l ig ion of love , preaches to follow the Golden path and to 

e s t ab l i sh the kingdom of God on earth following the path of 

r ighteousness . The Bible says - "Be not r ighteous over much, 

ne i ther make thyself over-wise, not over-wicked, nei ther thou 
19 be too foo l i sh" . Islam also asks i t s followers to develop 

a calm res ignat ion to the Almighty God for guidence of the 

r igh t path and to form one Brotherhood, I t asks to perform 
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'*only those acts are good and safe to do the golden mean 
20 uhich studyingly persuie". Sikhism asks to have simple 

f a i t h in God and to have plain l i v ing with high moral s p i r i t . 

All re l ig ious believe - •'Every question has ibuo inevi tab le 

s i d e s . Uisdom consis ts in reconcil ing the tuo , by jus t 

compromise between them in accord ui th requirements time-
21 

place circumstance". 

I t iSf however, to be noted tha t the e th ica l ideas to 

be persued by the followers are not i n d i v i d u a l i s t i c but social 

in outlook. I t i s the p r inc ip le of a l l the re l ig ions of the 

world. In Hinduism th i s universal outlook has been found since 

the period of Rg, veda, "United be the thought of a l l tha t may 
22 happen to agree". I t i s concept of universal salvat ion i s a 

testimony to t h i s . Bhagaban Das points out tha t - "al l these 

r e l i g i o n s aiw at binding together a new again the hear ts of 
23 

a l l to each other and back again to God". Daina's conception 

of Ahimsa i s nothing but another nane for universal love. 

Zoroastrains believe that - "the souls of the fa i thful of both 

sexes in the Aryan countries - in a l l countr ies a l l these do 
24 we venerate". Islam and Chr i s t i an i ty teach the brotherhood 

of man under the common f a i t h in God. In f ac t , a l l r e l ig ious 

teach us to r i s e above se l f i shness and to develop a s p i r i t of 

universal love* 
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Every re l ig ion advises i t ' s fo l louers to make attempts 

for reaching forward to something super-natural which transcends 

the physical world. Every re l ig ion believes in some s tab le 

character of inner persona l i ty , called the soul . And t h i s soul 

i s believed to be kinship with the s p i r i t . Thus soul has destiny 

of i t * s own even after death. I t may be absorbed in the Supreme 

sOul or continue in ever las t ing communion with Him. The supreme 

s p i r i t dsaells hidden in the hear t s of a l l and make possible for 

man to understand and help each other in the d i f f i c u l t i e s of 

l i f e . I t i s the one soul force of whatever unity i s there i s 

in a l l human thought. The r e a l i s a t i o n of soul alone as e ternal ly 

present in oneself and in a l l selves brings deathless happiness 

and peace. The suffering to which the soul i s subject and at 

the same time show that the p o s s i b i l i t y of l i be ra t ion or 

sa lva t ion . All r e l ig ions give importance to suffering and 

proolem of escape from them and suggest means of overcoming 

the suffer ing, 

Hinduism looks upon l i be ra t i on as the highest goal of 

l i f e . For Hinduism l ibe ra t ion ultimately means the union with 

God or God r e a l i s a t i o n . The upanishads declare - "The one God 

i s hidden in a l l l iv ing beings, the l i v ing witness binding a l l 

h e a r t s . The wise who seek them and find them in themselves, to 
25 

them one e l se , i s eternal joy". 
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.The idea of salv/ation i s bound up with Christian 

conception of God. I t regards •'the s p i r i t of man as candle 

of Lord and uhich i s to be l i t up ui th divine flame* "and 

advises i t * s followers* Be ye perfect even as your heavenly 

fa ther i s perfect*. Islamic re l igion also declares -"Every 

child i s born in Islam, i t i s their , parents uho make them 
27 

jeu or ch r i s t i an" . 

According to Uivekananda various expressions of re l ig ion 

have only one common c ^ i t r a l point and that i s preaching of 

freedom and to find the uay out of th i s uorld. These re l ig ions 

never came in to existence to reconci le the world and rel igion 

but to cut the gardian knot, to es tab l i sh re l ig ion in i t ' s own 

i d e a l , and not to compromise u i th the uorld. This i s what each 

and every re l ig ion preaches. He also believed tha t a l l the 

r e l i g ions of the uorld help the i r respect ive followers in 

gradual development towards the rea l i sa t ion of t r u t h . He said -

"Holy, perfect and pure men are seen in a l l creeds, there fore , 

they a l l lead to the same t ru th for how can nector be the 

outcome of poison". He compared Chr is t iani ty and Islam to the 

d u a l i s t branch of Hinduism, Uedanta contains in i t a l l the 

re l ig ions of the world. By Uedanta he meant universal oneness 

of humanity and not in sector ian sense. He said - ^All of 

re l ig ion i s contained in the'Vedanta, There are three stages 
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of vedanta Philosophy, the Dvaita, Ui s i s t a-ad wait a and Advaita. 

One comes af ter another. These are the three stages of s p i r i t u a l 

growth in man. Each i s necessary . . . . vedanta applied to the 

various ethnic custom and creeds of India i s Hinduism. The 

f i r s t s tage i . e . Dvaita applied to the ideas of the ethnic 

groups of Europe, i s Chr i s t i an i ty , as applied to Semitic groups, 

fquhammedanism, and the Advaita as applied in i t ' s yoga perception 

form i s Buddhism e t c . " 

Religion, to l/ivekananda i s not a mere dogma or body of 

b e l i e f s . He urged upon the fol louers of various re l ig ions to 

make i t a l iv ing thing so tha t society i s benef i t ted . Religion 

should help in the development of humanitarian values . He said -

" I t i s man making re l ig ion that ue want. I t ^ i s man-making 
29 

theor ies that ue uant". To Vivekananda the goal of al l ' r e l ig io 

i s Divine awareness - Arising and awakening to the individual 

i n s e n s i t i v i t y and callousness to our d i v i n i t y , to the in jus t i ce s 

nearly a l l round, to the sad and sickness of the world. 

Amidst the var ie ty of r e l i g ions , Uivekananda found the 

universal element in God concieved as a generalised en t i t y . 

He said "I t i s through th i s generalised en t i ty that I see you 

as a man or a woman. So i t i s with t h i s universal re l ig ion which 

ruftis through a l l the various r e l ig ions of the'world in the form 

of God, i t must and does ex is t through e t en i ty . I am the thread 

ns 
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t h a t runs through al l these pear ls and each pearl i s a 
3 0 (•») 

re l ig ion or even a sect t h e r e o f . This God may be concieued 

as personal omnipotent or i t may be described as the universal 

exis tence or the ult imate r e a l i t y of the universe. 

To Vivekananda a l l r e l ig ions of the uorld preaches 

oneness of God and a p rac t i ca l application of the t ru th of 

the brotherhood of man. All r e l ig ions of the world have inspired 

deep s p i r i t u a l attainment among sa in t s and prophets uho had 

never taught the re l ig ion to divide the masses, break so l i de r i t y 

and unity mankind, Warious rel igiows a l t a r s l i k e masque,church 

temple e tc , are the centres of worship for unifying our i n v i s i b l e 

s p i r i t u a l l i n k s . 

Similar to l/ivekananda fOaJTatroa Gandhi also opined tha t 

be l ief in one God i s^ the corner stone of a l l r e l i g i o n s . In 
r 

theory there i s one God no doubt, but thereby ue can not expect 

t h a t there wil l be one re l ig ion on ear th . Because no tuo persons 

have the iden t ica l conception of God. As a r e su l t there will 

and always be d i f ferent re l ig ions answering to d i f ferent tempa-

raments and cl imatic condit ions. S t i l l the teachings of re l ig ions 

are the same. No rel igion can stand on i n j u s t i c e , untruth or 

v iolence. He said - ••Religions l i k e nations are being weighed 

in the balance. That re l igion and that nation wi l l be blotted 
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out of the face of the earth uhich pins i t ' s f a i th in 
31 i n j u s t i c e , untruth or uiolence". According to hiro the 

centra l teachings of a l l re l ig ions can be rea l i sed only 

•*,.. . if only ue could a l l of us read the sc r ip tu res of the 

d i f f e ren t f a i ths from that standpoint of the fol louers of 

those f a i t h s , ue should find tha t there uere at the bottom 
32 a l l one and uere helpful to one another**. From a l l these i t 

i s clear tha t by rel igion Gandhiji did not mean formal re l ig ion 

or custoroery re l ig ion but the re l ig ion uhich under l i e s a l l 

r e l i g i o n s uhich brings us to face ui th the Maker, To Gandhiji 

at bottom a l l r e l ig ions preach the same maxim - s t ruggle to 

r e a l i s e the t r u t h . Refering to divergent r e l ig ions exis t ing NB 

said - " . . . . . Each one of them, in my judgement embodies a 

common motivating force, the des i re to up l i f t man's l i f e and 

give i t a purpose^. Prophets of various re l ig ions are not 

the exclusive property of any r e l i g ion , they belong to all» 

He said - ". . . Desus has the s igni f icance and the transcendency 

to uhich I have alluded, I bel ieve that He belongs not solely to 

Chr i s t i an i t y , but to the en t i r e uorld, to a l l races and people -

i t matters l i t t l e under uhich f l ag , name or doctr ine they may 

uork, profess a f a i th or uorship a God inher i ted from the i r 

ancestors" . To Gandhi a l l r e l ig ions preach the same gospel 

of peace and universal brotherhood. He said - "I do regard 
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Is lam to be a r e l i g i o n of peace i n the same sense as C h r i s t i a n i t y , 

Buddhism and Hinduism are. No doubt there are d i f f e rences i n 

35 degrees but t h e ob jec t of these r e l i g i o n s i s peace". Gandh i j i 

op ined t h a t f r i e n d l y study of the uor id r e l i g i o n s i s a sacred 

du t y . Ue should hav/e the r i chness of va r i ous t r a d i t i o n s f o r 

ue are the h e i r s of the h e r i t a g e of the uhole humanity and no t 

s imply of our n a t i o n or r e l i g i o n . The founders of a l l r e l i g i o n s 

l i k e 3esus, I s i a h , Zoroaster and Buddha e t c . concieued and 

u t t e red the same t r u t h . There i s only one div/ ine l i g h t , and 

eliery roan i n h i s measure i s en l igh tened by the same God y e t , 

each has the on ly a feu rays of t h a t l i g h t which needs a l l the 

wisdom of a l l human t r a d i t i o n s as mani fes t the e n t i r e compass 

of i t * s spectrum. 

From the above d i scuss ion i t f o l l o w s t ha t the neu 

• US) are on ly Re-proclamat ions of t he same e s s e n t i a l 

truth^s i n d i f f e r e n t languages, neu forms a mids t neu s e t t i n g s 

and neu cond i t i ons of l i f e . They are neu " i n the sense t h a t 

a f t e r each rec l a im ing reform h is f o l l o w e r s have g radua l l y b u i l t 

up neu f a i t h s , new r i t e s , ceremonies, forms around the core 
•7 g 

teach ing i n consequence of new cond i t i ons of t i m e " . 
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CHAPTER \lll 

RELIGIOUS TOLERANCE ; 'i/IUEKANDA AND GANDHI 

:,y.^ THE NEED FOR RELIGIOUS TOLERANCE ; 

I 
7.1 The p r e s e n t system o f modern l i f e i n d i c a t e s t h a t t h e 

p r e s e n t i s a t r a n s i t i o n , t i m e . The most s t r i k i n g f e a t u r e s o f 

o ur modern age are t h e s l o u d i s s o l u t i o n o f t r a d i t i o n a l norms 

o f s o c i a l cus toms , c o n f u s i o n i n r ega rd to s o c i a l e t h i c s , t h e 

- a p p l i c a t i o n o f t h e methods of s c i e n c e t o t h e f a c t s o f r e l i g i o n 

and a l l t h e s e t o g e t h e r hawe g i ven r i s e t o i n s e t t l e m e n t o f 

r e l i g i o u s b e l i e f s . L i h i l e a h a n d f u l o f p e o p l e are i n sampathy 

u i t h t h e t r a d i t i o n a l c o n v / i f i t i o n s , b e l i e f s i n p e r s o n a l God, 

•pe rsona l i m m o r a l i t y e t c , i n ano the r s i d e some educated men 

a r e a l so b i d d i n g good-bye to t hose r e l i g i o u s b e l i e f s . Peop le 

uho c l a imed t o have seen t h e v i s i o n o f God o r heared v o i c e s 

f r o m heaven are rega rded nou as h i g h l y s u g g e s t i b l e f o l k o f ; 

d i s o r d e d b r a i n s and i n t e m p e r a t e i m a g i n a t i v e . To be p r e c i s e 

i t i s an age where p e o p l e seek p o s i t i v e p r o o f and t a n g i b l e 

e v i d e n c e f o r t r a d i t i o n a l a rgumen ts . 

The t remendous ach ievement o f s c i e n c e by m a s t e r i n g ove r 

t h e n a t u r a l sou rces has i n t o x i c a t e d ths^ mQd_ern l i f e u i t h a sense 

o f m a t e r i a l success and i n t e l l e c t u a l ( c o n c i e t . I A w ide spread 

t e n d e n c y has a l r e a d y i n o p e r a t i o n to accoun t f o r t h e scheme o f 

t h e u n i v e r s e u i t h o u t any r e f e r e n c e to r e g i o n of t r a n s c e n d e n t . 



313 

The uorld i s regarded as a vast mechanism uherja-^iatural forces 

automatically bring about changes, Bertr arid Russel a^p/his essay 

•T.r e'e man's Uorship" describes the r eligiorNe-^—flfechanical 

s c i e n t i s t s thus - '^life i s an incident in the cooling of the 

Solar system. Wan comes in to being in the midst of unconscious 

forces uhich u i l l eventually destroy them. Humanity on earth as 

inevi tably bo t t l e s as a d rugh i l l . The cosmic fa te of a l l values 

i s to per ish without force. The end of i t a l l i s darkness, 
•J 

death". As a r e su l t the mechanical s c i e n t i s t s instead of 

r e s t r i c t i n g i t ' s a c t i v i t i e s to natural sciences', i t i s gaining 

upperhand in almost a l l the diverse d i sc ip l ines of l i f e even to 

philosophy and r e l i g ion . "The application of the s c i e n t i f i c 

method to the f ie ld of re l igion s t r i ke s at the very roo t , 

meaning and s ignif icance of r e l ig ion . The commitment of science 

to the emperical uorld precludes i t from accepting any t r ans -

emperical r ea l i t y of t ru th . The s c i e n t i f i c conception of space-
2 

time uorld leaves no scope for any t rans emperical r e a l i t y " . 

Human values pa r t i cu la r ly s p i r i t u a l and moral are constantly 

being thrown into the dustbin. To them uhat can be explained 

in terms of s c i e n t i f i c method of nature i s nei ther acceptable 

to science nor in philosophy and r e l ig ion . Being influenced 

by s c i e n t i f i c laws of nature many thinkers pa r t i cu la r ly in the 

west t ry ing to i n t e r p r e t Chr i s t i an i ty detaching i t from a l l 
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r e fe rence to supe r -na tu ra l p r i n c i p l e s and seeks to e s t a b l i s h 

r e l i g i o n on, pure ly s c i e n t i f i c p o s i t i v / i s t i c grounds. Hervey 

Cox i n h i s book "The Secular C i t y " remarks t h a t ' ue no longer 

t h i n k i n terms of s u p e r - n a t u r a l * . Ev/en the idea of God uhich 

i s the f o c a l p o i n t of a l l r e l i g i o u s stands threatened by 

s c i e n t i f i c s c r u t i n y to be meaningless. Or. H i r o s i Motayama -

s t a r t e d an i n t e r n a t i o n a l assoc ia t i on fo r r e l i g i o n i n a 

s c i e n t i f i c manner. Dr. Freaud also t r ea ted God as a mental 

p roduct to pac i f y man's r e s t l e s s n e s s , Luduig Foerbuck claimed 

r e l i Q i o n to a bye-product of human i n s t i n c t l o n g i n g f o r happinesso 

£ven Bertrand Russel remarked - God i s no th ing but a c h i l d i s h 

fancy or a bye-product of emot ional des i re to s a t i s f y the l ong ing 

f o r s e c u r i t y . The people who are anxious f o r r e l i g i o n conf ronted 

u i t h such a co ld v/ieu of r e l i g i o n s t a r t e d b u i l d i n g f o r themselves 

d i f f e r e n t uays of escape. In t h i s regard ue can mention Fundamen­

t a l i s t s uho ask us to shut eyes to the f a c t s of modern thought 

and enqu i r y . 

Durkheim and h is f o l l o u e r s f i n d i n merely a s o c i a l phenomena. 

According to them t r u t h i s a s o c i a l u t i l i t y . The hypothesis of 

God has va lue as i t helps mankind to an adjustment of our d e s i r e s . 

According to him - • 'Rel ig ion i s a pa r t of s o c i a l mechanism. I t 

has a s o c i a l purpose, a s o c i a l i n t e r e s t and a s o c i a l hope, Ue can 

use God though ue cannot knou him. Re l i g ion has l i t t l e to do u i t h 
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discovery of t r u th ; i t ' s chief aim i s the enhancement of l i f e . 

I t does not express the meaning of the universe or the deeper 

r e a l i t y of the h i s t o r i c a l process , but yet f u l f i l l s man's 

innermost and deepest uants , his highest hopes and asp i ra t ions" . 

They simply d i r e c t us to use re l ig ion as a means of social 

cu l tu re and soc ia l environment. 

There are certain lazy scept ics uho upheld that t ru th i s 

unat ta inable . They are ind i f fe ren t to re l ig ion and highest 

i n t e r e s t of l i f e . On cer tain circumstances they are prone to 

give God the benefi t of doubt. Again there are a feu people who 

repudiate any s p i r i t u a l r e a l i t y in the world and anyday anything 

might happen. To them the uorld i t s e l f i s changing in an unknown 

direct ion and not even God knows what will come in subsequent 

t ime. 

From what has been discussed above i t i s c rys ta l to us 

tha t during the present century rel igion has become the main of 

vehement attack from di f ferent corners. These tendencies have 

been prompted by the des i re for p o l i t i c a l advantage or r ac i a l 

prejudice or general ignorance. So i t has become a matter of 

grave concern for serious thinkers rea l ly des i re to save re l ig ion 

from i t ' s dangerous catas t rophe. Now the question i s - Do the 

r e l i g ious thinkers seek to r ehab i l a t e re l ig ion making compromise' 
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u i t h s c i e n t i f i c c r i t e r i a n ? Or u i l l they seek beyond sc ience 

w i t h a v i e u to secur ing r e l i g i o n i t ' s r i g h t f u l meaning and 

s i g n i f i c a n c e ? What k ind of r e l i g i o n do ue want then ? I s i t 

r e l i g i o n of l o v e and brotherhood f o r the u p l i f t m e n t of the 

e n t i r e human race or r e l i g i o n of pouer and hatred to al low the 

e n t i r e human race to meet i t ' s i n e v i t a b l e end ? Re l ig ion or no 

r e l i g i o n at a l l ? 

In answering these quest ions i t i s necessary to determine 

i f the re i s any dichotomy between science and r e l i g i o n or i s 

sc ience opposed to r e l i g i o n ? True ly speaking the dichotomy 

between sc ience and r e l i g i o n may be t raced back to the two 

dimensions of human na tu re . In i n t e l l e c t u a l p e r s u i t man makes 

an at tempt to d iscover the mystery of na tu re and i n do ing t h i s 

the l o g i c a l dimension of human nature predominates. Apart from 

t h i s human na tu re i s so c o n s t i t u t e d t h a t wh i l e man looks outward 

to see the e x t e r n a l na tu re - he also looks ' w i t h i n ' - i n t o h i s 

deeper s u b j e c t i v i t y . He also t r i e s to see more and more on some 

source of knowing which are n o n - i n t e l l e c t u a l or n o n - l o g i c a l . .Due 

to t h i s capac i ty man pro found ly nurses many a s p i r a t i o n s which 

can no t be expla ined by spa t i o - t empora l extension alone. I t i s 

a f a c t t h a t t he re are two dimensions of human na tu re - i n t e l l e c t u a l 

and a l o g i c a l or pe rsona l . Commenting on the r e l a t i o n between 
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sc ience and r e l i g i o n Dr. S. Radhakrishnan also observes -

" R i g h t l y understood science i s e s s e n t i a l l y spi^^ritual i n i t ' s 

temper and l e a d i n g s , ins tead of abo l i sh i ng the myster ies of 

the w o r l d , i t has deepened them". Re fe r r i ng to the theory 

o f evo lu t i on he also opines t h a t the hypothes is of evo lu t i on 

s u b s t i t u t e s f o r theory of development f o r t h a t c rea t i on But 

i n regard to the quest ion of u l t i m a t e causat ion t h i s evo lu t i on 

theory i s s i l e n t . S c i e n t i f i c t h e o r i e s or d i s c i p l i n e s are 

l i m i t e d to secondery causes. But such t h e o r i e s are sometlimes 

mistaken f o r metaphys ica l specu la t i ons . In h i s oun uords 

"uhen r i g h t l y i n t e r p r e t e d ue s h a l l see t h a t the d o c t r i n e of 

evo lu t i on i s not i n c o n s i s t e n t u i t h the h ighest i dea l i sm whatever 

be the va lue of the theory of evo lu t i on as a desc i p t i on of 

observed f a c t s , i t i s thorough ly u n s a t i s f a c t o r y as an i n t e r p r e t a t i o n 

of the u l t i m a t e na tu re of the un iverse . Evo lu t i on presupposes an 

i n t e r a c t i o n between the organism and the environment. Given the 

t u o , i t can no t account f o r t h e i r ac t ion and i n t e r a c t i o n , but 

the process of evo lu t i on can not c reate the- cond i t i ons fo r i t * s 

oun p o s s i b i l i t y . I t assumes something behind a l l e v o l u t i o n ' wh ich, 

i s no t the product of e v o l u t i o n , though i t ' s u l t i m a t e ground and 

d r i v i n g power. In t h i s of e v o l u t i o n t o be concieved as one or 

many b l i n d or pu rpos ive , immanent or t ranscendent ? The 

supreme r e a l i t y i s d i f f i c u l t to grasp and imposs ib le to d e f i n e . 
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We can see some of uhat God i s n o t , but not uhat God i s " . 

Hence, though i n the 17th and 18th cen tu r i es a r a t i o n a l 

ou t l ook s ta r tSd uork ing owing to the impact of sc ience , on the 

o therhand , as a reac t ion aga ins t t h i s the o ther aspect of human 

na tu re n o n - r a t i o n a l personel element gav/e r i s e t o e x i s t e n t i a l i s m 

or Sergsonian V i t a l i s m , Why a man r e s o r t t o t h i s personal or 

a l o g i c a l approach can nev/er be expla ined on l o g i c a l grounds. 

I t i s t h i s personal aspect of man uhich i s respons ib le f o r 

immense c r e a t i v i t y i n man uhich al lows human mind to mov/e 

unbounded by l o g i c a l c o n s t r a i n t s . This personal s e l f uhich 

decides much of our choice i s our ac t i ve f o r c e i n our l i f e 

u h i c h can not be dismissed on the p lea t h a t i t f a l l s ou t s i de 

t he realm of l o g i c a l and r a t i o n a l aspect. "Re l i g i on i s not an 

compartraentel a f f a i r uh ich concerns on ly some aspects of human 

l i f e . I t revea ls d i v e r s i t y uhich i s p e r p e t u a l l y mani fested i n 

a v a r i e t y of a t t i t u d e s and b e l i e f s human l i f e demands 

a l l round s a t i s f a c t i o n . This can be achieved by g i v i n g f a i r 

dea l to a l l elements i n human n a t u r e " . When a l l these aspects 

of human na tu re are taken i n t o cons ide ra t i on then i t prov ides 

j u s t i f i c a t i o n f o r r e l i g i o n . But ue f i n d i n case of c e r t a i n 

i n d i v i d u a l these two elements a l t e r n a t e l y asse r t s . Thomas 

A l t i z i e r , one of the advocates of American 'Death of God 

Movement' also asserted - "The contemporary C h r i s t i a n God 
7 

beyond the God of C h r i s t i a n " . 
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Hence, Religion i s a t o t a l response by the t o t a l being 

of man. Sc ien t i f i c methods give us only information about the 

fac t s of our l i f e . But u/hen ue r e l a t e those informations about 

the facts to ou6 l i f e , there i t becomes inadequate. Ue need 

something more i . e . uisdom. Informations acquired through 

s c i e n t i f i c methods are not i r r eve l en t to our l i f e but the i r 

proper usefulness depends upon appreciation and understanding 

of t h e i r purpose. The s p i r i t of science leads to the refinement 

of r e l ig ion . Religion i s not certain outdated dogmas, incred ib le 

supe r s t i t i ons e tc ; I t does not spoi l s implici ty of s p i r i t u a l 

l i f e . I n t e l l e c t u a l authori ty should be t reated ui th respect . 

Besides science requires us to adopt emperical data of 

perception and in t rospec t ion . All religiovis are rooted in 

experience. But re l ig ious phenomena are not mere c u r i s i t y , i t 

i s s p i r i t u a l adventure. Hence, p rac t i ca l ly there i s no dichotomy 

betueen science and r e l ig ion . Even some eminent s c i e n t i s t s l i k e 

Albert E i s te in , Eddington, 3,B, Haldane e t c ; stressed on the 

importance of s p i r i t u a l i t y . Prof. Sir Eddington says - "The 

universe begins to look more l i k e a great thought than a great 
q 

machine", Einstein also said - "I believe in God . . . uho repeals 

himself in the ordinary harmony of the universe . . . the basis of 

s c i e n t i f i c uork i s the conviction that the uorld i s an ordered 
9 and comprehensive en t i ty and not a thing of choice . . . . " . Dr. 

Radhakrishaan also observes - "The s p i r i t of science does not 
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suggest t h a t the u l t i m a t e beg in ing i s m a t t e r , ue may s p l i t 

t h e atom. The mind of man i s super io r to atom as witness to 

10 
the s p i r i t of man". 

But break ing the b a r r i e r betueen science and r e l i g i o n 

u i l l not help us i n b r i n g i n g about a mutual harmony among 

mankind. I f the wor ld i s to endure ue also need psycho log ica l 

u n i t y and s p i r i t u a l coherence. I f mankind i s t o save i t s e l f 

i t must also change i t ' s a t t i t u d e . A l l must put t h e i r heads 

together to f i n d out the best p o s s i b l e means f o r the s u r v i v a l 

and be t te rment of the e n t i r e human race. Hence, Or, A lbe r t 

S c h l e i e t z e r observes - "Western and Ind ian ph i losophers must 

not contend i n the s p i r i t t h a t aims at t he one p rov ing i t s e l f 

r i g h t i n oppos i t i on t o t he o t h e r . Both must be moving together 

touards a uay t h i n k i n g which s h a l l even tua l l y be shared i n 

11 
common by a l l mankind". 

Though s e l f - p e r f e c t i o n i s the u l t i m a t e aim of r e l i g i o n 

ye t so l ong as i t ' s aim f a i l s t o ' t a k e hold of soc ie t y as a 

u h o l e , the wor ld i s not sa fe f o r c i v i l i s a t i o n and humanity. 

The r e l i g i o n s persons must seek f o r d i v i n e f u l f i l m e n t not only 

i n heaven above but on ear th below. Each man should be s p i r i t u a l l y 

sound enough to become a f i t member of the kingdom of s p i r i t . To 
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make the world the ideal destiny of mankind, i t can not be 

reconciled with a g l ad i to r i a l theory of human l i f e , Wan should 

c u l t i v a t e the s p i r i t tha t on earth one family i s the rule of 

the r ighteousness . Every one should follow the noble idea as 

the rtahabharata says - "To you I declare t h i s holy mystery, 
12 

the re i s nothing nobler than humanity'^ Brotherhood of a l l 

men i r r e spec t ive of race and na t iona l i ty should be the ideal 

of man. The freuds and ag i ta t ions uhich sou seeds of hatred 

among d i f fe ren t nations should be eradicated c iv i l i za t ion 

based on i n j u s t i c e can not exis t for long, A rel igion uhich 

does not make socia l reform and in te rna t iona l j u s t i c e as the 

e s sen t i a l par t of i t ' s teaching can not appeal to the modern 

mind. Religion should not be taken as simply s t a t e of the 

ind iv idua l . I t i s the p rac t ice of divine ru le among man. One 

uho believes in God loves his fellouraen as he loves himself 

and seeks highest good of a l l by redemptive service and self-

s e c r i f i c e . One should put j u s t i c e above c i v i l i s a t i o n , t ru th 

above pa t r io t i sm. 

l/ivekananda also correct ly real ised that science and 

technology have brought man much closer to each other and has 

made man interdependent. He uas equally auare of the fact 

t h a t science and technology may bring d i sas te r to mankind if 

they are not properly used for human welfare. The root cause 
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t h a t br ings d i s a s t e r i s passions and bad temper. Hence, he 

emphasised t ime and again to p r a c t i s e l ove and ab jure ha te , 

r e s t r a i n t uayuardness of senses ana whims of the hear t . 

Se l f i shness of t he na t ions leads to c o n f l i c t s . Hence, the 

na r rou i n t e r e s t s of the na t i ons must be given up and a l l 

n a t i o n s should develop consciousness of t h e i r oun p e c u l i a r i t i e s 

and t o l e r a t i o n touards o t h e r s . Each na t i on must r e a l i s e i t i s 

i d e n t i t y u i t h humani ty, Mutual r e c o g n i t i o n of general i n t e r e s t 

and growth of a common sent iment alone can ensure establ ishment 

of wor ld u i i t y . He be l ieved i n the u l t i m a t e u n i t y of the whole 

mankind. But t h i s k ind of wor ld un i t y can no t be achieved by 

phys i ca l t r j i f i c a t i o n accomplished by sc ience . This phys i ca l 

u n i f i c a t i o n must be supplemented by s p i r i t u a l un i t y of mankind. 

And f o r b r i n g i n g t h i s s p i r i t u a l un i t y r e l i g i o n p lays an 

impo r tan t r o l e . To Wivekananda r e l i g i o n has remained and cont inues 

to be a po ten t f o r c e i n shappfeng the des t i ny of mankind. So i t 

i s the pr imary duty of the f o l l o w e r s belonging to va r ious 

r e l i g i o n s to r e a l i s e the t r u e s p i r i t of r e l i g i o n and to c u l t i v a t e 

t o l e r a t i o n r e a l i s i n g the f a c t t h a t a l l r e l i g i o n s are t r u e from 

t h e s tandpo in t of Purusar tha , Rea l i sa t i on of God i s t he pr imary 

purpose of a l l r e l i g i o n s . Every r e l i g i o n may have i t ' s own 

nomenclature and unique way of God r e a l i s a t i o n . The d i f f e r e n c e 

i s on ly i n language. Every r e l i g i o n has i t ' s goal of t ranscend ing 

the l i m i t s of senses and to con tac t t he Rea l i t y beyond. They are 
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a l l t r u e from the s tandpo in t of ' Ta t t ua * or metaphysical 

i d e a l f o r L i l t imate Rea l i t y i s one uh ich expresses i t s e l f 

i n va r i ous forms (or fo rmless) and i s known by var ious 

means. A l l r e l i g i o n s are also equal ly t r u e from the s tand­

p o i n t of •H i ta^ or we l fa re of the humanity as a whole. 

According to Viv/akananda most of the human t reged ies are due 

to peop le ' s d i s b e l i e f i n t h i s great t r u t h . P a t r i o t i s m and 

iov/e f o r one 's own r e l i g i o n and c u l t u r e are good but these 

nob le sent iments should not be d i r e c t e d against o thers to 

develop hat red fo r o thers to breed c o n f l i c t . False sense of 

s e p e r i o r i t y of a p a r t i c u l ar r e l i g i o n and c u l t u r e , narrow love 

f o r one's own coun t ry , b l i n d b i o g t r y about the g rea te r of one's 

r e l i g i o n b r i n g about great d i s a s t e r to humani ty l I t i s on ly i n 

ignorance and s e l f i s h b l indness to t r u t h t h a t bad people to 

s tand against o t h e r s . Vivekananda pointed out t h a t to avoid 

c o n f l i c t of any type people w i l l have to r e a l i s e t h a t t h e i r 

n a t i o n a l l i f e must c o n t r i b u t e to and co-operate w i t h the 

general we l f a re of mankind. People 's view must be based on 

t o l e r a t i o n and un i ve rsa l b ro therhood, l/ivakananda r e a l i s e d t h a t 

t he path t o the un i ve rsa l peace and good w i l l d e p ^ d upon t he 

r e a l i s a t i o n of the un i t y of e x i s t ^ c e and s o l i d a r i t y of mankind. 

He sa id - "One atom i n the un iverse can not move w i thou t d ragg ing 
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the uorld with i t " . l/ivekananda mightly observed tha t at 

the close of the 19th century the uorld uas standing at the 

cross-roads and yas unable to judge correct ly uhich path to 

fo l lou . He also found the scent of ammunition of uar which 

might r e s u l t in untold miserable catastrophe to en t i re human 

r ace . Hence, he made an act ive effort to outlau uar once for 

a l l and hence preached the gospel of universal brotherhood 

and s p i r i t u a l unity to abolish uar and to es tab l i sh peace in 

the uorld. 

l/ivekananda uas perfect ly correct in assessing the 

s i tua t ion prevai l ing at that time both in the East and the 

yes t . The social l i f e in the uest uas l i k e a peal of laughter 

ending in a sob, while in India , i t uas a sad and melancholy 

on the surface but underlying i t colousness and merriment* 

He uanted both in the West and the East to uork hand in hand 

for the good of the uorld without destroying p e c u l i a r i t i e s of 

t h e i r oun. He uanted to make future to be shaped by proper 

fusion of two idea ls - Materialism of the Uest and sp i r i tua l i sm 

of the East, He wanted to remove t h e ' d i s t i n c t i d n between the 

East and the West and to make one humanity. In order to accomplish 

t h i s he brought to the world the essence of unity of universal 

r e l ig ion wherein the" chr i s t i an i s not to become a Hindu, or a 

Buddhist to become Chris t ian. But each must ass imila te the 
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s p i r i t of others preserving his oun ind iv idua l i ty and good 

in accordance ui th the lau of growth. He developed a re l ig ions 

theory of nationalism which uas prelude to in terna t ional i sm. 

He wanted that each nation should make act ive effor t to become 

perfect t i . e . to be one ui th Srahman, He advocated s p i r i t u a l 

in te rna t iona l i sm, an expression of s p i r i t u a l unity of mankind. 

He believed i t i s not the mater ial prosperi ty but s p i r i t u a l 

awareness that generates rea l peace and happiness, love and 

unity in the world, 

l/ivekananda said tha t re l ig ion or cu l tu ra l d ivers i ty 

and variety of individual temperaments are so much tha t no 

s ing le re l ig ion can sa t i s fy the s p i r i t u a l and cul tura l needs 

of a l l people of the world,. All r e l ig ions are nothing but 

d i f f e ren t expressions of universal Religion, This Universal 

Religion i s the sum to ta l of a l l r e l ig ions and not a s ing le 

r e l i g i o n . I t i s the co-existence in a s p i r i t of give and take. 

He said - ' "Universal Religion alKjat which the philosophers 

have dreamt in every country already e x i s t s . I t i s here. As 

the universal brotherhood of man i s already ex i s t ing , so also 

the universal re l igion only there are numoers of the persons 

who f a i l to see th i s and only upset i t by crying for new 

brotherhood**. He also said - "The reformation of the world 
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must s t a r t u i t h the re fo rmat ion of i n d i v i d u a l s of your oun, 

to begin u i t h what the modern u o r l d needs to-day i s more 

and more i n d i v i d u a l s uho are able to d e r i v e t h e i r substance^ 

d i r e c t l y from e te rna l t ranscendenta l Re l i g i on w i thou t 

remain ing bound u i t h i n the narrow p a r t i c u l a r r e l i g i o n t h a t 

15 
i s t h e i r 'own' because they were born i n t o i f , A proper^ 

unders tanding of the r e l a t i o n betueen the E te rna l Re l ig ion 

and i t ' s expression i s the c r y i n g need of the modern world© 

But owing t o c e r t a i n p o l i t i c a l reasons i n t o l e r a n c e , 

communal f e e l i n g have ex is ted i n the world and r e l i g i o u s 

s o c i a l and r a c i a l d i f f e r e n c e s have been brought out i n o rder 

t o expediate communal d i f f e r e n c e s th rea ten ing the very peacefu l 

and harmonious co -ex is tence of humanity. Hence, the f o l l o w e r s 

of var ious r e l i g i o n s should t r y to promote brotherhood among 

men of d i f f e r e n t r e l i g i o n s f a i t h s by sympathet ic a l t i t u d e and 

app rec ia t i on no t of the ex te rna l form of r e l i g i o n but of one 

ano the r ' s deepest s p i r i t u a l experiences and c o n v i c t i o n s . And 

i t i s on t h i s s p i r i t u a l i s m on which Uivekananda put much 

emphasis. He h imse l f embraced a l l paths of s p i r i t u a l progress 

and thus became the p e r s o n i f i c a t i o n of harmony of r e l i g i o n s . 

S im i la r to l/ivekananda Gandh i j i also opined t h a t man 

s i n g i n g the g lo ry of the s c i e n t i f i c and t echno log i ca l achievements, 
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has neg lec ted the inner s t a b i l i t y and has l o s t h i s s o u l . And 

consequent ly i t has resu l t ed i n c o l l e c t e d f e a r , f a n a t i c i s m , 

s u s c e p t i b i l i t y to crude and cunning a r t i f i c i a l i t y , Gandh i j i 

always t r i e d to asser t the supremacy of moral v/alues and 

s p i r i t u a l t r u t h s . And he d i d t h i s not by h i s arguments or 

sermons, but e s p e c i a l l y by h i s ex is tence and h i s acts i n f l e s h 

and b lood . He h imsel f sa id - »My l i f e i s my message'. He never 

turned a deaf ear t o the s o c i a l agonies of the age. Hence, he 

t r i e d hear t and s o u l to ensure equa l i t y of o p p o r t u n i t i e s f o r 

a l l by means of non -v i o l ence . He also sought to achieve the 

p o l i t i c a l and economic goal i n an e t h i c a l s e t t i n g w i th a 

r e l i g i o u s f a i t h . He wanted t h a t r e l i g i o n must be a c r e a t i v e 

f a i t h and must not be i n c o n s i s t e n t u i t h the s p i r i t of sc ience 

or reason. R e l i g i o n should s a t i s f y the demands of the i n t e l l e c t 

and the needs of humanity and should be the a c t i v e f o r c e f o r 

s o c i a l r e g e n e r a t i o n . I t creates t h e ' i d e a l of world un i t y 

p rov ided the s p i r i t of t r u e r e l i g i o n i s r e a l i s e d by human be ings . 

Clan should perc ieve the common good i n a l l and t o l e r a t e i n a 

p o s i t i v e sense the good i n o ther r e l i g i o n s . Genuine r e l i ^ n 

i s not opposed to r a t i o n a l i s m . Re l i g i on i s p r i m a r i l y s p i r i t u a l 

exper ience t h a t r e s u l t s i n personal s i g n i f i c a t i o n and i n the 

f e e l i n g of humanity. I t l i b e r a t e s human hear t from a l l so r t s 

of monstrous ca tas t rophe and develop i n man the capaci ty f o r 
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humani ty , c h a r i t y and t o l e r a n c e . He h i g h l i g h t e d the c e n t r a l 

essence of r e l i g i o n by d i s c l o s i n g the power bf lov/e and 

s u f f e r i n g f o r o t h e r s . According to him to be a sa tyag rah i 

he must c u l t i v a t e the s p i r i t of renunc ia t i on and s e c r i f i c e . 

yhat has brought r e l i g i o n i n t o a d i s r u p t e and made i t suspect 

i s the h y p o c r i t i c a l p ro fess ion of r e l i g i o n s f a i t h s and t h i s 

i s at complete var iance w i th l i f e . Our uords are not i n c o n f o r m i t y 

u j i th our deeds. A t r u e l y r e l i g i o u s man always develops the s p i r i t 

o f t o l e r a t i o n f o r d i ve rgen t r s l i g i o p s f a i t h s of the world and 

s e c r i f i c e h i s l i f e f o r the we l fa re of the human race r e a l i s i n g 

t h e owners of humanity. Thus Gandh i j i put muc^ emphasis on the 

s p i r i t u a l u n i t y of mankind only which can ensure peacefu l 

harmonious co -ex is tence of human race avo id ing r e l i g i o u s r i v a l r y 

among the f o l l o w e r s i f d i v e r s e r e l i g i o n s of the wor ld . To sum up 

i t may be sa id t h a t both Uivekananda and Mahatma Gandhi advocated 

human r e l i g i o n , the main o b j e c t of which i s t o be good and to do 

good. This must be the maxim of a l l human beings i r r e s p e c t i v e 

of any r e l i g i o n they may be and t h i s must be c a r e f u l l y engraved 

on the door way of the temple of hear t of a l l we l l -w i she rs * 

Un ive rsa l l ove accompanied by-mutual good w i l l and a c t i v e co­

ope ra t i on i s the aim of a l l r e l i g i o u s p r i n c i p l e s and phi losophy 

of r e l i g i o n . 
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7.2 ATTITUDE TO OTHER RELIGIONS - SUAni \/Hy£KANANDA 

AND nAHATPQA GANDHI t 

The r e l i g i o - p h i l o s o p h i c a l t r a d i t i o n o f I n d i a b e i n g 

s p i r i t u a l i s t i c i n n a t u r e , hence i t s e t s b e f o r e mankind t h a t 

t h e g o a l o f l i f e i s communion u i t h t h e Supreme, I t i s a l i f e 

o f r e a l i s a t i o n , an i n n e r i n t u i t i v e v i s i o n o f God, Th i s goa l 

can n o t be a t t a i n e d by mere l y i m p r o v i n g human conduc t and 

c h a r a c t e r , i t can o n l y be a t t a i n e d by t r a n s f o r m i n g human 

c o n s c i o u s n e s s . From t h e t i m e immemor ia l i t has been i n s i s t i n g 

t h a t man shou ld deve lop a s p i r i t o f comprehens ion u i t h a v i e u 

t o b r e a k i n g down a l l u n d e r s t a n d i n g on r e l i g i o n s m a t t e r s and 

b i n d a l l human be ings t o g e t h e r as v a r i e d e x p r e s s i o n s o f s i n g l e 

t r u t h , H indu ism i s such a r i c h and v a r i e d mass o f b e l i e f s and 

p r a c t i c e s t h a t ue can e a s i l y f i n d i n i t t h e neuc leons o f t h e 

b a s i c i d e a s o f o t h e r r e l i g i o n s . The s p i r i t o f a s s i m i l a t i v e 

g e n i u s o f t h e H indu mind i s t o welcome t h e b a s i c i d e a s o f 

o t h e r f a i t h s and t o a p p r e c i a t e them i n i t ' s own way. H indu ism 

has been d e v e l o p i n g a f e e l i n g w h i c h p e r m i t s equa l r i g h t t o 

o t h e r r e l i g i o u s f o l l o w e r s t o f o l l o w t h e i r r e s p e c t i v e r e l i g i o n s . 

T o l e r a n c e , sense o f s y n t h e s i s , u n i v e r s a l o u t l o o k e t c . a re t h e 

most o u t s t a n d i n g c h a r a c t e r i s t i c s o f H indu t r a d i t i o n s . And t h i s 

t r a d i t i o n o f H indu i sm has been p r a c t i s e d by a l l H i n d u f o l l o w e r s , 
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Suami Vivekananda and Wahatma Gandhi were being the torch 

bearer of th i s age-old t r ad i t i on of India t r ied to keep i t 

i n t a c t and t h i s becomes clear to us uhen ue come across with 

t h e i r teachings and a c t i v i t i e s . In th i s regard ue can quote 

the opinion of Doduell - "What pecul iar ly dist inguished India 

fro"! the rest of the uorld i s the strong survival of d i r ec t 

inher i t ance of the remote past**. 

By re l ig ion Uivekananda did not mean i t ' s external form, 

he meant in te rna l soul of every re l ig ion . He said - "Every 

r e l ig ion has a soul behind i t , and that soul may di f fer from 

the soul of another r e l i g ion . But they are not contradictory 

to each other . Each rel igion i s a par t of the great universal 

t ru th and spends i t ' s uhole force in embodying the part of 
17 

t h a t t ru th . I t i s , therefore , addi t ion, not exclusion". 

According to him the march of humanity i s from t ru th to t r u t h , 

not from error to t ru th . He said - "Vllan never progresses from 

e r ro r to t r u t h , but from t ru th to t ruth - from l e s s e r t ru th 
18 to higher t ru th - but never from error to t r u th " . All 

r e l i g i o n s are looking at t ruth from di f ferent stand points 

uhich may of course vary according to our b i r t h , education, 

surroi^ndings and so on. His idea uas tha t a l l r e l ig ions are 

d i f fe ren t forces in the economy of God, each re l ig ion i s working 

for the good of mankind. Universal re l ig ion for uhich philosophers 
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are looking for , i s already ex i s t s in every country l i k e , 

universal brotherhood. For him the heart of every form of 

re l ig ion i s sound - i t i s a throbbing beating every hea r t . 

Every re l ig ion has a great mission to f u l f i l l . Referring to 

Muhammedanism he said tha t Islam makes i t * s fol louers a l l 

equal. I t stands to preach to the u/orld the p rac t i ca l brothe]>-

hood of a l l belonging to the i r f a i t h . In Hinduism, he sa id , 

ue find one nat ional idea s p i r i t u a l i t y , Hinduism t r i e s to 

define the idea of the soul so that no earthly touch can 

destroy i t . Renunciation and s p i r i t u a l i t y OU.%B the great ideals 

of India i s s t i l l d i n i n g to these ideas . According to 

\yivekananda the central i d e a o f Chr i s t i an i ty i s to preach- ' 

•Watch and pray, for the kingdom of Heaven i s at hand'. - i t 

mean's that man should purify h is heart and; should be ready to 

tha t s p i r i t never d i e s . 

Suami l/ivekananda uas in favour of acceptance and not 

in exclusion in regard to re l ig ious f a i t h . He said - **Our 

uatch word then, u i l l be acceptance and not exclusion. The 

so-called to le ra t ion i s often .jalesphemy and he did not believe 

in i t . According to him to le ra t ion means - ^'that I think tha t 

you are urong and I am ju s t al louino to l i v e . Is i t not a 
19 

blesphemy to think tha t you and I are allowing others to l i v e ? 

file:///yivekananda
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So Suami \/i\/ekananda uas ready to accept a l l r e l ig ions of 

the past and hence he" said - "j uorship God ui th every one 

of them in whatever form they uorship Him, I shal l go to the 

mosque of the Muhammedan, I sha l l enter the chr i s t ian church 

and kneel before the c ruc i f ix , I shal l enter the Buddhistic 

temple, uhere I shal l take refuge to Buddha and in His lau . 

I sha l l go in to the forest and s i t down in meditation with 

the Hindu uho i s t rying to see the l i gh t which enlightens the 
20 

hea r t of everyone". He uas ready not only to accept a l l the 

ex is t ing re l ig ions and to keep his heart open to accept any 

re l ig ion that may come in to existence in future also. According 

to him the book of God never f in i shes , Revealation i s never 

ending. He said - "It i s a mervalous book - these s p i r i t u a l 

reveala t ions of the uorld. The Bible, the Vedas, the Koran 

and a i l other sacred books are but so many pages, and in i n f i n i t e 

number of pages remain yet to be unfolded, I uould leave my hear t 
21 open for a l l of them". l/ivekananda paid equal respect to a l l 

BCr̂ Oftlnn^ '̂.ralready appeared and yet to be appeared in any re l ig ion 

of the uorld. He said •=• "Salutat ions to a l l the prophets of the 

p a s t , to a l i great one's of the present and to a l l tha t are yet 
- 22 

to come in the future" , 

Vivekananda took del ight in mul t ip l i c i ty of re l ig ions 

and re l ig ious ideas . He sau l i f e in va r i a t i on . He regarded 
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d i f f e r e n c e as the f i r s t s ign of thought . And hence he sa id -

''I do no t uant to l i v e in a grave l i k e l and . I uant to be a 

man in a uorld of men v a r i a t i o n i s t h e sign of l i f e . . . . 

D i f f e rence i s the f i r s t s ign of thought I pray t h a t 

they ( s e c t s ) may mul t ip ly so t h a t at l a s t t h e r e u i l l be as 

.23 
many s e c t s as human beings . . . . " 

Viuekananda uas never t h e man to t r o u b l e with re l ig iouB 

m a t t e r s . He u t t e r ed the g rea t t r u t h - •*It i s well to be born 

i n t o a church, but i t i s t e r r i b l e to d ie t h e r e " . 

Being a love r of humanity Uivekananda uas n a t u r a l l y 

draun to the compassionate Buddha as a person than to Sankara. 

He descr ibed the Buddha as "^beyond compare t h e g r e a t e s t 

combination of h e a r t and bra in t h a t ever e x i s t e d , the g r e a t e s t 
25 soul power ever manifested*•. In s p i t e of c o n f l i c t t h a t ex i s t ed 

between Hinduism and Buddhism Uivekananda accepted t h e va lue of 

Buddhism in i t ' s oun r i g h t . He sa id - "The r e l a t i o n between 

Hinduism and what i s ca l l ed Buddhism i s merely the same 

as t h a t between Judaism and C h r i s t i a n i t y the Buddha came 

to preach no th ing new. He a lso l i k e j e sus came t o f u l f i l and 
26 n o t to d e s t r o y " . 

So according to Wivekananda when a man says - 'My prophet 

i s t h e 8nly t r u e prophet* - he i s no t c o r r e c t in saying so -

t r u e l y speaking he does no t know t h e t h r e e R's of r e l i g i o n . To 
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Uiuekananda re l ig ion i s nei ther ta lk nor theory nor i n t e l l e c t u a l 

consent, Vivekananda also says - "Religion i s the r ea l i s a t i on 

in the hear t of our hea r t s . I t i s touching God. I t i s fee l ing , 

r e a l i s i n g that I am a s p i r i t in re la t ion to the universal 
27 

s p i r i t and a l l i t ' s great manifestations'*. l/iv/ekananda holds 

the opinion tha t - <*Ther8 i s no one system, no rea l re l ig ion 

uhich does not hold the idea tha t the human soul i s 

e s sen t i a l ly pure and perfect . Whether expressed in language or 

mythology or allegory or philosophy. I t ' s rea l nature i s 
28 blessedness and power, not weakness or misery"*. The mission 

of l i f e of l/ivekananda uas to apply t h i s t ru th for the development 

of man's l i f e - physic'al, mental, aes the t ic and s p i r i t u a l . 

Apparently Wivekananda taught a pa r t i cu l a r re l ig ion called 

Hinduism, but rea l ly he delivered a message of universal t r u t h . 

He said - Religion i s ' t o the highest motive power and 

therefore ought to be studied from tha t s tandpoint . All narrow 

l imi ted f ight ing ideas of r e l i g ion have to go. All sect ideas 

and t r i b a l or nat ional ideas of rel igion must be given up. 

That each nation and t r i b e should i t s own pa r t i cu l a r God and 

think that everyone i s wrong i s a supers t i t ion tha t should belong 
29 

to the pas t . All such ideas must be abondoned", 

l/ivekananda was the personif icat ion of his messages. He 

spoke from his r ea l i za t ion of the oneness of a l l m u l t i p l i c i t y . 
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To him t h i s oneness i s the common ground of a l l metaphysical 

ideas of a l l r e l i g i o n s d o c t r i n e s , of a l l e t h i c a l p r i n c i p l e s , 

of a l l s c i e n t i f i c t r u t h s . This i s where anc ient and modern 

and also the East and the Uest meet. In h is v/ieu there should 

be one humanity, n e i t h e r eastern nor western . 

The miss ion of l/iv/ekananda uas t he r e c o n s t r u c t i o n of 

humanity on a s p i r i t u a l founda t ion which cons is ts of un i ve rsa l 

t r u t h s t h a t u n d e r l i e not only i n a l l r e l i g i o n s but a l l phases 

of l i f e . And i n accompl ishing h i s mission not on ly he s tud ied 

a l l great r e l i g i o n s of the world but also r e a l i s e d them, 

ass im i l a ted them and put them i n t o p r a c t i c e to ensure peace 

of the world f o r a l l t ime to come. Viv/ekananda preached the 

ph i losophy of un i t y and s o l i d e r i t y of a l l ex is tence ensur ing 

happiness and we l fa re of a l l be ings. He h imsel f embraced a l l 

paths of s p i r i t u a l progress and thereby became p e r s o n i f i c a t i o n 

of harmony of r e l i g i o n s a 

Mahatma Gandhi i n h is own sense claimed h imse l f a 

Santanani H indu, He had a great respect f o r h i s own r e l i g i o n 

Hinduism and wrote - •*! can no more desc r ibe my f e e l i n g f o r 

Hinduism than f o r my w i f e even so I f e e l f o r Hinduism 

u i t h a l l i t ' s f a u l t s and l i m i t a t i o n s I know the f a l s e 

t h a t i s going to day i n a l l Hindu s h i r e s . I am a reformer 

through and th rough . But my zeal takes me of any of the 
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essen t i a l things in Hinduism'* Gandhi was not blind to evil 

p rac t i ces and supers t i t ions prevai l ing in the then Hinduism 

during the course of i t ' s development through a long period 

of time under diverse inf luences. S t i l l he believed that i t 

uas sound at i t ' s source and in i t ' s e s sen t i a l s which preached 

highest e th ical p r inc ip l e s . According to Gandhiji - "Hinduism 

i s l i k e the Ganges pure unsullied at i t ' s course, but taking 

in i t s course the impuri t ies in the way. Even l i k e the Ganges 
31 

i t i s benefic ient in i t * s t o t a l effect" . As Hinduism i s free 

from dogmas and gives the votary the immense scope for self-

expression so he was much impressed by Hinduism, Uhat a t t rac ted 

Gandhiji uas tha t Hinduism helps i t s fo l louers to pay respect 

to other r e l ig ions and as uel l as inspi res to ass imi la te 

whatever i s good in other r e l i g i o n s . He said - "Hinduism tends 

to regard a l l r e l ig ions as containing the elements of t ru th 

in them and enjoins the a t t i t u d e of respect and reverence towards 
32 a l l " . Gandhiji f e l t t ha t Hindu re l ig ion offered him opportunity 

to fos ter with him the horizon of r a t i o n a l , s p i r i t u a l and moral 

outlook. He uas charmed by the dynamic a t t i t ude of Hinduism. He 

u r i t e s - "Hinduism could be reformed and has been reformed in 

a l l ages according to the best l i g h t s of t h e time Hinduism 
33 i s a l i v ing organism l i a b l e to growth and decay". He boasted 

himself of being a Hindu owing to i t ' s humanitarian and 

u n i v e r s a l i s t i c outlook. 
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This i s because of his firm belief in Hinduism tha t 

helped him to intensify his respect for other re l ig ious of the 

uorld . After a long study and experience he uas of opinion 

tha t - "(a) a l l r e l ig ions are t r u e , (b) a l l re l ig ions have 

some error in them, (c) a l l re l ig ions are almost dear to me 
34 as my oun Hinduism". In conformity uith the great s p i r i t u a l 

t r ad i t ion he declared - T h e Allah of Islam i s the same as the 
35 

God of Christian and Isv/ara of the Hindus". 

Gandhiji 's a t t i t ude to other re l ig ions i s crouned ui th 

pos i t i ve appreciation and not merely negative t o l e r a t i o n . By 

re l ig ion he did not mean s ec to r i a l re l ig ion but Religion uhich 

transcends a l l other r e l i g ions , a re l ig ion uhich changes the 

na ture of man and bind a l l indissolubly to the t ru th . The 

manifold r e l ig ions of the uorld are one one the fundamental 

teaching that no man or woman ui th an impure heart can possibly 

appear before the 'Great While Throne', According to Gandhiji 

man i s responsible for the appearance of d i f ferent re l ig ions 

but they are a l l one in regard to fundamental p r inc ip l e s . He 

said - "^an uhatever re l ig ion they belong care only for the 

external aspects of re l ig ion and gave good-bye to a l l i t ' s 

fundamental p r i n c i p l e s " . 

As man can not grasp the very s p i r i t of re l igion so i t 

l eads to the appearance of d i f ferent r e l ig ions . He said -"Even as 



338 

a t r e e has a s i n g l e t r u n k u i t h many branches and l e a v e s , so 

t h e r e i s one t r u e and p e r f e c t r e l i g i o n , b u t i t becomes many 

37 

as i t passes t h r o u g h human med ium" . Hence, i t i s a b s o l u t e l y 

n e c e s s a r y f o r ue t h e human be ings t o g rasp t h e r o c k bo t tom 

u n i t y o f a l l r e l i g i o n s and have a g l impse o f u n i v e r s a l and 

A b s o l u t e t r u t h . Acco rd ing t o G a n d h i j i t h e f u n d a m e n t a l t r u t h 

o f a l l r e l i g i o n s a re God g i v e n and as such t h e s e are n e c e s s a r y 

f o r t h e p e o p l e t o uhom t h e y a re r e v e a l e d . He a i i i d •• **I b e l i e v e 

i n t h e f u n d a m e n t a l t r u t h o f a l l r e l i g i o n s o f t h e w o r l d , I 
3B 

b e l i e v e t h e y a re a l l God g i v e n . . . . " . So every human b e i n g 

s h o u l d c u l t i v a t e t h e s p i r i t o f t o l e r a t i o n . Man shou ld l e a r n 

t o r e s p e c t each o t h e r s r e l i g i o n u i t h t h e s t r o n g b e l i e f t h a t -

• ^ D i f f e r e n t r e l i g i o n s l i k e d i f f e r e n t roads l e a d i n g t o t h e same 
39 p o i n t " . T rue knou ledge o f r e l i g i o n b reaks doun t h e b a r r i e r 

between d i f f e r e n t f a i t h s . Gandhi was n o t happy i n us i ng t h e 

word t o l e r a n c e b u t he had used t h i s word f o r he cou ld no t f i n d 

a b e t t e r f o r s u b s t i t u t i n g i t . He once s a i d - " I do n o t l i k e t h 

vjord ' T o l e r a n c e ' whence bu t c o u l d n o t t h i n k o f a b e t t e r one . 

T o l e r a n c e may i m p l y g r a t i t i o u s assumpt ion o f t h e i n f e r i o r i t y 

o f o t h e r f a i t h s t o One's own whereas Ahimsa teaches us t o 

e n t e r t a i n t h e same r e s p e c t f o r r e l i g i o u s f a i t h s o f o t h e r s as 

we accord to our own . . . . Th i s admiss ion w i l l r e a d i l y be made 

40 by a seeker o f t r u t h who f o l l o w t h e laws o f l o v e " . 
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In keeping ui th the s p i r i t of Hinduism Gandhi uas 

averse to proselyzation of any kind. This he opposed because 

he regarded re l ig ion to be a personal matter which teaches 

the very heart of man. He uanted tha t - "ue must help a Hindu 

to become a bet ter Hindu, flussalman to become a better mussalman 

ue must eradicate from our midst the sacred pride that 

our re l ig ion i s more t rue and tha t others l e s s . Our a t t i t ude 
41 to other re l ig ions must be clear and s ince re" . 

Gandhiji never believed tha t there uould be one Religion 

on ear th . All r e l ig ions believe in one God, but in r e a l i t y no 

tuo persons held iden t ica l conception of God, On the otherhand, 

there are cer ta in re l ig ions uho do not believe in the existence 

of God, Hence, different re l ig ions u i l l continue to exis t 

f u l f i l l i n g the diverse religiomts aspira t ions of mankind. He 

uro te - "I do not forsee a time uhen there would be only one 

r e l ig ion on earth in p rac t i ce therefore , there u i l l 

perhaps be dif ferent re l ig ions answering to the d i f ferent 
42 tefnparaments and cl imatic condi t ions" . He, ofcourse, expected 

tha t people of various r e l ig ions to have mutual understanding 

for peaceful co-existence. He only hoped unity in d ive r s i t y . 

The hear t of Gandhi was touched by almost a l l r e l ig ions 

of the world. He said - "Jesus occupies my heart the place of 
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t h e g r e a t e s t t e a c h e r s yho hav/e made me c o n s i d e r a b l e i n f l u e n c e 

on ray l i f e " . He found no d i f f e r e n c e i n r e g a r d t o t h e e s s e n t i a l 

t e a c h i n g s o f t h e Bhagavad G i t a and t h e Surmon o f t h e Mount . To 

q u o t e i n h i s oun words - " I hav/e n o t been a b l e t o see any 

d i f f e r e n c e between the 'Surmon on t h e Moun t ' and the Bhagv/ad 

G i t a . Uhat t h e Surmon d e s c r i b e s i n a g r a p h i c manner , t h e Bhagavad 

Q i t a reduces i t t o a s c i e n t i f i c f o r m u l a e . I t may n o t be a book 

i n t h e accep ted sense o f t h e t e r m . But i t has argued about t h e 

l a u o f l o v e , t h e l a u o f abandon as I c a l l i t i n a s c i e n t i f i c 
44 

manne r " . He l o o k e d upon j e s u s as an embodiment o f s e l f -

s e c r i f i c e and s e l f - s u f f e r i n g . He regarded 3asus as d i v i n e as 

Ram, K r i s h n a i Muhammad and Z o r o a s t e r , On B i b l e he s a i d - "The 

B i b l e i s as much a book o f r e l i g i o n w i t h me as t h e G i t a o r t h e 
45 

K o r a n " , To him 3 B S U S be longs t o a l l r aces o f t h e w o r l d n o t 

s i m p l y t o c h r i s t i a n a l o n e . The c ross i s t h e symbol o f s e l f 

s a c r i f i c e . Th is s p i r i t o f s e l f - s e c r i f i c e o f j a s u s i n f l u e n c e d 

Gandhi i n s t r e n g t h e n i n g h i s f a i t h i n n o n - v i o l e n c e , S,K,Goerge 

hence remarked on Gandhi - " . . . , t h a t i t was Gandhi who c a r r i e d 

on t h e p r i n c i p l e o f s e l f - s e c r i f i c e t o p r o v e i t t o be p r i n c i p l e 

o f u n i v e r s a l a p p l i c a t i o n " . 

Thus we f i n d t h a t b o t h t h e t h i n k e r s Wivekananda and 

Gandhi we t h e champions of such r e l i g i o n wh ich b i n d s a l l 
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fo l louers of d iuerse re l ig ions in to a uorld community instead 

of separating them in the name of re l ig ion . Uhat they preached 

i s not t h i s or tha t t h e o r i t i c a i re l ig ion but human re l ig ion 

tha t concerns only man and can sat isfy the various aspira t ions 

of humanity as a uhole in marching towards the s t a t e of s p i r i t u a l 

uni ty , Uhile science has bean progressing in the physical un i f i ­

cation of the uorld and i t i s the task of re l ig ion to es tabl i sh 

a s p i r i t u a l unity in man. Both these kinds of unity must uork 

together hand in hand to ensure peace and harmony among the 

people of the uorld. This s p i r i t of dynamism must be injected 

to re l ig ion with s c i e n t i f i c outlook. Both of them uere in te res ted 

in such a re l ig ion tha t can solve the c r i s i s of c i v i l i z a t i o n 

looming at l a rge in the uorld. I t i s the re l ig ion of love tha t 

they preached. For them love i s the another name for r e l i g ion . 

Religion of love i s the keynote of the i r teachings. But in order 

to bring about th i s kind of re l ig ion the fol louers of diverse 

r e l i g ions must come out from t h e i r narrou area of i n s t i t u t i o n a l 

r e l ig ion and cu l t i va t e the s p i r i t of tolerance for other re l ig ions 

and ready for sec r i f i c ing everything at the a l ta r of t ru th for 

the uelfare of the human race as a uhole. People must have heroic 

s p i r i t as Gandhiji declared - "I uould s ec r i f i c e India herself 
47 

not at the a l t a r of freedom but of t ru th" . Human unity can be 
achieved only by strong re l ig ious souls whose patr iot ism knows 
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no l i m i t s of geography and H i s t o r y , but on ly those of j u s t i c e 

and t r u t h . The present day world i s i n d r e a d f u l need of t h i s 

hero ic s p i r i t . Both Wivekananda and Gandhi t r i e d to i n f u s e 

t h i s hero ic s p i r i t i n t o the minds o f the people of the u o r l d 

so tha t the u o r l d might surv/ive peace fu l l y aga ins t a l l so r t s 

of i l l s p r a c t i s e d i n the name of r e l i g i o n . Though both of thera 

t r i e d to preach r e l i g i o n c e n t r i n g round God but t h e i r pr imary 

concern uas man and i t ' s u e l - b e i n g . T o l e r a t i o n gains i t ' s 

meaning only uhen r e l i g i o n i s t rea ted pure ly as a human concern. 

They taught t o t r e a t man as l i v / i n g Gods and uhom ue are to uorsh ip 

as N ara-Narayana' o r •Dar idra-N aranaya' as they c a l l e d . S p i r i t u a l 

r egene ra t i on i s the key note of t h e i r r e l i g i o n s teach ings . 
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CHAPTER U I I I 

CONCLUSION 

I n t h e l i g h t o f our d i s c u s s i o n i n t h e f o r e g o i n g Chapters 

ue may t a k e n o t e o f t h e f o l l o u i n g p o i n t s t o bs o f f undamen ta l 

i m p o r t a n c e i n t he s t a n d p o i n t s o f Uiuekananda and Gandhi so f a r 

aS t h e q u e s t i o n of r e l i g i o u s t o l e r a n c e i s conce rned . And b e f o r e 

ue make a f i n a l s t a t e m e n t by uay o f c o n c l u s i o n i t i s a l s o 

n e c e s s a r y t o s t a t e s-ummerily t h e p h i l o s o p h i c a l f o u n d a t i o n s o f 

t h e thems ana i t ' s ^ a m p a c t on t h e s o c i o - c u l t u r a l h e r i t a g e o f 

o u r s o c i e t y f r om t h e doun of I n d i a n c i v i l i s a t i o n . But ue must 

keep i n mind t h a t to c o n s i d e r t h e r e l e v a n c e o f an i n d i . v i d u a l 

o r an i d e a depends upon t h e p o i n t s o f v i e u u h i c h a man l o o k s 

a t t h e q u e s t i o n . 

The s u r v i v a l o f I n d i a n c u l t u r e f rom a n t i q u i t y t o modern 

t i m e s i s a un ique phenomenon i n h i s t o r y . P r o f . M a c d n e l l i n h i s 

book ' H i s t o r y o f S a n s k r i t e L i t e r a t u r e ' u r i t e s - " I n s p i t e o f 

s u c c e s s i v e waves of i n v a s i o n and conques t by P e r s i a n s , Greeks , 

S c y t h i a n s and fluhammedans t h e n a t i o n a l deve lopment o f l i f e and 

l i t e r a t u r e of I n d o - A r y a n r a c e remained p r a c t i c a l l y unchecked and 

u n m o d i f i e d f rom w i t h o u t doun t o t h e e r a o f ac - i± i sh o c c u p a t i o n . No 

o t h e r c o u n t r y excep t China can t r a c e b a c l ^ i t ' s l anguage and l i t e r ­

a t u r e i t ' s r e l i g i o u s b e l i e f s and r i t e s , i t ' s d r a m a t i c and s o c i a l 

customes t h r o u g h an u n i n t u r u p p t e d deve lopments o f more than t h r e e 
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thousand years . S t i l l India was not i so la ted and throughout 

t h i s long period of history she had continous and l i v ing 

contacts with the Iranians and the Greeks, Chinese and Central 

Asians and o thers . In her basic cul ture survived these contacts 

there must have been something in that cul ture i t s e lF uhich 

gave i t the dynamic s t rength to do so some inner v i t a l i t y and 

understanding of l i fe» For them these and four thousand years 
) 1 

of cu l tura l grouth and continuity i s remarkable'*. Max Muller 

also observes - "There is inffact an unbroken continuity between 

the modern and the most ancp.ent phases of Hindu thought extwiding 
2 

over more than three thousand years" . Romain Holland expresses 

his view on Indian cul ture thus - "If there i s any place on the 

earth where a l l dreams of l i v ing men have found a home from 

the very e a r l i e s t days when men began to dream of existence -
3 

i t i s India". 

Being imbibed with th i s rich t r ad i t ion of tolerance of 

India both Wivekananda and Rahaifema Gandhi not only t r i ed to 

preserve tha t s p i r i t but also wanted to inundate i t a l l over 

the world for a l l time to come in order to pave the way for 

harmonious co-existence of a l l l iv ing beings on ear th. The 

circumstances under which these two sacred souls of India had 

to work were not a l l favourable. By that time the world stood 

on the cross roads of c i v i l i s a t i o n and India in p a r t i c u l a r . 
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Hence, they f e l t i t necessa ry to r e i n t e r p r e t the r e l i g i o u s 

and p h i l o s o p h i c a l i deas of Ind ia and i n j e c t i n t o i t the 

s p i r i t of dynamism to meet the cha l l enge of t h e t ime . 

Uivekananda appeared in a scene in such a time uhen 

ascedency of m a t e r i a l i s t i c s c i ence uas unques t ionab le . S t i l l 

in London he a t tacked r a t h e r boldly and u i t h much convic t ion 

on the s o - c a l l e d orthodoxy of those days and succeded in 

g iv ing out t h e ideas of Wedanta uhich he c a l l e d ' t h e Science 

of t h e S o u l ' . He said - "If anything i s u t t e r e d by Tynda l i , 
4 

Huxley or Daruin i t i& sual loued u i t h o u t s o u l " . He devoted 

himself to s i n g l e out the most va luab le and dynamic elements 

of Uedanta. 

The t each ings of \/ivekananda may be regarded as a 

commentary on the t each ings of Sankara, He represen ted the 

r e t u r n of t h e soul from t h e high a l t e r of * N e t i - N e t i ' to the 

world of forms and names. In c o n t r a s t to the t ranscendence of 

God he emphasised God's immanence and expanded S a n d i t y a ' s 

famous t e x t in the Chandogya upanishad - 'Sarvam Khalu idam 

Bramha* (All t h i s indeed Brahman). He emphasised t h a t Uedanta 

should be brought ou't of the caves , t emples , books e t c ; and 

should be appl ied in so lv ing t h e p r a c t i c a l problems of human 

beings in g e n e r a l . He evolved afNeo-Uedanta' uhich i s known 

as ' P r a c t i c a l Uedanta*. 
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N eo-l/edantism as d i s t i n g u i s h s d from o ld Adv/aita or 

Non-dual ism o r u n q u a l i f i e d Monism of Sankara i s also Ada i ta 

In as much as i t believ/es in Brahman to be the u l t i m a t e 

R e a l i t y , One w i t hou t a Second (E3<am e\J a adu i t i yam) ; but 

i t i s a s y n t h e t i c Wedanta uihich r e c o n c i l e s D^a i ta or dual ism 

and Ada i ta or Non-dual ism and also other t heo r i es of R e a l i t y , 

I t i s concrete Monism fo r i t bel ie\ /es Brahman i s both 

q u a l i f i e d and q u a l i t y l e s s (Saguna and Ni rguna) His miss ion 

uas to shou t h a t l /edant ic schools are no t c o n t r a d i c t o r y , a l l 

t h a t necess ia te each o t h e r , an era as i t were, i s the s tepp ing 

stone to the o the r , 

Vivekananda gav/e an o r i g i n a l i n t e r p r e t a t i o n of dual ism 

d i f f e r e n t from Western Ph i losophy, Uh i l e Uestern t h i n k e r s 

bel iev/e i n two oppos i te substances, 'Wind* and ' M a t t e r ' and 

t o t a l l y i r r e d u c i b l e to each other to be the source of a l l 

beings but Wiuekananda by dual ism he meant ex is tence of tuo 

w o r l d s , the ' o t h e r - u o r l d » ( the world of Brahman) and ' t h i s 

w o r l d ' ( the wor ld of phenomena). To him the qua r re l between 

t h e M a t e r i a l i s t s and I d e a l i s t s which r e s t s on t h e i r cho ice 

o f the pr imary p r i n c i p l e s i s meaningless. Both ' m a t t e r ' and 

• s p i r i t ' are phenomena o f the w o r l d , thay are both n a t u r e . 

Matter i s crude and ' the s p i r i t i s f i n e . That matter i s caused 
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by mat ter and matter i s caused by thought , both these 

statements are urong. Platter and thought are c o - e x i s t e n t . 

There i s t h i r d something i . e . Brahman of uhich they are 

p roduc ts . In Uiv/ekananda* s uords - " . . . , the ex te rna l 

and i n t e r n a l natures are no t tuo d i f f e r e n t t h i n g s , they 

are r e a l l y one n a t u r e , i t i s sum- to ta l of phenomena. Nature 

means a i l t h a t i s , a l l t h a t mov/es, ue make tremendous 

d i s t i n c t i o n between mat ter and mind. A c t u a l l y they are but 

one n a t u r e , ha l f of uhich c o n t i n u a l l y ac t i ng upon the other 

h a l f , Mat ter i s c o n t i n u a l l y press ing upon the mind i n the 

Var ious forms of sensa t ions . These sensat ions are no th i ng 

but f o r c e . I f analysed then f a r enough you w i l l f i n d t ha t 

a t the r o o t they are one" . He also says - "The very f a c t 

t h a t ex te rna l f o r ce somBuhere evoke i n t e r n a l f o rce shows 

t h a t somewhere they j o f n each other - they must be cont inous 

and t h e r e f o r e b a s i c a l l y the same f o r c e s ince the same f o r c e 

appears in one form as mat ter and in another form as mind, 

t he re i s no reason to th ink mind and mat ter are d i f f e r e n t , 

Mind i s changed i n t o ma t t e r , matter i s changed i n t o mind ",^ 

Hence, they d i f f e r on ly i n degree. The whole wor ld may be 

c a l l e d e i t h e r mind or ma t te r ; i t does not matter which ue may 

c a l l the mind the r e f i n e d mat ter or the body concre t ised ' 

mind, i t makes T i t t l e d i f f e r e n c e by which we name we c a l l 
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uhich. Thus nature i s ho 

the manifestation. Th 

us. Different ia t ion i s only 

uord - . ' P r a k r i t t i * used. 

by the Uedantists to dQf=Krte nature l i t e r a l l y means, differ en-

t i a t i o n . . T h e fact that mind becomes matter , and matter in 

i t ' s turn mind, i s simply a question of v ib ra t ion . 

Ttie g rea tes t merit of l/iv/ekananda l i e s in ijbî s attempt 
_ . - ^ 

in reconci l ing Adv/aita, Dv/aita and Uisxsta advaita. For him 

God i s personal and Impersonal at the same time. Man i s also 

both personal and Impersonal. Man as soul or s p i r i t i n f i n i t e 

and impersonal but l iv ing in a body i s a f i n i t e being. The 

Impersonal i s a l iv ing God, a p r inc ip le . The difference is -

tha t the personal i s only a man, and the impersonal ideas 
i « i i r " I — I I I I 

i s tha t he i s the angel, the man, the animal and yet something 

more because impersonality includes persona l i ty , i s sum to t a l 

of everything in the universe and i n f i n i t e l y more besides. So 

we find tha t h i s Advaita i s f r iendly , not antagonist ic to 

Dvaita and Uisis ta-adv a i t a . These are accepted by him not in 

a patronis ing uay, but u i th the conviction tha t they a l l lead 

to the same conclusion as the Advaita has reached. This 

reconc i l i a t ion r e s t s on his recognition of d i f ferent knowledge 

and level of human exis tence. 

In conformity with the Advaita of Sankara Uivekananda 

holds Brahman as I n f i n i t e Existence, I n f i n i t e consciousness 
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and I n f i n i t e B l i s s ( S a t - c i t - A n anda) u h i c h i s t h e u l . t i m a t e 

R e a l i t y . These a re t h e o n l y a f t i t u t e s \Je a s c r i b e t o Brahman 

and t hey a re one . Brahman u i t h o u t f a hav/e jbr f o rm o r s t a i n , 

beyond space , t i m e and c a u s a l i t y . I t i s u i t h o u t a second . 

There i s n e i t h e r n a t u r e n o r God n o r t h e i n i w e r s e , o n l y t h a t 

I n f i n i t e E x i s t e n c e , o u t o f u h i c h t r u t h , name and form a l l 

t h e s e a re manuf ac tu redo 

T r a d i t i o n a l l y t h e U e d a n t i s t s be l i av /e t h e u o r l d t o be 

u n r e a l , i l l u s o r y , r e j e c t i n g a l s o t h e r i g j h t t h e t r u a d o c t r i n e 

o f i t t o e x i s t . But V iuekananda p r o b a b l y t h e f i r s t p h i l o s o p h e r 

i n t h e h i s t o r y o f Uedant ism t o speak so o p e n l y and d e f i n i t e l y 

i n d e f e n c e o f t h e r e a l i t y o f t h e u o r l d . Most o f t h e r e l i g i o u s , 

o f t h e u o r l d t e a c h t h a t t h e u o r l d i s n o t h i n g . Beyond t h i s 

uo^^lci t h e r e i s someth ing u h i c h i s o n l y r e a l and t h e r e comes 

t h e d i f f i c u l t y . He o p i n e d t h a t i f t h e u o r l d i s t h e means 

t o u a r d s t h e a t t a i n m e n t o f t h e nex t then hou t h i s u o r l d be 

n o t h i n g . He s a i d - "To b e l i e v e t h a t mind a l l a l l , t h a t t h o u g h t 

i s a l l , i s o n l y a h i g h e r m a t e r i a l i s m . . . . I am a m a t e r i a l i s t 

i n a c e r t a i n sense because I b e l i e v e t h a t t h e r e i s o n l y one . 

That i s uha t t h e m a t e r i a l i s t u a n t s you t o b e l i e v e , o n l y he 

c a l l s i t m a t t e r , and I c a l l i t God. The m a t e r i a l i s t s admi t 

t h a t o u t o f t h i s m a t t e r a l l hope and r e l i g i o n and e v e r y t h i n g 
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has come, I say a l l these hav/e come out Brahman". Hence, 

the r e a l bas ic ph i losophy o f the d u a l i s t l/iuekananda i s 

t h a t of o b j e c t i v e I dea l i sm . 

But the l /edantic thought of Brahraan i s the nega t i ve 

movement of thought in Uivekananda. Apart from the nega t i ve 

path he also f o l l o t j s p o s i t i v e path uhere he a f f i rms a l l t h a t 

to us at f i r s t negated in a neu l i g h t and u i t h a neu meaning. 

He says - ^''In order to understand Brahman ue have to go through 

t he negat ion and then the p o s i t i v e s ide beg ins , ue have to 

g i v e up ignorance and a l l t ha t i s f a l s e and then t r u t h would 

begin to revea l i t s e l f to us. Uhen ue have grasped the t r u t h 

t h i ngs which g i ve up at f i r s t w i l l take new shape and fo rm, 

w i l l appear to us i n a new l i g h t and become r e f i n e d . They 

w i l l become subl imated and then we s h a l l understand them i n 

t h e i r t r u e l i g h t . But to understand them we have at f i r s t to 

get gl impse of t r u t h , we can not g i ve up a t f i r s t and then we 
g 

get them back again d e i f i e d " . So according to l/ivekananda the 

wor ld of ob j ec t s i s no t t o t a l l y negated i n Brahman, I t i s no t 

l i k e Sankara*s Advai t ism which says - "Only Brahman i s Rea l ' 

and the world i s u n r e a l , but the re i s a sense the world i s 

also r e a l , l/ivekananda does no t - i n - r e a l i t y denounces/xhe w o r l d . 

He teaches d e i f i c a t i o n of the wor ld and no t i n i ^ s a n n i h i l a t i o n , 
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He sa id - *De i fy i t ( t he w o r l d ) , i t i s God a lone" . 

The Uiord ^Mliya' uh i ch i s used to denote i l l u s i o n or 

de lus ion or some such t h i n g but accord ing to l/iv/ekananda 

the t r a n s i t i o n of t he uiord fl'ay'a i s n e i t h e r happy nor c o r r e c t . 

The n'aya o f Vedanta i n i t ' s developed form i s n e i t h e r i n 

Dualism nor Real ism, nor i s i t a theory . I t i s a s imple 

statement of f a c t s - uhat ue are and uhat ue see around us. 

He says ^ "Ue see t h i s uo r ld through our f i v e senses and i f 

ye have another sense, ue should see i t something e l s e ; i f 

ue have s t i l l another sense i t uouid appear to something 

d i f f e r e n t again and so on as ue go . . . . . the un iverse 

as ue see i t , t h e r e f o r e , i t i s a m ix tu re of ex is tence and 
9 

n o n - e x i s t e n c e " . P e r t a i n i n g to the quest ion - hou the I n f i n i t e 

has become f i n i t e , Uivekananda holds t h a t the Absolute has 

become the un iverse by coming through t i m e , space and c a u s a l i t y , 

t he d i f f e r e n t i a t e d uor ld i s t he man i f es ta t i on of Absolute to 

conscious bound by space, t ime and causa t ion . n"ay"a uhich i s 

the cause o f the universe u i t h i t ' s man i fo ld obje.cts i s also 

r espons ib l e f o r our ma in ta in i ng personal God, I s v a r a . When -

ue take t h i s uo r l d to be r e a l , ue th ink tha t the uo r ld must 

hav/e a c rea to r or a Supreme Ru le r , uh ich i s no t only t r a n s ­

cendent but also immanent i n the u o r l d . To him i t i s the same 



356 

Brahman uho i s also Isv/ara, the Impersonal and the personal 

i n one. Personal God i s no th ing but the Absolute seen through 

Maya. Isv/ara i s the h ighes t man i f es ta t i on of, the Absolute 

R e a l i t y or i n other words the h ighest p o s s i b l e read ing o f 

the Absolute by the human mind, U i th regard to t h e i r r e l a t i o n 

l/iv/ekananda holds tha t any r e l a t i o n i s p o s s i b l e uhere the re 

are more r e a l i t i e s than one. But the Absolute and the personal 

God are no t t he tuo but one and the same. The same Impersonal 

i s conciev/ed by the mind as the c r e a t o r , the supreme r u l e r , 

the l i v i n g and l o v i n g i n the h ighes t sense. Personal God i s 

no th ing but the p e r s o n i f i e d Impersonal Abso lu te , 

One of the g rea tes t ms r i t a ^o f l/ivekananda l i e s i n h is 
^ ^ ^ ^ _ » ^ ^ ^ 

syn thes is be tueen/Re l ig ion and Science.) He opines t h a t the re 

i s need to-day to v/ieu sc ience in i t ' s proper pe rspec t i ve -

the pe rspec t i ve of t o t a l human knowledge and we l f a re . This i s 

one of the v i t a l c o n t r i b u t i o n of l/ivekananda to modern thought . 

He has shown tha t Wedanta and the modern science are c lose to 

each other in s p i r i t ' a n d o b j e c t i v e . Both are s p i r i t u a l d i s c i ­

p l i n e s . Even the cosmology of the phys i ca l universe the two 

revea l po i n t s of con tac t . The fundamental p o s i t i o n i n the 

cosmology of both i s what l/ivekananda c a l l s ' t h e p o s t u l a t e of 

s e l f - e v o l v i n g cause, Uedanta c a l l s i t Brahman which i s the 
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un i ve rsa l p r i n c i p l e . Re fe r r ing to . the i r k i n s h i p betueen them 

Wiuekananda sa id - ' M a n i f e s t a t i o n and not c rea t i on i s the 

wor ld of sc ience to-day and Hindu i s glad t h a t uhat has been 

che r i sh ing i n the bosom for • ages to be taught i n more f o r c i b l e 

language and f u r t h e r l i g h . t from the l a t e s t conclus ion i n 

science". '^ The ubole of the modern thought i s i n the t h e i r s of 

a s i l e n t s p i r i t u a l evo lu t i on u i t h the emergence on the hor i zon 

o f s c i e n t i f i c thought of mind and consciousness and consequent 

need to develop uhat of cause c a l l s a neu background of sc ience. 

3 u l i a n Huxl^X-aadL£]}oridon f i n d the s p i r i t u a l character of the 

u o r l d s t a f f successf u l "t̂  evealed in the course of s c i e n t i f i c 

e v o l u t i o n . qy i n i t ' s theory of evo l u t i on revea ls uhat 

Choridon c a l l s i t ' u i t h i n * to na tu re over and above d i f f e r e n t 

from t h a t ' u i t h o u t ' of na tu re revea led 'by Physics and Chemistry. 

Uivekananda holds t h a t Wedanta terms the ' u i t h i n ' as the *Pratya 

kshr t jpa ' of na tu re 

When the s i g n i f i c a n c e o f t h i s * u i t h i n ' of t h ings are-

recognised i n the modern sc ience s c i e n t i f i c background of 

m a t e r i a l uiljlti undergo a s p i r i t u a l o r i e n t a t i o n and thus comes 

c loser to the Brahman of" Wedanta. The syn thes is of the knouledge 

of the ' u i t h i n ' and the ' u i t h o u t * i s uhat I n d i a achieved i n the 

Uedanta ages as 'Samyak j nana* . Rea l i t y i t s e l f does not knou 
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any d e s c r i p t i o n . One mode on ly by human mind f o r the conven­

ience of study and research . According to l/edanta science 

and l/edanta are complementary, 

Uiuekananda i n h is Neo-Vedanta reconc i l es the paths 

of l i b e r a t i o n and t h i s ha has accomplished i n h is concept ion 

of Brahman. To him ex is tence w i t hou t knouledge l ove can no t 

be , knowledge u i t h o u t l o v e and l o v e u i t h o u t knouledge can no t 

be. Uhat ue uant i s the harmony of Ex is tence , knouledge and 

B l i s s i n f i n i t e . Instead of mere knouledge ( jn l ina) or mere 

l o v e (Bhak t i ) or mere uork (Karma) he would f a i r combine 

them a l l i n t h a t i d e a l l i f e and the i d e a l s p i r i t u a l p a t h , 

yiuekananda wants harmony, not one sided development and to 

him i t i s p o s s i b l e to have the i n t e l l e c t of Sankara and the 

h e a r t of Buddha. Love i s a un i ve rsa l p r i n c i p l e ano only moving 

power of the whole un ive rse . He says - l iOVe i s t h a t wonaerfu l 

t h i n g , unse l f i shness , r e n u n c i a t i o n , Love the r e a l , the r e a l 

l i v i n g f o r c e in axis ten ce"."^^ A l l the paths have equal v a l u e , 

a l l of them touch the f i b r e s of our being and appeal to our 

n a t u r e as s p i r i t u a l be ings. Neo-Uedanta combines 3n"ana, 8 h a k t i , 

Karma and Yoga. He wants r e l i g i o n t ha t are equal ly acceptable 

to a l l minds, i t must be equa l l y conducive to a c t i o n . To become 

^a^"^°niously balanced i n a l l d i r e c t i o n s i s h i s i d e a l of r e l i g i o n , 
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And th i s ideal he at tained by Yoga - Union, He u r i t e s -

"To be worker i t i s the union between man and the whole 

humanity, to be mystic between his lower and the higher 

se l f , to be lover union between him and God of love and to 
12/ 

be philosopher i t i s the unity of a l l exis tence". Though 

he stressed in the in tegra l cul t ivat ion of a l l the paths 

but he opines tha t if any one of these paths i s followed 

s incerely and en t i re ly will lead to ult imate goal e. c. 

Libera t ion . 

In the l i g h t of \/edanta which sees the u i i ty of the 

self and the not-self that Wivekananda approached pressing 

the nat ional and in.ternational problems. The freshness of 

h is s t rength in his approach i s derived for his comprehensive 

vision of unity and synthes is . He pleaded for a • t ou i e t ' 

down materialism to su i t an immediate requirements for affecting 

the up l i f t the Ind ia ' s sunken mi l l ions . He taught the way tha t 

God can come to the hungry man i s in the form of a piece of 

bread. He pleaded for materialism in the service for s p i r i t u a l i t y . 

Material improvement i s the condition precedent for Ind ia ' s 

s p i r i t u a l and moral advancement. One i s the 'means' and the 

other »en d' ^aud-Xs^srSno conf l ic t between them. I t i s 

\yivekananda's supreme glory that he enunciated tha t a l l 
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embracing s p i r i t u a l i t y of l/edanta and demonestrated the 

end and aim of a l l l i f e endeavours. To l/iuekananda l i f e ' s 

s t ruggle consis ts in freedom - freedom from a l l boioidages, 

actual or poss ib le , phys ica l , i n t e l l e c t u a l and s p i r i t u a l . 

This a l l embracing touch comes out mostly in def ini t ion of 

r e l i g ion . To him each soul i s po ten t i a l ly divine. The goal 

of man should be to . manifest his d iv in i ty within by cont ro l l ing 

na tu re , external and in te rna l both. He emphasised that the 

presence of God should be recognised and p rac t i ca l steps should 

be taken for eliminating the ignorance of the masses. The s ta tus 

of uomen should be elevated and re l ig ious education should be 

imparted to each man and woman with a view to making them 

sanyasins of the land, a body of soc ia l ' uorkers should be 

organised so as to make the nation physically strong, mentally 

a l e r t and s p i r i t u a l l y a l ive . He deal t with c r i t i c a l l y tha t 

kind of rel igion uhich se ts up walls of separation betw8 îT~m-an 

and man. He made a clarion ca l l to the people to get over 

'ki tchen re l ig ion* . Uivekananda may be regarded as a pa t r i o t 

worker but h i s patr iot ism was nothing but the expression of 

his universal rel igion which he called p rac t i ca l Vedanta. Swami 

Ranganathananda observes thus - "^e brings down Uedanta to 

f e r t i l i s e the f ie lds of common l i f e so that l i ' fe may be raised 

to unknown heights and made capable to t a s t e Uedanta at i t i s 

purest source".''^ 
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Uivekananda struck the Keynote of the Parliament 

of Religions, namely the note of universal to lera t ion based 

on Hindu belief that , a l l r e l ig ions are one path wav to the 

self~same God, He belieued not only in universal t o l e ra t ion 

but accepted a l l re l ig ions to be t rue . He f e l t proud for being 

a Hindu which gives she l te r and refuge to a l l r e l ig ions and 

nat ions on the earth. He ended his speech by saying - "I 

fervently hope tha t the bell that has to l led th i s morning 

in honour of t h i s convention may be death-knell of a l l 

persecutions ui th the suord or u i th the pen and of a l l un­

char i t ab le feel ings between persons uending them to the same 

goal "."̂  I t uas a speech uhich only a Hindu could made ih tha t 

august assembly - Hindu uhose fa i th in universal t o l e ra t ion 

and oneness of r e l ig ion . He preached tha t each rel igion must 

ass imi la te the s p i r i t of others and yet preserve i t ' s oun 

ind iv idua l i ty and grou according to i t ' s oun land of growth. 

Wivekananda i s the f i r s t in modern times who gave to the west 

t he Uedanta philosophy of the essent ia l d iv in i ty of l i f e in 

the i r own language of reason and science. The highest t ru th 

the l/ivekananda preached - absolute d iv in i ty everywhere 

within and without. He also claims that the society i s the 

g rea tes t where the highest further become p r a c t i c a l . To him 
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s e l f s e c r i f i c e i s the basis of c i v / i l i s at i o n . 

I n t e l l e c t u a l l y l/iw ekananda uas undoubtedly an Adv/aitan 

and a vo ta r y of Karma-yoga but emot iona l ly he uas a bhakta 

deeply i n f l uenced by the d u a l i s t i c i n t e r p r e t a t i o n of l/edanta 

and i t ' s concept of personal God to be both uoed and r e t a i n e d 

by l o v e . And i t uas h is hear t which uas moved by what he sau 

and responded to the o v e r s h e l l i n g heed of h i s people f o r 

economic and s o c i a l be t te rment . 

By common consent Gandhi i s also regarded as a p o l i t i c i a n , 

a s o c i a l re former and an economist and so on . But he uas at 

bottom a re l ig ionj is man. He uas t r y i n g to see God through h is 

a c t i v i t i e s , i n d i v i d u a l and s o c i a l . Gandhi h imsel f u r i t e s - "uhat 

I want to ach ieve, what I have been s t r i v i n g and p i n i n g to achieve 

these t h i r t y years i s s e l f - r e a l i s a t i o n - to see God face to f a c e , 

to a t t a i n Moksa^.'^These sentences sum up the e n t i r e ph i losophy 

of Mahatma Gandhi, 

In I n d i a Gandhi appeared as a p o l i t i c a l leader because 

he be l ieved t h a t p o l i t i c a l freedom i s the basis of economic 

s e c u r i t y , moral enrichment and s p i r i t u a l growth. So he s t ressed 

on the a t ta inment of Suaraj i . e . s e l f - r u l e o r p o l i t i c a l p o s t u l a t e 

of the freedom movement which Gandhi l e d , but Gandhi understood 
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the word Suaraj in re l ig ious and e th ica l sense. This means 

mastery over one 's self , se l f -cont ro l which i s connected 

with the old Indian maxim '3i tendriya* i . e . one uho has 

come to his ou/n self . For Gandhi Suaraj in i t ' s highest and 

most s p i r i t u a l sense meant the f inal freedom from i t ' s earthly 

bondage. Hence, Gandhi prescrioed to the world not a p o l i t i c a l 

b^ut a moral remedy. His personal i ty appeared as the synthesis 

of the Eastern t rad i t ion of the agonist ic d i s in te res tedness 

and western t rad i t ion of socia l and p o l i t i c a l l i b e r t y . He 

symbolised brotherhood, peace and j u s t i c e . He i s a l i v ing 

personif icat ion of love. He had a s p i r i t u a l vision of mankind. 

He accepted the inner oneness of a l l existence in the cosmic 

s p i r i t . He became a world teacher because he dedicated his 

l i f e to the concrete r ea l i s a t i on of the teachings of Hinduism, 

Gandhi also believed that ind iv idua l i ty l i e s at the 

root of progress, Gandhi also made aware of the modern thought 

and importance of moral idealism and subjectivism. By put t ing 

emphasis on personal experi^ice and s p i r i t u a l individualism in 

h is l i f e and thought const i tuted a new contrioution to modern 

thought and philosophy where there i s l i t t l e s t r e s s on revea-

l a t i o n of t h i n k e r ' s pe rsona l i ty . He exhibited his l i f e i t s e l f 

as a open book and wr i t t ings he made repeated reference to 
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his own self and to his experiences. This self-conscious 

subj activism as a corol lary of s p i r i t u a l indiv/iduaiism 

may be treated as a neu note in Indian thought. 

As a believer in c rea t ive ro le of s p i r i t u a l ideas 

Gandhi c r i t i c i s e d the p o l i t i c a l and m a t e r i a l i s t i c conception 

of the western philosophers and so-ciologists uho put no 

importance on the working of the soul-force and Ahimsa in 

hiwian h is tory , History_as concieved oy yestern soc io logis t s 

i s a record of evei/y i n h i b i t i o n p f the ever working of the 

force of love and of the soul - soul force being natural 

for man i s not noted in h i s to ry . But Gandhi advocated a 

s p i r i t u a l in te rp re ta t ion of h i s to ry . 

Gandhi was not sa t i s f i ed with mere constructing and 

perfecting the concepts and theor i e s . He dedicated his l i f e 

to give vent to pragmatic and technological suggestions in 

order to solve the contemporary problems. He made subjective 

affirmation of the old s p i r i t u a l t ru ths substant iated by 

experiment and sadhana by Gandhi himself. He found the world 

by that time he was l iv ing the world of dischent due to 

domination of materialism, agnosticism and i ndus t r i a l sc ience. 

The older re l ig ions and moral values were relegated to mystical 

and transcendental r e l i g i o n , while the socia l and p o l i t i c a l 
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condition was underlying a phase of secularism. The ult imate 

moral and s p i r i t u a l values uera not to be found in the nat ional 

and in te rna t iona l p o l i t i c s . As a r e su l t a chaotic condition 

prei/ailed a l l ower the uorld, A s t a t e of/ unstable equillibrum^, 

prevailed among the contending groups. In tolerance and 

d i s t r u s t spreaded a l l over the world. Hence, the s i tua t ion 

demanded a radica l synthesis and gospel of harmony. Even the 

radical social reconstruction and economic revolution put 

forwarded by some soc io log is t s also fai led to achieve the 

desired end. So Gandhi believed thatf a meta-economic^solution 

was needed and the e n t i r e commercial an3~economic a c t i v i t i e s 

had to be conducted on the basis of moral j u s t i c e instead of 

the basis of r a t i o n a l i t y and formal eff iciency. So Gandhi 

preached and pract ised the Absoluteism of Ahimsa or non­

violence which pos tu la tes the cul t iva t ion and r ea l i s a t i on of 

the unity of mankino and consequently the ac t iv isa t ion of the 

sentiments of rec ip roc i ty , harmony, peace and spontaneous 

co-operat ion. Hence, Gandhi advocated the metapol i t ica l solution. 

Gandhi uas not sa t i s f i ed with the mere change of the external 

s t r u c t u r e of the socie ty . So he taught metasocial solution 

which pos tu la tes a r a t iona l in te rp re ta t ion of the human, soul . 

Gan^Jii regarded man as a subject ive en t i t y . Every human 

soul h,^s i t ' s s^bcial, economic, p o l i t i c a l , i n t e l l e c t u a l and 
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s p i r i t u a l aspects and no one exhausts i t ' s confines and 

p o s s i b i l i t i e s . As he regarded self or Atman as in tegra l 

and organic unity of the di f ferent phases of man so ha uas 

in search of a comprehensiv/e so lu t ion . So in order to cure 

the c r i s i s of civ/ilis&tion ar is ing out of i t ' s moral and 

s p i r i t u a l degeneration he l a i a more s t ress on moral and 

s p i r i t u a l a&p-ec~ts^athar than on i n t e l l e c t u a l and s c i e n t i f i c . 

So Gandha belieued the txa-uble of India did not l i e on the 

politicaJT'TjI^e but by on the acceptance of soul less c i v i ­

l i s a t i o n of the Uest^So advised the Indians that they should 

cl ing to old c i v i l i s a t i o n because he had a firm conviction 

tha t Indian cul ture i s oriented to e th ica l conduct and 

s p i r i t u a l aspect of philosophy, Gandhi emphasised on the ro le 

of re l igion in the cu l tura l and p o l i t i c a l solution of mankind. 

He advocated tha t the predominance of the re l ig ions e thics 

must be preserved in the resurgent India, Gandhis concept of 

e th icas i t ion pf p o l i t i c s also followed due to his acceptance 

of the primacy of Oharma. Dharma in the sense of moral encel le -

chy In the uorld for he believed tha t the world i s pervaded by 

the s p i r i t and man shoula act as having constant awareness of 

the s p i r i t u a l presence. And th i s view made Gandhi t o l e r an t . 

The most outstanding cha rac t e r i s t i c of the l i f e of 

Gandhi uas that he made a d i s t inc t ion oetueen objectives of 
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l i f e and object iv /es of l i v i n g uere s i m p l i 6 i t y of l i f e and 

Non-wio lence. Rea l i sa t i on of s e l f uas h is o b j e c t i v e s of 

l i f e . To him l i v i n g i s a process through which l i f e mani fes ts 

h imse l f u i t h the help of our uords , thoughts and a c t i o n s . L i f e 

i s s u b t l e , fundamental and most permanent f o r c e , wh i l e l i v i n g 

i s more conc re te , s u p e r f i c i a l and t r a n s c i e n t and ends u i t h 

i n e v i t a b l e dea th , Gandhi's u l t i m a t e o b j e c t i v e s of l i v i n g were 

meant to subserve h is o b j e c t i v e s of l i f e . Hence, o b j e c t i v e s 

of l i v i n g and o b j e c t i v e s o f l i f e are found to de mixed up i n 

the o rd i na ry a c t i v i t i e s of Gandhi, Hsnce, i f ue want to 

understand the s i g n i f i c a n c e of Gandhi's n o n - v i o l e n c e , h i s 

i n n o v a t i v e method of Satyagraha, h i s f a s t s , h is t r u s t e e s h i p 

and the advocacy of d e c e n t r a l i s a t i o n then ue must understand 

a l l these i n the l i g h t of o b j e c t i v e s of l i f e . However, i t i s 

not proper to hold the view t h a t h i s o b j e c t i v e s of l i f e was 

'Swara j * to make I n d i a f r e e from the B r i t i s h sub juga t i on . 

Had i t oeen the o b j e c t i v e s of l i f e then he would not have 

been loved and apprec iated so much by the people of the w o r l d , 

Truely speaking Gandhi fought aga ins t i n j u s t i c e , c o l f l n i s a t i o n 

and e x p l o i t a t i o n , no t against the B r i t i s h e r s , He was admired 

due to h is p u r i t y of ends and means and p u r i t y of motives 

and i n t e n t i o n s . He symbolised the union of goodness and 

greatness as a leader of man and a c t i o n , Gandhi was lean and 

f r a i l but he had a mighty and f e a r l e s s s p i r i t w i t h i n h im. To 
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the pos t r a t e , f rus t ra ted and desperate Indian people he 

appeared as a masiah of a new dispensat ion. His teaching 

of'Abhayam' ( fear lessness) brought about a psychological 

rev/o3sution in India. He uas committed to ra i s ing the dignity 

and enacting the s p i r i t of a vast nat ion. He f e l t tna t before 

India could play i t ' s l eg i t ima te ro le in the uorld p o l i t i c s 

and cu l tu res , Indian manhood uas to be r e v i t a l i s e d and purged 

of a l l deadly sins and moral ueaknass. Hence, h is cry of 

independence uas not a gospel of aggressive i so la t ion but of 

redemption of denied j u s t i c e , 

Gandhi believed that re l ig ion has two dimensions -

personal and soc ia l . As personal re l ig ion leads to freedom. 

AS a social phenomenon i t uorks as a cohesive force. Religion 

i s a bond of unity betueen God and man. Religions are not 

mesnt for separating man from one another, but to bind them. 

So in order to ensure th i s social bond Gandhi rediscovered 

and pract ised himself the t r ad i t i ona l method of Non-violence -

the lau of our oyn species . This non-violent s p i r i t l i e s 

dormant in the brute and he knous not out physical might. 

The dignit> of mai requires obedience to higher law, to the 

s t rength of the s p i r i t . His concept of non-violent society 

i s s imilar to his 'Panchayat Raj ' based on re l ig ion . This 

s ign i f i e s that i t u i l l be based not merely on t e r r i t o r i a l 
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loya l ty and p o l i t i c a l attachment but on s p i r i t u a l consensus. 

To him re l ig ion i s sense of philantrophy, to le rance , j u s t i c e , 

universal brotherhood and all-embracing lov/e on the basis 

of the existence of the uor ld . So he discouraged any attempt 

by a s t a t e for enforcing re l ig ious conversion. He uas for 

r e l i g i o u s to lerance . So he firmly declared - the s t a t e should 

be undoubtedly secular . 

Gandhi in h is attempt to reach c l a s s i ca l Hindu s p i r i t u ­

a l i s t i c ideals mapped out a neu hi ther to untrodden path touards 

t h i s des t ina t ion . For him the point of departure uas t r u t h , 

the absolute and uncompromising t ru th . He, therefore , concludes 

the elucidation of his l i f e ideal by remarking tha t his 

experiments and experiences are communicable, s p i r i t u a l or 

rather moral for , the essence of re l ig ion is morali ty. Thus 

ra i s ing morality from mere p r e - r equ i s i t e of s p i r i t u a l i t y to 

s p i r i t u a l i t y i t s e l f Gandhi brought about a decis ive change 

in values which anticipated the needs of the future. His 

primary aim uas to t r a in up his followers and through the 

medium of them the en t i re people to strengthen them moral 

pQuer in order to make them uorthy of freedom. Because he 

believed the 'Suaraj* (in p o l i t i c a l terms) uould automatically 

come to India once percepts of t ruth and non-violence had 
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been i n s t i l l e d i n the people . Otto Wal f t w r i t e s - "He 

(Gandhi) does no t reach out f o r ob jec t s but f o r t he hear ts 

o f the peop le . Behind the deadly bomb there i s human mind 

uhich re leases i t and behind every hand the re i s human hear t 

uh i ch sets f o r t h i n a c t i o n . I t i s to t h i s mot ive cent re t h a t 

he appealed over and agaxn. He says - " I want to teach t h e i r 

h e a r t s . His example proves t h a t even in the f i e l d of p o l i t i c s 

hear ts may be changed" , 'H is aim ues to e s t a b l i s h a f i r m union 

o f hear ts o f the people of the wor ld i n order to ensure 

permanent peacefu l co -ex i s tence . 

When the world i s runn ing a f t e r mad rush f o r power 

Gandhi l a i d the foundat ion of •Sarvodaya' which he regarded 

as the on ly way to s a l v a t i o n of I n d i a and the wor ld . Sarvodaya 

appeals to our minds and hear ts i n terms of values and goals 

which i s i m p l i c i t l y present i n our c u l t u r e , Sarvodaya stands 

f o r t he emancipation of e l eva t i on of a l l . Gandhi der ived the 

t h e o r i t i c a l r oo t s of i t from the \Jedic and l /edantic teachings 

w i t h regard to a l l beings as p a r t i c i p a n t s of a super m a t e r i a l 

r e a l i t y . Since a l l beings are r e f l e c t i o n s of Supreme Rea l i t y 

so a l l have to oe prov ided w i t h the o p p o r t u n i t y f o r t h e i r 

g rea tes t development and p e r f e c t i o n . Sarvodaya emphasises on 

the d i s t r i D u t i v e s o c i a l end economic j u s t i c e . I t accepts the 

file:///Jedic
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concepts that a l l forms of yeal th belong to socie ty . At 

the l a t e r part of his l i f e Gandhi became a advocate of 

radical economic doct r ine , namely, Trusteeship being a 

t h e o r i s t of s p i r i t u a l social ism. According to Gandhi -"Real 

socialism has been handed doun to us by our ancestors yho 

t a u g h t ' a l l land belongs to Gopal*. In p o l i t i c a l sphere 

Saruodaya i s an i n t e l l e c t u a l attempt to construct a p o l i t i c a l 

and social reconstruct ion on the metaphysical Idealism, 

Commenting on Saruodaya Hiron Wukherjee wri tes - "A recent 

study discousrs his l inks uith T.H. Greens concept of 

1 common Good* and his ins i s tence on dut ies ra ther than r igh t s 

somewhat reminiscient of tiradley's ooseruation •My s ta t ion 

and i t ' s duties* . . . . he uas , i t goes without saying, a 

great deal more than such a f f i n i t i e s must suggest•'.''^ 

The real c redi t of Gandhi, however, l i e s in the fac t 

t h a t he brought about a synthesis of the theologica l , the 

metaphysical and the s c i e n t i f i c pos i t ive a t t i t u d e . He was able 

to reconci le the age-olo belief in the Karma, r eb i r t h , inner 

voice e tc ; with the mechanical o b j e c t i v i s t i c value, neut ra l 

value of modern science. In his own l i f e he enabled himself 

to achieve some kind of synthesis and deep in tegrat ion of the 

d i f ferent phases and aspects of his persona l i ty . He t r ied to 
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combine transcendental and secular in his l i f e and teachings, 

"If he would pray and contemplate for sometime, the next hour 

or so he would oe given to san t i t a t ion and c lean l iness . If 

in myrters of teaching and soul and God. Gandhi would ru le 

out d i a l e c t i c a l discussions as proulems of neut ra l po l i t i c s f 

v i l l a g e economics, communal harmony e tc ; he would l i s t e n to 

arguments, weigh prons and cons of construct ive suggestions, 

uould observe himself the f ie ld of action and would take his 

s teps after ra t iona l del iberat ions" .** 

Ganahi turned his posi t ion of s t rength by ident i fying 

himself with the oppressed ana the minor i t i e s . He inspired 

the people and protected minori t ies with the method of 

i d e n t i f i c a t i o n . Nehru writes - "In h i s (Gandhi*s single work 

and many sided na ture , the dominating impression that one 

gathered was his iden t i f i ca t ion with the masses, a community 

of s p i r i t with them, a amusing sense of unity with the disposed 

and poverty s t r iken not only of India but of the world". Gandhi 

wanted that everyone should stand for minor i t ies and those in 

need. He accepted a thoroughgoing cleansing of hea r t s , 

Gandhi made his edif ice of 'Swaraj ' on four p i l l e r s and 

out of these Hindu-Muslim unity was the most important. Hence, 

h i s concept of Swaraj was also based on to lerance . The other 
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p i i l e r s are Khad i , p r o h i b i t i o n and remouai of u n t o u c h a b i l i t y . 

His concept of Muslim u n i t y does not s i g n i f y the un i t y between 

Hindu and Muslims o n l y , out a l l those uho regarded I n d i a as 

t h e i r mother i r r e s p e c t i v e of any r e l i g i o n to uh ich they belonged 

He sa id - "Both Hindus and Muslims are sons of I nd i e as t h e i r 

mother land , whether they are Hindus, Musl ims, Pers ians and 

C h r i s t i a n s are equal ly her c h i l o r e n and are t h e r e f o r e 

b ro the rs un i ted together w i t h a bond s t ronger than t ha t of b l ood " . 

This broad based out look he had fo r o ther r e l i g i o n s communities 

i s no th ing out the echo of h i s t o l e r a n c e . Hence, Gandhi preached 

t h e message of communal harmony because he believ/ed t ha t i t i s 

i nd ispensab le f o r the freedom and p r o s p e r i t y of our n a t i o n and 

f o r the progress of the w o r l d . The p a r t i t i o n of I nd i e on communal 

bas is considered by him to De a s i n . His soul r e v o l t e d aga ins t 

p e r n i c i o u s 'Two na t i ons theory* and he sa id - "My soul rebe ls 

aga ins t the idea tha t Hinduism and Is lam represent two an ta ­

g o n i s t i c c u l t u r e and d o c t r i n e s . To asser t such a d o c t r i n e i s 

f o r me d e n i a l of God, f o r I be l i eve w i t h my whole soul t h a t 

Qod of Quaran i s also God of the Gi ta and we are a l l , no ma t te r , 

what names designates c h i l d r e n of the same God". Gandhi was a 

man of God and he never l o s t f a i t h i n the u l t i m a t e t r iumph of 

t r u t h . In a most moving appeal once he sa id - ' Le t us work f o r 

help from God - the a l l power fu l and t e l l Him tha t we, His t i n y 
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creatures hav/e fa i lea to da uhat uie ought to ao, ue hate 

one another, ue d i s t r u s t one another . . . . l e t us wash His 

f ee t s u i th tears of blood and ask Him to purge our hearts 

of al l hatred in us. Ue are disgracing His ear th , His name 

and th i s sacred land oy d i s t rus t ing and fearing one another. 

Although ue are sons and daughters of the same motherland, 

although ue eat the same food, we hav/e no room for one 

another. Let us ask God in a i l humility to give us sense, 

to give us uisdom"*.^^ 

From uhat has been Discussed above i t i s clear tha t 

apart from manifold qua l i t i e s tha t Gandhi possessed, he uas 

an apostle of to lerance . And because of his v i r t ue of to lerance 

he deserved respect from the people a l l over the uorld, E, 

s ta in lcy 3ones r ight ly observed - "I am s t i l l an evangel is t , 

I bou to Gandhi but I kneel at the feet of ch r i s t and give 

Him my al legiance . And yet a l i t t l e man who fought of a system 

in the frame-uork of which I stood has taught us more of the 
2S 

s p i r i t of Christ than any other man t a s t and West", Gandhi 

did not a l t e r the teachings of Christ and yhat he explained 

to Stanely 3ones made him see the beauty of Christ more fully 

and appreciate the excellence of Chr is t iani ty more thoroughly. 

This uas poss ib le for Gandhi because he la id bare the funda­

mentals of r e l i g ions . And even the Christ ians l ea rn t the 
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lessons on to le rance from Gandhi, 

The greatness of Gandhi l i e s i n the f a c t tha t he 

has reviv/ed the o lo va lue i n the o ld he r i t age ^ d c u l t u r e . 

He has rev ived the ancient Ind ian c u l t u r e to ass im i l a t e i t 

i n a c r e a t i v e manner to the environment of the p resen t . Under 

the overwhelming i n f l u e n c e of the Liest the Ind ian people to 

see the past i n i t ' s own l i g h t . I t ijas ' S w a r a j * , h i s i d e a l 

t h a t sets us by him as the goal of Ind ian people . Jauahar la l 

Nehru w r i t e s - *X have aeen a t t r a c t e d oy Gandhi's s t ress 

on the r i g h t means and I t h i nk one of the g rea tes t c o n t r i b u t i o n s 

to our p u b l i c l i f e has been t h i s emphasis. This idea by no 

means new, but h is a p p l i c a t i o n of e t h i c a l d o c t r i n e in p u b l i c 

a c t i v i t y was c e r t a i n l y novel " ,^** 

From the above i t f o l l o w s tha t t h e r e are c e r t a i n 

a f f i n i t i e s between the teachings of Uivekananda and Gandhi, 

S t i l l soma d i f f e r e n c e s in regard to t h e i r teachings and the 

methods they adopted may be n o t i c e d . 

Vivekananda d id no t take p a r t i n a c t i v e p o l i t i c s . He 

once sa id - " I w i l l have no th i ng to do w i t h t he nonsense 

n't 
p o l i t i c s " . But the leaders of n a t i o n a l movement who took 

c o l l e c t i v e c l i o n of organised masses might be owing to the 
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i n i t i a l shock of the mighty' Lazarus come forth* of the 

message of Madras. His message of energy had double 

meaning. In one sense i t was the universal meaning tha t 

primarily dominated and in another sense that message 

revived the s p i r i t of Indians. I t uas Uivekananda who 

germinated the seed of p o l i t i c a l independence of India in 

Indian so i l and the subsequent leaders watered and nourished 

tha t to grow into a p lan t . Even the Bri t ish Government thought 

of banning the re l ig ions a c t i v i t i e s of Wivekananda fearing 

tha t his a c t i v i t i e s were pregnant impl ic i t ly with p o l i t i c a l 

motivation, But there i s every pos s ib i l i t y tha t Wivekananda 

never thought of any p o l i t i c a l theory tha t can help mankind. 

He believed tha t the solution to human problems l i e s in man 

becoming man in a l l dimensions by manifesting his d iv in i ty 

within. Once he said - %.et no p o l i t i c a l s ignif icance be ever 

attached fa l se ly to any of my writ ings or sayings, I am not 

a po l i t i c i an or am I socia l reformer. I t i s my job to fashion 

man . . . . I can only for the s p i r i t of man, when i t i s 

r ight everything will be r ighted i t s e l f " . The philosophic and 

r e l ig ious outlook made him to explain the pa r t i cu la r by the 

general , the general by the most general p r inc ip l e . He 

regarded p o l i t i c s pa r t i cu la r and needed to be explained by 

the universal general p r inc ip le s of r e l i g ion . As a r e s u l t 



377 

the r e l i g i o u s i d e a l he expounded also expla ined t h e i r 

u t i l i t y i n terms o f s o c i a l and p o l i t i c a l l i f e . I f r e l i g i o n 

i s p e r f e c t a l l th ings of the wor ld uould become p e r f e c t . 

To him p o l i t i c a l concepts are i n te rm ing led w i t h r e l i g i o u s 

teach ings . His advocacy of f o l l o u i n g p o l i t i c a l p r i n c i p l e 

haa oeen i n t e r p r e t e d to b r ing about the p o l i t i c a l i d e a l s . 

He had a profound i n t e l l e c t and knowledge of h i s t o r y . His 

personal experience helped him to r e a l i s e the merc i less and 

c a p i t a l i s t i c e x p l o i t a t i o n of the B r i t i s h e r s , Hence he 

i n d i r e c t l y but p r e c i s e l y i n f l uenced the then leaders of the 

Congress to change t h e i r mendicant p o l i c y . I t uas Uiv/ekananda 

uho repeated ly warned them to com-doun to t h e i r pedas t ra l of 

i n t e l l e c t u a l and wor ld l y s u p e r i o r i t y of the masses to the 

grass r o o t l e v e l and ming le w i th the l o w l i e s t anc share t h e i r 

s u f f e r i n g s . The Swadeshi movement launched by Gandhi subsequently 

was the modes and methoas preceded i n Uivekanand's teach ings . 

Though l/ivekananda repea ted ly asserted tha t he d i d not 

b e l i e v e in p o l i t i c s , God and t r u t h are the on l y p o l i t i c s i n 

t he worlo s t i l l on being asked by a j o u r n a l i s t i n Loadon i f 

he had given any a t t e n t i o n to Ind ian N a t i o n a l Congress Movement 

h i s r e p l y was t ha t - * I can no t c la im to have given much, my 

work i s i n another w o r l d " . This statement too i n d i c a t e s t h a t 
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l/iv ek an an d a uas not i n t e r e s t e d in the s t r u g g l e f o r freedom 

which uas the c r y i ng need of the t ime. But he r e a l i s e d t h a t 

a grouing p l a n t der ives i t ' s nourishment from i t ' s r o o t , and 

h is roo t uas s p i r i t u a l i t y . He be l ieved t h a t i f I nd i a becomes 

auare of t h e r e a l i s a t i o n of u n i t y , c a l l of i n t e g r i t y , s a c r i f i c e , 

s t r e n g t h and s e l f i s h n e s s , p o l i t i c a l freedom i s sure to emerge, 

Gandhi, on the other hand, took a c t i v e p a r t i n p o l i t i c s 

f i r s t i n South A f r i c a and subsequently i n I n d i a . But he 

approched to p o l i t i c s u i t h a r e l i g i o u s s p i r i t . He f e l t t h a t 

he could no t lead r e l i g i o n s l i f e i f he d id not i d e n t i f y h imse l f 

u i t h the uhoie humin i ty or took p a r t i n a c t i v e p o l i t i c s . He 

found i t d i f f i c u l t to understand r e l i g i o n apart from p o l i t i c s . 

He also found i t d i f f i c u l t t o understand r e l i g i o n apar t from 

a c t i v i t y . Re l i g i on prov ided him a moral bas is to a i l o ther 

a c t i v i t i e s w i t hou t which l i f e becomes meaningless. To him 

even s o c i a l work i s not p o s s i b l e w i thou t p o l i t i c s . P o l i t i c a l 

works must look upon in terms of s o c i a l and moral p rog ress . 

Real power, according t o him l i v e s i n the peop le , no t i n the 

law making a u t h o r i t y . He be l ieved t h a t i f people help themselves, 

p o l i t i c s takes care of i t s e l f . He also regarded p o l i t i c s to be 

an unavoidable e v i l . But he coulo no t but take pa r t i n a c t i v e 

p o l i t i c s as f a r as Thoreau i n regard ing p o l i t i c s no t merely 
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as the gizzard of the soc ie ty , but also as infra-human 

kind of vegeta t ion, an a c t i v i t y which should be unconsciously 

performed". 

The real c red i t of Gandhi l i e s in the fact that he 

both narrowed and broadened the meaning of p o l i t i c s . He also 

rea l i sed the uord re l ig ion divorcing iz from sec to r i a l re l igion. 

He said - "To me p o l i t i c a l pouer i s not the end but one of the 

means enabling people for be t te r t he i r condition in every 

development of l i f e " . He always placed t ru th and Non-violence 

in the forefront of his p o l i t i c a l programmes. I t was Gandhi 

who for the f i r s t time, in h is tory of mankind, raised p o l i t i c s 

to the level of re l ig ion . In his autobiography he opined - the 

aim of his l i f e was Moksa or s e l f - r e a l i s a t i o n and that his 

appeance in act ive p o l i t i c s were directed to tha t end. He 

worked for 'Swaraj* in India , but always preferred t ru th in 

Swaraj. He made construct ive programmes of social and economic 

unity too. His aim was to bring about a peaceful non-violent 

social system providing conservation of na tura l resources 

and doing away with the problems of exhaustion of resources. 

He wanted to make an end of pol lus ion, ecological imbalances 

and es tab l i sh peaceful socio-economic changes in conformity 

tjith the change of time and popular aspi ra t ions even while 
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p e r m i t t i n g i n d i v i d u a l s and smal l groups and communities to 

r e t a i n l eade rsh ip among them. His p r i n c i p a l method uas non-

v/ io lence and fiatyagraha f o r changing the present day wor ld 

o r d e r . In h i s method th ree p r i n c i p a l elements can be mapped 

o u t - (a) To c rea te human s o c i e t y employing n o n - v i o l e n t 

methods of r e s i s t i n g e v i l , (b) To educate the oppressed w i t h 

a view to r e s i s t i n g e x p l o i t a t i o n and to develop r e l a t i o n s h i p 

between 'haves ' and 'have n e t s ' (c) To usher n o n - e x p l o i t i v e 

decen t ra l i sed economic and p o l i t i c a l i n s t i t u t i o n s . Through 

h i s career Gandhi pleaded earnes t l y f o r the removal of 

s u f f e r i n g s of the Ind ian people and f o r the emancipation of 

womanhood, Gandhi took over i t , as i t were from Uivekananda's 

s o c i a l programmes and supplemented to i t h i s three o r i g i n a l 

i tems of h is own - basic educa t ion , t o t a l p r o h i b i t i o n and 

the c u l t of sp inn ing wheel , Gandhi devoted to p o l i t i c s as he 

sa id - * to see the un i ve rsa l and a l l - p e r v a d i n g s p i r i t of 

t r u t h face to f a c e , one must be able to l o v e the meanest 

c r e a t i o n as o n e - s e l f . And a man who asp i res a f t e r t h a t can 

n o t keep out of any f i e l d of l i f e . That i s why my devot ion to 

t r u t h has drawn roe i n t o the f i e l d of p o l i t i c s and I can say 

w i t hou t s l i g h t e s t h e s i t a t i o n and yet a l l h t m i i l i t y t h a t those 

who say t h a t r e l i g i o n has n o t h i n g to do w i t h p o l i t i c s do no t 
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knou what re l ig ion means'*. Hence, i t may be said that he 

took par t in act ive p o l i t i c s as a means to a t t a in s p i r i t u a l 

goal of l i f e , i . e . Liberation or Moksa, 

Regarding the technique of res i s tence the v/ieus of 

Uiuekananda and Gandhi are i d e n t i c a l . Both of them were 

exponents of s e l f l e s s a c t i v i t y , fear lessness (abhayam) and 

t r u t h . They emphasised on the puri ty of means and permitted 

individual res i s tence as moral ob l iga t ion . Both of thara 

attacked socia l i n jus t i ce and exploi tat ion to es tab l i sh a 

j u s t society and s p i r i t u a l r e s i s t ance . 

But there i s only a degree of difference of growth 

between non-violent r e s i s t ence of Gandhi and non-res is tencs 

of Wivekananda, Non-violence and non-res is tence are of 

gVolutionery growth in individual as well as social l i f e . 

l/iolencB i s the early phase of non-violent r e s i s t ence , non­

violence is another higher stage and the highest stage i s 

non- res i s tencs . While violence is for animal l i f e , non­

violence i s for common men's social and p o l i t i c a l l i f e but 

non- res i s tence , the highest stage i s for s p i r i t u a l l y developed 

person. The his tory of huminity i t s e l f i s the history of 

progressive non-violence which culminates in non-res is tence . 

Social l i f e i s a must which prepares the way for the highest 
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s p i r i t u a l l i f e of non-res is tence . Hence, Satyagraha of 

Gandhi i s a via-media betueen v io lent r e s i s t snce and 

s p i r i t u a l non-res is tence . Non-violent r e s i s t ance i s 

c rea t ive from the standpoint of socie ty and non-resis tence 

stands for man-making process. The Gandhian Satyagraha is 

in the process of 'becoming* and i/ivekananda's non-resis tent 

individual i s himself * Being' uho is free from the social 

nexus. 

Uivekananda being a s p i r i t u a l i s t studied extensively 

nearly a l l books on philosophy and pa r t i cu l a r ly Indian 

philosophy and derived deeply the s p i r i t u a l i s t i c idea of 

India and consequently he rea l i sed the 'oneness ' of huminity 

and th i s deep rooted philosophic t r ad i t ion of India made him 

re l ig ious t o l e r a n t . He uanted to preach the gospel of *Advaita' 

not only in India but in a l l over the uorld. He wanted to 

regenerate human race as a uhole u i th the message of his 

s p i r i t u a l i t y for es tabl ishing permanent peace and harmony. So 

i t may be said that the basis of his re l ig ions tolerance uas 

more philosophical them r e l i g i o n s , 

Gandhi uas also a s p i r i t u a l i s t noi.'doubt, but he became 

an apost le of rbl igions tolerance owing to p rac t i ca l necessi ty 
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q u i t e d i f f e r e n t from t h a t of l/iv/ekananda. Gandhi div/ ided 

h i s ends i n t o prox imate and remote. His prox imate end uas_ 

to regenerate Ind ian people s p i r i t u a l l y and mora l ly i n order 

to a t t a i n p o l i t i c a l indendence of I n d i a u i t h j th is end i n 

v i e u he had to preach and p r a c t i s e re l ig io f i rs t o le rance i n 

o rder to have un i ted e f f o r t o f the people of I n d i a belonging 

to d ive rgen t r e l i g i o n s to f i g h t against the B r i t i s h e r s , But 

h i s remote end was, however, to regenerate mankind s p i r i t u a l l y 

to a t t a i n summum bonum of human l i f e , i , e, s a l v a t i o n or Moksa, 

Because he also be l ieved t h a t no l a s t i n g peace and harmonious 

l i v i n g i s p o s s i b l e i n the uo r ld i f they lack s p i r i t u a l i t y ; 

on ly s p i r i t u a l bond can ensure t ha t end. The foundat ion of 

Gsndhi*s t o l e r a t i o n was r e l i g i o n s than p h i l o s o p h i c a l f o r he 

f r e q u e n t l y r e f e r r e d to r e l i g i o u s ioeas of va r ious r e l i g i o n s . 

Though Wivekananda recognised f o u r paths l i k e 3n"ana, 

B h a k t i , Karma and Yoga, yet i t seems t h a t he gave more p r i o r i t y 

to jn'ana f o r he f r e q u e n t l y resor ted to Samadhi or med i t a t i on 

i n order to a t t a i n the i n t u t i v e v i s i o n of R e a l i t y , H is concept 

o f 'Yoga' i s also a means to have inner communion u i t h the 

Supreme, He also advocated Karma as t he path of a t t a i n i n g 

s a l v a t i o n ye t s e l f l e s s a c t i v i t y or Nishkama Karma i s poss ib l e 

on l y when a man a t t a i n s the knowledge of R e a l i t y , He must 
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a t t a in s p i r i t u a l i t y and only then he can offer s e l f l e s s 

ac t iv i ty for the uelfare of the huminity as a yhoie. So 

a man can become perfect ly t o l e r an t uhen ha reaches the stage 

of s p i r i t u a l i t y . He rea l i sed that jnana marg is d i f f i c u l t and 

not meant for a l l people for i t depends on the predominance 

of Sattua qual i ty , flan being a mixture of a l l the qua l i t i e s 

more or lass l i k e Sattva, Rajas and Tamas, so i t i s much 

eas i l e r to follow the Karma-marga. Bhakti i s also d i f f i c u l t 

to perform for i t requires perfect knowledge. So he s t ressed 

on Karma for i t easier to follow even by the ordinary people. 

Gandhi was also an Advaitan but he was more prone to 

l/aishnav/a Bhakti cu l t . His frequent devotion to individual 

and community prayer i s testimony to t h i s . Uhen he confronted 

to any p rac t i ca l problem he s ta r ted s i l e n t l y praying to God 

for hslp or grace l i k e a Uaishnava. He regarded man to be 

imperfect who requires constant grace of God for a t t a in ing 

perfection in l i f e . He devoted himself to s e l f l e s s ac t iv i ty 

for the welfare of the human race as he believed that God 

i s both transcendent and immanent in the world. To him to 

serve the creation of God i s equivalent to serve God. What 

made him re l ig ious ly to l e ran t because he believed God is 

the father of a l l . God was to him a matter of fa i th and tha t 
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i s why he d id no t l i k e t o prowe the ex is tence of God, As 

f o r h imse l f he requ i red no proof f o r i t but he advanced 

c e r t a i n arguments in order to make o thers bel iewe in i t . 

Hence, the re i s ev/ery reason to be i ieue t h a t h i s r e l i g i o u s 

t o l e rance uas based on r e l i g i o n ra the r than ph i losophy . But 

t h i s does not mean tha t he uas no t an Advaitan f o r a Waishnava 

can be Adva i tan ; i t d i f f e r s on ly i n the l e v e l of exper ience 

a t t a i ned by man. Gandhi might be l i eve t h a t complete i n t u i t i v e 

v i s i o n of Rea l i t y i s not a t t a i n a b l e and hence man must work 

i n accordance w i t h the p a r t i a l v i s i o n of Rea l i t y t h a t a man 

a t t a i n s . 

Having s tud ied the p h i l o s o p h i c a l iaeas of l/ivekananda 

i t sounds t h a t he c a r r i e d out h is a c t i v i t i e s w i th Miss ionary 

Zea l . He t r i e d to f l o o d the uo r l d w i t h l /edant ic ideas of 

s p i r i t u a l i t y . He es tab l i shed var ious vedan t i c s o c i e t i e s i n 

America and Europe. His method of e s t a b l i s h i n g the \ /edant ic 

s o c i e t i e s was manast ic . He h imse l f wore the grab of sannayas 

i n though he opposed to ascen t i c i sm. He was an a c t i v i s t 

through and t h r o u ^ . The reason of h i s wearing y a l l o u - r e d 

c l o t h might be to symbol ise the i d e a l of renunc ia t i on f o r ha 

dedicated h is l i f e to the se r v i ce of human race in general 

u i thouc l e a s t se l f i n t e r e s t . 



386 

dut uanclhi did not carry out his a c t i v i t i e s with 

^ny missionary zeal . He confined his act iv/ i t ies ui thin tha 

four ua l l s of India. To carry out his re l ig ious p o l i t i c a l 

and social programmes he also established 'Ashrsmas' in 

d i f f e ren t par t s of India but not ui th any missionary zeal . 

Gandhi also led a very simple l i f e uearing uhite cloth above 

his knees. In conformity with the ancient Indian r e l i g i o -

philosophical t rad i t ion he t r ied to exhibit the ideal of 

simple l i v ing and high thinking. His ueering of white cloth 

might be to symoolise 'Truth ' because he himself uas a seeker 

of t ru th . His half-nacked dress might serve the symool of 

poverty s t r iken conoition of the than Indian people. This 

proves that Gandhi not only rea l i sed the sufferings of the 

people but also ident i f ied him as one of tham. But th i s 

should not lead us to think that what he did was for the 

upliftment of the Indian people ouc his ideal mcde a heavy 

impact on the people of a l l over the uorld. Had i t not been 

t h a t then hundred foreigners uould not have written penegeric 

of him, Gandhi uas the f i r s t man in India on uhom hundreds 

of leading foreigners wrote appreciating his multidimenaonal 

pe r sona l i ty . 



387 

l/iv/ekananoa presented his ideas in languages tha t 

arB sometimes persuasiv/e and reasoned, in many cases mi l i t an t 

and even i ron ica l but aluays mixed ui th metaphors of great 

beauty. This uas possible for him for he was an i n t e l l e c t u a l 

giant ever born in India. 

Gandhi presai ted his ideas in languages mostly persuasive 

and reasoned, uJhen he found disagreement of ideas ui th othars 

in stead of reacting in an emotional way he expressed his 

d i s sa t i s f ac t ion resittoting to f a s t . But he uas mi l i tan t in 

temper p a r t i c u l a r l y uhan he had to do something untruthful 

and i n j u s t i c e . He aluays reacted to anything untruth follouing 

peaceful means. 

Uivekangnda uas of the vieu tha t social and p o l i t i c a l 

idea l s and i n s t i t u t i o n s uere not eternal and they uould face 

decay and death if they fai led to adapt to changing circum­

s tances , Houeuer, to make them effect ive and l a s t ing and to 

c rea te a dynamic society ha pointed out that they must be 

l a id on a s p i r i t u a l bas i s . As for India he made i t clear that 

re l ig ion must precede over p o l i t i c s . He proclaimed that his 

mission uas to shou re l ig ion in everything. His socialism i s 

based on s p i r i t u a l oneness of l i f e . He preached socialism on 

the s p i r i t u a l basis of social unity uith i t ' s conferrent of 
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freedom and e i . ,ua l i ty . Uiu ek an ancle acclaimed soc ia l i sm i s 

no t synonymous u i t h of Ka r l Marx. Marx gave u n q u a l i f i e d 

suppor t to soc ia l i sm out Uiv/ekananda d i d no t regard 

soc ia l i sm as a p e r f e c t system out he had accepted i t 

because soc ia l i sm to some extent a l l av / i a te the misery of 

human being oecause he uas deeply moved by the misery of 

Vast masses of people. He uias f a r ahead of h i s t ime i n the 

course of s o c i a l change, s o c i a l i s t change and a neu and 

re juvenated Ind ian s o c i e t y . His t i t l e to soc ia l i sm or 

V€;dantic soc ia l i sm r g s t s on the c l ima te of change he wanted 

to b r i ng about in Ind ian l i f e , conduct and character and 

rous ing s p i r i t u a l i t y . 

L i k e l/ivekananoa Gandhi too advocated c lass co­

ope ra t i on and oneness of humin i t y . In the Gandhian soc ia l i sm 

"The pr incess and the peasants , the weal thy and the poor , 

t he employer and the employee are on the same l e v e l . In 

terms of Re l ig ion there i s no d u a l i t y i n s o c i a l i s m . I t i s 

e l l u n i t y " . Gandhi advocated i n d i v i d u a l t r us teesh ip to uard-

o f f c l a s s T C o n f l i c t . He be l ieved t ha t - ' * what i s needed i s 

n o t e x t i n c t i o n of Landlords and c a p i t a l i s t s , but a t r a n s ­

fo rma t ion of t he e x i s t i n g r w l a t i o n s h i p betueen them and the 

masses i n t o something h e r e a f t e r and pu re r . Ind ian s o c i a l i s t i c 
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thought l ays emphasis on the c l ass-co-oper a t i o n . 
»'3S 

Uiv/ekanenda consiu. ar ed soc ia l i sm on ly as a mbsns. 

H is end was to seek and promote human u n i t y and d i v i n i t y . 

As he preached c l a s s - u n i t y anu loua i t was n a t u r a l to him 

avow human u n i t y and u p l i f t . This was the i d e a l of Gandhi 

a l s o , dut the po in t of d i f f e r e n c e between a s o c i a l i s t -

p a r t i c u l a r l y oy the M a r x i s t and a humanist i s the s o c i a l i s t 

regards man on ly as a means to s o c i e t y , wh i l e a humin is t 

asser ts the resp lendent g l o r y of human n a t u r e , l/iv/ekananda 

as a humanist regarded man not only as an end in i t s e l f 

but also held t h a t man i s div/ ine oy n a t u r e . He made i t c l ea r 

t h a t "Each man should be t r e a t e d no t as what he man i f es t s , 

but as what he stands fo r " . ' * ' * 

l/iv/ekan anda's humanism defends the p u r i t y of human 

n a t u r o , a t tacks s o c i a l , economic and r e l i g i o n s ev/i ls of 

s o c i e t y and i n c u l c a t e s f a i t h and s t r eng th of the i n d i u i d u a l . 

H is s p i r i t u a l i s t i c assumption of human ns tu re forms the 

bas is of humanist ic Adva i ta , 

But i n s p i t e of t h e i r humanis t i c soc ia l i sm adv/ocatad 

by \/iv/ekananda and Gandhi s t i l l there are c e r t a i n people 

imoibed w i t h a smat ter ing of Marxism Uivekananda and Gandhi 

QS r e a c t i o n e r y . This charge of r sac t iondr> l e v e l l e d aga ins t 
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\yivekananda i s more than that of Gandhi, Wiv/ekananda was 

regarded as reactionary Dy many social reformers of his 

time for he did not approve to re-marriage of uidous and 

in te r -cas te -marr iages . This i s because of the fact that 

Wivekananda did not think these reformations uere not 

suf f ic ien t enough to bring about Indian 's regeneration. To 

him these reformations did not meet the crying need of his 

t ime. The primary task was in his view was to r a i s e the 

masses and elevate them in the scale of advanced humanity, 

l/ivekanenda t rave l led a l l over India and uas at pain 

to see the grinding poverty of the masses and the i r generation. 

But none of these reformers and pol i t icxans of nis time nei ther 

paid heed to tha t nor worked for them. Hence, in anguish he 

cried out - "Do you feel that mil l ions and mill ions of 

descendents of Gods and sages have oecome next door neighbour 

to brutes ? Do you feel that mil l ions are starving for ages ? ^ *^ 

He also said - "Aye in th i s country of ours , tha very b i r th 

place of Uedanta, our masses have oeen hypnotised for ages, 

TO teach them i s po l lu t ion , to s i t u i th them i s po l lu t ion , 
it, 

hopeless they are and hopeless they remain". And at l a s t he 

gave h i s programme - "But aoove all t e l l me once more remind 

you here i s the need of p rac t i ca l work ana f i r s t part of i s 

file:///yivekananda
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t ha t you shoulc go to the shunken mil l ions of India and 

take them by the hand". Further in order explain his 

programme he said - "A hundred thousand men and uomen 

f i red u i th the zeal of holiness will go ouer the length 

and breadth of land preaching the gospel of sa lva t ion , the 

gospel of help, the gospel of social ra is ing up in the 

gospel of equal i ty , '• In order to explain his programme he 

said - "The only hope for India i s from the masses. The 

upper classes are physically and morally dead". He not only 

preached his ideals but also pract ised in his dun l i f e to 

up l i f t the suffering huminity^j" ^ijj-nwn \ i fn tn iipHft thn 

nij^'^nr^nQ humnnity. Gandhi also sacr i f iced everything for 

the to i l i ng masses. What in what sense they usre reactionery 

i s shrouded ui th mystery, 

Houever, i t may be said that if there uere differences 

between l/ivekananda and Gandhi in ragard to the i r idea ls and 

methods of r ea l i s ing the idea ls that might be owing to the 

differences of the s i tua t ion that prevailed in India, 

l/ivekanande had to work at the c r i t i c a l juncture of his tory 

of the worlc pa r t i cu la r ly India when the vessel of India was 

passing through a c r i t i c a l s tage in a l l d i rec t ions - r e l i g i o o s , 

phi losophica l , p o l i t i c a l , economic and so on. Consequently 
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the s p i r i t of Indian na t i ona l i t y suffered setback. I t uas 

l/iv/ekananda who p rac t i ca l ly had to make alik/e a dying nation 

f i r i n g in them national s p i r i t , yhen l/iuekananda uas working 

in India as well as the nooks and corners of the worlo at 

t ha t time Gandhi uas in South-Africa and he joined in Indian 

p o l i t i c s much l a t e r when Uivekananda uas no more. Hence, i t 

may be said tha t Wiuekananda created the atmosphere for 

rousing nat ional s p i r i t through his preachings and a c t i v i t i e s . 

6ut unfortunately he did not get much time to t r a n s l a t e his 

dreams into p rac t i ce as ha had to meet his prematured death. 

His incomplete task, as if , uas l e f t for Gandhi to accomplish 

But th i s might not lead us to tnink that Gandhi simply 

followed the teachings of Uiuekananda and extended his 

a c t i v i t i e s in Indian s o i l . He also studied the s i tua t ion 

of India and means to solve the burning problems of India 

u i t h the help of his c rea t ive genius. If there are s i m i l a r i t i e s 

between them that i s due to the fact that both of them followed 

the ancient Indian re l ig io-phi losophica l t r ad i t ion of tolerance 

and worked for the welfare of the en t i r e human race. 

What made Vivekananda and Gandhi r e l ig ious ly to le ran t 

was that they were welfare of the fact tha t Indian t r ad i t i on 

of tolerance i s not merely a l t i t ude of indifference to o thers . 
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The basic p o s t u l a t e of Hindu tnought i s t h a t every uay 

of l i f e has i t ' s oun uay of l i f e , has i t ' s oun c o n t r i -

Dut ion to make human we l fa re communities - t h a t none's 

yay i s r i g h t - uhich gives the Ind ian d o c t r i n e of 

t o l e r a n c e i t ' s spec ia l s i g n i f i c a n c e . I t i s t h i s s p i r i t 

o f t o l e r a n c e t h a t gives harmony to the Ind ian c u l t u r e . 

Ind ian c u l t u r e i s such t ha t i t i s f i r m i n i t * s oun f i r m 

f a i t h s , i t i s also prepared to approach other f a i t h s w i t h 

en open mind. This r e s u l t of t h i s t o l e rance has been to add 

to the r ichness and v a r i e t y of Ind ian l i f e . Through many 

cen tu r i es Hinduism re ta i ned i t ' s bas ic tene ts even the 

outuard forms out the i n t e r p l a y of fo rces generated by 

t o l e r a t i o n f o r o ther r e l i g i o n s had to a cont inous reint^ei*-

p r e t a t i o n of i t ' s doc t r i nes and readjustment of i t ' s approach 

g i ve b i r t h to a new c h a r a c t e r i s t i c sense of synthes is o f 

Ind ian c u l t u r e . The very foundat ion of Hindu c i v i l i s a t i o n was 

also l a i d doun oue to the synthes is of Drav id ians and the 

Aryans. In mouern t ime Uivekananda and Gandhi are also unicue 

exat'ipics of t h i s genius f o r syn thes i s . 

As the i d e a l of Hinduism i s the r e l e n t l e s s search 

a f t e r t r u t h so t h i s helps I n d i a to c u l t i v a t e her s p i r i t of 

t o l s r a n c e and helps her to accept f e a r l e s s l y anyth ing pregnant 
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ui th permanen; value and forces on her a philosophy of 

unity in diwers i ty . Both Uiuekananda and Gandhi derived 

these re l igiot ts ideas from the Indian t rad i t ion so na tura l ly 

they cul t ivated the v i r tues of tolerance and never claimed 

excl usiveness and absoluteness of Hindu r e l ig ion . To express 

in the words of Gandhi - •'Hinduism i s not a re l ig ion which 

has to be spreaded. I t al loys a l l prophets of the earth to 

be worshipped. I t allows each one to worship his God according 

to his own oslief or Oharma and so i t l i v e s in peace in a l l 

r e l i g i o n s . Wivekananoa also rea l i sed that the v i t a l i t y of 

Indian cul ture has enaoled i t to service the ravages of time 

i s due to the v i r t ue of to lerance among Indian peopled'^'^ 

3awaharlal Nehru also writes - "There i s something l i v i n g 

and dynamic about th i s he r i t age which showed i t s e l f ways of 

l i v i n g ano philosophical a t t i t ude of l i f e and i t ' s problems, 

/^ncient India l i k e ancient China was a world in i t s e l f , a 

cu l tu re and c i v i l i s a t i o n which give shape to a l l things . . . . 

i t i s something deeper and within i t ' s fold the widest 

to le rance of belief and customs pract ised and even var ie ty 

acknowledged and encouraged**, Uivekananda and Gandhi oelieved 

tha t the cu l tura l unity pervaded the multi tudinary d ive r s i ty 

of the Indian people underlying the unity was the re l ig ions 
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ideas of the v i r t ue of tolerance and universal orotherhood. 

They did not only teach but also a l ive th i s tolerance of 

a subs tan t ia l nature uhich d i f f e r en t i a t e from formal 

to lerance of sufferance. 

But the s ignif icance of both i/iuekananda ano Gandhi 

has to be assessed, houeuer, in the context of growing 

in to lerance among the masses due to socio-economic reasons. 

They t r i ed to bring about a revolution in the psyche of the 

Indian peoplt; as well as the world to enable them reasse r t 

the supremacy of s p i r i t u a l i t y and even secular supremacy 

which breeds in to le rance . They were opposed to Western 

mechanics and e x t e r n a l i s t i c c i v i l i s a t i o n tha t make a soul less 

soc ie ty . They, however, advocated cu l tura l synthesis based 

on Eastern and Western r e l i g ions . They were in favour of 

building a new cul tura l synthesis based on s p i r i t u a l i t y , a 

new cul ture where each ano every cu l tu re , East and West, 

f inds i t ' s l eg i t imate place . Their advocacy for cul tura l 

synthesis i s also the outcome of th i s v i r t ue of tolerance. 

We must note here that the word tolerance often 

degenerated in the past in fa ta l i sm, callous indifferences 

to important changes taking place in the environment and 
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suDmissiu eness, 8ut a l l these ev/ils are d is tor ted versions 

of to lerance . According to l/iuekananda and Gandhi l/edanta 

t rue ly represents the s p i r i t of tolerance perv/ading the 

cu l tura l outlook of India, According to Ueaanta every human 

being i s en t i t l ed to oe regarded as Brahman, Ue are a l l 

Brahman but only uith difference that Brahman ui thin us i s 

not manifested to us because we approach to i t through out 

mater ia l mind or due to our ignorance, Buddha also seeks to 

uphold the ideal of hunan unity. The ideal of man i s the 

ideal of • Bodhisattva*, I t can be at tained by each one by 

a process of s p i r i t u a l evolution. So an indiv idual , however, 

i n s i g n i f i c a n t , has overriding r igh t by v i r t u e of his persona l i ty . 

So i t evolves a denial of the r igh t of the s t a t e or church or 

the community to compel his ooedience in matters of affecting 

his conscience or his belief , Uivekananda and Gandhi being 

l/edantist believed in the s p i r i t u a l ' o n e n e s s ' of l i f e . For 

t h i s reason they placed man et the apex to be respected by 

a l l and t n i s respect for man cons t i tu tes the humanism and 

the philosophy of both l/ivekananaa and Gandhi. 

Tolerance is the v i r tue of the society which is 

generated accoraing to the p r inc ip le of democratic plural ism. 

From the p o l i t i c a l point of vieu i t i s a s t a t e of mind and 
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condition of society uhich enables p l u r a l i s t i c democracy 

to function uell and r e a l i s e the ideal of pluralism. The 

pre-condit ion for the maintenance of pluralism in the 

p p l i t i c a l sphere i s the cul t iva t ion of the a t t i t ude of 

tolerance among the people. Toleration without reason aol an ess 

leaves the social disagreements undecided, Uiv/ekananda and 

Gandhi, therefore , regards the concept of tolerance as a 

' c a t egor i ca l imperative*. The basic content of to le ra t ion 

must take care of the fact tha t man's funoamental r i gh t s 

must no prove inconsis tent ui th other fundamental r i g h t s . 

The scheme of values accepted oy Vivekananda and 

Qandhi puts s p i r i t u a l freedom at the apex. Cultural and 

social disorder derive the i r meaning from the value s t ruc tu re . 

Moral and s p i r i t u a l laui have conferred a special dignity in 

hunan axistenca. A sense of b l i ss fu l harmonious existence i s 

the background of Wivekananda and Gandhiji 's phillosophy. 

To consider the relevance of an individual or an idea 

depends upon the point of vieu from which a man looks at the 

question. What he uan^s himself. To oe prec ise what are his 

own ideas ano idea l s . For a man uho has one type of ideas 

and one s e t of ideals ana aims for him Uivekananda and Gandhi 

are en t i r e ly i r r eva l en t . Sut a man who i s in teres ted in other 
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i d e a l s , uho thinks for other values of l i f e , who sets 

himself other soc ia l , economic, p o l i t i c a l object ives then 

Uiu ekan anda and Gandhi uould be intensely relevent to him, 

Wiuekanands proclaimed to ov/er man - 'Ar i se , auake 

and stop not t i l l the goal i s reached' . He believed in 

i n f i n i t e soul behind every man having capabi l i ty of becoming 

good and great . His philosophy is an unceasing effort to 

auaken humanity. His philosophy i s the philosophy of funda-

maital unity underlying in a l l r e l i g i o n s . He urged upon men 

to understand the philosophy of re l ig ious tolerance and 

universal acceptance. He advised a l l men to accept a l l 

r e l ig ions as t rue . He uanted to fos ter oneness among al l 

follouisrs of divergent re l ig ions together with cal l for act ion. 

He preached the message of hope and courage. He t r ied to res to re 

the l o s t s p i r i t of man and to become conscious of his her i tage , 

d igni ty and respons io i l i ty and to strengthen the self-confidence 

and inner conviction of man. He preached the gospel of love 

and brotherhood. To my vieu these are absolutely essent ia l for 

the a l l round progress and prosper i ty of human race for a l l 

time to come pa r t i cu l a r l y in India. 

Similarly Gsndhiji also believed that t rue re l ig ion 

unif ies mankind, makes them sympathetic and toler an t , insp i res 
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fnorality among them and spreads lov/e and brotherhood u i th in . 

y i tness ing the present trend of raligioOs perv/ersion touards 

p o l i t i c a l machinery of the nation and modern conditions 

engendered by science and technology, I think a l l these ea l l 

for transformation of energies of hatred, violence, arm-race 

and s t r i f e , re l ig ions biogotry, fanaticism, insurgency e tc , 

into the moral forces of co-operation and serv/ice, lo\/e and 

peace. The moral education of modern man and in step u i th 

h i s i n t e l l e c t u a l attainments and technological achievements 

i s the crying need task facing humanity to-day. Under such 

circumstances Non-v/iolence, Satyagraha adopted by Gandhiji 

must serve as become l i g h t to dispel the darkness of 

exp lo i ta t ion , hatred fanaticism etc . the banner of love and 

service in the midst of socio-economic programmes and the 

banner of non-violence in one 's personal l i f e must be held 

high. Human race must recognise walue and must be capable of 

expressing the dignity and worth of man in order to have a 

neu kind of c i v i l i s a t i o n and progress uhere man u i l l be able 

to l i v e peacefully. These are a l l the more importamc in India 

uhich i s a uorld in miniature inhabited by people of a l l 

r e l i g ions of the uorld. And t h i s possible only, I think, uhen 

the people of India as well as the uorld u i l l r e a l i s e and 

p r ac t i s e the ideals of l/ivekananda and Gandhi uho preached the 

message of optimism, dynamism ana tolerance a l l over the uorld. 
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