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PREFACE

Li1kE every other living religion contemporary Hin-
duism presents a multitude of varying aspects. One
might go on endlessly dealing with this and that facet
of its many-sided structure. During my sojourn of
over thirty years in India, much of the time on the
staff of the Forman Christian College, Lahore, I be-
came interested in the study of religious movements
and prepared a number of monographs, some of
which were used by the late Dr. J. N. Farquhar as
source material for his book, Modern Religious
Movements in India. This study was continued in
1928 and 1929 at Columbia University, where as vis-
iting professor I lectured on Hinduism.

Hinduism in India like the Roman form of Chris-
tianity in Europe may be called ‘“catholic.”” Both
have been all-inclusive for many centuries. Then
came the revival of learning, the European in the
fifteenth century, the Indian in the nineteenth, fol-
lowed in each case by religious reformation. In both
Europe and India movements of “protest” against the
dominant “catholic” form of religion broke out, the
reformed sects of India—Brahmo Samaj, Arya Samaj,
etc.—corresponding to the Protestant churches of the
West. Hence to determine the inner genius and
spirit of Hinduism it is necessary to deal not only

with orthodox and catholic forms, but also with the
vii
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various protesting and schismatic forms, including
also the religion of the outcastes. Hinduism is also
face to face with the aggressive religions, Islam and
Christianity, the reactions ranging all the way from
stern opposition to downright acceptance, as in the
case of Pandita Ramabai and Sadhu Sundar Singh,
whose Christianity is fragrant with the aroma of the
choicest things of Hinduism.

An attempt has been made to maintain a reason-
ably objective attitude, with what success the reader
must judge.

I am grateful to Professors Schneider and Friess of
Columbia University for many helpful suggestions.

I thankfully acknowledge permission to quote
from material issued by the following publishers:

THE MaAcMILLAN COMPANY
1. Brahman: A Study in the History of Indian
Philosophy, by H. D. Griswold, 1900.
2. Modern Religious Movements in India, by
J. N. Farquhar, 1915.
3. The Coming Religion, by Nathaniel Schmidt,

1930.

4. Mahatma Gandhi’s Ideas, by C. F. Andrews,
1930.

5. Encyclopedia of the Social Sciences, Art. Brah-
manism and Hinduism, by H. D. Griswold,
1930.

6. The Religion of Man, by Rabindranath Tagore,
1931.
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THE UNIVERSITY OF CHICAGO PRESS
The Biblical World, Sept. 1912, pp. 163-172.
THE BEACON PREss
Hinduism Invades America, 19go. Permission re-
ceived from Wendell Thomas, the author, who
holds the copyright.

My thanks are also due to the following publishers:

CHARLES SCRIBNER’s SONSs, publishers of the American
edition of The Encyclopedia of Religion and
Ethics.

OxFORD UNIVERSITY PRESss

1. Indian Theism, by Nicol Macnicol, 1915.

2. The Heart of Jainism, by Mrs. Sinclair Steven-
son, 1915.

8. An Outline of the Religious Literature of In-
dia, by J. N. Farquhar, 1920.

4. Religion of the Rigveda, by H. D. Griswold,
1923.

5. Indian Islam, by M. T. Titus, 1929.

I must plead guilty to some inconsistency in spell-
ing. Sometimes a word appears in two forms, e.g.,
Vivekananda (Skt. form) and Vivekanand (Hindi
form). The pronunciation is practically the same.

H. D. G.
20 Rowsley St., Bridgeport, Conn.
March 1934
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CHAPTER 1
INTRODUCTORY

1. RELIGIOUS SIGNIFICANCE OF INDIA IN THE HISTORY
OF THE WORLD

THE term “Hinduism” may be used to designate the
form of religion dominant in India throughout the
three thousand years of the historical period. In this
large sense Hinduism has been a great force in the
world’s history. During most of the Christian era
that form of Hinduism which proved historically best
fitted for export, namely Buddhism, has powerfully
influenced the whole Mongolian world, leaving its
impress upon nearly one-third of the human race. It
is a paradoxical fact that, while India’s linguistic and
ethnological connections are largely with the West,
its religious conquests have been in the East. For the
supreme achievement of Hinduism was the Buddhist
penetration of the Mongolian world. Besides the
major racial, religious, and cultural contacts of
Dravidian and Aryan, Hindu and Muhammadan,
Indian and European, which have taken place on the
soil of India, there have been numerous minor but
fruitful contacts, such as the very early commercial

relations with the Semitic world, as proved by the
3



4 RELIGIOUS SIGNIFICANCE OF INDIA

Brahmi and Kharoshthi scripts, the various tribal in-
vasions from Central Asia, the contact with Greece
through Alexander and his successors, the diplomatic
and commercial contact with the Roman Empire,
and the Indian migrations and settlements in Cam-
bodia and Java. Notwithstanding these contacts India
enjoyed up to the time of the Islamic penetration a
comparative isolation which made possible an inde-
pendent religious development.

There are on earth only two birthplaces or crea-
tive centers of the world’s great religions, namely
Palestine-Arabia and India-Persia. And two races
alone have been religiously creative, the Semitic race,
producing Hebraism, Christianity, and Muhamma-
danism, and the Aryan race, producing Hinduism,
Zoroastrianism, and Buddhism. These six highly de-
veloped religions are all found in the Indian Empire,
and their statistics according to the census reports of
1901, 1911 and 1921 are as follows:

1901 1911 1921
1. Aryan religions
a. Hinduism ........... 207,147,026 217,504,557 216,734,586
b. Buddhism ........... 9,476,759 10,000,000 11,571,268
c. Zoroastrianism ....... 94,190 100,000 101,778
2. Semitic religions
a. Muhammadanism .... 62,458,077 68,000,000 68,735,233
b. Christianity ......... 2,928,241 8,876,000 4,753:174
c. Judaism ............ 18,228 21,000 22,000

Thus it will be seen at a glance that the Indian Em-
pire is remarkable for being not only a birthplace of
religions, but also in modern times a sphere of com-
petition for all the major faiths of the world. For
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example, in most non-Christian countries the chief
rival of Christianity is either Buddhism alone or
Islam alone, but in the Indian Empire Christianity
is confronted at once by Hinduism, Islam, and Bud-
dhism, the three strongest non-Christian religions.

It may not be without interest in this connection
for people of the West to remind themselves that they
are largely Aryan, at least in language and probably
in blood as well, and that though they are now Se-
mitic in religion, yet originally they were Aryan in
this also, the original religion of most of them being
Teutonic, Celtic, Slavonic, Roman, or Greek. The
primitive Aryan religions of Europe have all been
superseded by religions of Semitic origin, but in Asia
Aryan religion still exists in full vigor. And India,
as the home of Hinduism and the birthplace of Bud-
dhism, has this permanent interest for all whose gen-
eral connection is Aryan, that whatever of religious
creativeness slumbered in the Aryan race, in India
and Persia alone came to full and abiding fruition.
While the religions of Aryan Europe all fell before
the triumphant march of Semitism, the Aryan reli-
gions of India and Persia still influence the life of
nearly one-third of the human race. Of the three
great religious penetrations of history, two consist of
the Semitic penetration of Europe and the two Amer-
icas through Christianity and the Semitic penetration
and conquest of the Nearer East through Islam. The
third is constituted by the Aryan penetration of the
Farther East through Buddhism.
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2. HINDUISM AS CONDITIONED BY THE CLIMATE OF INDIA

India lies between latitude 8° and 8° north and
longitude 66° and g6° east. The greatest length and
breadth are about the same, 1,800 or 1,900 miles.
The plains of the Ganges and the Indus river systems
are only a few hundred feet above the sea, and are
shut in on the north by the chain of the Himalayas
and on the south by the Vindhyas and the Rajputana
desert. The result is that the great northern plain
of India extending from Eastern Bengal to the Indus
is for six or eight months of the year one of the hot-
test places on the face of the earth. The effect of
such a climate may be summed up by saying that it is
against activity. Some religious, theological, and
eschatological implications may be mentioned.

A. India is the home of meditation. The climate
predisposes to a meditative calm. The most typical
religious attitude is that of the Buddha or of some
ascetic or holy man of Hinduism sitting engaged in
profound thought. Such a scene furnishes one of the
most characteristic pictures of Indian life. Accord-
ing to Hinduism it is also the attitude of the ripest
religious attainment. A Sannyasi holds himself ab-
solved from all ordinary rites and ceremonies, but not
from the meditative life. Meditation is a mystical
exercise and is indicative in itself of the large mysti-
cal element in Hinduism. Probably one good influ-
ence of Hinduism over other religions will be to en-
courage the use of silence and meditation in worship.
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Hence the Christian Church, which is being raised
up on the soil of India, may well become rich in
meditation as well as in activity.

B. In the philosophically most impressive type of
Hinduism Ultimate Reality is conceived as static,
not dynamic, as the changeless Brahman over against
the changeful Maya. This way of conceiving ulti-
mate reality is quite in accordance with the dislike
of activity which is such a prominent result of the
heat of India. One who has lived in India, or visited
India, knows well the leisurely way in which all work
is done. According to the advaita philosophy of
India there are two, and only two, fundamental cate-
gories, the changeless and the changeful, the inactive
and the active, Brahman and Maya. Brahman is de-
scribed as sat, “reality,” chit, “intelligence” and
ananda, “bliss.”” The intellectual and the emotional
are here covered, but not the volitional and active.
The human preference in the intense heat of India
for the static and the inactive is carried back into the
conception of Ultimate Reality.

C. Quite in harmony with the static conception of
Ultimate Reality, as the theological or philosophical
implication of the dislike of activity, is the eschato-
logical implication. The goal of hope is release from
the changeful Maya, the sphere of transmigration,
and absorption into, or recognition of identity with,
the Ultimate Reality, where there is infinite and
changeless calm. It is true, there are other eschato-
logical views held in India, but transmigration and
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the hope of “release” are the most common. Final
bliss is often pictured as a dreamless sleep, in which
the dualism of subject and object is obliterated. This
is regarded as the very image of reality. The blessed-
ness of the future life is ever conceived in terms of
that which is most delightful in this life. Such is the
experience of sleep in the hot climate of India.

D. The Indian climate is probably one cause at
least of Indian pessimism. We all know how differ-
ently a bracing day and a sultry day affect the mood.
The first exhilarates and creates a mental atmosphere
in which pessimistic thoughts do not thrive. Whereas
the intense heat of the long hot season, followed by
the rainy season with its damp and muggy weather,
harder to bear than the dry heat, and the illnesses
which succeed the rains, malaria, etc., and the filthy
unpleasantness of numerous dust storms, all combine
to create a mood favorable to pessimism. One can-
not say that the Indian climate alone has created In-
dian pessimism. But this much can be said, that the
Indian climate at its worst engenders a mood ‘for
which a pessimistic outlook constitutes the line of
least resistance. Whether this line will be taken de-
pends in its turn on the view of life which is held.
Given a climate which makes life a burden for six or
eight months in the year, and a metaphysical view
which postulates an indefinitely large number of re-
births, presumably in the same climatic area, and one
cannot wonder that pessimism is the result.

E. The climate of India has been against the asser-
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tion of personality, for personality is never more real
than in moments of fundamental choice. But in
choice and decision one is active. The philosophical
and theological reverberation of the negative attitude
toward human personality is seen in the doctrine of
the impersonal brahman.

F. The climate of India calls for biological modifi-
cation and adjustment, if newly introduced types of
life coming from colder regions are to live and thrive.
For example, there is a poultry business at Etah in
the United Provinces, India. It was found that pure-
blooded varieties from colder countries would not
thrive in India except by crossing with a suitable In-
dian breed. The same thing holds true of humanity.
It was not only historically inevitable, but also bio-
logically necessary that there should be, to a greater
or less degree, a fusion of the invading Aryans and
the indigenous Dravidians. Only thus could the
Aryans become really acclimated.

8. HINDUISM AS CONDITIONED BY THE ISOLATION OF
INDIA

The supremely important invasions of India have
been four: Dravidian, Aryan, Muslim, and European.
Between the Aryan invasion (B.C. 2000-1500) and the
Muslim invasion (c. 1000 A.p.) some two or three
thousand years intervened. During this period there
were numerous minor invasions of Persians, Greeks,
Scythians, Parthians, Kushans, and Huns, which mod-
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ified the ethnology of the western half of India, but
did not seriously disrupt India’s customs. Hence
India during this period experienced a relative isola-
tion from the rest of the world, and the result of it
was negatively the absence of disintegrating forces
from the outside, and positively the undisturbed
working out of a national religion and culture, and
the maintenance intact of certain customs which had
come down as “archaic survivals”! from the Indo-
European period. Shilotri in his dissertation, Indo-
Aryan Thought and Culture, remarks: “This fact of
isolation has played the most prominent rdle in seal-
ing the fate of the Indo-Aryan civilization.” Hence
was born “that rigid attitude of the Indian social
mind,” which supports “the tyranny of the Brahman-
ical law and institutions.” And Prof. MacDonell
writes: “The importance of ancient Indian literature
as a whole largely consists in its originality. Natu-
rally isolated by its gigantic mountain barrier on the
north, the Indian peninsula has ever since the Aryan
invasion formed a world apart over which a unique
form of Aryan civilization rapidly spread, and has
ever since prevailed. When the Greeks, towards the
end of the fourth century B.c., invaded the north-
west, the Indians had already fully worked out a na-
tional culture of their own, unaffected by foreign
influences. And, in spite of successive waves of in-
vasion and conquest by Persians, Greeks, Scythians,
Muhammadans, the national development of the life

1 Religion of the Rigveda by H. D. Griswold, p. 20.
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and literature of the Indo-Aryan race remained prac-
tically unchecked and unmodified from without
down to the era of British occupation. No other
branch of the Indo-European stock has experienced
an isolated evolution like this.” 2

4. THE INDIGENOUS DEVELOPMENT OF HINDUISM

As pointed out above, the independent religious
development of India is the result, in large part, of
its isolation. Hence from the Vedic period down to
the present time there has been a continuous evolu-
tion which in its most important features may be
traced. “If Vedism represents a polytheism of nature
gods and Brahmanism in its deepest insight the doc-
trine of a single spiritual reality, then Hinduism (in
the narrower sense) furnishes a kind of synthesis of
the two, namely, a revised polytheism grounded in
the pantheistic one and all.” # These three periods
represent respectively, “the way of works,” “the way
of knowledge,” and ‘“the way of devotion,” a kind of
Hegelian thesis, antithesis, and synthesis. The tend-
ency of Upanishad speculation was to resolve the
multiplicity of the Vedic nature gods into the unity
of Absolute Being. ‘‘So radical is the Indian doctrine
of immanence that the whole universe is regarded as
an incarnation of God, and hence everything in

2 History of Sanskrit Literature, p. 7.

3 Art. Brahmanism and Hinduism by H. D. Griswold, in Ency-

clopedia of the Social Sciences, Vol. 11, p. 676. By permission of
the Macmillan Company, publishers.
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heaven, on earth and under the earth may be wor-
shipped—333,000,000 gods,” a god for every man,
woman and child in India—while at the same time
the claim is made, according to the Upanishad point
of view, that God is one.* Such is the main line of
orthodox Hindu development.

Now comes a very significant contrast. The course
of India’s religious and cultural development has
never been broken, at least not between 1500 B.C.
and 1000 A.p., whereas the course of the parallel
Aryan development in Europe was cut through by
the penetration of Christianity and the passing of the
ancient Aryan cults. The people of Europe and of
the two Americas are Christian, that is to say Semitic,
in religion, but in customs and institutions, social
and political, they are largely Aryan. This involves
a kind of dualism in loyalty, which does not exist in
India. There everything is the fruit of the Aryo-
Dravidian development—religion, language, art, lit-
erature, social organization, philosophy; and in all of
these notable achievements the Hindus are proud of
their past and loyal to it. For them the secular past
is also the religious past. For the Aryans of the West,
however, the religious element has one source and
the secular another. The result is that in the West
one becomes a Christian from conviction, not from
motives of patriotism and loyalty to the past; whereas
in India patriotic reverence and loyalty are strong
forces in support of traditional religion.

* Ibid.
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5. DEFINITIONS OF HINDUISM

There are two types of definition, the first explain-
ing Hinduism as a system of religion, and the second
dealing with it as an anthropological process. It goes
without saying that the first point of view is that of
conservative Hinduism, and of those Western schol-
ars who base their findings upon the Hindu religious
literature. The orthodox view is that a man to be a
Hindu must ordinarily be born a Hindu and must
conform to the ways of Hinduism. Sir Alfred Lyall
emphasizes birth: “Hinduism is a matter of birth-
right and inheritance. . . . A man does not become
a Hindu, but is born into Hinduism.” * In another
passage, however, the same author defines Hinduism
in terms of conformity as “the collection of rites,
worships, beliefs, traditions, and mythologies that
are sanctioned by the sacred books and ordinances of
the Brahmans.” Dr. J. N. Farquhar also stresses con-
formity. A man is a Hindu because of two things,
birth and conformity, the latter applying to four
groups of actions:

(a) marriage, food, occupation, residence;

(b) domestic ceremonies;

(c) ancestor worship; and

(d) worship of the gods.®

4Too strong a statement. Not to mention the reception into
Hinduism of Nancy Miller, wife of the ex-Maharaja of Indore, Hin-
duism has always been a missionary religion in the sense that it is
constantly receiving aboriginal tribes into its fold as separate castes.
8 Primer of Hinduism, 2nd Ed., 1912, pp. 177-181.
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In reply to the question, “Who is a Hindu?” R. B.
Shrisha Chandra Vidyarnava ¢ answers, “He who ac-
cepts the Vedas, the Smritis, the Puranas and the
Tantras as the basis of religion, and the rule of con-
duct, and believes in one supreme God (Brahm), in
the law of Retributive Justice (Karma) and in Re-
incarnation (punarjanma).” Here the empbhasis is on
doctrinal conformity. Guru Parsad Sen defines Hin-
duism in terms of conduct as the doing of “what the
Hindus or the major portion of them in a Hindu
community do.”” Note the emphasis on social and
ethical conformity.

According to the second type of definition Hindu-
ism is a growth or process. This is the point of view
of the modernist. Hinduism, says Govinda Das, is
“an anthropological process, to which, by an irony of
fate, the name of ‘religion’ has been given.”® The
same view is taken by Sridhar V. Ketkar: ® “There is
no ‘Hindu religion.” Hinduism, which means the
Hindu society and its traditions, is not a religion, but
is akin to tribal or national culture;” and again,
“Present Hinduism is nothing but a mixture of heter-
ogeneous tribes and their traditions.”

Here Govinda Das, late member of the Court,
Council and Senate of the Benares Hindu University
and Sridhar V. Ketkar, who received the doctorate
from Cornell University in 1910, both agree that

8 4 Catechism of Hindu Dharma, 1919.
7 Census of India, 1, 356.

8 Hinduism, p. 45.

9 Essay on Hinduism, pp. xxiv and 26.
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Hinduism is primarily not a religion, but a cultural
or anthropological process, having many aspects—
social, political, industrial, artistic, literary, etc.—only
one of which is religious.

Govinda Das goes on further to say: Hinduism
“rejects nothing. It is all-comprehensive, all-absorh-
ing, all-tolerant, all-complacent, all-compliant. .

It may in the future enwrap within its tenuous folds
even such aggressive religions as Christianity and
Islam.” The same modernist Hindu scholar defines
both negatively and positively what constitutes a
Hindu. vNeither Hindu birth nor Hindu conformity
is necessary, in order to be a Hindu. One may be
born anywhere, of any parents, may disbelieve in God,
the Vedas, the Caste system, the sanctity of the cow
and of Brahmans, the Hindu sacraments and rules,
Karma, re-incarnation, and all the rest, and yet may
be rightfully called a Hindu, provided that, (1) he
“does not repudiate that designation, or better still,
because more positive, . . . says he is a Hindu, and
(2) accepts any of the many beliefs and follows any of
the many practices that are anywhere regarded as
Hindu.” 3 It may be noticed that, while transmigra-
tion, Karma, and Caste, constitute the creed and prac-
tice of the ordinary conservative Hindu, a modernist,
like Govinda Das, reduces all that is distinctive in
Hindu doctrine and conduct to the vanishing point.
Apparently he was not so much interested in main-

10 Hinduism, pp. 45, 50-57.
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taining Hinduism as a religion as he was in its preser-
vation as a cultural type.

Somewhat similar to the view of Govinda Das is
that of R. E. Hume, who describes Hinduism as “the
complex gradual growth of a very religiously minded
people with many different temperaments.” ** Thus
Hinduism, if not a religion, at least has its origin in
“a very religiously minded people.” As a spontane-
ous growth Hinduism is to some extent distinguished
from the instituted religions, Zoroastrianism, Bud-
dhism, Christianity, and Muhammadanism, which go
back to great creative personalities.

A spontaneous growth, however, is sure to include
heterogeneous elements, such as the popular and the
philosophic. Says Sir Charles Eliot: “Hinduism is an
unusual combination of animism and pantheism,
which are commonly regarded as the extremes of sav-
age and philosophic belief.” > Much the same is
Risley’s characterization of Hinduism as ‘“Animism
more or less transformed by philosophy, or magic
tempered by metaphysics.” These two definitions
emphasize the synthetic character of Hinduism as the
home at once of animism and philosophy, magic and
metaphysics, and as the medium for the resolution of
their inner contradictions.

11 World’s Living Religions, p. 19.
12 Hinduism and Buddhism, Vol. I, p. 5.



CHAPTER 1I

CHARACTERISTICS OF HINDUISM AS A
RELIGION

A. Hinpuism has always had the general animistic or
pantheistic tendency to deify whatever is. This tend-
ency may be illustrated from every period of its his-
tory. In the Rigveda, the earliest literary monument
of Hinduism, divine honor is paid to heaven and
carth, sun, wind, fire, dawn, rivers, mountains, trees,
sacrificial implements, the cow, dead ancestors, etc.,
“gods many and lords many,” worshipped singly or in
combination. The test for the selection of objects of
worship was a pragmatic one. Whatever force or ob-
ject of nature was useful to man or striking in ap-
pearance or effects was a candidate for apotheosis.
Just as in the Roman Church there are conditions
which must be fulfilled before sainthood can be rec-
ognized, so in the Vedic age there were pragmatic
tests which had to be satisfied before godhood could
be acknowledged. Take for example Agni, the Vedic
fire.god. The uses of fire are manifold. It banishes
darkness, dispels the goblins of the night, and fright-
ens away enemies. It is the secret of vegetation and

1 Reprinted by permission from the Biblical World, Sept. 1912,
pp- 163-172, University of Chicago Press.

17
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of the growth of food. As heat it has to do with gen-
eration and life. Fire serves as a means for cooking,
and in its character as fire on the altar it was the cen-
ter of the Vedic ritual. Given an animistic or pan-
theistic attitude toward nature, the apotheosis of na-
ture is almost inevitable. The points of view which
led to such apotheosis are presented with striking
fulness and detail in the Agni hymns of the Rigveda.
By the pragmatic test of usefulness or striking appear-
ance such physical phenomena as the thunderbolt,
the rain-cloud, fire, sun, wind, soma, dawn, received
deification.

Now the Vedic attitude has been the general point
of view of Hinduism throughout its whole history.
The Vedic presuppositions and the Vedic methods of
apotheosis have been determinative and prophetic.
Some years ago an orthodox Brahman in Kashmir in-
dicated that he regarded everything in nature, down
to separate stick and stone and blade of grass, as pos-
sessed each by its own spirit. “Otherwise, how could
it exist at all?” he asked. This view of the Kashmiri
Pandit reveals a fundamental characteristic of Hin-
duism, namely, a radical doctrine of the immanence
of God. If the Christian believes that “God was in
Christ reconciling the world unto himself” (2 Cor.
5 :19) and accordingly worships Christ as the incarna-
tion of God, the Hindu believes that God is in sun,
moon, wind, and thunderbolt, in cow, monkey, and
serpent; in the pipal tree and the tulsi plant, in Ram
and Krishna, and he accordingly worships any or all
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of these as manifestations of God. The underlying
presupposition is the thoroughgoing immanence of
God in nature. And since everything is a manifesta-
tion of the divine, it is left to the particular society
or individual to select an ishta devata, or preferred
god, each according to his own good pleasure. This
thoroughgoing immanence is not to be construed as
an equal immanence. Things differ in excellence—
“one star differeth from another in glory,” onc ani-
mal from another animal, one tree from another tree,
one man from another man. Such differences are
correlated, presumably, with the amount of the di-
vine essence present in the things compared. The
better the object or personality, the more of the di-
vine essence present. Hence the Hindu belief that
God is present in a unique degree in the unique
things of earth, c.g., the ice-linga of the Amar Nath
Cave as compared with all other pieces of ice, in Sri
Ram and Sri Krishna as contrasted with all other
heroes, in the Brahman Caste in comparison with all
other castes, and in the Hindu people as distin-
guished from all other peoples.

B. A second general characteristic of Hinduism is
the tendency to syncretism.

This also is abundantly illustrated in the Rigveda.
Hillebrandt well says, “Vedic mythology is not a
system, but a conglomerate, a kind of mythological
‘confusion of tongues,” which arose through the com-
ing together and fusion of the traditions of different
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clans.” 2 In all probability each separate Vedic clan
had originally its own tribal god, or at least had a
simpler pantheon than that provided by the Rigveda
collection in its final form. There is a good deal of
evidence for the belief that the hymns to the “all-
gods” as well as many hymns to dual gods are the
work of “mediatory theologians,” as Hillebrandt
calls them. Consider the parallel situation in Israel
in the days of Solomon and Ahab. Israel had its own
tribal god Yahweh, but on account of the foreign
alliances, both political and matrimonial, of Solomon
and Ahab, there was an incoming flood of religious
syncretism, which threatened to destroy the old reli-
gious landmarks altogether. Yahweh was in danger
of being placed on the same level as Baal and Ash-
toreth of the Sidonians, Chemosh of the Moabites,
and Milcom of the Ammonites. And in spite of the
strong protest on the part of Elijah and other proph-
ets, syncretism almost carried the day. In Vedic
India there was no protest, so far as is known, against
such a mediatory tendency. In fact, syncretism ac-
cords with the very genius of Hinduism. For exam-
ple, in the Indra-Agni hymns of the Rigveda, Agni is
assimilated to Indra and Indra to Agni. The Bhag-
avadgita is also a monument of religious syncretism.
Buddha was taken into the Hindu system and made
one of the incarnations of Vishnu. If everything
alike is a manifestation of God according to the prin-
ciple of radical immanence, then each people or tribe

2 Pedische Mythologie, 111, S. xii.
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has a right to worship anything in heaven, on earth,
or under the earth, according to its own sovereign
taste and good pleasure. This helps to explain the
boundless hospitality which Hinduism has always
shown towards every conceivable form of religious
belief and practice. For it, too, is missionary in its
own way. It annexes not individuals as a rule but
whole tribes and communities. The history of India
up to the tenth Christian century is largely the his-
tory of the spread of Aryan religion and culture
throughout the whole land. The conversion of a
tribe to Hinduism meant its acknowledgment of the
supremacy of the Brahmans and its enrolment as a
separate caste in the Hindu system. These were the
essentials. As regards religious faith and practice,
the newly Hinduized tribe would be free to make
any adjustment it pleased—usually a compromise be-
tween its own gods and the gods of the Hindu pan-
theon. Thus in the long process of the Aryanization
of India, the non-Aryan peoples must have contrib-
uted to the joint stock of religious customs and tradi-
tions almost or quite as much as they received.

Now on similar terms Hinduism would be quite
willing to absorb every people on earth. Hinduism
presents itself as a kind of gigantic religious octopus
which is ready to swallow up everything within its
reach. Now there is syncretism and syncretism. No
fault is to be found with the syncretism which proves
all things and holds fast that which is good, whatever
its source may be. Such syncretism is critical, and is
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one of the main sources of religious progress. But
the syncretism of Hinduism is uncritical. The su-
preme tests for admission to the fold of Hinduism are
not moral or intellectual, but social—the adoption of
caste—organization and the acknowledgment of Brah-
man supremacy. The essential element in Hinduism,
then, is not belief, but social organization. “This fact
explains why it is that the Hindu finds fault with the
Christian missionary, not for preaching Christ in
India, but only for baptizing.v It is the disruption of
the Hindu social system, rather than a change of be-
lief, which is feared.

The Hindu tendency to syncretism explains also
the interesting religious fusions which are the result
in India of the meeting of different faiths. For ex-
ample, Sikhism and the Kabir-panth are the fruit of
the contact of Hinduism with Islam; and the Brahmo
Samaj, Prarthna Samaj, Chet Rami Sect, and even
the Arya Samaj and the Deva Samaj are the fruit of
the similar contact of Hinduism with Christianity.
Neo-Vedantism also represents the old Vedantism as
modified by modern influences, especially by Chris-
tianity. Among the more notable Neo-Vedanta
preachers who have visited the West both Swami
Vivekananda and Swami Ram Tirath were graduates
of Christian colleges.

C. A third characteristic of Hinduism is that it
accepts and justifies a pronounced contrast between
priestly and popular religion.

This contrast already appears in the earliest or
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Vedic stratum of Hindu religion. The Rigveda (in-
cluding the Sama and Yajur Vedas, which are largely
extracts from the Rig) is on the whole hieratic or
priestly. The Atharvaveda, on the other hand, is
“demotic” and represents the magic practices, spells,
and incantations, of popular religion. But notice
that the Rigveda and the Atharvaveda were both re-
ceived into the Hindu canon. The stamp of divine
authority was affixed not only to the text-book of
priestly religion but also to the text-book of popular
religion. It is as if the Old Testament contained, in
addition to the prophetic writings, an equal portion
devoted to the popular practices of sorcery, incanta-
tion, and witchcraft as seen, for example, in the rais-
ing of Samuel by the witch of Endor. Prophetic reli-
gion in Old Testament times had a long, fierce strug-
gle with popular religion, but there was never any
such reconciliation with popular religion as is seen
in the inclusion of both the Rigveda and the Atharva-
veda in one (and that, too, the most sacred) canon of
Hindu holy scripture. The Hindu sacred books
which are accessible to the West through translations
are, on the whole, repositories of hieratic religion,—
the Four Vedas (including Mantras, Brahmanas, and
Upanishads), the Law-books, the Six Systems of Phi-
losophy, the Bhagavadgita, the Epics, etc. Popular
religion consists of the more or less unwritten prac-
tice of the ignorant masses of India.® The most im-
portant doctrines of Hindu hieratic religion are the

8 See Crooke’s Popular Religion of Northern India.
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doctrines of Brahma and Maya, the identity of the
individual soul with the Supreme Soul, transmigra-
tion, and Karma. Usually the crudest form of popu-
lar religion has more or less of hieratic doctrine, es-
pecially the doctrines of transmigration and Karma.
Here again the Hindu tendency to syncretism is il-
lustrated. But the point to be emphasized is that the
existence of popular religion, however crude and
even immoral it may be, is justified by Hinduism on
the ground that it represents a necessary stage of
progress in the soul’s development. And so there has
been as yet no large effort on the part of learned
Hinduism to correct the errors and crudities and im-
moralities of popular religion. It has been main-
tained that no interference is necessary since through
the operation of transmigration and Karma every
soul, however debased, will by means of repeated
births finally attain to its proper goal. Hence extra-
caste altruism has no real root in Hinduism as ordi-
narily held. The supreme duty of every man is faith-
fully to follow the rules of his caste.

, D. A fourth characteristic of Hinduism is the dom-
inance of the religious point of view in all the affairs
of life, or the supremacy of the religious conscious-
ness.

More fully perhaps in Hinduism than even in
orthodox Judaism, religion embraces the whole of
life. One explanation of this is that the separation
which has been made in the West between social cus-
tom (with an Aryan origin) and religion (with a
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Semitic origin) has never taken place in India. In
the long course of the conversion of India to Hindu-
ism each tribe and community brought into the
Hindu system not only its religious practices but also
its social customs and all alike received in time a reli-
gious sanction. The cake of custom has been broken
in the West, but in the East it remains intact. Hence
Christianity and Hinduism touch common life differ-
ently. The principle of Christianity is, “Whether ye
eat or drink or whatsoever ye do, do all to the glory
of God.” (1 Cor. 10:31.) But the principle of Hin-
duism is, “Whether ye eat or drink or whatsoever ye
do, do all” according to fixed rule and established
custom. This explains in part why Eastern peoples
in general and Hindus in particular seem at first
sight so religious. It is because their religion consists
so largely in the punctilious performance of an elab-
orate body of religiously consecrated custom touch-
ing every detail of life.

In view of this fact, the emphasis placed in recent
days on the Hindu religious consciousness could
properly bear some abatement. v It remains true,
nevertheless, that the Indian consciousness is prima-
rily and fundamentally not political, economic, or
artistic, but religiousy The vast Sanskrit literature of
India is predominantly religious. The great move-
ments of India have been religious movements.
India’s influence on the outside world has been
chiefly religious. The eminent characters of India,
so far as recorded, have been religious. India has
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been religiously creative in the past and may again
be so in the future. To this day, every strong reli-
gious personality in India cherishes the ambition of
religious creativeness. All of which means that the
people of India are richly endowed with the religious
instinct and consciousness.

v E. A fifth characteristic of Hinduism is great rev-
erence for the ideal of renunciation and great capac-
ity for sacrifice.

There is no other land on earth where there is such
reverence for the religious mendicant and such readi-
ness on the part of multitudes for a life of extreme
hardship and even of self-inflicted torture as in India.
But here too the reverence for the ideal of renuncia-
tion is often an undiscriminating one, responsible for
the existence in India of no less than five millions of
mendicants, vast numbers of whom are certainly not
religious in any sense, and as a non-producing ele-
ment in the population are a serious economic drag.
In like manner the capacity for self-sacrifice in con-
nection with religion has too often realized itself in
selfish and unpractical ways, the religious devotee
usually being supremely concerned about his per-
sonal salvation alone, and seeking it by a process of
self-annihilation rather than of self-development.
But when India’s religious creativeness, spiritual pas-
sion, and capacity for sacrifice become linked to
worthy ends, then the long travail of India’s religious
experience will finally justify itself by bearing much
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fruit. In any event, the ideal of renunciation for
spiritual ends and the capacity for sacrifice must be
reckoned among the spiritual assets of Hinduism.

J F. A sixth characteristic of Hinduism is the exist-
ence in it of aspirations and anticipations still largely
unfulfilled and unsatisfied.

Such aspirations appear already in the Rigveda.
Practically every one of the nine or ten hymns ad-
dressed to Varuna contains a confession of sin and a
cry for pardon. Of the ten incarnations of Vishnu,
nine according to Hindu belief have already come
and the tenth as contrasted with all the rest is to be
a Nishkalankh Avatara, or sinless incarnation. It is a
testimony to the Hindu hope that the final incarna-
tion as sinless will deal adequately with the problem
of sin.

The profoundest formula of the most rigidly mon-
istic type of the Vedanta is Aham Brahma, “I am
Brahma.” * Whatever else this formula may mean, it
voices the aspiration of many of the saintliest think-
ers of India for a union with Deity so close as to be
equivalent to identity. It expresses the longing of
the Indian heart for release from the trammels of the
phenomenal world, and participation in the change-
less perfection of the Absolute.

4 The formula Aham Brahma may be interpreted as the fulfil-
ment of aspiration on the part of those who are able to use it as a
fundamental article of faith or, in other words, as a formula qf
spiritual realisation. For the vast majority of Hindus, however, it
remains “a counsel of perfection” too hard of attainment here and
now by the average man, but nevertheless longed for and expected
ultimately in the course of repeated births.
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Such then is Hinduism in barest outline. As we
have seen, Hinduism is a generic term for the totality
of the religious and social customs found in India, so
far as they are organized by the adoption of caste and
the recognition of the social and religious supremacy
of the Brahmans. As a system, Hinduism is as vast
and amorphous as the sea. It is based upon a radical
theory of the immanence of God in all things. Its
method of growth and development is through syn-
cretism. Its whole tendency has been to touch with
religious sanction whatever is, consecrating some of
the worst things as well as the best. But at the same
time the vast and chaotic fabric of Hinduism is shot
through with profound ideas and illuminated here
and there with lofty aspirations and splendid gleams
of insight. Hinduism has always been rich in schol-
ars and ascetic saints.
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his system was deistic in type rather than theistic. In
fact, the religious experience of Ram Mohan Roy is
a kind of replica of that of Swami Dayanand./ Both
revolted from idolatry at an early age, both clung to
the Vedic hymns, and both sought to restore Hindu
worship to its pristine purity.

Under the leadership of Debendra Nath Tagore
significant changes were made. The Samaj became
more theistic. Prayer was introduced, but, strange to
say,’Debendra Nath, like his son Rabindra Nath, had
little use for Christ, even as a moral teacher. The
tendency of the society to become a Vedic sect was
halted by the work of a committee of scholars which
reported on the Four Vedas with the result that the
infallibility of the Vedic literature was rejected.
Thus the Brahmo Samaj was thrown back on natural
religion.

JIn 1850 the faith of the Samaj was summed up in
six propositions. God (1) is a personal being, (2)
has never become incarnate, (3) hears and answers
prayer, (4) is to be worshipped only in spiritual ways,
(5) forgives and saves those who repent and cease
from sin and (6) is known through nature and intui-
tion. There is no mention yet of the Fatherhood of
God or the immortality of the human spirit.
«Keshab Chander Sen joined the Brahmo Samaj in
1857. Ram Mohan Roy and Debendra Nath were
Brahmans;' Keshab was by caste a Vaidya (physician),
and by sect a Vaishnava. He had a good modern
education. He had suffered from religious melan-
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choly but had found peace through prayer. He soon
threw himself strenuously into the work of the Samaj,
and enjoyed five years of happy fellowship with
Debendra Nath (1859-1865). The year 1861 was
marked by the self-dedication to full time service of
Keshab and others, which meant selfsacrifice. We
are reminded of the “great vow” of Pandit Agnihotri.
The immemorial prejudice in favor of Brahman
leadership in recligion now began to manifest itself.
Keshab, a non-Brahman, was ordained an Acharya
(minister), and some of the older members withdrew.
It was the beginning of a cleft between Keshab the
liberal, and Debendra, the conservative. Keshab
thought that Debendra was holding back too much,
since he disliked intercaste marriages and the mar-
riage of widows, and in general regarded social ques-
tions as secondary. Debendra thought Keshab was
going too fast. The immediate cause of the breach,
however, was the re-assumption of the sacred thread
by those leading in worship in spite of the agreement
that no minister should be allowed to wear it. An
ultimatum was sent by Keshab and his party, in Feb-
ruary, 1865, that caused the final division. It was a
youth movement, Keshab being twenty-four and De-
bendra forty-seven.
1 Keshab’s society was launched with the reading of
theistic texts from Hindu, Buddhist, Christian, Mu-
hammadan, Zoroastrian, and Confucian scriptures.dIt
was a kind of “universal theism” based on the reli-
gious scriptures of the world. Keshab had recently
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read Dean Stanley’s Works, Robertson’s Sermons,
Liddon’s Divinity of Our Lord, Theologia German-
ica, and Seeley’s Ecce Homo. A fruit of these read-
ings in Christian literature was a lecture that he de-
livered in 1866 on “Jesus Christ: Europe and Asia,”
drawing attention to the fact that Jesus was an Asiatic
and stressing his moral precepts after the manner of
Ram Mohan Roy.? 1 Keshab’s enthusiasm for the
character of Jesus led many to believe that he was
about to become a Christian. Not long before this a
preaching tour in South India had helped to enlarge
the thoughts of Keshab. jHis visit to Madras resulted
in the founding of the Veda-Samaj (1864); and at
Bombay as a consequence of his visit, the Parthana
Samaj, or “Society of Prayer,” was organized (186%).
The breach resulted in the Adi Brahmo Samaj, or
“Original Society,” Debendra Nath’s organization,
more Hindu than before, and Keshab’s new society,
the Brahmo Samaj of India. Keshab stressed the
need of propaganda. JHe had seven or eight disciples
who followed him in enthusiasm and self-sacrifice.
For purposes of worship he introduced certain Vaish-
nava innovations, in which bhakti (loving devotion)
was emphasized, including nagarkirtan (town-praise),
a kind of singing procession, and sankirtan (chorus
singing, with instruments).’ He also introduced an-
nual festivals and a “spiritual retreat.”
4 In 1867, Keshab delivered in Calcutta a lecture on

2 Later Pratap Chander Mozoomdar followed the same line of
thought and published The Oriental Christ.
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“Great Men,” the purpose of which was to correct
the misapprehensions created by his lecture on “Jesus
Christ,” and also to give expression to his latest views
on revelation. Debendra Nath had recognized two
sources of the Knowledge of God—Nature and Intui-
tion. Keshab added a third source, God in history,
speaking through great men. Many naturally began
to infer that Keshab was laying a foundation for the
claim that he himself was an organ of revelation.

Keshab was to see still more of the world.v He vis-
ited Simla, the summer capital of India, and had an
interview with Lord Lawrence, the Governor-Gen-
eral. {In 1870, like Ram Mohan Roy, he suddenly
determined to go to England. «There he had an audi-
ence with Queen Victoria; he carried back from
England a deep impression of the value of the Chris.
tian home.

v Besides the efforts toward the education of girls,
emancipation of women, remarriage of widows, mar-
riage between persons of different castes and the
struggle against child marriage, there was brought
about as a great social and legislative triumph The
Brahmo Marriage Act of 1872, which was a distinct
instrument of reform within the Brahmo Samaj.
Positively, it abolished early marriage, made polyg-
amy an offense, and sanctioned widow remarriage
and intercaste marriage, but, negatively, it alienated
from the Brahmo Samajists the sympathies of their
orthodox countrymen.

During this period of his greatest influence (1872-
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1878), Keshab met Swami Dayanand, who was soon
to found the Arya Samaj. He made the acquaintance
also of that strange religious devotee, Ramakrishna—
this was the meeting of a Hindu modernist with a
Hindu fundamentalist. Each, nevertheless, had a
warm admiration for the other. New forms of devo-
tion represent the possible influence of the illiterate
saint of Dakshineshwar over Keshab, such as Vairagya
(separation from the world), asceticism, and fresh
vows of poverty.

Keshab in his turn introduced Ramakrishna to the
world, and opened up to him such a sphere of influ-
ence over the educated young men of Calcutta as re-
sulted in the establishment of the Vedanta Society in
the West.

As Keshab had opposed Debendra Nath, so there
arose a group in his own Samaj to oppose him. In
one matter he was conservative. He was afraid of the
effect of freedom and higher education on women,
while many of his followers were determined to give
their daughters a modern education. Then, too,
Keshab was an autocrat., He ruled the whole Samaj
as the sole authority. He objected to every form of
popular government proposed. His doctrine of
adesh (command) meant that a direct command
from God had been laid on him by special revelation.
He apparently favored those who regarded him as the
divinely commissioned leader of the movement.
Some of his youthful followers began to fall at his
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feet. Serious protests were raised, and two of the
Brahmo missionaries actually left Keshab.

The Kuch-Bihar marriage brought the friction

to a head. The young prince of Kuch-Bihar and
Keshab’s daughter were both under age in the sight
of the Brahmo marriage law.® Since the Kuch-Bihar
family were Hindus, the prince could not be married
as a Brahmo member. It would have to be a Hindu
marriage under which the prince might take other
wives. Now Keshab had been fighting child-marriage
for years, it was through his influence that the
Brahmo Marriage Act was passed, and by this ar-
rangement Keshab would be made to violate his own
law.
» Keshab found it very difficult to refuse his consent.
Though the Government was eager to see the mar-
riage brought about, the young prince declared that
he was a theist, that he would not take other wives.
The Government extracted promises that everything
idolatrous would be excluded. So Keshab consented,
with the understanding that the wedding would be
in reality only a betrothal and that the ceremony
would contain nothing idolatrous. His consent, too,
was buttressed by his doctrine of adesh, the command
of God. The result was that a large body of the best
members left the Samaj.

8 According to the Brahmo Marriage Act of 1872 the minimum
age for marriage is eighteen years for men and fourteen for women
(the same as that of the Sarda Act of 1930); but young people ac-
cording to the Brahmo Act, must get the written consent of their
parents, if they marry before the age of twenty-one.
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At the time of the second schism (1878) there were
one hundred and twenty-four local congregations in
existence, most of them connected with Keshab’s
Samaj. The Adi (Original) Samaj still continued,
but the ground lost at the first schism never had been
recovered. Debendra Nath Tagore retired in 1872,
his son Dvijendra, brother of Rabindra Nath Tagore,
succeeding him. In the second schism the majority
of the provincial Samajes sided with the protesting
party, and so Keshab lost the major part of his mem-
bership.

The name assumed by the protesting party in 1878
was the Sadharan Brahmo Samaj, the word sadharan
meaning “general.” It was organized on the basis of
representative government. It is interesting to ob-
serve, however, that Pandit S. N. Agnihotri of La-
hore, one of the first ordained ministers of the Sad-
haran Samaj, ultimately followed Keshab in the
matter of autocracy. The most prominent leader of
the protesting Samaj was Pandit Shiva Nath Shastri.
Three articles of faith were added to the six of the
Original Samaj: (1) the fatherhood of God and the
brotherhood of man, (2) the immortality and eter-
nal progress of the soul, and (8) the remedial and
not eternal nature of God’s punishments of sin.

Keshab also adopted a new name for his Samaj,
Nava Vidhana, the “New Dispensation,” which was
proclaimed in January, 1881. The suggestions of
Christian influence are numerous, the very name
“New Dispensation” reminding one of the Christian
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contrast between the “Old” Dispensation and the
“New.” On the great day of the proclamation Keshab
had twelve missionaries around him—his Twelve
Apostles—and a new banner was set up containing
trident, cross, and crescent. On the table lay the
four great scriptures of the world, Hindu, Buddhist,
Christian, Muhammadan. Four were appointed, each
to study the scriptures of one of the religions. Hence-
forth Keshab’s Society was called ‘“The Church of the
New Dispensation.” It was declared to be God’s
latest revelation, a new gospel to complete and har-
monize all existing religions. And of this New Dis-
pensation Keshab Chander Sen was the prophet and
medium of revelation, possessing, as he claimed, a
special divine commission. He said in his address,
“It has pleased the holy God to send into the world
a message of peace and love, of harmony and recon-
ciliation.” Later, in 1884, Keshab announced: “Let
Asia, Europe, Africa, and America, with diverse in-
struments, praise the New Dispensation and sing the
Fatherhood of God and the Brotherhood of man.”
Keshab’s final system incorporated some striking
Hindu innovations. His friend, Ramakrishna, held
that “all religions are true.” In harmony with this
is Keshab’s statement: “Our position is not that
truths are to be found in all religions, but that all
the established religions of the world are true”* It
was a great change from Keshab’s early days, when he

4 As printed in The Sunday Mirror, Oct. 23, 1881. See Farquhar,
Modern Religious Movements in India, p. 57.
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believed that all coquetting with other systems was
dangerous. ‘‘Dishonest latitudinarianism” was the
term applied to it in 1873 by the General Religious
Association. Besides, Keshab adopted certain Hindu
ceremonies and Hindu doctrines. He called God
“Mother”’—the same way that Ramakrishna used to
call Kali “Mother.” He adopted the homa, or Vedic
sacrifice, and the arati, or fire-waving ceremony. He
introduced Chaitanya’s religious dance. Further, he
found spiritual nourishment in the Durga Puja (the
worship of Durga), and expounded polytheism and
idolatry as if they were variant forms of theism.
Innovations drawn from Christianity, notably the
ceremonies of Baptism and the Lord’s Supper, were
introduced into the ritual of the New Dispensation
Church. In his early lectures Keshab went far be-
yond Ram Mohan Roy in his estimate of Jesus, and
in three directions: there was the fullest recognition
of the glory of the character of Christ; of the sinless
Christ as the creator of the sense of sin; and of the
Christ who “went about doing good” as the source
of the Christian attitude toward social life. ‘“We may
justly ascribe this passion for social reform,” writes a
historian of the Brahmo Samaj, “to the influence of
Mr. Sen’s Christian studies. The reason for my
ascribing it to Christian influence is that it is so un-
like the Hindu teaching on the subject, with which
we are familiar.” These three aspects of Christ,
namely, his righteous character, the effect of his char-
acter in producing the sense of sin, and its effect also
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in creating an enthusiasm for social righteousness,
constituted the very pith and marrow of Keshab’s
doctrine.

Before leaving India in 1926, I presided at a meet-
ing of the Lahore Brahmo Samaj on the occasion of
the anniversary of the birth of Keshab Chander Sen.
One of the speakers, Professor Ruchi Ram, M.A.,
alluding to the Christian aspects of Keshab’s doctrine
and practice, denied that he was in any real sense a
Christian. One has only to recall the henotheistic
atmosphere of the Vedic hymns in order to find the
explanation. Each Vedic tribe had its god or gods.
These, in consequence of an Aryan federation, politi-
cal or religious, were brought together in worship as
a kind of consolidated pantheon. A rishi, or hymn-
writer, could select from the whole pantheon of gods
that one god whom he was in a mood to celebrate,
and sing the praises of his ishta devata, as if he were
the only god. But for Keshab’s society the pantheon
of Vedic gods had been so enlarged as to become the
federation of all the gods and all the religions of the
world. And the same henotheistic attitude as char-
acterized the poets of the Rigveda doubtless held in
the case of Keshab’s admiration for Christ. It repre-
sented a mood rather than the settled conviction of
his life. If in any respect Christ was superior to other
great religious teachers in the thought of Keshab, it
was as a primus inter pares, not as the one unique
revelation of God.

The creed of Keshab’s Church had come to em-
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brace twelve articles, six from the undivided Samaj
of 1850, three from the Sadharan Samaj (1878), and
three which were peculiar to the New Dispensation.
These last three were: (1) God is a Trinity in Unity
—Father, Son, and Spirit—God being Mother as well
as Father; (2) Brahmoism is not a new religion, but
the essence of all religions, the one universal faith,
because the Brahmo Samaj is God’s latest Dispensa-
tion and its missionaries are the God-appointed apos-
tles of the new gospel; and (3) the knowledge of God
comes through inspired men as well as through na-
ture and intuition. God reveals His will on occasion
to His servants by command, adesh. In all this the
explicit claim is only that Keshab’s Samaj is “God’s
latest Dispensation,” but the claim is implicit and
unmistakable that Keshab himself is the mediator of
the New Dispensation, God’s mouthpiece for intro-
ducing “the one universal faith.”

In 1884 the total number of congregations belong-
ing to the three branches of the Brahmo Samaj were
178; covenanted members about 1,500, and adherents
about 8,000. In 1go1 there were 4,050 members ac-
cording to the Indian Census, and in 1921, 6,388. It
may be remarked that the influence of the Brahmo
Samaj vastly transcends its statistical significance.



CHAPTER V

RAMAKRISHNA, THE ILLITERATE SAINT OF
BENGAL

INn RaMAKRISHNA PARAMAHANSA there is presented the
marvel of an illiterate teacher of college-bred disci-
ples. Ramakrishna (1836-1886) was a contemporary
of Swami Dayanand (1824-1883), and Keshab Chan-
der Sen (1839-1884), but, unlike these two radical
reformers, he clung to the end to the old Hindu ways,
including Tantrism and Kali-worship. He thus
represents Hindu fundamentalism.

Gadadhar Chatterji was a Bengali Brahman, born
in the village of Kamarpukar, by sect a Vishnuite,
his name, Gadadhar (club-bearer), being one of the
names of Vishnu. As a lad he ran wild and played
truant from school. He learned no Sanskrit, little
English, and very imperfect Bengali. His means of
early culture were religious stories, the acting of reli-
gious dramas, and the companionship of wandering
Hindu ascetics. His life story teems with marvels.
He was, we are told, miraculously conceived. His
Vaishnava heritage of emotionalism and mysticism
began early to manifest itself in strange psychic phe-
nomena, such as ecstasy and trance.

Soon, his father having died, he had to earn his

own living. But what was he to do, he who had no
48
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training? There was one post open to him, the
priesthood,® So he became an assistant in a temple
at Dakshineshvara near Calcutta, his task being to
decorate with flowers the image of the goddess Kali.2
In the worship of this fierce goddess with her garland
of skulls, girdle of human arms, and naked sword,
Gadadhar displayed a marvellous capacity for ideal-
ization. She was for him ‘“the mother of the uni-
verse” and “his own mother.” He would talk and
sing to her by the hour. In every crisis of his life he
would turn to her for guidance. “To this sombre
divinity, whom Romain Rolland describes as ‘a pur-
ring tigress, Ramakrishna dedicated his life.”®

1The business of a pujari (temple-priest), like that of a cook,
seems to be the economic refuge of illiterate Brahmans. For as
Baines tells us (Ethnology, 1912, p. 27): “Service in a temple . . .
is not undertaken by the better class of Brahmans, as it is held to
be degrading, and left accordingly, to those low-in station. . . . The
inference drawn from this estimation of temple service is that the
divinities in question are those of the non-Arya.” Quite in the same
way Keith (Art. Priesthood, E. R. E.) remarks: “At the lowest level
stands the village priest.” I have interviewed many pujaris, espe-
cially in Kashmir, but have never found one who knew Sanskrit.
Most of them are entirely illiterate.

2 Kali, “the Black” was originally a Dravidian goddess as con-
trasted with the fair Aryan gods. She is a Devi Mata, “mother god-
dess,” unlike the predominantly masculine Aryan deities. The eth-
nological composition of Bengal is declared by Risley to be Aryo-
Dravidian with an infusion of Mongolian blood. The ethnological
complex was followed by religious synthesis, the Dravidian Kali be-
ing adopted into the Aryan pantheon. Kali is a nature goddess,
setting forth at once the fierce and terrible side of nature and its
kindly aspcct, but with a large emphasis on the former. See the
description of Kali in M. K. Gandhi’s Autobiography and also in
Miss Mayo’s Mother India. “There is much about Kali that sug-
gests the raptures of the devotees of Voodoo” (Charles Johnston in
N. Y. Times, Nov. 9, 1930).

8 Charles Johnston in his review of Prophets of the New India,
N. Y. Times, Nov. g, 1930.
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Along with this passionate worship of the image * of
Kali went also experiences of trance, or “falling sick-
ness,” ® times of coma and bodily rigidity.

Soon his mother and his brothers began to say,
“He is beside himself,” and they fixed upon the usual
cure for such cases of other-worldliness, namely mar-
riage. It was a marriage of conservative Hinduism,
the bridegroom twenty-five and the bride five. But
they did not live together: the priestly bridegroom
went back at once to the temple and the little girl
returned to her father’s house. In fact they never
lived together as husband and wife. Later she be-
came his devoted pupil, and he thought of her only
as his mother, an embodiment of Mother Kali. It
looks like a case of mother-fixation.

Gadadhar had tended the visible image of Kali,
dressing and decorating it, and had experienced
times of ecstasy regarded by him as evidences of ““pos-
session” by Mother Kali, but he desired to see

4 There are two possible views of idol worship in Hinduism.
The first is the merely symbolical use of the image to fix the atten-
tion and awaken devout thought. This view I once heard cx-
plained and defended by a Swami at the Vedanta Center in New
York City. Another view is involved in the ceremony of conse-
crating an image (prana-pratishtha, “life-implanting”). It yields an
entirely different conception, reminding one of the Roman Catholic
doctrine of transubstantiation. See Images and Idols (Indian) by
Crooke, E.R.E., 1915, and Rites of the Twice-born by Margaret
Stevenson, 1920, pp. 409-415. Probably Gadadhar, the acolyte in the
temple of Kali, held the second view as well as the first, for Max
Miiller in his book, Ramakrishna (1898), which is based on the ma-
terial furnished by Vivekananda, writes: “He [Gadadhar] believed
;t [the image] to be living and breathing and taking food out of his

and” (p. 57).
5 Charles Johnston in the review mentioned above remarks: “Ro-

main Rolland does not seem to realize how sinister and dangerous
is the whole of Ramakrishna’s experience.”
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“greater things than these,” even a vision of the in-
visible Kali. So he gave himself to prayer and tears
and unearthly yearning, until the vision came. But
such excess of ecstasy as he experienced left him un-
conscious for hours; he neglected his work, and so
lost his position. He settled down in a neighboring
wood, where for twelve years he gave himself to
strenuous prayer and effort toward self-conquest, his
supreme aim being to attain union with God. In his
intense and prolonged effort to realize union with
the Divine, Ramakrishna was an embodiment of the
spirit of India. He sought this high end with the
same absolute devotion that a Western captain of
industry gives to the building up of his business.
Now appeared upon the scene the Bhairavi
Brahmani, a devotee of the fearful Kali. This
Brahmani nun understood Gadadhar and he found
in her a new object for mother worship. She had
Vaishnava books which told the story of Chaitanya,
and as she explained it, the madness of both Chait-
anya and Gadadhar was a “madness® after God.”
Thus she comforted him, and not only so, but pro-
ceeded as a kind of Hindu Priscilla to “expound unto
him the way of God more perfectly.” She taught
him the Tantric methods of realization, and especially
the Tantric Yoga® with its strange doctrines of the

6 Wendell Thomas’s Hinduism Invades America, 1930, p. 51.

7 About the time when Dayanand Sarasvati was testing the Tan-
tric Yoga by the dissection of a corpse and throwing, as a result, the
dissected corpse and the discredited Tantric books into the river,
Ramakrishna was meekly swallowing the whole as mother’s milk
from the breast of his Brahmani preceptress.
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Kundalini, the Sushumna and the six lotuses. Then
having taught her spiritual son all she knew, the
Bhairavi nun went her way.

Next came the naked ascetic Totapuri, who also
made his contribution to the spiritual development
of Gadadhar. He taught him the monistic doctrine
of Shankara—that God is impersonal, the soul iden-
tical with God, and the world an illusion. He taught
him the highest stage of religious trance, in which no
sense of consciousness remains, ‘“name and form,” the
products of Maya, being blotted out by the deep sleep
which is the very image of reality. Gadadhar was
initiated by him as a sannyasi with a new name?
Ramakrishna, to which his friends later added the
title “Paramahansa.” The net result of Totapuri’s
instruction was the distinction which Gadadhar
grasped between the Supreme Being as inactive, im-
personal and unqualified by attributes, and the same
Supreme Being as active, personal, and qualified by
attributes—the distinction, to wit, between Brahma
and the Divine Mother. The impersonal and the
personal may be distinguished but they, Ramakrishna
held, are both true, because one and the same. In
this way he sought to harmonize the divergent posi-
tons of Shankara and Ramanuja. The result of
these new thoughts and experiences, we are told, was
a prolonged trance which was followed by an equally

8 Mul Shankar was also initiated into a Sannyasi order with the
new name Dayananda Sarasvati. He retained the name to the end
but unlike Gadadhar gave up the Vedantic doctrine of God.
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prolonged attack of dysentery. Totapuri, having de-
livered his message, left like the Bhairavi Brahmani,
never to return.

By family tradition Ramakrishna was a Vishnuite,
and the Bhairavi Brahmani had explained his ecstatic
experiences as similar to those of Chaitanya the great
Vishnuite sage. He had already had a vision of the
ethical Rama, chief incarnation of Vishnu, but he
now yearned to realize more fully the Vishnuite ideal
of passionate love for God, as set forth in the story of
Lord Krishna. His method of realization was that of
dramatic imitation, wearing woman’s clothes and
imagining himself to be Radha. It worked. He saw
in vision the beautiful form of Krishna, and was satis-
fied.

Ramakrishna was now thirty-five years old. He
had already experienced the various ways of reach-
ing God, by the worship of the personal Kali, Rama
and Krishna and by self-identification with, and
meditation on, the impersonal and qualityless
Brahma.? He was convinced that these different
ways were all true. He was now prepared to extend
his religious researches beyond Hinduism. First, he
sought by the familiar method of dramatic imitation
to understand Islam. To this end he became tem-
porarily a Muhammadan in dress, manner of life,
and religious practice. It worked. He soon had a

9 Brahma, sometimes written “Brahm,” is frequently used rather
than the correct form Brahman, or brahman, to denote the imper-
sonal world-ground, because it is more clearly understood by the
Western reader.
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vision in the trance state of a man with a long beard
and serious countenance, presumably Muhammad.
In like manner he tested Christianity. He read the
Bible with a friend and saw a picture of the Madonna
and Child. It was not long before he saw Jesus in a
vision and was filled with the thought of His love.
The conclusion was irresistible: all religions, Hindu-
ism, Islam, Christianity and the rest, are true, be-
cause all alike, when tested, yielded to him the same
ecstatic bliss in connection with the vision of their
Founders.

Ramakrishna’s greatest intellectual achievement
was the solution (to his mind at least) of certain stub-
born antinomies, such as the contrast between the
personal and the impersonal conception of Ultimate
Reality; between the Supreme Being, as active or in-
active, dynamic or static; the antithesis between the
ethical and the unethical; and the contrast between
Hinduism and all the other religions of the world.
Ramakrishna concluded that “the impersonal and
the personal are one,” that the unqualified and the
qualified are one. As he phrases it, “At one time I
am clothed, at another naked, so Brahman is at one
time with attributes, and at another without.”
Brahman the static and Maya the dynamic are one, a
unity which provides a basis for the activity of the
good citizen, and especially for the inactivity and
brooding calm of the sage. ‘“Maya may be compared
to a snake that is alive and moving, while Brahman
is like the snake absolutely still.” Both the ethical
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and the unethical are rooted in a unity which is “‘be-
yond good and evil.” All religions are different
paths to the same God, therefore “every man should
follow his own religion.” For the many religions all
share in the truth and sacredness of the One Reli-
gion, of which they are varying expressions.

So much for the intellectual side of Ramakrishna’s
gospel. How far had he wrought out in experience
its moral side? During the twelve years of stress and
strain when he received tuition from the Brahmani
nun and the naked ascetic Totapuri, he had strug-
gled to free himself from the greed of gold, and the
lust of woman. He seems to have succeeded. He
came to loathe the very touch of money, and when
his wife came to him as his disciple he maintained
with her a platonic relation untouched by passion.
A woman of the streets would only remind him of
the “Divine Mother” in a different guise. One moral
victory still remained to be won. What about the
stubborn social cleft between caste and outcaste?
Could he solve this antinomy? As a sannyasi he had
no caste left, but as a Brahman by descent he had
plenty of caste feeling. In order to destroy such
prejudices, he played the part of a scavenger and
cleansed the temple latrines; ** he also ate the leav-
ings of beggars and outcastes. This involved, how-
ever, no social disapprobation, since those who in the
estimation of the Hindu people are the holiest,

10 Compare the similar experience of Mahatma Gandhi as set
forth in his Autobiography, Vol. 1. -
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namely the sannyasi saints, are casteless. Still Rama-
krishna’s step to free himself once for all from caste
prejudices and so to realize the oneness of humanity
had real ethical value.

Having attained maturity in age (thirty-six), in
mystical experience, in intellectual conviction, and
in moral achievement, Ramakrishna was now pre-
pared for larger contacts. One of the first to meet
him at this time was Swami Dayanand Sarasvati.
But though both were Brahmans, they were utterly
unlike in temperament, and so their interview was
devoid of any mutual influence. Three years later
there occurred a meeting, pregnant with big issues,
between Ramakrishna and Keshab Chander Sen.
Though they differed in caste, they had the same
Vishnuite heritage and mystical temperament. It
was Keshab Chander Sen more than any one else who
introduced Ramakrishna to the world at large. The
result was that educated men from Calcutta, some of
them to become his devoted disciples, went out to see
him and listen to his conversation. These in due
time were to carry Ramakrishna’s message to the
Western world.

During this period he talked almost incessantly.
He wrote nothing, but his disciples took down his
sayings. Because of his much speaking, a throat affec-
tion developed into cancer. He was taken to Cal-
cutta, where he was attended by the best physicians.
He still continued to talk on and on, until on March
15, 1886, he fell into a state of coma from which he
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never revived. After his death a group of his disci-
ples decided to give their lives to the preaching of
the doctrines of Ramakrishna.

According to Swami Vivekananda, his leading dis-
ciple, Ramakrishna made two diverse claims for him-
self. In his ordinary state he professed to be only the
servant of all. But, as Vivekananda expresses it,
“strange fits of God-consciousness came upon him,”
during which he claimed to be “eternally free and
an incarnation ** of God Himself”; in fact, the same
soul that had been born before as Rama, as Krishna,
as Buddha, and as Jesus.

How then shall we sum up the account of Rama-
krishna? The living forces that were making a new
India were pressing upon him. The world-wide
propagation of Christianity was urging acceptance
from Hindus, claiming to be the one religion for the
whole world, and pressing its ethics upon all. There
was also the growing power of Islam.

111t was the Brahmani nun who assured Gadadhar that he was,
like Chaitanya, an incarnation of God. The thought thus planted
in his ordinary consciousness reappeared in his more mystical states.
Incarnation is not a difficult doctrine in Hinduism, since the whole
universe, from one point of view, may be regarded as an embodi-
ment of God. In fact, there are two views in Hinduism of the
relation of the world to Ultimate Reality. The exoteric doctrine
of emanation teaches that the world is an apocalypse disclosing a
Presence; in other words, everything that exists is a manifestation
of God. This is the theoretical basis of the populous pantheon of
India, every one being permitted to make his own choice of what
he will worship among the traditional 333,000,000 gods or beyond
them. The esoteric doctrine of identity teaches that the world is a
veil of unreality (Maya) hiding the face of the Ultimate Reality.
This is the philosophical view as taught by Shankara, the waking
world being regarded by him as no more real than the world of
dreams.
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Ramakrishna’s doctrine of God and philosophy of
religion represent his reaction to the religious situ-
ation. Just as all gods are relatively true as repre-
sentatives of the One Absolute God, so all religions
as sects are relatively true as representatives of, or
paths to, the one Supreme Dharma or Absolute Reli-
gion. “Both Hindu and non-Hindu cults he har-
monized on the basis of Hindu Dharma.** He thus
sought to give to Vedantic Hinduism the things that
belong to it, and to all religious cults, both Hindu
and non-Hindu, including Islam and Christianity,
the things that belong to them. If all religions are
true, then, (1) every man should remain in the reli-
gion in which he was born; (2) no Hindu should
abandon his religion in whole or in part; and there-
fore (3) everything in Hinduism should be defended.
It all represents a “‘Counter-Reformation” against
not only the foreign religions, Christianity and
Islam, but also the reforming movements of India.
With the winning of his disciples, Ramakrishna
began to teach and thus to serve.’® In his old capac-
ity as priest of Kali he had neglected his duties and
been a failure. There was no neglect now. With
utter self-sacrifice he loved and served his disciples
until the very end. He caught them with the cords
of love and held them fast. It may be that his
friendship with Keshab Chander Sen, that Hindu
lover of Jesus Christ, gave him a new conception of
love, service, and sacrifice.

12 See Hinduism Invades America by Wendell Thomas, p. 62.
13 See op. cit., pp. 58-65.



CHAPTER VI

SWAMI VIVEKANANDA, INDIA’'S APOSTLE TO
THE WEST

IT was about 1897 that I heard Vivekananda speak
in Lahore, after his return from his triumphant visit
to America. He was greeted everywhere in India as
the great apostle and apologist of Hinduism. He
spoke in English to a large audience. I was deeply
impressed by his personality and message and went
away from the meeting with a thrill and exaltation
of spirit.

Narendra Nath Dutt was born in Calcutta, July 9,
1862, a member of the Kayasth, or writer caste. It
is a remarkable coincidence that the first foreign mis-
sionary of modern Hinduism graduated from the
General Assembly’s Institution, a Christian Mission-
ary College. He showed a keen interest in philos-
ophy, and was remembered as a voracious reader, an
imperious personality, and a vigorous debater. His
ambition was to be, like his father, a great and
wealthy lawyer.

His mother was the first religious influence in his
life, a woman of character and intelligence, who
could repeat large passages from the Hindu Epics.
In his boyhood he showed fondness for wandering

ascetics. While in college he learned about Jesus
59
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and the ethics of Christianity. Thus prepared, he
came under the influence of Keshab Chander Sen,
“the Christ-loving leader of the Brahmo Samaj”;* and
feeling an enthusiasm for social reform, he joined
Keshab’s society. But the Brahmo Samaj was only a
half-way house for the young Narendra. In 1882 he
met Ramakrishna the sage of Dakshineshwara, and
though not impressed at first, soon came under his
abiding influence. It was Keshab who had intro-
duced Ramakrishna to the world, and, like John the
Baptist, had pointed (perhaps unconsciously) his
own disciple to one greater than he.

The sudden death of Narendra’s father left the
family in penury. Narendra’s search for employ-
ment was unsuccessful. In great distress he turned
to Ramakrishna and told his story. “Go,” said the
saint, “go to Mother Kali and pray.” He prayed to
Kali, and made a vow of renunciation. Several things
combined to direct Narendra to the ascetic life. His
grandfather had set an example. As a boy, Narendra
had been fond of ascetics. The financial disaster that
had overwhelmed the family, and especially the per-
sonal loss, had revealed the emptiness of life. And
above all, there was the radiant example of Rama-
krishna. From the first the Master gave his new dis-
ciple a great deal of attention. This spiritual nur-
ture of a nature of great natural promise resulted, on
the death of the Master in 1886, in Narendra Nath’s
becoming, under his new name Vivekananda, the

1 Hinduism Invades America by Wendell Thomas, p. 66.
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head of Ramakrishna’s disciples and in time the
founder of the Vedanta Society in America and the
Ramakrishna Mission in India. He combined in
himself the qualities of both Peter and John, being
at once the administrative head and the intellectual
and devotional leader of his fellow disciples.

The death of Ramakrishna was followed, accord-
ing to the standard biographies, by vision and rap-
ture and self-dedication. A group of disciples was
walking in a garden one night and suddenly seemed
to see a shining figure. It must be the Master. They
were in quiet retreat at a little village, all sitting
at night about a big fire, all meditating on the Mas-
ter. Vivekananda opened his lips and told, as he re-
membered it from college days, the story of the
Christ, and exhorted his brother disciples “to become
themselves Christs, to aid in the redemption of the
world.” 2 The moment of rapture was also the mo-
ment of self-dedication. It suddenly dawned upon
them that it was Christmas Eve!

The Parliament of Religions, held in Chicago in
1898, was the magnet that drew Swami Vivekananda
to the West. He would go there and lift up his voice
in defense of Hinduism. Against the missionary
propaganda in the East he would launch a “counter-
offensive” in the West. This, he said, was the mean-
ing of his renunciation. His friends and admirers in
South India provided funds, and he took with him a

2 Quoted from Thomas’ Hinduism Invades America, p. 70, as
found in Virajananda, Life of Swami Vivekananda, Vol. 11, p. 25.
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stock of silk robes and colored turbans. He made an
impression at the Parliament and elsewhere because
of his fine command of English, readiness of speech,
gorgeous apparel and genial personality. Above all
he was a novelty,® the first Hindu many Americans
had seen. And, withal, he delivered his message with
conviction, with wise silence, it is true, on some
points and considerable adjustment to American
ears, but to the end that many people gained an en-
tirely new conception of Hinduism. It is unneces-
sary to follow in detail the story of his triumphant
progress through America. Everywhere he went, he
was a guest. He was an especial favorite with the
ladies. He expounded the Vedanta philosophy at
numerous conferences, and was entertained by such
people as Mrs. John J. Bagley, widow of the ex-
Governor of Michigan, and the Hon. Thomas W.
Palmer, formerly Senator and Minister to Spain. In
1894 he founded in New York City the Vedanta
Society in America, and soon initiated Miss S. E.
Waldo of Brooklyn as Sister Haridasi, Madame
Marie Louise, a Frenchwoman, as Swami Abhaya-
nanda, and Leon Landsberg, a Russian Jew, as Swami
Kripananda. These excessive labors meant weariness
and compelled a rest, which he found on a sea voy-
age to England. It was there that he met and won
to his allegiance Miss Margaret Noble, M.A., famous
as “Sister Nivedita.”

8 I myself vividly remember seeing a native of India for the first

time, in New York City in 1887. It was Dr. K. C. Chatterjee of
Hoshiarpur.
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What was Swami Vivekananda’s impression of
America? He found many friends and generous
supporters, and felt that it was a most hopeful field
for the preaching of the Hindu Dharma. He re-
joiced that he had helped on the tide of Vedanta and
foresaw the day almost at hand when the great ma-
jority of the West would follow it. But the Eastern
ascetic found it hard to be a genuine Swami in Amer-
ica, and often longed to exchange his silken robes for
the rags of an Indian monk, his sleep in the soft beds
of America for sleep in India under the trees, and the
queer food of the West (including beef!) for food
secured in India by begging.

Early in 1896 he set out to return to India, stop-
ping in England to strengthen the movement there.
Before continuing his journey, he met Paul Deussen
and Max Miiller.* He was received with boundless
enthusiasm in India as one who had preached Hin-
duism in the West and demonstrated its superiority
to Christianity. He set to work at once, and in 1897
established the Ramakrishna Mission, a noteworthy
institution which expresses the ideals of Buddhist
and Christian service. Almost immediately on his
return he was face to face with the great Indian
famine of 1897-1899. He collected funds and admin-
istered relief. He opened one monastery after an-
other, at Belur on the Ganges and at Mayavati in the
Himalayas. He was interested in the education of

4 Swami Vivekananda handed over to Prof. Max Miiller some ma-
terial on Ramakrishna, which was published in 1898 under the
title, Ramakrishna: His Life and Sayings.
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girls and women. In fact, he threw himself with all
his might into service for India. Quite correctly does
Wendell Thomas remark concerning him, that “if he
was a Hindu to America, he was a Christian to
India.”

Again exhausted from overwork, and needing a
change, as well as to see how his Western disciples
were faring, he made the journey again to England
and America. He went to Southern California, lec-
tured in Pasadena and Los Angeles, found the people
there especially open to the new teaching, and estab-
lished several Vedanta centers on the Pacific Coast.
Wearied with these strenuous efforts, he turned his
face toward India, leaving America for the last time.
He reached India more tired than when he left it,
but continued to work. He founded a third mon-
astery in Madras, and without lecturing did what he
could to stir up people to labors of love and self-
sacrifice. He had literally “burned to the socket,”
and the end was at hand. He died, July 4, 1902.

Such is a brief account of a very vigorous and in-
fluential personality. His addresses have been pub-
lished in seven volumes. What are some of his ideas?

1. He rejoiced in the comprehensiveness of Hindu-
ism: “From the high spiritual flights of the Vedanta
philosophy . . . to the low ideas of idolatry with its
multifarious mythology, the agnosticism of the Bud-
dhists and the Atheism of the Jains, each and all have
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SWAMI RAM TIRATH, THE POET-MONK OF
THE PUNJAB

CoLLEGE student, professor of Mathematics, sannyasi
and Himalayan ascetic, laughing philosopher of
India, and advocate of “Practical Vedanta” in Japan
and America—such was Tirath Ram?* in various
stages of his colorful career.

The chief events of his life may be briefly stated.
He was born in 18“3’at Muraliwala, Punjab, of very
poor Brahman parents; graduated from the Gujran-
wala High School and entered the Forman Christian
College,* Lahore, 1888; married when quite young;
B.A. from the F. C. College, 1892, and M.A. from the
Government College, Lahore, 18g3; professor of
Mathematics, F. C. C., 1896; readership in the Ori-

1 His name Tirath Ram was changed on becoming a sannyasi to
Swami Ram Tirath, or simply Swami Ram.

2 Three of Tirath Ram’s teachers in the F. C. C., Lahore, bear
witness concerning him. (1) “A mathematical prize man. Asked
for a Revised Version of the Bible, and claimed to have been bap-
tized with the Holy Ghost” (J. G. Gilbertson, Esq., M.A., May 2,
1931). (2) “A very attractive personality. Showed a deeply reli-
gious spirit and a mystical tendency. He told about some clairvoy-
ant experiences, and his desire to follow what he considered divine
leadings” (J- H. Orbison, M.D., Oct. 8, 1931). (3) “He was emo-
tional and inclined towards mysticism. Everybody liked him, and
he had great influence over the students. Many thought he would
become a Christian” (Dr. H. C. Velte, Nov. 11, 1931).
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ental College, Lahore, 1898; donned the yellow robe,
1901; visited Japan and America, 190o2-1903; Tre-
turned to India, 19o4; drowned in the Ganges near
Tehri, Garhwal, 1906, at the age of thirty-three.

" Swami Vivekananda’s visit to Lahore marked an
epoch in Tirath Ram’s life. The Bengali Swami’s
becoming an ascetic and preaching “practical Ve-
danta”—preaching it not only in the East, but also in
Europe and America—fired Tirath Ram with an am-
bition to do the same things. Both were earnest men,
in whose hearts burned the fire of Hindu religious
zeal; both were graduates of Christian colleges; both
exemplified stern renunciation; and both preached
essentially the same doctrines. Thus in many re-
spects Tirath Ram was simply a replica of Vivekan-
anda. There were, however, differences. Vivekan-
anda was unmarried when he donned the yellow
robe, while the step involved for Tirath Ram the
renunciation of wife and child. As a thinker and
speaker, the Bengali Kayasth was superior to the
Punjabi Brahman, but in poetic ecstasy and in the
capacity for joy and laughter, Swami Ram was
unique. These aspects of his personality came into
view only after he had retired as a monk to the Hima-
layas, where he spent three years “on the naked
bosom of nature.” In the presence of the splendors
and sublimities of this new environment Tirath Ram
manifested the mood of a poet, being tremulously
sensitive to the grandeur of mountains and the deli-
cate beauty of flowers. Not infrequently “the efful-
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gent glory” of things brought on “ecstasy and tears of
joy.”

Swami Ram’s poems were largely the fruit of his
experience in the Himalayas. While without the
literary grace and perfection of Mrs. Naidu's work,
they serve well as vehicles for his philosophy. Says
Mr. C. F. Andrews: “I find in Swami Rama Tirath’s
poetic spirit, which lies behind his philosophy, the
highest value of the written work.” 2 Nature was for
him a mirror in which the unity and spirituality and
beauty of the “unseen universe,” and the identity, as
he conceived it, of all things with God, are disclosed.
“He lives who can make of every object whatever a
stepping-stone to God, or rather a mirror to see God.
. . . The clouds dissolve, but leave a permanent mes-
sage behind. They are only postmen. Miss not the
Lord’s love letter they have brought for you. . . . I
myself am the pouring rain. I flash. I thunder. . .
All life is my God’s life. The whole world is my
Himalayan woods.” ¢ Or again:

They say the sun is but His photo,
They say that man is in His image,
They say He twinkles in the stars,
They say He smiles in fragrant flowers,
They say He sings in nightingales,
They say He breathes in cosmic air,
They say He weeps in raining clouds,
They say He sleeps in winter nights,
8 In Woods of God-Realization, Vol. 1, Introduction, p. liii.

4 The Story of Swami Ram Tirath by Puran Singh, pp. 109-110,
113.
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They say He runs in prattling streams,
They say He swings in rainbow arches. ®

Again he sings:

Dear little violet, with the dewy eye,
Look up and tell me truly,
When no one is nigh
What thou art!

The violet answered with a gentle sigh,
If that is to be told when alone,
Then I must sadly own,
You will never know what am 1,
For my brothers and sisters are all around,
In the air and on the ground,
And they are the same as IL.¢

This poetry is intended to clothe the philosophical
thought that the core of reality—the truly real—in
the violet as well as in all other things is God. Hence
everything in the universe must, on these premises,
be equated with everything else, and so the illusory
multiplicity reduces to unity. Or, as Swami Ram

sings in another place: ?

The bodies are numerous, Soul is one,
That Soul supreme is none but I
Free, free is every one to me,

No bondage, limit, fault I see.

5See The Likeness of my Beloved, in Story, p. 272. We are re-

minded of the “Hymn” at the close of Thomson’s Seasons:

“These as they change, Almighty Father, these are but the varied

God.”
6 Story, p. 273. 7 Story, p. 266.
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The freedom referred to is freedom from the veil of
Maya, the Cosmic Illusion which, according to Shan-
kara, converts the One into the many. Strip off the
veil of ignorance, and both saint and sinner are the
same, for both reduce to God. Swami Ram’s chief
disciple and biographer Puran Singh, tells how once
Tirath Ram went to his old teacher, the late Dr. Sir
James Ewing, Principal of the Forman Christian
College, Lahore, and said: ‘“You! you worship Christ!
Have you seen Him with your eyes? No! You have
not seen Him. Look! Look! Ewing!! Christ is
standing before-you.” So Tirath Ram equated him-
self with Christ. In America he often saluted his
hearers with the words, “My own Self in the form of
ladies and gentlemen,” or “the Infinite One in the
form of ladies and gentlemen.” On the premises of
the Shankara Vedanta he could not but equate him-
self with equal truth and necessity with Nero, or any
worst and vilest man, as well as with the best.?

The note that Swami Vivekananda sounded at
Chicago, namely that of the Godhead of man, became
the keynote of all of Swami Ram’s utterances. This
conviction is based upon the distinction drawn by
both Swamis between the lower self and the Higher
Self. The one is “satanic,” and “mayavic.” The
other is the Highest Self, God. For both Swamis
salvation consists in identifying oneself with God.
“You are your own God,” said Swami Ram. The

8 Compare Mr. Gandhi’s statement: “I cannot detach myself from

the wickedest soul, nor may I be denied identity with the most vir-
tuous,” Mahatma Gandhi