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INTRODUCTION

The India of today has a character-pattern more complex
than the India of two or three hundred years ago. How has
this complex character-pattern arisen? Ta separate the
components of a country's distinctive ethos is at once a dif-
ficult and an important task. It is an important task because
no attempts at vivifying an evervated or shattered country can
succeed greatly without a clear understanding of the national
ethos. Some reformers in India, for instance, made the mistake
of imaging that the enthusiasm of a few was sufficient reason
to carry out a country-wide reform. This is a danger against
which those who are at the helm of affairs must guard. In
the anxiety to reform and reconstruct a country like India
which is in a position today to advance rapidly much travail
can be avoided by executing reforms and plans in accordance
with the demands and dictates of the ethos.

It is a difficult task to explain the Indian ethos adequately
because the parts of which it is composed are many and
complex. On the one hand there is the limpid stream of ancient
Indian culture, and on the other there is the impetuous tributory
of the West. The convergence of the two gave rise to many
problems which the reformers in the past tried to surmount.
Some advocated a return to the purity of the Vedic culture
which they idealized by abstraction. Others reacted by sug-
gesting the adoption of the Western way; and still others, more
eclectically-minded, endeavoured to evolve a pattern which
would include the good from both sides. This problem is
still with us today. There are many who would have us adopt
whatever the West has to offer in its totality. There are
others who would have us readlise that India is not so culturally
bankrupt as to require the total adoption of Western culture.

In this book aji attempt has been made to trace the
historical background to the Indian ethos in its socio-religious
aspects.  In delimiting the scope of the book two factors were
kept in mind One factor was the relative importance of that
period of Indian history beginning with Rgja Ram Mohan Roy
for the understanding of the Indian ethos. The other factor
was the absence of any comprehensive volume on the subject.
Accordingly, in the following pages an attempt has been made
to bring together the contributions made by all the important
reformers from Raja Ram Mohun Roy to Mahatma Gandhi. In
doing so, it became obvious that the earlier reformers could be
conveniently classified under the head of socio-religious
reformers and that the later reformers could be classified under



the head of social reformers. The classification is not water-
tight. The difference, as has been pointed out in the later
pages of the text, is merely one of emphasis.

In this history of the socio-religious reformers of India
Raja Ram Mohun Roy's position is pivotal. The fundamental
principles and the under currents of the renascent movement in
India were only an appropriate development of the movement
initiated by the Raja Once initiated, the movement gathered
momentum and began to ramify in all directions. Keshav
Chunder Sen and the Brahmo Samg sought to give religion
rational basis. Swami Ramkrishna and Vivekananda swung
towards a revival of Hinduism in its ancient purity as a means
of checking the tidal wave of Westernisation. Dayanand
Saraswati and the Arya Samaj made "Back to the Vedas' their
watehword. Mrs. Annie Besant and the Theosophical Society
while stressing the fundamental truth of all religions, leaned
heavily on Hinduism. Lasty attention is directed to the social
reformers.  Among these were men like Ishwar Chandra
Vidyasagar, Ranade, Gokhale, Karve, Joshi and other minor
lights. At the end as a grand climax comes Mahatma Gandbhi.
Although it is impossible to do full justice to Mahatma
Gandhi within tho compass which has been allotted to the task,
an attempt has been made in the final pages to describe and
evaluate his contributions.

An important conclusion which emerges from this study
is that b% and large the reformers were not isolationists.
While seeking to remodel Indian society they tried to weld into
it the good wherever found into a sane, useful pattern. But
in borrowing what was good from the West they made it a point
to remould what was borrowed in order that it might suit
Indian conditions.

Another important conclusion is that the reformers tended
generally to strive towards a universal rather than a sectarian
standpoint. The universal church which the earlier reformers
had in mind as well as their recognition of the fundamental
truth of all religions bears witness to this fact. It follows
therefore, that Indian society has been assimilative rather than
restrictive.

Thethird conclusiontowhich areferencemust bemade

is that the history of these socio-religious movements was
tending from the more religious to the more secular. That is
why, for instance, the reformers in this study fall very easily
into two groups. The socio-reformers tended to
emphasise the religious aspects of their activitie, whereas the
secular point of view. This is not to say that the latter were



any the less religious in their outlook or any the more materiali-
stic either in the philosophic or grossly earthy sense of the
term.

The fourth conclusion is that as time went on the
reformers began to realise the need for a co-ordinated or com-
prehensive approach. In earlier times reform activities were
piecemeal; but with the beginning of the twentieth century it
was realised that social reform should be approached from a
more comprehensive angle, so as to accord with the organic
and complex character of society and the world of today.
Hence in the later stages the social reform activities were
merged with the struggle for independence.

Upto recent times the neglect with which this part of
Indian history has been treated in schools and colleges has
resulted in a good deal of ignorance about it in the rising
generation. But it is on the rising generation that the future
of India will depend. |In dedicating this book to the rising
generation, therefore, it is hoped that it will be of use in the
understanding of some of India's many problems and in the
promotion of a scientific attitude in their solution.

ACKNOWLEDGEMENTS

In conclusion, 1 must thank Dr. G. S. Ghurye, Head of
the Sociology Department, Univeisity School of Economics &
Sociology, under whom | had the privilege of studying during

my research days. It is impossible to thank adequately my
friend, Mr. [. V. Ferreira, who went through the manusupt
and made valuable suggestions. | also thank Dr. L. N.

Chapekar for having gone through the proofs very carefully.
I would also like to take this opportunity of thanking other
friends who have been helpful to me.

| also acknowledge my indebtedness to the University of
Bombay for the grant-in-aid received by me from the University
towards the cost of publication of this work.



CONTENTS
INTRODUCTION : : . . . 5
1l RAJA RAM MOHUN ROY (1772-1833) . 9
Il KESHAV CHUNDER SEN & THE BRAHMO SAMAJ
(1838-1884) .. . .. .. 46

Il SVVAMI DAYANAND SARASWATI (18244888) 76

IV SWAMI VIVEKANAND (1863-1902) .. .. 92
V. ANNIE BESANT & THE THEOSOPHICAL SOCIETY
(1847-1933) . . .o 117
VI- MAHATMA GANDHI AND OTHER SOCIAL
REFORMERS (1818-1948) .. . 129
VIl CONCLUSION : RETROSPECT AND PROSPECT .. 183

BIBLIOGRAPHY. . . . . . . 201



CHAPTERI
RAJA RAM MOHUN ROY (17721833)

The contemporary pattern of Indian culture is a con-
fluence of various cultural streams that have been flow-
ing into India ever since the dawn of her history. But
while, other ancient cultures such as those of Egypt and
Mesopotamia have perished, the Indian cultural pattern has
on the contrary expanded and grown richer with the
passage of time. This was due to its adaptive characteris-
tics which made assimilation and accommodation of
obtruding cultures possible. For instance the impact of the
Western civilization in no way upset the ancient course
of Indian history. The waves of Western civilization
dashed over the firm rock of Indian culture. No doubt, a
few loose rocks were swept away in the new tide, but they
were only carried away and could not get a foothold on the
soil of India. Such was the fate of all those who stood only
for westernisation, like the 'Young Bengal' movement in
Bengal. . They were not taken seriously by the people of
India and met with a natural death. Further, India had
always enjoyed a sense of unity both in a geographical and
cultural sense. She was one in the sense in which Catho-
lic Europe was one in the thirteenth century. Her bonds
of unity were more real and true than those derived from
the national sentiment, for these bonds that united India
were a heritage of the past. As Hans Kohn puts® it: "A
truer basis of unity than modern national sentiment was to
be found in a common intellectual heritage, persisting
through an unbroken tradition and moulding and permeat-
ing India's whole socia life to the minutest detail, and in
the peculiar contemplative piety which lies at the root of
all the various* forms of Hinduism". This sense of unity,
common intellectual heritage, traditions and socia life led
to the development of a vague idea of nationality. The
establishment of our places of pilgrimage in the four corners
of India indicates that our ancestors did not lack the concep-
tion of one nation. In the words of Mahatma Gandhi, this
conception "fired the people with an idea of nationality in a

I. Hans Kohn: A Higtory of Nationdism in the East: p. 349
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manner unknown in other parts of the world." This feeling
of nationality was still latent and had not taken a definite or
a conscious form; nevertheless it was present, and out of it
developed a sense of national consciousness. This con-
ception of nationality did not influence the thought and
actions of men in a deep and all pervading manner. It
found a clear expression occasionally in individuals, and in
groups at times of stress or provocation. But it did not
determine their aims or actions strongly or consistently.
It was no purposeful will welding together all the indivi-
duals into a unity of emotions, thoughts and actions. Raa
Ram Mohun Roy, the father of Renascent India was one
of the finest representatives of Indian culture. He was
aware of India's past heritage and culture. He started the
movement of renascence in all the fields of life; socia, reli-
gious, economic, political, literary, journalistic, etc.

Before beginning the study of Raja Ram Mohun Roy's
efforts towards the regeneration of India, it is necessary
for us, to pause awhile and study briefly the conditions of
Indian society in the beginning of the 19th century. After
defeating The Marathas the British became the only power-
ful rulers with almost complete political and military sup-
remacy. In the economic field Industrial Revolution was
projected into India by the British through unfair competi-
tion, tariffs, taxes, and harassment thus leading to the de-
struction of the native handicrafts. This in turn led to
more and more pressure on land and also created a new
class of middlemen, who acted as agents for the distri-
bution of the British imports. The feudal system in
India received a shattering blow in the creation of a new
landlord class under the 'Permanent Revenue Settlement.'
Religion came under the complete domination of an igno-
rant and corrupt priestly class. To keep their power and
domination over the people, the Brahmin priests were in-
terested in keeping the people ignorant and fed them on
superstitions, and fears relating to something beyond this
life. Further, they commercialised religion by introducing
ceremonies and offerings. They monopolised scriptural in-
terpretation, Sanskrit studies and the reading of the reli-
gious texts. They introduced ceremonies to signalise the
various phases of life, from birth to death. They made the
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people worship stone-gods and created thousands of 'Hell
Tortures'. The inner life of society was still more deplor-
able. As disintegration grew apace, frightful social evils
that pressed hard on almost all the classes, sprang up.
Though partly weakened by the influence of Mahomedan
education and aso by the altered circumstances of social
life, consequent upon the establishment of British rule,
caste tyranny still was very stringent.
ccording to John Digby and Dr. Lant Carpenter the
ja was born most probably about 1774. But on the stre-
ngth of more definite information Miss Collet puts down
the date of his birth as May 22, 17722 His father, Ram
Kant Roy was a small Brahmin zamindar in the village
of Radhanagar, Burdwan district, Bengal. His father
and Tarini, his mother, were noted for their devotion and
piety. At the tender age of fourteen Ram Mohun came into
close association with a strange ascetic named Ramchandra
Vidyalankar. Ram Mohun seems to have been religiously
disposed from his early youth having proposed to seclude
himself as a Sanyasi or devotee at the age of fourteen,
from which idea he was only dissuaded by the entreaties
of his mother. The most authentic account of the adoles-
cence of the Raa is given by Dr. Lant Carpenter in a
biographical sketch based on communications received
from the family with whom the Raja resided in London
and from the Raa personally. Dr. Carpenter writes:
"Under his father's roof he received the elements of native
education, and aso acquired the Persian language. He was
afterwards sent to Patna to learn Arabic, and lastly to
Benares to obtain a knowledge of Sanskrit, the sacred
language of the Hindus. His master at Patna set him to
study Arabic translations of some of the writings of Aris-
totle and Euclid; it is probable that the training thus
given strengthened his mind in acuteness and close rea
soning; while the knowledge which he acquired of the
Mahomedan religion from Mussalmans whom he esteemed,
contributed to cause that searching examination of the
faith in which he was educated, which led him eventually
to the important efforts he made to restore it to its early

2. Miss Collee—Life and Letters of Rga Ran Mohan Roy,
Ed. by H. C. Sakar (1913), p. 1, footnote.



12 THE SOCIAL RENAISSANCE IN INDIA

simplicity.”® From Dr. Carpenter's account it is clear that
the keen and critical mind of Ram Mohun refused to accept
religious ideas without question from quite an early age.
The Rgja was a Brahmin by caste. He was trained accord-
ing to the requirements of the sect to which he belonged.
Hut from a very early age he was able to detect differences
of opinion and beliefs among the worshippers of idols.
He inquired from his father the reason for his faith. But
his rational mind did not permit him to accept the argu-
ments presented to him in favour of the belief. At the
early age of fifteen he decided to leave his parental home
to sc the wide world outside India. He wandered for
two or three years in Tibet. Often during his stay in the
country he roused the anger of the people by his rejec-
tion of the belief that the Lama—a living man—was the
Creator and Preserver of the world. After his return to
Hindustan he devoted his time to the study of the ancient
books of the Hindus in the Sanskrit and other languages.
In 1808 Ram Mohun Roy accepted an appointment in the
East India Company in the Revenue Department. In
1809 he was transferred to Rangpur and acted there for
a few months as Dewan to the Collector of the district.
Ram Mohun Roy retired from service in 1815. Thereafter
he settled down in Calcutta.

Raga Ram Mohun Roy was a true representative of
Indian culture. He had studied the ancient classical lite-
ratures of Sanskrit and Arabic. He was aso aware of
the new forces that were causing a ferment in Indian
society at the time of the advent of the British. It was,
therefore, fortunate that such a person, who knew the
past and recognised the present, endeavoured to pave the
way for the regeneration of India. He looked upon the
society as an organic whole and therefore contributed to
it from all sides.

Religions has played a very important role in the life
of our country. It is the centrs round which all the acti-
vities of Indian life rotate. The organisation of Hindu
society itself is based mainly on religion. Therefore the
degeneration and misinterpretation of religion had its evil

3. Mlss M Carpenter- The Laet in England of the
3 1%15 op. 2 days g
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effects on the social institutions and customs. During Raa
Ram Mohun Roy's time religion was in an appalling condi-
tion. The religious institutions had degenerated very
much. Sakta, and Tantrik worship flourished with all
their midnight horrors and corruptions. The strife bet-
ween the Vaishnava and Sakta sects was bitter. In
addition to their bigotry their general morality was ex-
tremely corrupt and revolting. Thus on the one side was
the increasing bigotry and corruption of the Hindu
religion in the ranks of the orthodox and, on the other,
the increasing influence of Western culture and the Chri-
stian religion on the intelligentsia of the country. A
wave of blind imitation of everything that was Western
had begun to spread. The principles and the practices
of Hindu religion were openly ridiculed and condemned
and angry disputes were held on moral subjects. The free
thinkers and the ' Young Bengal' group under the leader-
ship of Derozio acted like Nihilists paying no respect to
traditions or ancient beliefs. The papers of the time
characterised "Dr. Duff's pupils . . . . . as cutting their way
through ham and beef, and wading their way to liberalism
through tumblers of beer" Such was the position of the
country when Raa Mohun Roy came on the scene.

For convenience of treatment, Rga Ram Mohun's
efforts towards the renascence of Hinduism will be divided
into three parts. The first part will be confined to his
attack on the existing form of religion; the second to his
conception of religion; and the third to his efforts to exe-
cute his ideas regarding religion through the Brahmo
Samgj.

From an early age, Rgja Ram Mohun Roy revolted
against the idolatrous practices in Hindu religion. His
studies of the ancient scriptures in Sanskrit and Arabic
philosophy reinforced his conviction against idol worship.
He believed that this degeneration in the spiritual and
religious sides of Indian life was due to the practice of
idol worship. Along with idol worship many other absurd
and irrational practices had crept into the Hindu religion
in the form of ceremonies and sacrifices. As he himself
has said, "My constant reflections on the inconvenient
or rather injurious rites introduced by the peculiar prac-
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tice of Hindu idolatry, which more than any other pagan
worship, destroys the texture of society, together with
compassion for my countrymen, have compelled me to use
every possible effort to awaken them from their dream
of error." He therefore came to the conclusion that if
idol worship could be done away with, all the evils that
had followed in its wake would aso disappear. ldol
worship is the source of prejudice and superstition, and
of the total destruction of moral principles since it coun-
tenances suicide, and human sacrifice. In his fight against
idol worship, his appeal was to reason and he advocated
the study of the original scriptures.

Another cause that led to the degeneration.. of Hindu
religion was its ignorant and corrupt leaders or priests.
The Brahmin priests monopolised the study of the sacred
language, namely Sanskrit, and the sacred scriptures, the
Vedas. No one ese could study the sacred books. With
all that most of the Brahmins themselves knew very little
of the original scriptures. Raja Ram Mohun Roy exposed
the ignorance of the priest class. He also pointed out that
the religion outlined in the teachings of the sacred books
was very different from what was practised by the priests.
To make the people realise these things he wanted to take
the scriptures to the masses. He translated the sacred
scriptures into Bengali, so that the common people could
read them. For, he believed that once the people
begin to read and think, they would soon begin to
guestion the authority of the priests. He translated the
original works of the Vedanta and the Upanisads into
Bengali. A Bengali translation of the Vedantasutra of
Badarayana according to Sankar's commentary was pub-
lished in 1815 The Vedantasara in Bengali, the abridg-
ment of Vedanta in English and Bengali and the English
translation of Kena Upanishad were published in 1816.
Bengali translation of the Katha, Mundaka, and Mundukya
Upanishad were published in 1817. In the introductory
chapters of these publications he refutes with vigour the
arguments in favour of idolatrous rites. Raja Ram Mohun
Roy further raised his voice against the unreasonable
tyranny of the priests. In his "Liberalism in India" Mr.
Buch points out that the Raia was the first in modern
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India to raise the standard against the tyranny of the
priesthood, and the so-called religious scriptures of dogma.
The priests were interested in preserving idol-worship, for
it was a source oF income to them. Moreover, to maintain
their authority and status they were interested in keeping
the scriptures concealed from the people. According to
the Raja the priests even advanced and encouraged idol
worship to the utmost of their power, by keeping the
knowledge of their scriptures concealed from the rest of
the people.

Ragja Ram Mohun Roy came into contact with the
Christian Missionaries of Serampur. With their help he
made a study of Christianity. From this study of the
Christian religion however he became aware of the same
defects that he found in the popular Hindu religion. He
found the same personal god in Christianity. He could
not tolerate the idea of God, as having been born and cir-
cumcised, as having grown and been subject to parental
authority, as eating, drinking and even as dying. The
other unreasonableness in the Christian religion was the
play of miracles, which he considered to be far inferior to
those described in the Hindu scriptures. In 1820 he wrote
'The Precepts of Jesus, the Guide to Peace and Happiness.'
In this, pamphlet he presented the Christian religion in its
pure form, shorn off its miracles, and such other irra-
tionalities. Max Muller tells us that he wanted a Christi-
anity purified of all mere miracles, and relieved of all
theological rust and dust, whether it dated from the first
council or from the last. This pamphlet raised a great
controversy for nearly three years with the Christian Mis-
sionaries. He defended himself in the most dignified man-
ner and held his own ground. He pointed out that the
Christian Missionaries belonged to a ruling race and it was
therefore unjust for them to bully the people into their
religion. The manner in which the Christian Missionaries
carried on propaganda for their religion was most unfair.
They abused the Hindu sacred books and literature, cast
aspersions on Hindu saints and ridiculed the rites and
customs of the Hindus. The vile attacks by the Christian
Missionaries caused the Raja to defend his religion. The
native converts to Christianity came from the lower class,
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because materially they were .. benefitted by conversion.
The Christian faith had made no appeal to the people in
general and intellectuals shunned new Christianity.

As Rga Ram Mohun Roy attacked both Hinduism
and Christianity, what was his conception of religion?
He was not against Christianity or Hinduism. He was
only against the corrupt and degenerated forms of reli-
gions and the irrationalities that had crept into them. He
was opposed to the domination of the ignorant and corrupt
priest class. He could not conceive of a God in human
form or in the form of an idol. And yet he did not go
in for a new religion; he only made the ancient religion
popular. He was a revivalist not in the orthodox or
fanatic sense of the term but in a wider sense. He made
it clear that he had, complete sympathy with the imperish-
able treasures of the past, the central truths of Hinduism.
He himself said: "The ground which 1 took up in all my
controversies was not that of opposition to Brahminism,
but to the perversion of it; and 1 endeavoured to show
that the idolatry of the Brahmans was contrary to the
practice of their ancestors and the principles of the anci-
ent books and authorities which they profess to revere
and obey." This revival was the continuity of the past
in the light of the new conditions produced by contact
with Western culture. The Hindu theism which he aimed*
at was to help him to recondition the Hindu society on
a healthy and sound foundation so as to enable the pro-
gressive forces to carry it further. Pandit Sitanath Tat-
wabhushan discussing Rgja Ram Mohun Roy as a theo-
logian says that Ram Mohun's religion was what may
be called Hindu Theism. Theism derived its source from
the Vedic texts which were held |in reverence by the
people from time immemorial. He wanted to reclaim the
religion out of the rubbish of superstition and priestcraft
created during centuries of ignorance. Through theism,
the noble and profound literature was to be diffused
throughout the country among both the enlightened and
the less fortunate who were ignorant of the sacred langu-
age. It was to be presented to the people not in the
spirit of the ancient times but to suit the requirements of
the changed conditions of the individual and national life.
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Such was Raja Ram Mohun Roy's conception of reli-
gion. To him the existing religions were incapable of
Fulfilling his ideals. He was a student of comparative
religions and had found certain fundamental truths per-
vading all the religions. To him pure Christianity was in
no way different from pure Hinduism. All religions in
their pure form were the same. While retaining his
Brahmin caste and his belief in the religion of the Vedas,
he believed that he could still preach Christian doctrines
intheir pure form. Thisideal religion of Rgja Ram Mohun
Roy was to be realised through the Brahmo Samg.

Soon after his retirement in 1815 he settled down in
Calcutta. In the very same year the Rga established the
Atmiya Sabha, which held weekly meetings, at which
sacred texts from the Upanishads were expounded and
hymns composed by himself and his friends were sung.
But the meetings of this Sabha were discontinued after
1819. In 1821 Ram Mohun Roy formed another associ-
ation called the Calcutta Unitarian Society. But this too
failed to get sufficient response either from the Indians
or the Europeans. In the light of such a situation it was
decided to start a purely indigenous institution—the
Brahmo Samaj. According to Sivanath Sastri, the historian
of the Brahmo Samgj, there are two reports about its
establishment. One is that the failure of the Unitarian
Mission conducted by Mr. Adam made him suggest an
indigenous church. The other story is that Tarachand
Chakravarti and Chandra Sekhar Deb suggested the eda
blishment of a place of worship in accordance with their
ideals. On August 20, 1828 Raja Ram Mohun founded the
Brahmo Samag or Theistic Society. The Society met every
Saturday from seven to nine to the evening. The service
was conducted first in Sanskrit. Passages from the scrip-
tures were read out. This was followed by a sermon in
Bengali. And lastly came the singing of hymns. In the
doctrine and ceremonial of the Brahmo Sama were blend
ed in a remarkable manner a consciously nationalistic
return to pure and primitive Brahmanism, Christian in
fluences and humanistic rationalism. Its doctrine was a
deism which rejected every form of polytheism and image
worship. Soon afterwards in 1830 its members built a
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worship-hall at Chitpore Road, Calcutta. This year is gene-
rally taken as the inaugural year of this institution. Inits
Trust Deed all the ideals of Rgja Ram Mohun Roy's reli-
gion were embodied. The following extracts are taken
from the Trust Deed of that institution. "The Hall is to
be used as a place of public meeting of all sorts and des
criptions of people, without distinction, as shall behave
and conduct themselves in an orderly, sober, religious
and devout manner, for the worship and adoration of the
eternal, unsearchable, and immutable Being who is the
Author and Preserver of the Universe; but not under or
by any other name, designation, or title peculiarly used
for and applied to any particular being or beings by any
man or set of men whatsoever; and that no graven image,
statue or sculpture, carving, painting, picture, portraits,
or his likeness of anything shall be admitted within the
said building, land, tenement, hereditament and premises,
and that no sacrifice, offering or oblation of any kind or
thing shall ever be permitted therein; and that no animal
or living creature shall within or on the said building,
land, tenement, hereditament and premises, be deprived
of life either for religious purposes or food; and that no
eating or drinking, feasting or rioting be permitted therein
or thereon; and that in conducting the said worship and
adoration, no object, animate or inanimate, that has been
or is or shall hereafter become, or be recognised as an
object of worship by any man or set of men, shall be
reviled or slightingly or contemptuously spoken of or
alluded to either in preaching or in the hymns or other
modes of worship that may be delivered or used in the said
building, and that no sermon, preaching, discourse, prayer,
hymns be delivered, made or used in such worship, but
such as have a tendency to the promotion of the contem-
plation of the Author and Preserver of the Universe, to
the promotion of charity, morality, piety, benevolence,
virtue, and the strengthening of the bonds of union bet-
ween men of all religious persuasions and creeds, etc."

Raja Ram Mohun Roy thus wished to reform Hindu-
ism and not reject it. Religion permeates the whole of
Hindu society; it constitutes the foundation of the Hindu
social structure. Since therefore the foundation had been



RAJA RAM MOHUN ROY 19

undermined it was imperative for him to start building
anew from the foundation upwards. As the socia evils
in Hindu society were emanations from the degenerate
religious life of the people, it stands to reason that any
attempt at regeneration or reformation necessarily would
have meant eradicating the prevalent abuses in Hinduism.
Raja Ram Mohun Roy had realised that if India was to
take the high road to progress and achieve social and
political advance, she would have to mow down all obsta-
cles. He says: "l regret to say that the present system
of religion adhered to by the Hindoos is not well calculated
to promote their political interests. The distinction of
caste, introducing innumerable divisions and sub-divisions
among them, has entirely deprived them of patriotic feel-
ing, and the multitude of religious rites and ceremonies
and laws of purification has totally disqualified them from
undertaking any difficult enterprise. It is, | think, neces
sary that some change should take place in their religion,
at least for the sake of their political advantage and social
comfort." Through all his many-sided activities this great
reformer began to free the country from the fatal incubus
of medieval abstraction. The "Trust Deed" of the Brahmo
Samagj was the starting point of the renaseent movement
in religion. This movement was carried forward not only
by the Brahmo Samg but also by other religious move-
ments like the Ramkrishna Mission, the Arya Samag and
the Theosophists. These religious movements followed
the Raads ideals to a greater or lesser degree according
to the needs of the country.

In the end however the movement started by Raa
Ram Mohun Roy was implemented or followed in its pure
form under Mahatma Ganidhi. Prayers and worship were
no longer held in a hall but in, an open space accessible
to the public. All religions were respected. There was no
idol worship. There was no distinction of caste or creed
in the prayer gathering held by the Mahatma. There was
also no criticism of any sect or religion. Instead, an effort
was made to understand all religions and to sing their
glory. In this way Mahatma Gandhi endeavoured to
'strengthen the bonds of union between men of all reli-
gious persuasions and creeds.’ Thus the movement started
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by Ram Mohun Roy culminated ultimately under Mahatma
Gandhi in the attainment of political aims, social better-
ment, and harmonious relations between the different
creeds.

The relation between religion and social customsin
Hindu society is very intimate. Any chahge in religion
therefore was bound to have repercussions on the social
life of the people. The low state to which religion had
fallen had its counter effects on society. The Hindu social
organisation had also degenerated considerably. The castes
had multiplied into innumerable sub-castes. The relation
between the castes was very rigid. There was no dining
together or inter-marrying among different castes. Each
caste formed its own narrow group and lived a life of
complete isolation. The condition of women was miserable.
Polygyny prevailed among the high castes, and among
KulinBrahmins it had reached its apex. Child marriage,
and the inhuman practice of Suttee or widow-burning were
quite common in the Bengal of that period. These and
other harmful customs were no doubt the result of an all
round degradation of the life of the people of India. It has
been said that at the time when the Raa had occasion to
witness a Suttee he took a vow that he would never rest
unless and until such a horrible and barbarous practice
was stopped. Raja Ram Mohun Roy had also travelled
for two or three years, throughout India and had become
thoroughly familiar with the conditions of mass existence
in India. After he settled down in Calcutta, he added to
his efforts for religious reform, the agitation for the aboli-
tion of Suttee. In 1815 the Atmiya Sabha did not res-
trict itself only to discussion of theological subjects. It
began to bring out various publications in Bengali
literature consisting mainly of translations of the sacred
works. it held debates on such subjects as idol worship
and Suttee. Pamphlets denouncing Suttee were also distri-
buted by the association. But the time for a regular public
campaign against it had not yet come.

Although the British Government was very much
against this inhuman custom, its policy of religious tole-
ration prevented it from interfering with the custom as
it had behind it strong religious sanction. In 1805 the



RAJA RAM MOHUN ROY 21

British Government tried to find out how far the custom
had religious sanction behind it. The Governor General
in Council sought information about the practicability of
prohibiting Suttee. The Nizamut Adawalut proposed ques-
tions to the Pundits of the Court, from whose answers it
inferred that the practice in question was founded on the
religious notions of the Hindus. But it had no compul-
sion behind it. After December 5, 1812, the Government,
therefore, forbade compulsion or the use of drugs and
intoxicants to tamper with the Suttee's will, and instructed
magistrates to stop the rite in the case of girls under
sixteen or women who were pregnant, as in such circum-
stances it would be repugnant to the principles of Hindu
Law. In the opinion of the Court under the then existing
circumstances it was impracticable and highly inexpedient
to prohibit the custom, but for the prevention of certain
illegal practices it suggested that the Government should
give instructions to the magistrates of several cities and
Jillas (Districts). The Government fully agreed with this
recommendation of the Court and according to its policy
of religious toleration issued orders preventing the illegal
practices only. But these orders of the Government had
quite the opposite effect. The presence of police and
magistrate, the people thought, added to the dignity of the
occasion and they interpreted it as Government's approval
of the custom. The result was that it grew more frequent.
At first there was no outward protest against the orders
of the Government prohibiting illegal practices. It was
only in 1817, when the orthodox Hindus came to know that
a Regulation based on the 'Sastras, restricting the burn-
ing of widows was intended that they came out in pro-
test against the earlier orders. This gave Rga Ram
Mohun Roy and his liberal group an opportunity to launch
a campaign against Suttee by both counter-petitioning to
the Government, and publishing tracts and using all other
means of propaganda to show that the practice was not
approved of by the Hindu sastras as had been asserted by
those in favour of it.

In 1818, the year when the pyres blazed most fiercely,

Ram Mohun Roy began to publish his pamphlets against
the rite, an action which roused such anger that for a
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while his life was in danger. But he awakened the con-
science of his own countrymen, which found ex-
pression in protests in newspapers, and the number of
Suttees never reached its height again. In 1819, there
were 050 cases of Suttee. In 1828, they were reduced to
463. Raja Ram Mohun Roy believed in educating the
people and making them realise the evil nature of the
custom. For the purpose of educating the people he
carried on propaganda in the papers. His method of argu-
ing against the custom was to take the help of the 'Sastras
and thus prove that the custom did not possess the sanc-
tion of the 'Sastras. The first tract on Suttee was pub-
lished by Raja Ram Mohun Roy in 1818 It was welcomed
by all liberal-minded persons and was given full publi-
city in all papers. The main argument in this tract
was that it was preferable that the widows should attain
divine absorption and the pleasures of heaven through
an ascetic life rather than through the practice of des
troying themselves. Moreover the custom of compelling
the widows to undergo torture was condemned as being
nothing short of deliberate woman-murder. In an appre-
ciative notice the Calcutta Gazette remarked: "The Sans
krit authorities which are said to enjoin the sacrifice of
widows on the funeral pile of their deceased husbands,
have lately undergone a free examination by a learned and

philosophical Hindoo ... ... . .. The safest way of coming to
a right understanding on the point so interesting to
humanity, is a rigid investigation of the rules of conduct
laid down in the books which are considered sacred by
the Hindoos. This appears to have been done with great
assiduity, anxiety and care and the consequence has been
a decision hostile to the ancient custom." Raja Ram Mohun
Roy was not satisfied with combatting the evil custom
through propaganda and the press only. He wanted to
oppose it and fight it in all possible ways. He forthwith
organised his friends into something like a Vigilance Com-
mittee whose members never failed to be present when-
ever there was a case of Suttee in or near Calcutta, to see
that no force was employed, and that the other require-
ments of the law, as laid down in the regulations, were
fulfilled. The Raja carried on an agitation ceaselessly against
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the inhuman practice through his Bengali journal Sambad
Kaumudi. Al the causes and arguments leading to the evil
custom were exposed and refuted. In 1822, he published
a tract "The Modern Encroachments on the Ancient
Rights of Females according to the Hindu Law of Inheri-
tance," in which he described polygyny and showed the
abject misery in which the widows lived, thus indirectly
proving that their self-immolation in many cases was an
escape from greater misery. By means of this propaganda
he wanted to point out to the Government that it need have
no fears in stopping the custom. These activities of the
Rgja strengthened the hands of the Government to a great
extent, in its attempt! to crush the evil practice. But at the
same time the Government kept a close watch on the re-
actions of the orthodox and manifested considerable hesi-
tancy and timidity in initiating reformative or prohibitive
action. Afraid of courting danger it tried to follow a
cautious policy and was often impelled into inaction by
the slightest threat of opposition.

The publication of the Raads tract against Suttee in
1S18 greatly disturbed the orthodox Hindus. It resulted
in an open debate in the press on the subject between Ram
Mohun Roy and the orthodox. To counteract the reform-
ing movement of RgjaRam Mohur Roy and the Brahmo
Samaj, the orthodox started a rival association called the
'Dharma Sabha, with Bhowanicharan Banerji, a learned
Brahmin, as its President and Radha Kant Deb as its Secre-
tary. The 'Dharma Sabha began to use as its organ the
'‘Samachar Chandrika', which daily poured abuse on the
Rgjas reforming party. The organ of the reforming party
'Sambad Kaumudi' answered the opponents with equal
energy. Everywhere in the drawing rooms or on the bath-
ing ghats the people were found discussing the rival
groups. Prominent among the Rajas co-workers at this
time were Babu Dwarkanath Tagore of Jorasanko, Kali
Nath Munshi of Taki and Mathuranath Mullick of Howrah.

In the meanwhile the Government was watching the
debate with keen interest, and communicated its opinion
to the Court of Directors on February 1, 1820. The Court
of Directors answered on June 17, 1823 that the attention
of the Parliament and the public had been drawn to the
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subject and that they were satisfied with the increase of
intelligence among the people and hoped that through the
co-operation and influence of the higher order of natives
it would he possible to abolish the evil custom. Lord
Ambherst's complacency was still very great. His Govern-
ment in reply expressed the hope that the spread of know-
ledge and increase of intelligence of the native people
would strongly induce the abolition of the practice by the
people themselves. To promote this a plan for the intro-
duction of improved native education had already been
adopted. Nevertheless in 1827, the idea of prohibiting the
evil custom by legislation came up before the Governor-
General and his Council. Mr. Bayley prepared the draft
of a Regulation to prevent Suttee. But he failed to carry
it through the Council. Lord Amherst in his Minute of
March 18 1827, recorded that he was not in favour of
legislation but relied on the people and their advancement
through education.

In 1828 Lord William Bentinck assumed the office of
the Governor General. Lord Bentinck's policy was bolder
than Lord Amherst's. He felt that the time had come to
prohibit Suttee through legislation; but not hastily for he
feared that haste would lead to dissatisfaction and revolt
among the people. He therefore invited the opinions of
various officials both civil and military and discovered that
the consensus of opinion was in favour of abolition.

Lord Bentinck was influenced by Raja Ram Mohun
Roy's propaganda against Suttee. Raja Ram Mohun Roy,
though eager to see the end of the practice, was strangely
enough opposed to Lord Bentinck's proposal, and endea
voured to persuade him not to carry it out. This was
probably because he was not in favour of its abolition by
coercive legislation but by placing impediments in its prac-
tice. At the same time he defended Lord Bentinck's action
in private and before the Select Committee of the House
of Commons which helped to defeat the petition against
the Regulation.

Regulation XVII of 1829 made the burning or burying

alive of widows culpable homicide, punishable with fine
or/and imprisonment. When compulsion or the use of
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drugs deprived the Suttee of free will, the offence would
be considered as murder and be punished with death.

Lord Bentinck deserved credit; but was he aone
responsible for abolishing the custom? How far should
the credit go to Rga Ram Mohun Roy? While the
English press paid enthusiastic tribute to Lord Benthick
for his bold act, an English lady, Mrs. Keith Martin re-
minded the people not to forget the part played by Raa
Ram Mohun Roy in eradicating the evil.

Raja Ram Mohun Roy's battle was not won with the
passing of the Regulation against Suttee. The orthodox
Hindus did not like the Regulation. They sent a petition
to Lord William Bentinck signed by Pandits and hundreds
of inhabitants of Calcutta on January 14, 1830. Another
petition signed by the people from the mofussil was aso
submitted at the same time. Ram Mohun Roy was on the
alert He at once sent in another petition on January 17,
1830 welcoming the Regulation. The orthodox Hindus held
a meeting and resolved to appeal to the authorities in
England. The Dharma Sabha was to counteract the
influence of Ram Mohun's movement. The Sabha engaged
an attorney of the Calcutta Supreme Court, Mr. Barthie,
to fight their case in the Privy Council for the preserva
tion of Suttee.

Ram Mohun Roy offered to go himself to England to
defend the legislation.  The hearing of the appeal took
place before the Privy Council in July 1832 at which Ram
Mohun was given a seat by the side of the judges. A
majority of the judges advised His Majesty to reject the
appeal; the Raas efforts for its abolition were crowned
with success. He was a born fighter against all evil cus
toms and unjust practices. His crusade against injustice
to the women-folk in Hindu society did not cease with
victory on the Suttee issue. Women of India suffered from
innumerable hardships.  Polygyny among the Kulin
Brahmins of Bengal was simply shocking. A Kulin Brah-
min was permitted to have innumerable wives and he
would undertake to marry a woman and visit her only on
payment of dowry and regular premiums. Many women
married to Kulin Brahmins were never visited by their
husbands and their lot was as bad as that of widows. Al-
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though Raja Ram Mohun Roy himself had two wives, he
was against Kulin Polygyny. Not only was the practice
not in accord with Hindu Law but the evil brought in its
trail many other corrupt practices. Rga Ram Mohun Roy
attacked this practice in 1822 in a booklet entitled "Modern
Encroachments on the Ancient Rights of Females'. In
this booklet he relied for his arguments on Ancient Autho-
rities and sacred books. He argued that a Hindu was not
legally free to marry again during his wife's life-time ex-
cept under certain specified circumstances. He quotes for
his authority Yagnavalkya's eight conditions for taking a
second wife. But the Raa did not pursue the problem
with the same vigour as he did in the case of Suttee. He
put the problem and its evil side before the public. The
problem of widow-remarriage also attracted his attention,
and he had given his consent to it under certain circum-
stances. This problem also he did not pursue beyond the
stage of discussion in the Atmiya Sabha and in the) press.
To Ishwarchandra Vidyasagar and other followers he left
the task of completing his work in these directions.

Raja Ram Mohun Roy's socio-religious activities bring
out clearly that he was a great humanitarian taking his
stand on the principle of reason. In his book "Liberalism
in India® M.A. Buch says, that Raja Ram Mohun was a
great rationalist like Bacon, Descartes and Luther. He
was not merely an abstract philosopher or an armchair
rationalist, but a practical reformer. He did not merely
point out the irrational behaviour of the people in religi-
ous and social relations, but actively sought to eradicate
irrationalism wherever it was found. This urge to action
was due to his humanitarian nature. If his rational self
could distinguish right and wrong, his humanitarian nature
revolted against injustice done to any one. These qualities
in his character aso helped him to decide his line of
action. His education, his deep studies in the philosophy
and religion of the country would not allow him to break
completely with the past. Nor was it possible for him
blindly to imitate the West and throw his past culture,
traditions and religion to the winds. His path was guided
by reason. And impelled by it he tried to revive just what
could be revived and could bear the light and heat of day
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and to absorb from the West only that which could be of
help in adjusting Hindu society to the new and changed
circumstances. It is therefore difficult to understand how
certain Christian writers could call Raja Ram Mohun Roy
an Anglicist. H.C.F. Zacharias * in his book "Renascent
India" remarks that "Ram Mohun Roy, was an Anglicist,
not only culturally, but politically too". Speaking about
the period in which Ram Mohun Roy was active he adds
that the "Christian Missions denationalise their converts
— a charge so current, and often, so justly made — would
have had no meaning in early Victorian days. The self-
complacency of Lord Macaulay or Miss Martineau about
the cultural superiority of Manchester over Benares was
universally shared by the Indian people as much as by the
English." It is very difficult to understand how the writer
came to form these opinions. Raja Ram Mohun Roy in his
religious and social reform depended mostly on the ancient
literature and the traditions of the country. His attack
on the Trinity in Christianity, his condemnation of the
methods followed by Christian Missionaries to convert
people do not take us anywhere near Zacharias' conclu-
sions that the Raja was an Anglicist, If at all he might be
dubbed so, it would be in the sense that he did not oppose
Western culture and that he was in favour of introducing
English education in India. But it should also be remem-
bered that he did not advocate English education at the
cost of vernacular and classical learning as the Anglicists
like Macaulay did. Similarly, Zacharias' opinion to the
effect that the Indian people were as self-complacent as
Lord Macaulay or Miss Martineau towards the cultural
superiority of Manchester over Benares is a mere half-
truth. There were three distinct groups in the Indian
society of that time. One was the conservative orthodox
group, which opposed all reforms. This group organised
the Dharma Sabha under the leadership of Radha Kant
Deb. They wanted to maintain and preserve the status quo
in Hindu society. The other group was in favour of every-
thing Western. It was called the Young Bengal Move-
ment. Its leader was Derozio, a young Professor at the
Hindu College. They were blind imitators of everything
4 H. C. F. Zacharias ; Ranascent India : P. 19-20.
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Western and like Nihilists and Free Thinkers they were
opposed to traditions. The last and third group was that
of the reformers led by Raja Ram Mohun Roy. Moreover,
the Young Bengal group was only a microscopic minority
of a few English educated youths. It therefore stands to
reason that there was no universality of opinion in regard
to the superiority of the West as Zacharias would like to
have us believe.

Raja Ram Mohun Roy wanted to reconstruct India on
the sound foundations of her ancient culture. And though
he invariably took his stand on the ancient literature as
found in the sacred books and cultural traditions of India,
he was not a jingoist or fanatic revivalist. He wanted
to revive the past and absorb the new without dissipating
our cultural identity. In Miss Collet's words, "The Raja
was not merely occidental, no Hindu polished into the
doubtful semblance of European, just as little was he, if
we may use the term without offence, a spiritual Eurasian.
If we follow the right line of his development, we shall
find that he leads the way from the) orientalist, into, but
through the Western culture towards the civilisation
which is neither Western nor Eastern but something vast-
ly larger and nobler than both." This 'Civilisation nobler
than both' was not anything new. It was only the recon-
ditioning of the ancient Indian culture in the light of new
conditions with the help of the West. His union of the
East and the West was in no way at the cost of Asia's in-
dividuality. According to several authorities what he had
in mind was the union of Europe and Asia, not a union
in which Asia sacrificed her individuality and merely imi-
tated, but rather one in which she adopted so much of
Europe's intellectual treasure as advanced her own deve-
lopment.

The Raja's most important contribution was that he
showed the way for the future reformers. His line of
action was one which was followed by such great refor-
mers as Mahadev Govind Ranade in later days. Raa Ram
Mohun Roy relied on the goodness of the people. He be-
lieved that if the people were educated and made to realise
the evil-effects of a certain practice they would correct it.
Therefore propaganda was one of his main weapons. He
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did not believe in frightening the people. He merely tried
to persuade them that what he advocated was nothing new
and that he only wanted them to revive the ancient way
of life. But if the people did not respond to his propa
ganda, he was prepared to use force and legislate against
a social custom. For instance, in spite of reluctance to
accept legislation against Suttee he defended it with all
his energy when steps in this direction were taken. In
1822 he was very eager to legislate against the practice of
polygyny among Kulin Brahmins. This solio-religious
renaissance was carried forward in other fields also.

The Raja next turned his attention to journalism and
the press. He can be called the father of Modern Journa-
lism. The journalism that Rga Mam Mohun Roy repre-
sented had high ideals and noble purposes to serve. His
contact with the West had introduced him to the use of
journalism. At an early age he had commenced the study
of the English language and was in the habit of reading
English newspapers to satisfy his interest in continental
politics. This contact with Western civilisation familia-
rised him with its good and bad sides. He was able to
distinguish between the superficial adoption of Western
civilization through imitation of its mannerisms and eti-
guette and the good to be found in the literature, science,
religion and political ideas of the West. Raja Ram Mohun
Roy had built up friendship with radical philosophers like
Jeremy Bentham who had developed utilitarianism. Like
the French philosophers of the Revolution he attacked the
old order.

Raja Ram Mohun Roy's study of Western literature
and newspapers gave him a thorough grasp of the current
political ideas of his age. The slogans of the French Re-
volution, Liberty, Equality and Fraternity, had spread
all over Europe. The British political institutions with
the principle of democracy manifested in the 'Parliamen-
tary form of Government made him aware of a new and
better political order prevailing in the West which was
quite in contrast to the feudal and despotic political sys
temin India. He had realised that if India was to progress
she would have to adopt the progressive ideas of the West.
But it was not possible all of a sudden in India-to carry out
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those ideas. They were to be propagated among the peo-
ple first. This propaganda could best be done with the help
of the press. That is why he took a keen interest in fos-
tering an enlightened and liberal press.

In Warren Hasting's time the press was completely
free. It often utilised this freedom to misuse its liberties
and to attack the personnel of the Government. By the
time of Lord Cornwallis and John Shore the press had be-
come somewhat respectable. Lord Wellesley was the first
to introduce censorship of the press. Being a liberal, Lord
Moira who followed him resented such restrictions. He
passed the Act of 1818 which gave the right of free dis-
cussion to the press. This freedom stimulated growth of
a liberal and enlightened press in India. Several papers
came into existence. The Bengal Gazette, the Samachar
Darpan in Bengali and the Calcutta Journal of James Silk
Buckingham in English. Raa Ram Mohun Roy welcomed
this freedom of the press. The Sanibad Kaumudi started
in December, 1821 had Ragja Ram Mohun Roy's complete
support. In the following April 182 he started a weekly
in Persian called the Mirat-ul-Ukhar, intended for those
who were not acquainted with English. The main objects of
these papers were to spread Western knowledge, propagate
liberal and progressive ideas and bring about a closer
understanding between the rulers and the ruled. In wel-
coming these two papers of the Raja the Calcutta Journal
pointed out their educative value, in the following terms:
"1f knowledge is a blessing and ignorance a curse, a well
conducted press which dispels the latter and promotes the
former must be as deserving of our support as the schools
and the public institutions established for the same pur-
pose, since they are the different branches of the same tree;
and, as the influence of the press may be made to extend
much wider than that of seminaries, if each be well regu-
lated and directed to equally worthy ends, the press will
be the more effectual engine of the two. The union of
both is perhaps the greatest advantage that any nation can
possess, and if it be true, as it is constantly asserted, that
the ignorance of the natives is the greatest barrier to their
political, civil and religious happiness, everything that
hastens to remove this obstacle must be deemed a benefit..
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To excite a taste for reading and a spirit of inquiry among
the community generally and to gratify that taste by arti-
cles suited to their capacity and having utility to recom-
mend them, must therefore be a task of merit." It is very
interesting to note that these vernacular papers in Bengali
were found interesting even by English readers. They dis-
cussed all sorts of subjects and their improvement was re-
markable. The papers were successful in spreading ideas
of reform, liberty and philanthropy. The interest shown
by the people in the press was keen. The propa
ganda through the press spread all over the country. The
burning topics of the day were discussed by rival par-
ties through their papers. Against the Ragads reforming
movement, the Orthodox Hindus had established an asso-
ciation The Dharma Sabha and a journal 'The Samachar
Chandrika' to propagate their point of view. The contro-
versies in these papers were followed with keen interest.
The topics discussed in them became the talk of the town.

The success of the press in promoting progressive
ideas was no doubt quite remarkable. But there was no
cause for the Government to feel anxious about the free-
dom of the press. The press in general was yet loyal.
Only the English press went beyond the limits in attack-
ing the officers of the Government. It was very difficult
to find evidence to support the fears of the conservative
press both in India and in England that the freedom of the
press was generating hatred and dissatisfaction among the
natives. Nevertheless a section of officials in India and
the Tories in England continued to demand the suppression
of the press. They accused the lovers of the liberty of the
press of acting irresponsibly in removing the censorship
of the Indian press and they added: "It becomes them to
watch the event with a proportionate anxiety, not in our
times perhaps the evil may happen; but happen when it
will, it must be accelerated or retarded principally by the
behaviour of our resident authorities."®> The conservatives
among the officials and non-officials in India soon secured
an opportunity to strike a fatal blow at the progress of
the free press. Lord Moira was succeeded by Mr. Adam

5J K. Majumdar-R?Iia Ram Mohun ng and Progressive
Movements in India, p. 314. Document No. 175.
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in 1823, He was a typical bureaucrat completely devoid
of imagination and imbued with set ideas. He soon struck
at the 'evil', against which he had harboured a long stand-
ing grudge. The appointment of Dr. Bryce the first Chap-
lain of the Calcutta Scotch Church to the post of clerk of
the Stationery of the East India Company's Government
was condemned by the Calcutta Journal. This gave an
opportunity to Mr. Adam who had long been waiting for
it. He served James Silk Buckingham with notice to leave
the country and passed a Regulation on March 14, 1823,
introducing the odious licensing system in this country.
Raja Ram Mohun Roy was very sensitive in regard to
liberty. He could not bear any kind of shackles. It hurt
him to find encroachments on other people's liberty even
in the remote corners of the globe. To find the liberty of
the press taken away before his very eyes, in his own coun-
try must have been a tremendous blow to him. William
Adam, a Baptist Missionary, whose association with Ram
Mohun Roy led him to adopt unitarian opinions said: "He
would be free or not be at all. =~ = . | Love of freedom was
perhaps the strongest passion of his soul, — freedom not
of action merely, but of thought . . = This tenacity of per-
sonal independence, this sensitive jealousy of the slightest
approach to an encroachment on his mental freedom was
accompanied with a very nice perception of the equal right
of others, even of those who differed most widely from
him." Hence it is no surprise that Rgja Ram Mohun Roy
could not take the blow levelled, against a free press lying
down. He at once prepared to fight against the measure
which was calculated to curtail the civil liberty of the peo-
ple. He made a strong protest in the form of a memorial
to the Supreme Court. In those days a Regulation requir-
ed the sanction and registration by the Supreme Court be-
fore it passed into law. In the first few paragraphs of the
memorial he tried to show how the people appreciated the
beneficial rule of the British and were therefore loyal to it.
Then not able to find the cause or the motive which led
the Government to such an action he went on to point out
the harm that the Act would cause. He said that the pro-
mulgation of the ordinance would deal a death blow to all
those activities that were undertaken to diffuse knowledge
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and to develop the minds of the people. In other words,
the good work of putting translations of the learned lan-
guages of the East and of foreign publications before the
people would be considerably retarded. In this way the
enlightened would aso be prevented from advocating the
benefits of British rule, benefits like the strict and impar-
tial administration of justice. It seems that all the great
hopes the Raja had regarding the press were raized to the
ground. All the ideals for which he had started his papers
were to be left unfulfilled by this Regulation and restric-
tion of the press.

The memorial that the Raja sent did not impress the
Supreme Court. The Supreme Court therefore registered
the Regulation. Ram Mohun Roy was not a man to lose
hope. He was an optimist and had great faith in the good-
ness and the sense of justice of the British. He therefore
decided to take his case to the highest authority, the King
of England. Hence he addressed a memorial to King
George IV of England, showing therein the necessity of
granting freedom to the press in India. This was a great
day in the history of India since it marked the beginning
of the country's constitutional struggle.

In this memorial he asserts that the freedom given to
the press is never injurious, but on the other hand it is
helpful to both the rulers and the ruled. It is only the
suppression of that freedom that is bound to have a dis
advantageous reaction both on the people and the Govern-
ment. The importance of the memorial merits a some-
what lengthy quotation:

Paragraph 31. "Your Majesty is well aware that a free
press has never yet caused a revolution in any part of the
world, because, while a man can easily represent the grie-
vances arising from the conduct of the local authorities to
the supreme government, and thus get them redressed,
the grounds or discontent that excite revolution are re-
moved; whereas, where no freedom of press existed, and
the grievance consequently remained unrepresented and
unredressed, innumerable revolutions have taken place in
all parts of the globe; or if prevented by armed force of the
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Govegnment, the people continued ready for insurrec-
tion."

He further goes on to state that such restrictions on
the freedom of the press shut the doors to the new pro-
gressive ideas and institutions of the West. India would
thus be isolated from any foreign contact which would
result only in preserving the status quo under the British.
The Raa had hoped that through a free press, he would
be able to make the people understand the Western ideas
and the working of Western political institutions. Then
he hoped that those very ideas and institutions would be
introduced into India, and India would be as free as any
other Western country.

Paragraph 34. "That a colony or distant dependency
can never safely be entrusted with liberty of the press,
and that therefore natives of Bengal can never be allowed
to exercise the privileges they have so long enjoyed, this
would be in other words to tell them that they are con-
demned to perpetual oppression and degradation from
which they can have no hope of being raised during the
existence of British rule."”

He found it difficult to believe how a people who claim-
ed to enjoy freedom of speech in their own country; felt
reluctant to grant the same freedom to others. He caus
tically remarks that if the British want to keep the people
of India in ignorance they must stop all the channels
through which the people are educated.

Paragraph 35. "The British nation has never yet des
cended to avow a principle so foreign to their character,
and if they could for a moment entertain the idea of pre-
serving their power by keeping their colonies in ignorance,
the prohibiting of periodicals, publications is not enough,
but printing of all kinds, education and every other means
of diffusing knowledge should be equally discouraged or
put down."

Above all he felt that these restrictions on the press
curtailed whatever little civil, political and religious liberty
the people of India enjoyed. He believed strongly that it

6 Rga R. M. Roy-English Works of, p. 454.
7Rga R. M: Roy-English Works, p. 454.
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is, only in an atmosphere of liberty and freedom that
people can progress and develop their capacities to the
full. His efforts in the socio-religious field had all along
been to free the people of India from unnecessary, unjust
and irrational practices and beliefs. These restrictions
therefore were harmful because they were an encroach-
ment on the civil and religious rights of the people.

Paragraph 43. "The abolition of this most precious of
their privileges, is the more appalling to your Majesty's
faithful subjects, because it is a violent infringement of
their civil and religious rights, which under the British
Government they had hoped to be always secure."®

This was a unique act of boldness and patriotism on
the part of Rgja Ram Mohun Roy. Even in a free coun-
try it would be difficult to find men like Ram Mohun Roy
possessing such vigilance in preserving rights and liberty.
Mr. Tourton speaking at the first death anniversary of Raja
Ram Mohun Roy said that the Act was resented, and oppo-
sed by all sections of the people. But no one had the cou-
rage and manliness to protest against the odious measure
except Raja Ram Mohun Roy. He went on to add that
even an Englishman could not have acted with the since-
rity with which the Raja did in 1823 in order to promote
the cause of his country and that it was during this period
that he happened to make his acquaintance, and was
surprised and delighted to find in him an inordinate love
of liberty though he was born and brought up in the atmo-
sphere of bondage.

This memorial was indicative of the Raja's keen sense
of civil rights; and when those rights were encroached
upon he was deeply hurt. He could no longer under such
humiliating circumstances carry on the work of editing
the paper, so with deep regret and reluctance he stopped
the publication of his Persian paper. His remarks in this
connection constitute a tragic indictment of the Govern-
ment and the Supreme Court. He wrote: "Be it known
that on 31st March the Supreme Court expressed its app-
robation of such a rule and the Regulation so passed.
Under these circumstances, |, at least of all the human
race, in consideration of several difficulties, here with

8 Rga R. M. Ray-English Works of, p. 459.
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much regret and reluctance relinquish the publication of
the paper." A very similar protest was made by Mahatma
Gandhi when his paper 'Harijan' was served with notice
by a Magistrate to the effect that articles could be pub-
lished in it only after having passed through the censor
office. As a protest against such restrictions on the freedom
of the press. Mahatma Gandhi stopped the publication of
his paper.

Indian journalism was fortunate to have as its founder
Rgja Ram Mohun Roy. He laid down the principles on
which the journalism of later days made progress. For
him journalism was not a profession, but an instrument
through which he was able to propagate his ideas regard-
ing reform in the social, religious, and educational spheres.
It was a great weapon which spread progressive ideas all
over. The education of the masses could be accelerated
very much by journalism. To him therefore journalism
was a means to spread enlightenment, to fight evil social
customs and irrational and cruel practices in the name of
religion. For him, the institution of journalism was a great
blessing for it helped him to dispel untruth and fight in
justice in all fields of social life. Because of these
advantages he considered the freedom of the press a very
vital thing. There could exist no civil liberties or in fact
any form of liberty if the press was not free. It was
natural therefore that the Raa should have fought for the
liberty of the press very valiantly. Methods of fighting
against the restrictions of the press were also laid down
by him. The first method was to protest against the un-
just encroachment by the authorities on the liberty of the
press. When the protests, memorandums and other peace-
ful means to bring legitimate pressure had failed, the press
should then resort to direct action. This step should be
taken only when all other means had failed. Direct action
would take the shape of non-cooperation or non-eompli-
ance with the orders restricting the freedom of the press.
And when this step had failed, the publication of the paper
was to be stopped as the final protest. All these aims and
purposes of journalism were quite faithfully followed by
the journalistic world of India. There is no doubt that
their sphere of action was vastly expanded. In preserving
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the liberty of the press, journalism in India has played a
very important part. It has fought for its liberty more or
less by using the same methods and means as were used by
the father of modern journalism, Raja Ram Mohun Roy.

Raja Ram Mohun Roy was aso a pioneer of modern
education in India. In the early years of the 19th century
he played a very important part in shaping the educational
policy of this country. Himself a great scholar of the
classical languages, Sanskrit, Arabic and Persian, he advo-
cated the learning of Western knowledge and science. He
came in contact with the Serampor Missionaries and at the
age of twenty-four began to study English under the gui-
dance of Mr. Digby. He entered Government service in
1803 and after serving in various capacities retired in 1815.
During his period of service the Rga came in touch with
many Europeans. Being a great linguist he was able to
master English quite easily. His study of English litera-
ture, English philosophy and English newspapers made
him familiar with the political ideals and institutions of
the West. The advance of science and the birth of the
Industrial Revolution had changed Europe completely.
This change was very obvious and striking to Raja Ram
Mohun Roy. He was determined to get Western know-
ledge and science introduced into India. He strove for
this ideal to the end of his life.

Before studying his efforts in this direction, it will not
be out of place here briefly to review the general condition
of education in the country. There were first the indigen-
ous schools providing elementary knowledge and aso at
certain important centres the study of classical languages.
The second agency that imparted education was the Seram-
pur Missionaries like Carey, Marshman and Ward. They
started English schools among the people with whom they
came into contact. English schools were also established
by several Eurasians of whom Sherbourne, Martin, Bowles
and Arathoon Petras were the chief.

The Government did nothing at first for the spread of
English Education in the country, because it feared that
by doing so it would incur public disfavour. In his Minute
on Native Education on March (5 1811. Lord Minto obser-
ves. "It is seriously to be lamented that English should
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have failed to extend its fostering care to the literature of
the Hindoos and to aid in opening to the learned in Europe
the repositories of that literature." Lord Minto was pro-
bably influenced by the orientalists. Since the time of Sir
William Jones, Englishmen in India had been

by a keen desire to learn Sanskrit; and at the time of
which we are writing many educated Englishmen took a
pride in knowing, more or less, this classical language. The
great Sanskrit scholars, Colebrooke, Dr. H. H. Wilson,
Messrs James and Thoby Prinsep, Hay, MacNaghten,
Sutherland and Shakespeare, originated the  movement;
and, acting in accordance with their wishes, Lord Minto
took the step of advocating the restoration of oriental lea
rning. Lord Moirain his Minute of October 2, 1815, voiced
the need for promoting schools rather than helping
oriental institutions. During Lord Moiras time there
was a great demand for vernacular and English Schools
in Calcutta. Rev. Robert May, a nonconformist, the
Church Missionary Society, and the Serampore Mission-
arises opened a number of schools between 1814 and 1818.
Leading Indian Gentlemen of Calcutta headed by Ram
Mohun Roy and Dwarkanath Tagore, warmly supported
the efforts of the Missionaries. The Calcutta School Book
Society (1817) and the Calcutta School Society also help-
ed the cause of education by aiding the schools in various
ways. The grant of one lakh of rupees for education
was not spent till 1823, After 1823 the money was used
in getting Arabic and Sanskrit works printed and in
awarding scholarships to distinguished pandits and stu-
dents desirous of studying those works.

In 1817, David Hare, an Englishman, who had made
India his home, together with Raja Ram Mohun Roy and
Baidyanath Mukerjee, backed by the Chief Justice, Sir
Hyde East, thought out the idea of establishing a college
for educating the sons of distinguished Hindus in the
English and Indian languages and the literature and sci-
ence of Asia and Europe. On May 14, 1816, a meeting of
all leading gentlemen sympathising with the project met
in Sir Hyde's house. The leading Hindu gentlemen ob-
jected to Rga Ram Mohun Roy being on the Managing
Board. To save the situation and the project Ram Mohun
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Roy willingly stepped out. The Hindu College began its
work on January 20, 1817. It was a secular school in
which particular attention was devoted to the training of
the critical faculty. In fact, the Hindu College was a se
thing cauldron of a new revolutionary spirit. The essence
of the new revolutionary spirit was the breaking away
from the past traditions and the imbibing of all that was
Western. The leader of this Movement was a young
Eurasian H. V. Derozio — a professor at the College. Raa
Ram Mohun Roy was not in any way responsible for the
new movement which was named the 'Young Bengal
movement. Soon Professor H. V. Derozio had to resign
from the Hindu College. The Hindu College was 'the
very first English seminary in Bengal or in India, as far
as | know' wrote Dr. Duff. The movement for Western
education gathered strength. In addition to the Hindu
College there was the Serampore College founded by
Carey and two other Baptist Missionaries in 1818, and
a college founded in 1830 by Dr. Alexander Duff, a Scot-
chman, with the support of Ram Mohun Roy. While both
orthodox minded Hindus and reformers like Ram Mohun
Roy were trying their utmost to encourage the spread of
Western learning and the cause of English education, the
Governor General and his Council were indifferent to
these movements.

After prolonged inactivity since 1813, in 1823, the
Government appointtd a Committte of Public Instruction
to take over the whole management of state education,
including the expenditure of public funds. The Commi-
ttee consisted mostly of civilians who were in favour of
oriental learning. Therefore, the very first act of the
Committee was to complete the project of the Sanskrit
College approved by the Government in 1821. When Raja
Ram Mohun Roy learnt the Government's decision to e
tablish the Calcutta Sanskrit College, he was disappoint-
ed. He had hoped that the Government would do their
best to promote the study of the Arts and Sciences of
modern Europe. Instead, he found the Government car-
rying coas to Newcastle by its decision to establish a
Sanskrit College. He expressed his disapproval of the
project in strong words and recommended that the Gov-
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ernment should, if it wanted to enlighten the people, en-
courage the learning of the Arts and Sciences of modern
Europe. Ram Mohun Roy's disapproval has been very
much misinterpreted by the interested parties. The Chris-
tians and the Anglicists took the attitude of the Raja to
mean that he was against the literature and learning of
the oriental classicss. Ram Mohun had studied the lite-
rature and classical languages and had great reverence
for them. But his disapproval was probably based on the
fact that there was already provision in the country for
the study of oriental literature and languages and there-
fore the need for starting a Sanskrit College was not
great. While on the other hand there was a great demand
for the learning of the Western Arts and Sciences, the
resources to meet this demand were meagre. He there-
fore expected the Government to give facilities to the
people in their effort at achieving acquaintance with Wes-
tern knowledge. By others, Ram Mohun Roy's request
was interpreted to mean that he was against oriental lea
rning and the vernaculars. Such interpretations were
also biased and false. Raja Ram Mohun spared no efforts
to develop and encourage the growth and learning of the
Vernaculars. The address of Raja Ram Mohun Roy to
the Governor-General protesting against the establishment
of the Calcutta Sanskrit College ought to dispel all doubts
about Ram Mohun Roy's attitude regarding education in
his country. He was grateful to the Government for their
efforts at the encouragement of oriental learning. He
wrote: "The' opening of a new Sanskrit school in Calcutta
evinces the laudable desire of Government to improve the
Natives of India by education — a blessing for which they
must ever be grateful." He goes on to add: "When this
Seminary of learning was proposed we understood that
the Government in England had ordered a considerable
sum of money to be annually devoted to the instruction of
its Indian subjects. We were filled with sanguine hopes
that this sum would be laid out in employing European
gentlemen of talents and education to instruct the natives
of India in Mathematics, Natural Philosophy, Chemistry,
Anatomy and other useful sciences, which the nations of
Europe have carried to a degree of perfection.... While
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we looked forward with pleasing hope to the dawn of
knowledge thus promised to the rising generations, our
hearts were filled with mingled feeling of delight and gra-
titude."® The opening of the Sanskrit College would serve
no useful or practical purpose. It would not serve in any
way in imparting new knowledge. If the object of the
Government was to improve the Indian people, they would
have to introduce the new knowledge of Modern Europe
into India.

The Government forwarded the above protest of the
Raja to the General Committee of Public Instruction. The
Committee passed a resolution in which they observed that
the letter of protest was made by a single individual gent-
leman and therefore had no representative character. It
was true that many Indians did not agree with the religi-
ous views of the Raja. It was also true that the orthodox
Hindus were strongly against his reforming activities in
the social sphere. But as far as the introduction of Wes
tern learning or knowledge was concerned all the elite of
Bengal were in favour of it. This unanimity of Indian
opinion was at its best in regard to the establishment of
the Hindu College. Ram Mohun Roy's membership of the
Managing Board was objected to on the ground that the
other members did not agree with him in his views on
religion and social reform. This objection had nothing to
do with the Rajas views on education. Therefore it was
wrong on the part of the Committee to refuse considera-
tion of his appeal on the particular ground.

Raja Ram Mohun Roy thus struggled hard to intro-
duce European learning in India. All the credit of the
establishment of English education in Benga should go
mainly to far-sighted men like Rga Ram Mohun Roy,
David Hare and Alexander Duff, and not, as has often
been claimed, to the policy of an alien and unsympathetic
Government. But the Raas policy should not be miscon-
strued as being similar in motivation or desire to that of
Lord Macaulay's introduction of English education in
India. There was a very fundamental difference. Lord
Macaulay introduced English education for various rea

9J. K. Mgumda—Rga Ram Mohun Roy and Progressve Move-
nmg in India, pp. 250-252. Dow%ent NoOgr
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sons. Firstly, as he was ignorant of the classical oriental
languages he had a very poor opinion about them. Second-
ly, he wanted to cheapen the administrative expenses by
getting English educated Indians to serve in Government
departments at low salaries. Lastly, he wanted to Wes
ternise Indians by its means. On the other hand, Raa
Ram Mohun Roy, as we have seen, had higher and nobler
aims. In his school vernaculars were taught and native
vernacular societies were formed to encourage vernaculars.
To him education was a means to the creation of a New
India.

These activities of Rgja Ram Mohun Roy were direct-
ed towards one definite purpose, the regeneration of India.
To him education was a means to help him in his other
reforming activities. The social, religious and political
regeneration of India could only come if the people were
educated to a new way of life, ideas and knowledge. The
Indian society of his age had become corrupt and had adopt-
ed irrational and cruel practices in social life. Hisaim in
introducing and encouraging Western learning was to
spread enlightenment among his people so that they could
think anew and build up a new life in accordance with
the changed conditions of the country. And yet he wanted
to build the new India on the firm foundations of her an-
cient culture. In the light of these ideals he worked out
the educational policy of India.

The Raja had studied the conditions of European
countries through newspapers and literature.  The old
order was changing after the French Revolution, giving
place to the new order of the Industrial Revolution. Feu-
dalism was being replaced by capitalism. In India also
the impact of the British on the Indian economy led to the
gradual attrition of village handicrafts and village sdlf-
sufficiency. The Indian economy was yielding ground to
the Industrial Revolution of Europe. These changed con-
ditions required a reorientation of education. The first
thing the Raja did was therefore to lay down cardinal prin-
ciples on which to base education. What these principles
were, we have already seen. We have noticed the emphasis
the Raa placed on Western learning with its stress on
science and technology. Might we therefore not venture
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the conjecture that the Raja had his eye on the renovation
of the outmoded Indian economy with a view to its im-
provement?

As aways, the Raja wanted to approach the masses.
Hence his love for the vernaculars. Today, when India is
free, we recognise that we have still to learn a great many
things from the West in science. And today more than
ever we have recognised the indispensable value of the
vernaculars. The Raja therefore stands out as the first
great educationist who led India along the path of free-
dom and regeneration.

To assess the great is always a very complex task. Their
activities cannot be separated into different compartments.
Raja Ram Mohun Roy was not wholly a religious leader;
he was not wholly a journalist; nor was he wholly a social
reformer or educationist, for he did not teach in a school
or work in an educational institution. But he was the
guiding spirit in all these fields of life. He has to be stu-
died as a whole. Therefore, while assessing his contribu-
tion as a literary figure in Bengali literature, one has to
bear in mind that he was a great man having a finger in
several pies. He cannot be thought of as a man of letters.
For he never wrote for the sake of producing a piece of
literature. Literature like speech was to him merely a
means of expression. Speech and literature arc 'pliable'
and can be adopted to suit our needs. They can be moul-
ded in any form to serve the cause most dear to us, and
they will act as messengers to carry ideas far and wide.
The Rajas cultured disposition was further embellished
by courage and fearlessness. He was not weak or timid,
but intensely earnest. As A. C. Gardiner has put it some-
where, "An earnest man is like a bomb in Omar Khayyam's
garden." Raja Ram Mohun Roy's writings really acted as
a great explosive bomb, disturbing and destroying many
old conceptions and outmoded social practices. His attack
on idol worship, his tracts on 'Suttee, on the Trinity', 'The
Precepts of Jesus. The Guide to Peace and Happiness),
disturbed Hindus and Christians alike. All the writings
of Ragja Ram Mohun Roy were thought-provoking. They
were either on religious, social or political subjects. Reason
and sincerity characterised them, Only one specimen of
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his purely literary writing is available. It is entitled "A
Dialogue between a Missionary and three Chinese con-
verts." It is a great piece of humour dealing very sarcas-
tically with the subject of the "Trinity". It can well stand
comparison with the humour of the great Voltaire.

The purpose of the Rajas writings was to enable the
people to study the original works themselves and thus to
discover the misinterpretation and corruptions introduced
by the priests. Therefore it was necessary for him to
translate the classical sacred Sanskrit literature into Ben-
gali. The Rgas efforts in Bengali literature showed the
people of Bengal that their language was capable of ex-
pressing philosophical subtleties. With the help of the
Bengali language he was able to approach large sections
of the Bengali people and to put before them his ideas of
reform.

Raja Ram Mohun Roy sailed for England on Novem-
ber 15, 1830 as an envoy of the Emperor of Delhi, the Great
Moghul, and to defend the Act passed against the rite of
Suttee. He arrived at Liverpool on April 8, 1831. While
in England he became the central figure of the season. He
was invited to social gatherings by the King of England
and the nobility. He visited France and dined with Louis
Phillipe. Not only was he the favourite of the rich and
the privileged but he was aso admired by the great intell-
ectuals of England. He was present at the death-bed of
the historian William Roscoe. The great utilitarian phi-
losopher, William Bentham, came out of his seclusion at
the ripe age of 80 to meet the Ragja and he was one of the
first to call on him. He knew Henry Brougham. He gave
very important evidence before the Parliamentary Com-
mittee on the administration of India and made valuable
suggestions regarding the employment of Indians in res
ponsible posts. In, the end he went to Bristol famous at
that time as the home of Dr. Carpenter, John Foster, Dr.
Jeuard, Dr. Symonds, Mr. Estlin, Dr. Prichard and others
— men known not only for their learning, but aso for
their liberal spirit, their wide sympathies and their true
charity towards men of the most opposite convictions in
religion and theology.

in the house of Miss Castle, at Stapleton Grove \n
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Bristol the great leader and the maker of modern India
expired. The tablet on his grave reads:

Beneath this stone
Rest the remains of Rgja Ram Mohun Roy Bahadoor,
A conscientious and steadfast believer in the
Unity of the Godhead;
He consecrated his life with entire devotion
To the worship of the Divine Spirit aone.

To great natural talents he added a thorough mastery
of many languages, and early distinguished himself as
one of the greatest scholars of his day.

His unwearied labours to promote the social, moral,
and physical condition of the people of India, his earnest
endeavours to supress idolatry and the practice of Suttee,
and his constant zealous advocacy of whatever tended to
advance the glory of God and the welfare of man, live in
the grateful remembrance of his countrymen.

(Raja Ram Mohun Roy died, leaving the legacy of the
great forces that were soon to create a modern India ad-
vanced enough to play an influential part in the world to
come.



CHAPTER |1
KESHUB CHUNDER SEN AND THE BRAHMO SAMAJ
(1838 — 1884)

Raja Ram Mohun Roy had raised the tidal wave of the
Indian renascence. He had set loose the force of regene-
ration in all directions. In 1833 these forces of regenera-
tion lost their prime mover. And for a time it seemed
that the orphaned Indian renascence would die out. But
the wor;k of the Raja was sustained by Ram Chandra Vidya-
bagish and Devendra Nath Tagore. Until under Keshub
Chunder Sen the movement started by the Raja received
new life and vigour and became once more a mighty force.
Keshub Chunder Sen proved to be the real heir to Raa
Ram Mohun Roy; his successor and follower in nearly
all the activities of life; religious, social, educational, jour-
nalistic and literary. Under him the first period of the
renascence started by Raja Ram Mohun Roy reached its
climax. After his death the Brahmo Samg began to de-
cline; but the renascence movement entered into another
period of development under the leadership of Swami Vive-
kanand and the Arya Sama.

A review of the then prevailing conditions and the
effects they produced should necessarily precede a review
of the activities and the contributions made by Keshub
Chunder Sen and the Brahmo Samaj. Such a procedure
will facilitate the task of evaluating the life-work of the
Rgja's successor. In Rga Ram Mohun Roy's day English
education was encouraged by the elite and by the Chris-
tian Missionaries. It was only later, after Macaulay's
Minute of 1835 that the Government shouldered the task
of educating Indians in English. This new class of Eng-
lish-educated Indians developed certain new characteris-
tics. The contemporaries of the Raa had learnt English
by their own efforts. They knew the relative value of the
English language and the classical Indian languages. Their
feet were firmly planted on the ancient Indian culture and
tradition. They studied English with a view to under-
standing the new culture and civilisation that came with
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the British. But the young generation that came after
Raja Ram Mohun Roy had no such deep understanding of
our ancient culture, and therefore most of the young were
swept off their feet and carried away by the new current
of Westernisation. P. C. Mazoomdar has described the
contrast between the two generations very vividly; "Raa
Ram Mohun Roy, Raga Radhakant Deb and Keshub's own
grand-father, Dewan Ram Kamal Sen were sound, substan-
tial, sef-made men, uncrammed, untitled, without any
mechanical finish about their intellectual outfit; but with
indigenous home-spun faculties, and definite religious im-
pressions and a sturdy backbone to their character. They
had struggled their way to knowledge and distinction
through enormous difficulties. The next generation of men
might be looked upon as the first fruits of English educa-
tion in the land. The very touch of European knowledge
affected their ancestral orthodoxy, with their idolatrous
faith completely breached out of them. Caste and idolatry
were 'doomed’ said the Missionaries. But none of them
gave a moment's reflection to the question whether the
‘doom' of caste and idolatry would not at the same time
be the doom of the fine old national character. Hindu soc-
iety in Benga presented a complete chaos. Intemperate
drinking, licentiousness of thought, taste and character
were fearfully rampant. Infidelity, indifference to religion
and point blank Atheism were unblushingly professed".
The activities and beliefs of these young men were known
as the Young Bengal Movement. The leader of this
movement was a clever Eurasian Henry Louis Vivian
Derozio, both at Entally in Calcutta, in 1809. In 1826, at
the age of seventeen, he joined the staff of the Hindu Col-
lege (now the Presidency College). He influenced the
young students of the College and became very popular.
He was a free thinker who did battle against the social
conventions and traditions of his time. He preached aga
inst the existing beliefs and indulged in all sorts of loose
and licentious practices. Under his leadership, the stu-
dents started two papers the Enquirer and the Jnanan-
vasan (Search after wisdom). In the Academic Associa-
tion started by him all sorts of questions were discussed
freely. But these activities were not organised into a
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definite form and failed to leave a lasting impression on
society. The persons who had taken part in this move-
ment were brilliant young men like Krishnamohun Baner-
ji (1813-1885), Tarachand Chakravarti (1804-1855) and Ram
Gopal Ghose (1815-1868). In such an atmosphere Keshub
Chunder Sen was to receive his training and education.
His family belonged to the Vaidya caste of Bengal. Euro-
pean influences had reached and permeated his home for
two generations before his birth. Keshub Chandur's
grandfather, Ram Kamal Sen, had built up wealth and
reputation for the Sen family. He was an original and
powerful character who by uncommon intelligence, indus-
try and probity rose from the humble post of a composi-
tor earning Rs. 8 a month in the Asiatic Society Press to
a high position in public life — the Dewanship of the Bank
of Bengal with an income of Rs. 2000 a month. He was
known to Sanskrit scholars as the friend of Horace Hay-
man Wilson, and as the author of a useful Bengali Dic-
tionary. Ram Kamal Sen remained through life a thoro-
ugh Hindu, strictly orthodox and minutely conscientious
in the discharge of his religious duties. In his office of
Dewan he was succeeded by his son, Peary Mohun Sen.
This Peary Mohun Sen had three sons, and the second of
them was Keshub Chunder Sen. Peary Mohun Sen was
a handsome, kind-hearted, amiable young man with intelli-
gent and refined tastes. He died at the early age of thirty-
five, when Keshub Chunder was only ten years of age.

Thus in Keshub Chunder Sen's family European en-
lightenment and English principles of morality were unit-
ed with strong Hindu patriotism and orthodoxy. Keshub
Chunder Sen was born on November 19, 1838 at Calcutta
He was like his father handsome, exceedingly mild and
reserved. He was brought up in a strict religious atmos-
phere by his uncle; and had the benefit of the loving care
of a loving mother. His intelligence was great, varied and
unusual. He read a great deal and was known among his
teachers as the 'boy with a big book'. He was the natural
leader of his companions. Next to his singular intelligence
the chief characteristic of his boyhood was the purity of
his moral nature.

He was not a scholar, but through industry and patient
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labour secured a first class at the Hindu College. Due to
the good relations of his family with the great reformer
and educationist Ishwarchandra Vidyasagar, he was most
unwisely transferred to the Metropolitan Institution under
Capt. Richardson. It was established by Ishwarchandra
Vidyasagar. Soon afterwards he again joined the Hindu
College. His favourite subjects during the College days
were history, logic, psychology, sociology and moral philo-
sophy. The authors he loved most during these vyears
were Shakespeare, Milton, Bacon, Sir William Hamilton,
Victor Cousin, M'Cosh, Theodore Parker, Carlyle and Em-
erson.

From a very early age Keshub Chunder Sen showed
considerable dislike for ceremonies. He loved a simple
and ascetic life. In 1854 when Keshub Chunder Sen was
a lad of sixteen the 'Cum’' came for the ceremony of initia-
tion and when his stern uncle asked him, "Will thou accept
the ceremony of initiation as the other young men have
done?" he replied calmly 'No." He soon began his career
of public usefulness. In 1855 he established an Evening
School for the children of working men, and this worked
with great success till 1858. In 1857 he established a
Goodwill Society, a religious institution in which religi-
ous discussion took place. In 1856 he was married to a
young girl, the marriage being celebrated with the usual
pomp. He himself disapproved of all extravagance and he
tells us how his thoughts began at that time to turn into
a new direction. "l entered the world", he says "with as
cetic ideas, and my honeymoon was spent amid austerities
in, the house of the Lord". This austere and ascetic life
lasted for three to four years. During this period he stu-
died the Bible, helped by the Rev. T. H. Burne, domestic
Chaplain ta Bishop Cotton.

Such was the nature and up-bringing of Keshub Chun-
der Sen. He had studied Western philosophy and religion.
His study had led to the discarding of idolatrous beliefs in
the Hindu religion and yet he could not reconcile himself
to Christianity totally. Being a man of religious tenden-
cies he struggled hard to secure the shelter of religion in
order to derive peace and to fill the void existing in him.
He himself gives a vivid picture of the condition of his
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mind after going through Western education. He brings
out clearly that the void created in him both spiritual and
mental was bridged by the Brahmo Samagj. This is what
he said in a lecture in England in 1870 when he gave rea
sons for his conversion to the Brahmo Samaj. "English
education unsettled my mind, and left a void; | had given
up idolatry, but had received no positive system of faith
to replace it. And how could one live on earth without a
system of positive religion? At last it pleased Providence
to reveal Himself to me. | had not a single friend to speak
to me of religion or God and immortality. | was passing
from idolatry to utter worldliness . . . .. . when | felt
that 1 wanted a church, | found that the existing sects and
churches would not answer my purpose. A small publi-
cation of the Calcutta Brahmo Samg fell into my hands,
and as | read the chapter on 'What is Brahmoism'? |
found that it corresponded exactly with the inner convic-
tion of my heart, the voice of God in the soul. . . . | at
once determined that | would join the Brahmo Samg or
the Indian Theistic Church."

Let us now turn our attention to the Brahmo Samaj
and its development at or about the time that Keshub
Chunder Sen enlisted himself in its ranks. After the Ragjas
death the Brahmo Samg languished for want of new in-
terests and for want of a real head. During the next seven
or eight years, its chief representative was Pandit Ram
Chandra Vidyabagish, one of Ram Mohun Roy's earliest
disciples. But soon a real leader was found for the Brahmo
Samg. He was Devendra Nath Tagore, the eldest son of
Dvarkanath Tagore. Devendra Nath Tagore (1817-1905)
was the man who really organised the Brahmo Samgj. He
had the physical and spiritual beauty, the high intellect
and moral purity of aristocratic perfection. In 'The Pro-
phets of New India’ Romain Holland writes: "Born at
Calcutta, the eldest son of a rich family, brought up in
orthodox traditions, his adolescence was exposed to the
seductions of the world and the snares of pleasures, from
which he was rescued by visitation of death to his home.
But he was to pass through a long moral crisis before he
reached the threshold of religious peace. It is characteris-
tic that his decisive advances were always the result of
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poetic emotions roused by some accidental happening; the
words of a boatman during the storm 'Be not afraid; For-
ward!" or again the wind that blew a torn page of Sanskrit
at his feet which led him to study the Upanisads. He es
tablished the Tattva-bodhini Sabha in 1839 in which pra-
yers and religious discussions took place. The Sabha help-
ed the study of the sacred literature — the Upanisads. He
joined the Brahmo Samg in 1842. To popularise the tea
chings of the Brahmo Samaj he started a monthly journal
called the Tattva-bodhini Patrika. He started the Tattva
Bodhini Patha Sala to build up cadres for the purpose of
carrying out the mission of the Brahmo Samaj. Apart from
these organisational changes, which helped to build up the
Brahmo Samaj, Devendra Nath Tagore drew up the Brahmo
Samaj covenant. Further he sent four students to study
the Vedas and the result of their researches was that the
Vedas were no longer considered to be divine or the words
of God. The Brahmo Samgjists recognised the historical
value of the truths contained in them, but the divine ori-
gin of the Vedas was dethroned. The following is an
authoritative summary of the doctrines of the old Brahmo
Samaj as accepted by Devendra Nath Tagore.

1. The Book of Nature and Intuition form the basis
of the Brahmaic faith.

2. Although the Brahmo Samag do not consider any
book, written by man, as the basis of their religion, yet
they do accept, with respect and pleasure, any truth con-
tained in any book.

3. The Brahmo Samgj believe that the religious con-
dition of man is progressive, like the other parts of his
condition in this world.

4. They believe that the fundamental doctrines of
their religion are at the basis of every religion followed by
man.

5. They believe in the existence of One Supreme God,
a God endowed with a distinct personality, moral attribu-
tes equal to His nature, and intelligence befitting the Gov-
ernor of the Universe, and worship Him — Him alone.
They do not believe in Bis incarnation.

6. They believe in the immortality and progressive
state of the soul, and declare that there is a state of cons
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cious existence succeeding life in this world, and supple-
mentary to it, as respects the action of the universal moral
government.

7. They believe that repentance is the only way to
atonement and salvation. They do not recognise any other
mode of reconcilement to the offended but loving Father.

8. They pray for spiritual welfare, and believe in
the efficacy of such prayers.

9. They believe in the Provindential care of the Divine
Father.

10. They avow that love towards Him, and perform-
ing the works He loves, constitutes His worship.

11. They recognise the necessity of public worship,
but do not believe that they cannot hold Communion with
the Great Father without resorting to any fixed place at
any fixed time. They maintain that we can adore Him
at any time and at any place, provided that time and place
are calculated to compose and direct the mind towards
Him.

12. They do not believe in pilgrimages, but declare
that holiness can only be attained by elevating and puri-
fying the mind.

13. They do not perform any rites or ceremonies, or
believe in penance as instrumental in obtaining the grace
of God. They declare that moral righteousness, the gain-
ing of wisdom, Divine contemplation, charity and the
cultivation of devotional feelings are their rites and cere-
monies. They further say: Govern and regulate your feel-
ings, discharge your duties to God and to man, and you
will gain everlasting blessedness. Purify your heart, cul-
tivate devotional feeling and you will see Him who is un-
seen.

14. Theoretically there is no distinction of caste among
the Brahmos. They declare that all human beings are
the children of God, and therefore must consider them our-
selves as brothers and sisters.

This document outliving the doctrines of the Brahmo
Samaj was an advance over the old conceptions installed
by Ram Mohun Roy. Raa Ram Mdhun Roy, the founder
of the Brahmo Sama, maintained and believed in the
infallibility and Divine origin of the Vedas. This con-
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ception was now totally discarded. The new corpus
of doctrines was based on rationality. The Brahmo
Samajists recognised the historical process and therefore
conceded that religious doctrines also were not free from
the evolutionary process or the law of history. Further, the
doctrines recognised the fundamental truths of all religions
and based their philosophy on reason. And yet Devendra
Nath Tagore and his followers kept close to Hinduism.
They had to carry on their crusade on two fronts. On
the one hand, they had to wage a war against the practices
of orthodox Hindus and on the other hand they had
to ward off the infiltration policy of the Christian Mission-
aries. He and his friends were prepared to give up all
that was idolatrous and pernicious, but they would not
part with all their ancient national customs, they would
not have their religion denationalised. Their love for the
ancient Hindu traditions was no longer like a child tug-
ging to its mother but their love and reverence for ancient
culture was the outcome of an understanding of its value.
There was no longer a blind reverence, but an understand-
ing through reason. This was a great Reformation in the
religious renascence of the India of this period. In the
words of Hans Kohn: "Under his (Devendra Nath's) gui-
dance the society took a definite turn back towards Hindu-
ism. The essential traditions and ritual of the ancient
faith were observed. But here, too, reform of great im-
portance broke through the established order. After pro-
longed consideration it was decided not to recognise the
infallibility of the Vedas as a source of knowledge of Cod.
Knowledge of God was to be sought only in nature and
intuition. Here, too, then, the Indian Renaissance passed
through a phase of the Reformation, with its return to
the written word and passed beyond to a purely spiritual
and philosophical knowledge of God."

It was during such changes that Keshub Chunder Sen
joined the Brahmo Samag in 1857. No doubt Devendra
Nath Tagore introduced innovations into the Brahmo
Samaj. But still there was a strong pull towards the spiri-
tual in Hinduism. Under Devendra Nath Tagore, the
Brahmo Samg was slowly giving up its activities against
the idolatrous practices and irrational customs in the reli-
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gious and social life of the country. The Sama was more
and more confining its activities to the development of
only the spiritual side of the Hindu faith. This tendency
of the Brahmo Samaj to develop along the lines of a spiri-
tualised Hinduism was checked by the entry of the young
reformer, Keshub Chunder Sen. This energetic young
man instilled new life into the organisation. Again the
Brahmo Samg was stirred to vigorous action in all the
fields of social life. He influenced the great sage Devendra
Nath Tagore, and stirred him to certain reformist activi-
ties which, if left to himself, Devendra Nath Tagore would
not have undertaken.

From the very beginning Devendra Nath Tagore and
Keshub Chunder Sen developed a liking for each other.
The extroversion of Keshub Chunder Sen's personality
was bound to react on the Brahmo Samag by making it a
very active organisation. No sooner did he join the
Brahmo Sama than he inaugurated a full blooded drive
for social reform. During these eight years till 1865 when
Keshub Chunder Sen separated from Devendra Nath Ta
gore all sorts of activities were taken up| by him, From
his school days Keshub Chunder Sen was very much
interested in dramatic performances. He aways looked
upon dramatic representation not only as an enlight-
ened form of public amusement, but aso as potent
agency for the reformation of social evils. During this
period the question of widow-remarriage was attracting
the attention of the public because of the great reformer
Ishwar Chandra Vidyasagar's crusade in the cause. To
influence public opinion in favour of widow-remarriage,
Keshub Chunder Sen organised a dramatic performance in
favour of the cause. The Bengali play was written by
Umesh Chunder Mitra and was caled 'Bidhba Bibaha
Nataka'—widow marriage drama.

In 1860 Keshub Chunder Sen organised the young
men of the Brahmo Samg under the Sangat Sabha
This organisation met regularly for devotional purposes
and for the discussion of religious and social questions.
Like his predecessor Raja Ram Mohun Roy, he believed
that the regeneration and renascence in Indian society
should simultaneously start in all fields of life. Like
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the Rajas Atmiya Sabha this Sangat Sabha of Keshub
Chunder Sen met every week. At the meetings of the
Sangat Sabha the members decided to give up caste, to
discard the sacred Brahmanical thread, to accept no invi-
tation to any idolatrous festival, to give no countenance to
the dancing of public women, to practice temperance, to
give their wives and sisters the advantages of the light
they had themselves received, and to be strictly truthful,
honest and just in all their dealings with the fellowmen.
In the weekly meetings the problem of the sacraments,
(samskaras) celebrated in Hindu homes on the occasion
of births, marriages, naming festivals, funerals and
other family events were discussed. These Brahmanic rites
and their idolatrous character stood out so clearly that
the members came to the conclusion that Brahmos could
not conscientiously take part in them. In consequence,
Devendra Nath Tagore prepared for the use of the Samgj,
a set of modified ceremonies from which everything
or and idolatrous was eliminated. These are known as
Brahmo rites; and the manual is called the "Anushthana
Paddhati", and the Brahmos who use them are known as
Anushthanic Brahmos.

In the year 1861, the discussions and tho minutes of
the meetings of the Sangat Sabha were compiled and pub-
lished by Keshub Chunder Sen under the name of "The
Practice of Brahmoism". A copy of it fell into the hands
of Devendra Nath Tagore. He went through the book
and was deeply stirred, and it is said that as a mark of
his sympathy with the new principles, discarded his Brah-
manical sacred thread. From this time he seems to have
also banished from his house all idolatrous practices. The
worship of Durga in his house was given up. The Sabha
at the beginning of 1861 was drawn into humanitarian
and philanthropic activities. The North West Province
had suffered much on account of famine. Under the lead-
ership of Devendra Nath and Keshub Chunder funds were
collected. This gave a new philanthropic turn to the ener-
gies of the younger party; and the following December we
find it organising a regular epidemic fund for the relief of
the sufferers from epidemic fever in Bengal.

In the beginning Devendra Nath Tagore co-operated
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wholeheartedly in the activities of Keshub Chunder Sen.
He was convinced that the activities of Keshub Chunder
Sen and the Sangat Sabha were really helpful to the re-
generation of Hindu society. These innovations were the
real ideals of the Brahmo Samag as laid down in the doc-
trines, that were put into practice. On July 20, 1861, the
marriage of Sukumari, the second daughter of Devendra
Nath, was celebrated according to the reformed rites of
the Brahmo Samg as laid down in the 'Anushthana Pad-
dhati'. Properly speaking it was the first step taken by the
two Brahmo Sama leaders jointly in the direction of
practical socia reform. In framing the marriage ritual,
Devendra Nath kept as close as possible to the ritual fol-
lowed in the orthodox Hindu marriages excluding only or
the idolatrous portions from it. This marriage greatly sti-
mulated the reforming proclivities of the younger men of
the Sabha, who hailed it as a great step in the direction of
social reform; and henceforward, the Brahmo Samaj began
to be looked upon by the public as a reforming body.

Towards the end of 1861 the Sangat Sabha under the
leadership of Keshub Chunder Sen took up the problem
of education. The Sangat Sabha members made education
one of the important parts of the Sabhas activities. They
organised meetings to pay greater attention to education.
Through Professor F. W. Newman, the British public was
asked to take a greater interest in the education of the
Indian people. The appeal to the English people failed
but in India the agitation resulted in the establishment
of the Calcutta College on the first of March 1862, Keshub
Chunder Sen became the principal and manager, and the
members of the Sangat Sabha were enrolled as teachers
and Devendra Nath bore the expenses.

Devendra Nath's confidence in Keshub Chunder Sen
increased. His co-operation in the activities of the Sangat
Sabha had brought him in closer touch with Keshub Chun-
der. He came to know more and more of Keshub Chunder
and his capacities. He began to think of him as his suc-
cessor. The prayers in the Brahmo Samag were always led
by the appointed priests or Pradhan Acharya. The Acharya
from the time of Rgja Ram Mohun Roy was always a Brah-
min. The activities of the Sangat Sabha, the discarding of
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the Brahmanic sacred thread, disbelief in caste and
idolatrous practices had left no justification for the conti-
nuance of the practice of making a Brahmin the officiating
minister. And if the Pradhan Acharya (Chief Minister)
was to be the ablest of the Brahmos then Keshub Chunder
Sen deserved to be the Chief Minister. If Keshub Chun-
der was not appointed to the Ministerial post then it was
going against the teachings of the Brahmo Samg for the
Brahmos recognised no caste. These considerations led
Devendra Nath to decide to make Keshub Chunder the Mini-
ster. This was a very important innovation in the history
of the Brahmo Samgj. For it gave practical proof of their
belief that there was no distinction of caste; and the supe-
riority of the Brahmin was no more recognised. With his
youthful zeal and energy Keshub Chunder Sen was able to
revitalise the activities of the Brahmo Samg in all direc-
tions within a very short time. Devendra Nath recognis-
ing the quality of leadership in Keshub Chunder Sen in-
stalled him as the Acharya at the early age of 24. The
appointment of a non-Brahmin to the position of the Ach-
arya was an important departure from the earlier practice
of the Brahmo Samg which had before this time confined
its choice to Brahmins only.

The appointment of Keshub Chunder Sen as Pradhan
Acharya in the Brahmo Samagj was a feather in the cap of
the members of the Sangat Sabha. They felt that their
activities were crowned with success, and this added a new
incentive to further and greater activity in socia reform.
The new confidence and convictions of the members of the
Sangat Sabha carried them forward far beyond the limits
set down by the habitual caution and daily practice of the
elderly members of the Samaj. Upto this time the Sangat
Sabha used to perform marriages according to the new
Brahmo rites, but in the same caste. Inter-caste marriages
had not been thought of in those days. But the members
of the Sangat Sabha who did not believe in caste distinc-
tions had no objection to inter-caste marriages. Their ac-
ceptance of the principle of inter-caste marriage caused
them to seek ways of putting it into practice. As early
as 1862 they formed the daring project of celebrating an
inter-caste marriage between persons of different castes, a
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very revolutionary step in the eyes of orthodox Hindus, and
never contemplated by the Brahmo reformers before. The
young men persuaded one of their members to marry a
girl belonging to a lower caste. Devendra Nath, if apprai-
sed of it at all, did not encourage it. It must have filled
his mind with many misgivings as to the probable future
of the Samg under the guidance of the younger men. The
older conservative members and Devendra Nath were in-
dignant and alarmed at such marriages. Devendra Nath
urged Keshub Chunder to confine the Brahmo Samg to
predominantly religious activities and to continue to res
pect the Hindu social customs. Keshub Chunder Sen con-
tended that the two could not be separated, and that all
caste distinctions should be abolished in the presence of
God. The younger party was bent upon going forward
with its programme of social reform. They were not satis-
fied with only arranging inter-caste marriages, they laun-
ched upon a still greater adventure of arranging a widow-
remarriage. On August 2, 1864, another inter-caste marr-
iage took place. It was not only performed in accordance
with the non-idolatrous rites of the Samaj, but was a case
of widow remarriage as well, which in itself was looked
upon as a great revolution by the orthodox Hindu. This
marriage added fresh fuel to the fire that was smoulder-
ing in the elder conservatives and the younger members
of the Brahmo Samagj.

The organ of the Brahmo Sama in Bengali was the
Tatwa-bodhini Patrika. A necessity was felt to start a
paper in English. In 1861, both the leaders together star-
ted afortnightly journal called the Indian Mirror'. Deven-
dra Nath supplied the funds. Manmohan Ghose, a
well-known barrister and Capt. Palmer were added
to the editorial staff as regular contributors. Practically
all the activities of the Sangat Sabha and its discussions
appeared in this periodical. It was through this paper
that controversies over religious issues and the vindication
of the Brahmo Samaj were carried on. The 'Indian Mirror'
of April 1, 1863, notices the foundation of a society called
the "Society of Theistic Friends" — for the promotion of
spiritual and general cultural and unselfish activities
among the members of the Samgj. The aim of this society
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was not only to spread enlightenment among the people
through lectures and discussions but aso to engage in
practical social work and be serviceable to others. Like
the Bethune Society this society took up the cause of
women. For the education of women had been so far
totally neglected. Women were handicapped socially and
in other ways by the Pardah system. This society took
up the work of educating the pardah women and held cla-
ses and examinations. One of its members started a
monthly magazine for women called the 'Bamabodhini' or
‘Woman's Instructor' in 1863.

The main activities of Keshub Chunder Sen in the
Brahmo Sama were social. His attempts at purging it of
its idolatrous and irrational practices had brought it before
the eyes of the people. In religious matters there was
complete agreement between the leaders. But inter-caste
marriages and widow-remarriage had disturbed Devendra
Nath. He had agreed to all possible changes that would
encourage the practice of the Brahmo doctrine. But he
was of the opinion that the advocacy of inter-caste marri-
ages and widow-remarriages by the youthful band went be-
yond the scope of the organisation. Therefore a breach
between the two leaders occurred on the issue of social
reforms. Keshub considered that social and religious
activities could not be separated because they depended on
each other. Social customs derived their sanctions from
religion. There might have been other reasons also for
the breach between the two leaders. For instance, the old
conservative party might have poisoned Devendra Nath's
mind against Keshub Chunder Sen. Internal jealousies
among the members for leadership might have worked
against Keshub Chunder. But the difference of opinion de-
finitely did not arise on the religious question. Nor was
the break due to Keshub Chunder's apparent leaning to-
wards Christianity. For, it was obvious to any one, as we
shall see later, that Christianity did not impress him
much. His adoration for Christ was mainly because he
was an Asiatic. Again Keshub Chunder had not made any
great study of our ancient religious literature, nor was he
a student of Sanskrit. But he had studied Western philo-
sophy and religion well. This might have induced him to
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talk about Christ and Christianity to explain his point.
These and other points relating to his attitude to Chris-
tianity will be dealt with later on, but here we may note
that it was not the cause of the breach between the two
leaders.

It is generally believed that the obstacle that
came between the two leaders was the question of inter-
caste marriages. Devendra Nath was by nature a conser-
vative. He reluctantly agreed to all the reforms proposed
by Keshiib Chunder Sen, but was not very happy or enthu-
siastic about them. In 1865 a cyclone damaged the Brahmo
building and therefore the Brahmo services were for a time
held at Devendra Nath's place. Devendra Nath suddenly
dismissed Keshub Chunder Sen's men and installed those
with the sacred thread. Keshub Chunder Sen and his fri-
ends protested and presented an ultimatum containing
three propositions:

1. That the external signs of caste distinction, such
as the Brahmanical thread, should be no longer used.

2. That none but Brahmos of sufficient ability and
good moral character who lived consistently with their
profession, should be allowed to conduct the services of
the Samgj.

3. That nothing should be said in the Samag expres-
sive of hatred or contempt for other religions.

The ultimatum did not demand any change in the
doctrine. The Brahminical thread was the point in dis
pute. We can thus infer from this ultimatum that the
difference was not in regard to the religious doctrines, but
in regard to the practice of these doctrines. Devendra Nath
and his friends did not want to carry these doctrines to
their logical conclusion. They wanted to make changes
without radically disturbing Hindu society. Thus they
were slow changers. Devendra Nath and his friends were
afraid to introduce reforms that might hurt the na
tional sentiment of the great masses of the people. They
wanted to preserve the national character of their religion
and therefore a so-called universal form of religion would
seem grotesque and ridiculous to the nation. It is there-
fore not very surprising to find them pleading for tolerance
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of Hindu customs and usages that seemed innocent to
them.

The ultimatum was rejected. The separation took
place in February, 1865 and early in November 1866,
Keshub Chunder Sen and his friends founded a new soci-
ety, the Brahmo Samgj of India. Those who joined Keshub
Chunder Sen were mostly scholars and men of letters,
Shivanath Sastri; the social reformer, Durgamohan Das
from Barisal; Dwarkanath Ganguly from Dacca, the ardent
champion of women's emancipation and down-trodden peo-
ple; the gentle but daring Ananda Mohan Rose from My-
mensingh, and Pratap Chander Mazoomdar.

In the new Brahmo Samg of India there was little
change in religious doctrines. The authoritative summary
of the doctrines given earlier, if compared with the decla-
ration of principles delivered by Keshub Chunder Sen at
the opening of his own church (Mandir) on August 22,
1869, will show little difference between the two, although
in practice their doctrines took more and more diverging
roads.

Not only did the New Dispensation keep the reli-
gious doctrines similar but it also tried its utmost to keep
as near as possible to the Trust Deed of the Brahmo Samgj
as it existed under Rgja Ram Mohun Roy. His church was
thrown open to men of all countries and religions and
therefore in the church services extracts from different re-
ligions were read out. For the first time a church was
founded practising unity of all religions and using pas
sages from the scriptures of all religions, Hindu, Buddhist,
Jewish, Christian, Muslim, Chinese and Zoroastrian. The
society admitted both sexes. The manual containing the
prayer services was called 'Slokasangrah’. Though a great
deal larger than Devendra Nath's Brahmo Dharma, it never
had such a wide circulation in India as the ‘'Brahmo
Dharma'. Nevertheless Keshub Chunder followed the true
traditions of Raja Ram Mohun Roy when he said that "the
harmony of religions was the real mission of the Brahmo
Samgj of India".

Many changes had taken place since Rgja Ram, Mohun
Roy's time. Raja Ram Mohun Roy wanted to establish a
universal church for all without distinction, for the wor-
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ship of the One, the Author and Preserver of the Universe.
But now the conditions had changed. The first war of In-
dependence of 1857 had created a new outlook and attitude
in the ruler and the ruled. The harmonious and sympathe-
tic relations that prevailed between the ruler and the ruled
were replaced by hatred and suspicion. This began to
widen the gulf between the Indians and the English. The
gulf between the two created a consciousness of
separateness in the groups. And therefore they began to
behave towards each other in such a manner that union
or harmonious relations between the two began to seem
a distant ideal. The Europeans formed their own clubs
and became reserved. They began to move almost with a
superior attitude and looked down upon the Indians. Such
an attitude reacted upon the Indians and they took up an
attitude of defence against the inroads of the foreigner.
And since Rgja Ram Mohun Roy's Universal Church did
not™ possess a predominantly Hindu character it was
thought of as radical. Devendra Nath's church tended
more and more towards Hindu traditions. It was taking
up positions behind the bulwarks of the old Hindu tradi-
tions and culture. It was getting ready to defend and
wage war against the new attacks. But Keshub Chunder
Sen adopted a different strategy. Instead of attacking
Hindu practices he began to speak of Christ and! Christia-
nity and pointed out the various weaknesses in the prac-
tices of the traditionalists. Further, he began to assert
the superiority of Asia; and exposed the denationalised cha-
racter of the Indian converts to Christianity. His appeal
to Christians was to follow the Asiatic Christ and if that
was done, he said, Asia and Europe could joint hands
in friendship. In the light of these points it would be
interesting to study Keshub's relation to Christianity.
Much has been written about the influence of Chris-
tianity on Keshub Chunder Sen. Keshub Chunder Sen had
been brought up to Study English literature and was well-
versed in Western philosophy. But more than anything
else he gave expression to his religious philosophy and
teachings with the help of illustrations from the Christian
religion and this caused some people to think that Chris-
tianity wielded a great influence over him. This is not
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true. For, though he read Christian theology and litera-
ture he saw no reason to discard his own faith. He was
no less a Hindu in his outlook. Like Rga Ram Mohun
Roy he was able to differentiate between the precept and
the practice of Christianity and he realised that organised
Christianity was no less corrupt than any other religion.
He had definitely decided against accepting Christianity.
Addressing the Christians he said: "l am glad and thank-
ful that the spirit of God has helped me to work my way
through Hinduism to the point where an enlightened Chris-
tianity has brought you. | have aways disclaimed the
Christian name, and will not identify myself with the
Christian Church, for | set my face completely against the
popular doctrine of Christianity.” He also believed that
the Christians did not follow or imbibe the spirit of
Christ. His acceptance of the moral and ethical side of
Christianity on the one hand and rejection of the Christian
religion on the other puzzled many Christians. Some of
them thought he was inconsistent and therefore a poor
theologian. This is J. N. Farquhar's view in his 'Modern
Religious Movements in India’. Keshub Chunder Sen was
perturbed by the demoralising and the denationalising
influence of Christianity in India. The Indian converts to
Christianity came mostly from the lower strata of the
people. After their conversion they adopted all the vices
of the West and rejected their own culture. They took to
the Western modes of dressing, to drinking and to Western
manners and habits. They behaved like foreigners in
India and their contact with the people was cut off. Keshub
Chunder protested vigorously against this tendency and
tried to halt it by attacking it. In his own words: "Chris-
tianity has failed to produce any wholesome moral influence
on my countrymen, yet their Muscular Christianity has
led many a native to identify the religion of Jesus with
the power and privilege of inflicting blows and kicks with
impunity. And thus Jesus has been dishonoured in India."
This was after the Mutiny of 1857, when it was very com-
mon for a European to insult Indians. Racial hatred and
bitterness had made the Europeans behave in a very in-
solent manner. Moreover Keshub Chunder Sen could not
understand why Asiatics should try to understand Christ
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through the West. Christ himself was an Asiatic. He
spoke, thought, felt and acted in the words and in the asso-
ciations which an Asiatic can thoroughly understand. It
was through Asia and an Asiatic language and traditions
that the great teachers sent out their teachings to the
West. If then, the leader of Christianity was an Asiatic,
why should Christianity be presented to India in a foreign
and repulsive form. The Christian religion and the foun-
der Christ could best be presented to Indians in an orien-
tal aspect. In this way Keshub Chunder Sen wanted to
suggest that Asia had given to the West its religion and its
religious leader. He was proud of the Christian religion
and of Christ not because it was the religion of the Wes
tern rulers, but because the religion and its founder were
both of oriental origin. Thus Keshub Chunder Sen was
the first Indian to be Asia conscious. He realised that
Asia had given and still could give a definite religious mes-
sage to the world and the West. And this message of Asia
and the East was that of unity and love. He wanted the
West to discard narrow sectarianism and religious wrangl-
ings. Keshub Chunder's appeal to the Europeans was to
practise Christianity and the moral principles preached by
Christ and not to pay mere lip service to them. The racial
bitterness then prevailing in the country was contrary to
the teaching of Christ. The principles of brotherhood,
charity and self sacrifice were conspicuous by their absence,
Therefore, he appealed to the Europeans to establish har-
mony and a Kingdom of love in India in consonance with
Christ's teachings.

Our study indicates that Keshub Chunder Sen's appre-
ciation of Christ arose out of considerations of morality
and from the fact that Christ was an Asiatic and that he
had made the moral conquest of Europe. Further he ar-
gued that Christ and Christianity having originated in
Asia, there was no cause for antagonism between Chris-
tianity and the orient or India.

We can thus conclude that Keshub Chunder Sen, like
the Rga, had no quarrel with the moral teachings of
Christ, but like the Rgja he was against Christianity as it
existed in his days. Like the Raa he was aso aware of
the evil effects of Christianity on the Indian converts. Like
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Raja Ram Mohun Roy he believed in a universal church.
But Keshub Chunder Sen's church was saturated with
Asiatic consciousness whereas the Rajas universal church
had very little of Asia in it.

Keshub Chunder Sen believed religion to be necessary
for the regeneration of India. In an address in 1866, in
Bombay, he maintained that, he wished to make religion
the basis of socia reforms. The intimate relations bet-
ween the social and religious practices in Hindu society
made it imperative for religious reformers to enter the field
of social reforms. Keshub Chunder Sen as a socia refor-
mer meant simply to work out his instincts as a spiritual
leader of men. The various social changes and improve-
ments which he introduced were but the emphasized utter-
ances of his determination to serve God and man. He was
for gradual and continuous socia reform. He was neither
for social stagnation nor for radical social reform. He
never meant to place the stamp of finality on any one of
his reforms; he always intended that they should retain
their character of progressiveness, and grow with the spi-
rit of the times. His socia ideals were not taken from
Christian or European usages. He was a Hindu reformer
in every sense. He would rather err on the side of over-
cautiousness than of laxity in every measure of femae
reform. Like the founder of the Brahmo Samg he took
the middle path. He did not believe in blind imitation of
the West. Neither did he go in for reviving the ancient
customs and traditions. He realized that both revival and
adoption were necessary for the good of the country. But
this revival and adoption had to pass through a test and
it had to be in harmony with the old and the new. As he
puts it: "In this country, reformation in order to be true
and abiding must not only mean a new civilization but
aso arevival. It must not be a mere introduction of Wes-
tern customs, but a resuscitation into new life of the lin-
gering vitality still to be found in the social organisation
of the Hindoo community." Keshub Chunder Sen wanted
these principles to be put into action. He believed that it
would be a fatal mistake to suppose that mere exhorta-
tions would exalt or regenerate India, He asked the re-
formers to practise what they preached. Social reform
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should be considered as a sacred and bounden duty and
men with moral conviction should take up the work
of social reform. Though Keshub Chunder seemed to be
moderate, yet unlike a moderate social reformer he was
bold in thought and action. He was fearless. He was not
afraid to face any dangers, disfavours or difficulties.
When Keshub Chunder was made Pradhan Acharya by
Devendra Nath, he wanted his wife to attend the cere-
mony. His people being orthodox observed purdah and
therefore, would not allow his wife to attend the function.
But Keshub Chunder opposed them all and carried out
his will even at the risk of being driven away from home.
For sometime he had to stay with Devendra Nath as he
was not taken back by his people.

In. preceding pages we have dealt with Keshub Chun-
der Sen's social reform activities when he was a mem-
ber of the Adi Brahmo Sama. In 1870, he went to Eng-
land. On his return he continued to carry out many so-
cial reforms even while he busied himself with religi-
ous activities. This continued till the second schism in
the Brahmo Samg in 1878

Let us therefore turn to these activities of Keshub
Chunder Sen. When he returned from England he es
tablished the Indian Socia Reform Association. This
Association was the English counterpart of the 'Sangat
Sabha. It confined its activities to moral and social re-
form. The difference between the Sangat Sabha and the
Indian Social Reform Association was that the Sangat
Sabha was only meant for the members of the Brahmo
Samgj, while the Association worked for the people of
India. This helped to unite the educated for the common
effort of developing and improving the social and moral life
of the people. The work of the Association was divided
into five departments: (1) Charity, (2) Female Educa-
tion, (3) Technical and General Education, (4) Temper-
ance and (5) Cheap Literature.

1. Charity: The Sangat Sabha had done pioneering
work under Keshub Chunder in giving relief to persons
suffering from an epidemic or a famine. Under this orga-
nisation charity was conducted by a Committee. Pandit
Bijaya Krishna Goswami figured prominently in rendering
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medical aid to sufferers from malaria in Bengal. The
zeal and self-sacrifice of the members of the Committee
evoked universal admiration and funds poured from all
classes of society.

2. Female Education: Keshub Chunder Sen realised
the importance of educating the women of India. He was
perfectly aware that without the education of women India
would not progress. It was not possible to divide
society into compartments. |f society had to make an
advance in "etherialisation" it was necessary to spread en-
lightenment to all sections of the people. To carry out
his programme of educating women he opened the Normal
School for Girls and the Victoria Institution for women in
1871. These schools were established by the Indian Social
Reform Association on the lines of the Benthume Female
School. They gave regular instruction to girls in Bengali,
English and Needlework. After their training the stu-
dents of these schools had to conduct classes for Zenana
women. These schemes attracted the attention of the Gov-
ernment and it sanctioned a grant of Rs. 2000 a year.
Miss Carpenter put the importance and necessity of pro-
moting female education before the Government which
thereupon agreed to open Native Female schools in the
Presidency towns in India. These institutions were sup-
plemented by another institution called the Bama Hitaisini
Sabha (Society for the Benefit of women). In this institu-
tion the ladies read papers and held discussions under the
presidentship of Keshub Chunder Sen. These meetings
were not open to the public but gradually Keshub Chunder
relaxed the restriction. A summary of the discussions
was published in a monthly periodical called the "Bama-
bodhini Patrika" edited by Umesh Chunder Dutta. This
was not enough. Women were fenced in by such medie-
val restrictions that only an all-sided attempt at reform
could elevate them from the depths of their social thral-
dom. Keshub Chunder Sen tried to extricate them from
this suffocating condition by making them mix freely with
the other sex. This experiment was new to the people of
Bengal and the orthodox spread salacious propaganda about
it. But paying no attention to scandals Keshub Chunder
Sen went on with his reforms Nevertheless he was not
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prepared to give women much freedom and was very much
afraid of the effects which a university education would
produce on them.

3. Technical and General Education: A night school
for the education of the working classes and aso for the
industrial education of the middle classes was opened. But
after a time it was closed. The efforts of the Associa-
tion in this direction were subsequently confined to the
maintenance of a higher standard English school for boys of
the middle class. This school was originally started by
Babu Haranath Bose, a member of Mr. Sen's congregation,
under the name of the Calcutta School which was later
changed into Albert College, and placed in the charge of
Mr. Sen's brother Krishna Behari Sen, who managed it
during his life-time.

4. Temperance: For propaganda against the evil of
drink, amonthly Bengali journal called ‘Mad na Garal' (wine
or poison was started, under the editorial management of
Shivanath Sastri. Further, lectures and discussions were
also arranged from time to time to point out the evil effects
of drink. Even before the Indian Social Reform Associa-
tion took up the problem of Temperance, Keshub Chunder
Sen had given his cooperation to the Temperance Associa-
tion started by Peary Charan Sarkar in 1863. The drink
evil was rampat in ranks of the Young Bengal movement.
To some extent the propaganda against the drink evil was
successful, for it took away the glamour and fashion asso-
ciated with drinking. Most of those who blindly followed
westernisation were the victims of the evil

5. Cheap Literature: Keshub Chunder Sen knew the
value of journalism. Through, journals public opinion
could be created in favour of reform and aso against
wrong. Evil could be exposed and replaced by something
useful and good. Just as Rgja Ram Mohun Roy did,
Keshub Chunder Sen realised that it was an agency
through which people could be educated and could be
asked to back up truth and right against injustice and
wrong. Press propaganda was comparatively less expen-
sive. Having a press of his own, Keshub Chunder Sen
started the Suluv Samachar, (cheap news) in Novem-
ber 1870. It was a weekly paper priced at one pice. It
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was the first enterprise of its kind. It made a great sen-
sation and met with unexpected success. Three to four
thousand copies were sold every week and people bought
and read it eagerly. Wooma Nath Gupta and other aso-
ciates of Keshub Chunder Sen personally sold the paper in
the streets of Calcutta. The novelty and the success of
the paper stimulated repeated imitations, so that today
cheap journalism has become a wide-spread institution.
Hence we can say that Keshub Chunder Sen was the
father of cheap journalism.

But the greatest triumph of the Indian Social Reform
Association and Keshub Chunder Sen was the passing of
the Civil Marriage Act 111 of 1872. Their efforts at social
reform were crowned with success. An increasing num-
ber of marriages were celebrated according to the Brahmo
rites as laid down in the Anusthana Paddhati. But in
1868 the question of the legal validity of the marriages per-
formed according to the Brahmo rites was raised by the
Brahmo Samg of India and the opinion of the Advocate
General was secured. The Advocate General declared that
the marriages celebrated according to the rituals submitted
to him were legally invalid. A meeting of the Samg was
held on July 5, 1868 to discuss the opinion submitted by
the Advocate General. After discussion it was resolved
that a memorandum be sent to the Government, requesting
the Government to introduce a bill recognising the marri-
ages performed according to the Brahmo rites.

The result was that Sir Henry Maine introduced in the
Viceroy's Council a Bill caled the Native Marriage Bill.
It provided a civil form of marriage and made it applica-
ble to all non-Christians who objected to marriage accord-
ing to any of the current religious forms. The Bill met
with violent opposition from all quarters and was sent to
a Select Committee for consideration.

The opposition emerged from all sections of the peo-
ple including non-Hindus. Tho Select Committee recom-
mended that since the Bill was intended exclusively for
Brahmos, it should be introduced in the council as the
Brahmo Marriage Bill. But the Adi Brahmo Samg under
Devendra Nath objected to the Bill being called the Brahmo
Marriage Bill, The Adi Brahmo Samg maintained that
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the Brahmo Samgj ritual did not in essence differ from the
orthodox Hindu marriage ritual and therefore there was
no question of validity of the marriage performed accord-
ing to the Brahmo Samgj ritual. The Adi Brahmo Samaj
felt that the civil form of registration was revolting to the
Hindu ideas of marriage. Marriage according to the Hindu
conception is a sacrament and not a contract. The Adi
Brahmos thought that the Bill would lower the high ideal
of Hindu marriage to a mere contract. Further the Adi
Brahmos argued that they did not want the Bill. Only
a few or a section of the Brahmo community wanted the
Bill and therefore it should not be applied to all the Brah-
mos. Finally the Adi Brahmo Samg argued that the Bill
would imply that they were a separate community. But
in reality they were Hindus following the Hindu scriptures
in their pure form. The controversy raged over the Bill
between the two sections of the Brahmo Samg. One of
the contested points in the controversy was the proper
marriageable age of Indian girls. Keshub Chunder Sen
and his 'Indian Reform Association' at once took up the
problem and consulted various medical authorities to
determine the proper marriageable age of Indian girls.
He addressed a circular letter on April 1, 1871 to some of
the leading medical authorities in the country, both Euro-
pean and Indian, asking for a statement of their opinion
on the subject.

The majority of the medical authorities of the country
declared 10 to be the minimum marriageable age for Indian
girls. Dr. T. E. Charles, M.D. suggested that as 14 was
the commencement of adolescence it may be regarded for
the present as the minimum at which native girls may
be allowed to marry and may serve as the starting point
for further reform in this direction.

Sir James Fitzjames Stephen, the Law Member, who
succeeded Sir Henry Maine, accepted Dr. T. E. Charles
suggestion and laid down fourteen as the minimum mar-
riageable age of girls in the new Bill which he prepared
for submission to the Legislative Council on January 16,
1872. But it was again delayed for it was sent to the
Provincial Governments for their opinion. The measure
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was finaly brought forward on March 19, 1872 and was
passed as the Civil Marriage Act—Act |11 of 1872

While the passing of this Act in 1872 was a great
triumph to the India Reform Association, it did not com-
pletely achieve the aim that the reformers had in mind.
It was meant to ameliorate the social life of the people.
But the Act contained a serious drawback. The marrying
parties had to make a formal declaration that they "did
not profess the Hindu, Mohammedan, Christian, Parsee,
Buddhist, Sikh or Jain religion." This disowning of one's
own religion was not welcomed by the people of the dif-
ferent religions. The assertion made by the Brahmos that
all religions were equal and all organised religions were
corrupt was, as far as theoretical attachment went, well
and good. And thereforedisowning them was not dis
carding religion, but only dissociation from the corrupt
organised forms of religions as then existed. This defect
made the law practically a dead letter to all except the
Brahmo Samg of India which welcomed it. In theory,
however, it did help the reformers by giving a legal status
and the sanction of the law to their various socia acti-
vities. It made polygamy penal, sanctioned widow-remar-
riages and inter-caste marriages. The marriages perform-
ed under this law did not allow a girl under fourteen and
a boy under eighteen to marry. But the passing of the
law, the agitatiom for it and its acceptance by some people
in India nevertheless indicated the trend of social reform
in those days.

In 1878, Keshub Chunder Sen arranged the marriage
of his daughter with the prince of Kuch Bihar. The mar-
riage violated all the principles cherished by the Brahmo
Samg and its leader. Some of the members of the Brahmo
Samaj and other non-Brahmos protested against such
marriage. But even before this the Brahmo Samagjists
had begun to feel uneasy and discontented. To them the
behaviour of Keshub Chunder seemed autocratic. His in-
clinations towards the principle of Ades or Divine Com-
mand annoyed some of the members of the Brahmo Samgj.
While this discontent was growing stronger, Keshub
Chunder Sen suddenly announced the betrothal of his
daughter to the Rajah of Kuch Bihar. His daughter was
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not yet fourteen and the prince was under sixteen. The
prince was attached to an idolatrous religion. Among the
Kuch Biharis the custom of polygamy was prevalent and
and as the marriage was not to be solemnized according
to the Act of 1872, there was no guarantee that it would
remain monogamous. Those who made this protest against
the marriage of Keshub Thunder's daughter were quite
justified. For they believed that the social reform move-
ment would receive a setback. But Keshub Chunder Sen
was not' a man to willingly give a blow to the social re-
form movement by his action. He tried his utmost to
solemnize the marriage according to the Brahmo rites.
This assurance that the marriage would take place accord-
ing to the Brahmo rites as far as possible was given to
him both by the British Government and the Kuch'Bihar
authorities. But when the marriage took place on March
6, 1878, Keshub Chunder found that the other party did
not keep its word. His protests were in vain and the
marriage was performed according to the Hindu rites.
Tho members of the Samag who disagreed with him on
this score tried to depose him and take possession of
the Samg building. But with the help of the police
Keshub Chunder Sen frustrated the efforts of these
members. This led to the second schism in the Brahmo
Samagj. On May 15, 1878, a new Samgj called the Sadharan
Brahmo Sama was founded.

A new change was creeping into Keshub Chunder
Sen's religious beliefs. He had met Ramkrishna Para-
mahansa in the year 1875, He began to visit the saint
of Daksinesvar and hold discussions with him. There has
been a difference of opinion among followers of Keshub
Chunder Sen as to how far Ramkrishna influenced him.
It is certain however, that Keshub Chunder Sen began to
lay great stress on asceticism, renunciation, meditation
and yoga after 1875. This new form of religious enthu-
siasm in Keshub Chunder Sen was aso one of the causes
that led to the schism in the Brahmo Samg.

The events of 1878 leading to the separation of some
of the members and the formation of the Sadharan
Brahmo Samaj were a great blow to Keshub Chunder Sen.
He fell ill and never completely recovered. During this
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period of six years (1878-1834). Keshub Chunder began
to pursue increasingly his ideal of the synthesis of vari-
ous religions. This synthesis of the religions was to be
based on the principles of the universal religion and of
historical growth. He talked about his New Dispensation
in 1880. But it was nothing new. He himself said that
the New Dispensation "is the harmony of all scriptures
and prophets and dispensations. It is not an isolated
creed, but the science which finds and explains and har-
monies all religions.”

Keshub Chunder Sen's last years were most unhappy.
He suffered ill-health and many disappointments. But his
spirit was undaunted and he always battled against evil.
He died on January 8, 1881 surrounded by his nearest
relations and friends.

As heir to Rga Ram Mohun Roy, Keshub Chunder
Sen carried forward the task that had fallen to his lot.
In religious reform he had proved a very able and con-
sistent follower of Raja Ram Mohun Roy. Raga Ram
Mohun Roy's universal creed was harmonised in the
synthesis of various religions under Keshub Chunder Sen.
His memorable contribution to religion was the historical
perspective that he gave to it. He realised that religion
like all other institutions and beliefs was moulded by the
process of historical growth or natural evolution. Reli-
gion was no less dynamic and it too adapted, evolved and
grew like other institutions and beliefs of the world.
There was no absolute religion. This belief and discovery
of Keshub Chunder Sen necessarily placed him high
among the religious teachers of India. These efforts of
Keshub Chunder Sen and other Brahmo leaders laid the
foundation of a new religion for India. To quote a great
student of comparative religion Max Muller: "But to my
mind these three societies (Adi, Brahmo, Sadharan Sa
majs) seem like three branches of one vigorous tree, the
tree that was planted by Ram Mohun Roy. In different
ways they all serve the same purpose, they are all doing,
| believe, unmixed good, in helping to realise the dream
of a new religion for India, it may be for the whole world,
areligion free from many corruptions of the past, call them
idolatry, or caste, or verbal inspiration or priestcraft, and
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firmly founded on a belief in the One God, the same in
the Vedas, the samein the Old, the same in the New Testa-
ment, the same in the Koran, the same€ also in the hearts
of those who have no longer any Vedas or Upanishads or
any sacred books whatever between themselves and their
God. The stream is small as yet, but it is a living stream.
It may vanish for a time, it may change its name and
follow new paths of which as yet we have no idea. But
if there is ever to be a real religion in India, it will, |
believe, owe its very life-blood to the large heart of Ram
Mohun Roy and his worthy disciples, Devendranath Ta-
gore and Keshub Chunder Sen."

No less was the contribution of the Brahmo Samg
and its leaders in building up a new society free from
social evils indigenous to India. They recognised the
equality of man and religion and therefore to them there
was no distinction of caste or creed. All those things
like idol-worship that led to differences, they discarded.
Anything that led to injustice was opposed by the Brahmo
Samag. They clamoured for and tried in practice to raise
the status of women by educating them and freeing them
from the trammels of the pardah. Through their news
papers and educational institutions the Brahmo Samgjists
spread enlightenment among the people and roused them
to a new consciousness. Keshub Chunder was proud of
being an Asiatic. He believed that Asia had given religions
and religious leaders to the world and he preached what he
believed. All these activities stimulated the collective
consciousness of the people which was bound to get a
national and patriotic colour. Bepin Chundra Pal records
very accurately this awakening of the collective conscious-
ness produced by the Brahmo Samaj and Keshub Chunder
Sen. He writes: "Side by side with all these, the Brahmo
Samaj, under Keshub Chunder Sen, had proclaimed a new
gospel of personal freedom and social equality, which re-
acted very powerfully upon this infant national conscious-
ness and the new political life and aspirations of young
Bengal. Keshub Chunder's controversies with Christian
Missionaries were widely read and greatly enjoyed, not
only by his own followers and co-religionists, but by the
entire body of our English educated countrymen. In hjis
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victories over the Christian Missionaries in these contro-
versies, Keshub Chunder's countrymen, even outside his
church and community, felt a genuine pride, which power-
fully fed their national conceit.. .The old paralysing sense
of superiority of their new political masters over them
was visibly replaced by a new self-confidence in our edu-
cated countrymen in consequence of Keshub Chunder's
successful missionary propaganda in England."

But in the last years of his life Keshub Chunder Sen
turned towards the Bhakti cult and mysticism. He began
to believe in and get Ades (Divine commandment). Like
his predecessor Devendra Nath he tried to halt the new
spirit of scepticism in religion among the young. These
doctrinal developments in the theology and church govern-
ment of Keshub Chunder Sen naturally commenced to turn
the educated Bengali youth, fed upon the prevailing Euro-
pean rationalism and scepticism, against the Brahmo
Samg]. After the Kuch Bihar marriage incident, there was
a schism in the Brahmo Sama of India under the leader-
ship of Shivanath Sastri. The new Sadharan Brahmo
Samagj tended more towards socio-political activities, which
in the end merged into the national current of the Indian
National Congress.



CHAPTER 11
SWAMI DAYANAND SARASWATI
(1824-1883)

Swami Dayanand Saraswati, the founder of the Arya
Samg] was born of an orthodox Brahmin family in 1824.
His name was Mula Shankar. His father, a well to do
banker, Amba Shanker, was a subject of the native State
of Morvi in Kathiawar, Gujarat. He was a devout Hindu,
an ardent and faithful worshipper of Shiva and he held
the position of a Jamadar of the town. He was taught
the sacred language Sanskrit and the scriptures from
the early age of five in the traditional manner. He
was invested with the sacred Brahminic thread and taught
the Gayatri hymn, and the Sandhya rite when he was only
eight years old. Before he was fourteen he had learnt by
heart the whole of the Yajur Veda Samhita parts of the
other Vedas and of the Sabdarupavali so that his education
was considered complete. His first difficulties began soon
after his fourteenth year.

In his autobiography he says. "My difficulties began
when my father insisted on initiating me in the worship
of the Parthiva Linga. As a preparation for this solemn
act | was made to fast, and | had then to follow my father
for a night's vigil in the temple of Shiva. The vigil is
divided into four parts or 'praharas, consisting of three
hours each. When | had watched six hours | observed
about midnight that the Pujaris, the temple servants, and
some of the devotees, after having left the inner temple,
had fallen asleep. Knowing that this would destroy all
the good effects of the service, | kept awake myself, when

observed that even my father had fallen adeep. While
was thus left alone | began to meditate. |s it possible
asked myself, that this idol | see bestriding his bull be-
fore me, and who, according to all accounts, walks about,
eats, deeps, drinks, holds a trident in his hand, beats the
drum, and can pronounce curses on men, can be the great
Deity, the Mahadeva, the Supreme Being? Unable to resist
such thoughts any longer | roused my father, asking him
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to tell me whether this hideous idol was the great god of
the scriptures. 'Why do you ask? said my father. Because,
| answered, | feel it impossible to reconcile the idea of an
omnipotent living God with this idol, which alows the
mice to run over his body and thus suffers himself to be
polluted without the slightest protest. Then my father
tried to explain to me that this stone image of the Maha-
deva, having been consecrated by the holy Brahmanas, be-
came, in consequence, the God himself, adding that as
Shiva cannot be perceived personally in this kali-yuga, we
have the idol in which the Mahadeva is imagined by his
votaries. | was not satisfied in, my mind, but feeling faint
with hunger and fatigue, | begged to be allowed to go
home. Though warned by my father not to break my fast,
| could not help eating the food which my mother gave
me, and then fell asleep. When my father returned he
tried to impress me with the enormity of the sin | had
committed in breaking my fast. But my faith in the idol
was gone, and all | could do was to try to conceal my lack
of faith, and devote all my time to study .. . "

The other two incidents that made a great impression
on his mind and life were the deaths of his sister and his
uncle. He describes the effects of the incidents thus:
"There were besides me in our family two younger sisters
and two brothers, the youngest of them being born when
| was sixteen. On one memorable night one of my sisters,
a girl of fourteen, died quite suddenly. It was my first
bereavement, and the shock to my heart was very great.
While friends and relations were sobbing and lamenting
around me, | stood like one petrified and plunged in a
profound dream. 'Not one of the beings that ever lived
in this world could escape the cold hand of death', |
thought. | too may be snatched away at any time, and
die. Whither then shall | turn to alleviate this human
misery? Where shall | find the assurance of and means
of attaining Moksha, the final bliss? It was then and there
that | came to the determination that | would find it, cost
whatever it might, and thus save myself from the untold
miseries of the dying moments of an unbeliever. | now
broke for ever with the mummeries of fasting and penance,
but I kept my innermost thoughts a secret from every-
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body. Soon after, my uncle, a very learned man, who had
shown me great kindness, died aso, his death leaving me
with a still profounder conviction that there was nothing
stable, nothing worth living for in this world.

"At this time my parents wished to betrothe me. The
idea of married life had always been repulsive to me, and
with great difficulty | persuaded my father to postpone my
betrothal till the end of the year. Though | wished to go
to Benares to carry on my study of Sanskrit, | was not
allowed to do so, but was sent to an old priest, a learned
Pandit, who resided about six miles away from our town.
There | remained for some time, till | was summoned home
to find everything ready for my marriage. | was then
twenty-one, and | saw no other escape. | resolved, to place
an eternal bar between myself and marriage.

"Soon after | secretly left my home, and succeeded in
escaping from a party of horsemen whom my father had
sent after me."

For the next/fifteen years (1815-1860) Dayananda wan-
dered on foot from place to place in search of knowledge
and a Guru. He became a homeless wanderer. As a wan-
dering beggar and ascetic, he learnt the true condition of
his country and the people. At first he joined Lala Bha
gat, a learned scholar at the town of Sayla. After initia-
tion he received the name of Suddha Kaitanya. He was
spotted out by a friend of his father at Sidhpur but again
ecaped. He then went to Baroda, and stayed at Chetan
Math and had discussions with Brahmananda and other
Sanyasis on the Vedanta; philosophy. Next he proceeded
to Benares and met some of the best scholars particularly
Sakhidananda Paramahansa. On his advice he afterwards
proceeded to Chanoda Kanyali on the banks of the
Narmada, and met there for the first time reaKDikshitas,
(initiates in the Yoga philosophy). Here after studying
books on the Vedanta and practising yoga he became initi-
ated into Sanyasin and was given the name of
Dayananda Saraswati. After that he wandered for many
years in the Himalayas on the Badri Kedar route in search
of a Mahatma. He stayed at Hardwar, attended meetings
and discussions, but could not meet with a Guru or Maha-
tma. He continued these wanderings for fifteen years, sat
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at the feet of many masters and finally reached Mathura,
where at last he found his Guru, a blind, but very learned
Sanyasin named Virajananda. Virajananda was indepen-
dent-minded and held views contrary to the existing religi-
ous traditions. He was disliked and hated, yet all agreed
that he had a pure character and vast knowledge. About
him Lala Lajpatrai wrote; "Virajananda had out-grown his
education. His hatred of, image worship and of the tradi-
tional system of teaching was a consuming fire. He had
the intolerance of the true iconoclast. His soul was full of
purity and greatness of the past. By incessant labour and
constant concentration of mind he had acquired a mastery
of the Sanskrit language and literature, and of all the in-
tellectual treasure therein, such as had no equal, no rival,
in that part of India in his time. His vision was clear and

his intellect of a very superior order . . . . His denunciation
of the popular gods, of the popular modes of worship and
of the popular methods of teaching was trenchant and mer-
ciless .. Yet such was the prestige of his character, his
reputation and his learning that in spite of his blindness,
students flocked to him for learning, though few could stay
long enough to receive the full benefit thereof, since his
temper was rather sharp”. But Dayananda was able to stay
with him and study for two and a half years. He tolerated
Virgjananda's irritable temper and the corporal punish-
ment meted out to him with great patience. At the end
of the course, the Guru addressed him in the following
words: "Yes, you have acquired knowledge, go and dis-
seminate it. Dispel the darkness of ignorance which pre-
vails. Wage war against falsehood which has taken hold
of the minds of your misguided brethren. They quarrel
about castes, creeds and know not the Vedas. Give them
the message of the Vedic religion, | want this pledge, give
it if you are keen to pay my dakshina (fees)." Naturally,
this demand of his Guru was not a surprise to him. He,
himself had long ago ceased to believe in the existing form
of religion. He had already given up idol-worship and
had taken to the Vedas. Throughout ms travels he had
come across ignorance among the priests.  Superstitions
and fear were dominating society which was divided into
innumerable castes. He had known all the evils of a de-
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generate and corrupt society and religion. His travels had
brought him into contact with men of all ranks and castes
—princes, priests and the poor. He was grieved and dis-
appointed to find that the so-called custodians of the Hindu
traditions, learning and religion had come down to such
alow level. He saw Hindu society divided into nhumerous
castes and factions. The noble religion of the ancient
Rishis was marred by dogmas, superstitions and the in-
ventions of the selfish priesthood. He saw India once so
great, lying prostrate and her religion, art and science dis-
honoured and vilified. Hundreds of Hindus, he saw, were
leaving the fold of the Hindu religion and life and were
embracing and espousing with pride the cause of foreign
religions and civilization. These conditions and his study
of the Vedas under, Virajananda revealed to him the con-
trast between attachment to the precepts and to the actual
practice of the Hindu religions. Hindu religion as than
practised was entirely different from the religion of the
Vedas.

He left his Guru in .1863. For the next twelve years
he went about from place to place discussing the Vedas
with Pandits. He visited Agra, Gwalior, Jaipur, Pushker
and Hardwar. In/1869, on November 17, a great discus
sion took place between Dayananda and the learned pan-
dits of Benares. The Maharaja of Benares presided. The
discussion centred round two points — the extent of the
Hindu scriptures and the truth of idol-worship. Daya-
nanda maintained that the Vedas and the Upanishads were
the only true Hindu scriptures, and that they did not sanc-
tion idol-worship. After four hours of discussion the
orthodox claimed a doubtful victory.

Next he visited Allahabad, Mirzapur, Patna, Monghyr,
Bhagalpore and then reached Calcutta in December/1872.
Here in Calcutta he met the leaders of the Brahmo Samgj,
Devendra Nath Tagore and Keshub Chunder Sen. The
Brahmo Samag had much in common with the views of
Dayananda. Dayananda and the Brahmo Samgjists did not
believe in idol-worship and had discarded it. They also
held almost similar views on/ ceremonies, rites, the caste
system and the position of priests. But on other matters
they had fundamental differences. Like all the ancient
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theologians of India, Dayananda looked upon the yedas as
divine revelation. He believed that the Vedas were infalli-
ble and the only source of knowledge. It was at this point
that Dayananda Saraswati's movement took a totally diffe-
rent direction from that of Ram Mohun Roy. But the visit
and the contact with the Brahmo Samag leaders did not go
in vain. Till this time he used to talk, discuss and lecture
in Sanskrit. But Keshub Chunder Sen suggested that he
should adopt the language of the people. He readily acc-
epted the suggestion and made Hindi the language of his
propaganda and speech.

In September, 1874, almost two years later, Dayananda
reached Bombay, where for the first time he began to
organise his work. He established the Arya Samg on
April 10, 187.

The following is the official creed of the Arya Samaj:—

1. God isthe primary cause of all true knowledge and
everything known by its name.

2. God is All-Truth, All-Knowledge, All-Beatitude, In-
corporeal, Almighty, Just, Merciful, Unbegotten, Infinite,
Unchangeable, Without a Beginning, Incomparable, the Sup-
port and Lord of All, All-pervading, Omniscient, Imperi-
shable, Immortal, Exempt from Fear. Eternal, Holy and the
Cause of the Universe. To Him aone worship is due.

3. The Vedas are the books of true knowledge, and it
is the paramount duty of every Arya to read or hear them
read, to teach and preach them to others.

4. One should always be ready to accept truth and
renounce untruth.

5. All actions ought to be done conformably to virtue,
i.e. after a thorough consideration of right or wrong.

6. The primary object of the Sama is to do good to
the world by improving the physical, spiritual, and social
condition of mankind.

7. All ought to be treated with love, justice and due
regard to their merits.

8. Ignorance ought to be dispelled and knowledge
diffused.

9. No one ought to consider his own good aone, but
every one ought to regard his prosperity as included in
that of others.
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10. In matters which affect the general social well-
being of the whole society; one ought to discard all diffe-
rences and not allow one's individuality to interfere, but in
strictly personal matters every one may act with free
dom.

Few religious-minded persons are likely to have any
guarrel with the above principles of the Arya Sama. But
Dayananda did not stop there. As he was deeply saturated
in Vedic learning he came to regard the Vedas as divine
revelation that should not be questioned. He therefore
made these scriptures the source of all knowledge, and en-
deavoured to prove that modern inventions are also men-
tioned in them. Aurobindo Ghose, the sage of Pondi-
cherry, has in our own day taken Dayanandas side and
defended him in the following terms; "Dayanand goes
further; he affirms that the truths of modern physical sci-
ence are discoverable in the hymns .. . | will even add my
own conviction that the Vedas contain other truths of
science the modern world does not at all possess, and in
that case Dayanand has rather under-stated than over-
stated the depth and range of the Vedic wisdom." While
not attempting to penetrate into the intricacies of the con-
troversy regarding the question whether Dayananda was
right in seeking all knowledge in the Vedas, let us try to
find out whether he was justified in holding strong convic-
tions about it. The reformers of the Brahmo Samg tried
to purify the old religion. But their whole mental make-
up caused them to give their movement a more or less uni-
tarian form. The Brahmo Samaj was not successful in
decreasing the influence of Western culture or religion. It
was only an intellectual protest against the dogmas, super-
stitions, and irrationaties of religion. This leads us to
the conclusion that the Brahmo Samag was a mere group
of the intelligentsia. It made no persistent efforts at re-
forming Hinduism. The first persistent efforts at doing
this and at pointing out the imperfections of Western cul-
ture and civilization came from Ramkrisnha Paramahansa.
He halted the incoming tide of Western culture. Viveka-
fiand carried his banner forward and preached the superio-
rity of Eastern spirituality over Western materialism. But
at was Dayananda who saw the need for a real national re-
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ligion, which would be free from defects and which would
unify all diverging forces. His unshakable belief in the
Vedas and in the Aryan culture based on it caused him to
raise the slogan 'Back to the Vedas. He believed that
Arya Samg and the Vedic religion could alone become a
national religion. This religion would be both simple as
well as intellectually appealing. It would therefore suit
both the common people as well as the intellectually-min-
ded.

Under Dayananda and his Arya Sama the reformation
of Hinduism took a militant phase. Dayananda's powerful
propaganda for the Vedic religion acted as a double-edged
sword. It purified the Hindu religion of it superstition
beliefs and of the evils and at the same time worked to
bring about a closer relationship among the different sec-
tions of the Hindus. The Vedas are the source of all phi-
losophy among the different sects in India. Dayananda's
insistence on the acceptance of the Vedas and their supre-
macy made the Hindus aware of their common source of
religion—the Vedas. This awareness helped them to close
their ranks against foreign intruders. As Islam and Chris-
tianity were proselytising religions seeking converts among
the ignorant and backward classes of Hindu society, Daya-
nanda started two movements, the, Suddhi and Sanghatan
movements, to counteract these proselytising activities.
Through the Suddhi movement the Arya Sama could take
back the converts or outcastes from Hinduism back into
the fold after a purifying ceremony. The Sanghatan move-
ment was actuated by desired to weld Hindu into
a strong religious union.  These movements were much
criticised by the Christian and Islamic missionaries who
viewed them with considerable fear. While granting that
the Suddhi and Sanghatan movements were militant and
aggressive, this fact does not justify the criticism which
emanated from the Islamic and Christian missionaries.
These movements may or may not have been in accord
with the Hindu religion. But that is not the point. They
should have been accepted by the Christian and Islamic
Missionaries in the same indulgent spirit in which their
own proselytising activities had been previously accepted
by a tolerant Hinduism. An additional argument in favour
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of the Arya Samaj was that these movements which it ini-
tiated did not, as Christianity and Islam had done, make
conversions from other religions. Despite this fact, these
movements were misunderstood and misinterpreted and
even taken advantage of by the communally minded to spr-
ead communal hatred. But Dayananda was not a Hindu
fanatic. Knowing the value of studies in comparative reli-
gions he advised his followers to undertake them as he
himself had done. He did not confine his attacks to the
evils of Hinduism alone; he attacked evil wherever it exis-
ted. The Christian Missionaries failed to see that he was
not merely a reformer of Hindu religion but also a lover
of humanity, a world redeemer. He wanted to eradicate
evil which was the outcome of wrong beliefs and doctrines,
from Hinduism, Islam and Christianity. He made no diffe-
rence between faiths, but only loved good. He did not
dislike or hate those who believed in other faiths. He
believed in giving brotherly and equal treatment to fore-
igners. The Hindu religion is not sectarian and does not
believe in taking sides and therefore avoids jealous rivalry.
In his opinion religious rivalry was beneath the dignity of
man. Realising that the cause of India's degradation, of
the evil and ignorance prevailing throughout its length and
of foreign rule was disunity, Swami Dayananda took as his
ideal the national, social and religious unification of India.
For this purpose it was necessary to abolish foreign rule,
eliminate caste and class distinctions and integrate India
religiously by the substitution of Vedic religion in place
of the prevailingmultiplicity of sects and beliefs. Towards
the attainment of this purpose he bestirred himself in
many directions. In 1872 he met the Brahmo Sama lea
ders, but no agreement was possible as the Brahmo Sama
jists were not prepared to accept the doctrines of metem-
psychosis or the infallibility of the Vedas. In 1876 he
convened a conference of representatives of various reli-
gions at Delhi in order to find out whether it was possible
to obviate conflicts through a discovery of common ground
in the religions. Among those who attended the Confe-
rence were Sir Syed Ahmed and Keshub Chunder Sen.
But unfortunately the Conference failed to achieve any-
thing. Dayananda's eagerness and sincerity were quite
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obvious from his willingness to throw the Arya Samaj open
to all. To quote the Swami himself: 'The Arya Samaj
was meant to be, and is an essentially Hindu organisation.
Yet it is open to every one regardless of caste, colour or
nationality, who subscribes to its principles and desires to
be enrolled as a member. Once a member, he has all rights
and privileges of a member whether he is a Hindu or not."
In 1878 another effort was made in the direction of religi-
ous unity. Colonel Olcott and Mme. Blavatsky proposed
that the Theosophical Society should be united with the
Arya Samg and that the Theosophists, who now turned to
the East for enlightenment and who would place themsel-
ves under Dayanandas instruction, should be allowed to
help him in the accomplishment of the holy work in which
he was engaged. The Swami consented. But after a year
or two differences arose between the Arya Sama and the
Society and in 1881 there was a complete rupture. Thus
Dayananda even tried to find a universal religion acceptable
to all, but his attempts were different from those of his
predecessors in that he sought its source in the Vedas.

In Max Muller's words Dayananda was therefore a 'libe-
ral orthodox'. In his teachings he sought to wed the an-
cient Vedic religion to a liberal outlook in regard to other
sects and religions. But his attempts were much mis-
understood. This was partly due ta his militancy, and the
difficulties inherent in his liberal-orthodox standpoint. As
an orthodox he asked the people to stick to their religion.
But his critics forgot that he was also very much liberally
inclined. If the orthodoxy and militancy of the Arya
Sama] have been misused by the communally minded Hin-
dus, Dayananda can scarcely be blamed for it. It would
be an error of judgment to condemn the Swami's activities
on the score that the Arya Samg has today come to be
associated with communalism.

Like Ragja Ram Mohun Roy, Dayananda had realised
that superstition and dogma acted as restraints to the for-
ces of progress. Therefore, he made it his dominant pur-
pose to reorganise Hindu society on the bases of the purer
system outlined in Vedic literature which he had carefully
studied. These studies enabled him aso to account for
the degeneracy in Hindu society by pointing out the bane-
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ful influence that the misinterpretation of the scriptures
had upon it. In addition he was now confidently able to
give the lie to the propaganda that English education and
Western ideas alone could imbue one with critical sense
and progressive ideals. By going back to the Vedas he
was at the same time condemning idol-worship and priest-
craft which had acquired a pernicious hold on Hinduism.
'‘Back to Vedas was therefore also a call for social reform
and Dayanandas desire to re-establish the Vedic religion
was at bottom an elaborate plan of socia reconstruction.
But recognising that society was dynamic he visualised a
continuous struggle towards a better life. Hence he was
not a conservative.

Reconstruction, however, requires the study of pre-
vailing conditions. The new forces generated by the im-
pact of British rule had to be evaluated and assimilated or
rejected on merits. For this purpose the educated Hindus
began a critical study of the environment in which they
were placed. The problem that confronted them starkly
was how to achieve a synthesis of the old and the new, a
fusion of the East and the West in such a way as to achieve
the regeneration of India. This was the problem that
Dayananda and the Arya Samg were aso seeking very
earnestly to solve.

In this connection the Arya Samg made an all-round
attack on the evils of Hindu society. To start with, it re-
fused to recognise privileges, and stressed equality of rights
and opportunities. And as a corollary, it opposed the
numerous rigidities of caste distinctions based on birth,
but not the broad four-fold caste classification if based on
individual capacities and inclinations. The Arya Samg
viewed the caste system from a novel angle. As a system
of social organisation this caste system had been a device
of the privileged for the protection of their leisured and
exalted position. But in the past it was not so. In the
past it was a structure founded on division of labour, and
whatever rigidities it had were meant merely to mitigate
the harshness of cut-throat competition. Thus it was pri-
marily a social institution performing socially useful func-
tions. But after the advent of the British into India new



SWAMI DAYANANDA SARASWATI 87

economic forces were released and these forces began to
undermine the old Indian economic structure with its self-
sufficient villages and local markets. New classes emerg-
ed to perform new functions, and the old trades began to
wither and perish beneath the impact of competition and
the new industrialism. As a result of these upheavals
the rigid functional basis of the caste system began to
give way, leaving behind a complicated framework of out-
moded rigidities. Why then, the Arya Samagjists asked,
should this obsolete and complicated system be main-
tained with all its usdess trappings? Why not do away
with birth as a basis, why not sweep away all these unde-
sirable rigidities that impede social progress and merely
strengthen the position of the privileged and the reaction-
aries? In raising these questions and answering them
daringly the Arya Samg therefore made a weighty con-
tribution to social progress in Hindu India. According
to the Arya Samgj, in place of the previous caste rigidi-
ties there should be inter-caste mobility, a freedom of
movement from one caste to another, based on Gun, (Cha
racter) Karma (Action) and Swabhawa (Nature). The
Arya Samg found justification for this reform in the fact
that, caste was not based on birth in Vedic times. There-
fore a Chandala had every right to become a Brahmin if
he had the capacities of a Brahmin and conducted himself
like one.

In thus seeking to purify Hindu society the Arya
Samg encouraged the consideration of the caste system
as merely a system of social organisation disaffiliated
from religion. It was a step in the direction of seculari-

sation, and therefore a great contribution. For, it is now
almost a hackneyed recognition that India has suffered
from an excess of religion. The acceptance of the princi-
ple of equality from which this attitude to the caste sys
tem stemmed adso led the Arya Samag to denounce un-
touchability as inhuman and the preservation of the de-
pressed classes as retrograde. It therefore took steps to
uplift the depressed classes from their social degradation,
and thus prevented them from leaving Hinduism in pro-
test. It did this in two ways—

1. By admitting the castes not entitled to wear the
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sacred. thread to that privilege and thus raising their sta
tus.

2. By raising the untouchables to the rank of the
touchables and educating them in higher social ideals,
with a view to eventually raising them to the status of
equality with the caste Hindus.

The Arya Sama did not consider the problem of un-
touchability from the religious point of view. Untoucha-
bility, according to the Arya Samaj, was largely due to
bad environment, association and training, and the result-
ing deterioration of character. It was therefore, simply
a matter of cleanliness, hygiene, character-training and
improvement in environments; not a matter of religion
or birth. Untouchability had arisen, at least so the Arya
Samgjists thought, by the ostracizing of unsocial indivi-
duals as a punishment for their misdeeds. There was no
religious sanction behind it, as it was commonly believed.
Hence any Sudra who was clean in mind and body had
therefore the right to be considered as 'Dwija’ (twice-
born). This approach to the problem of untouchability
was yet another step in the direction of secularisation. As
an illustration of Dayanandas practical earnestness the
following incident from Surgj Bhan's book on the Swami
is revealing: "An untouchable brought him rice and curry
to eat, and Dayananda accepted his gift of love. A Brah-
min standing by protested saying 'You are polluted for
you have eaten the meals brought by this man'. Daya
nanda replied: 'Food may be polluted in two ways, either
when it is procured by force causing pain to another or
when it is mixed with a dirty thing. But here is a poor
man earning his bread with the sweat of his brow. His
food is the best.™

Since in ancient India women stood on a footing of
equality with men in regard to education or marriage,
Dayananda opposed t h eevil practicesof child marriage
and enforced widowhood. The marriageable age for
woman was fixed at sixteen and for men at twenty-four.
More precisely a woman was considered ripe for marriage
between the ages of 16 and 24 and men were so consider-
ed between the ages of, 25 and 48. Marriages were classi-
fied into three groups, inferior marriages, medium marri-
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ages and superior marriages.  Inferior marriages were
those between women of 16 and men of 25 years of age.
Medium marriages were those between women of 18 or
20 and men of 2540 years of age. And superior marri-
ages were those between women of 24 and men of 48
years of age. In all these directions and particularly
with regard to child-marriage Dayananda succeeded in
raising a spirit of revolt among the thoughtful Hindus.
In his vivid manner he drew attention to the pitiable lot
of child-widows; and he did all in his power to encourage
their remarriage. These were in the main the activities
of the Arya Samg towards socia reform.

In education the efforts of the Arya Samg and the
success that crowned those efforts were considerable.
Through the Dayanand Anglo-Vedic College and the Guru-
kul, the Arya Samg was able to propagate the glories of
India's history and past culture. In the Gurukul empha-
sis was laid on indigenous methods of education and
much importance was given to Sanskrit and the mother-
tongue. Nevertheless, English and the science that the
West had brought were not neglected. This is additional
proof that the Arya Samgj did not try to glorify India's
past at the expense of the means to modern progress.

All these multifarious activities, stressing as they did
the greatness and the glory of India's past were bound
to have tremendous effects on the collective consciousness
of the Indian people. Sef-confidence born of the reali-
sation that India's culture was in no way inferior to that
of the West grew apace. This in turn generated a nati-
onal consciousness, which was further stimulated into
growth by the frictions and exploitation resulting from
foreign domination. Thus the Arya Sama was also res
ponsible for the development of national consciousness
in India. Mr. Blunt bears witness to this fact in the Cen-
sus Report of 1911 in the following terms: "The Arya
Samgj has many politicians of good and bad repute in its
ranks . . . .. There is of course, no doubt, whatever that
the Samaj doctrine has a patriotic side...The Arya Samaj
doctrine and the Arya Samg education alike 'Sing the
glories of ancient India’, by so doing arouse the national
pride of its disciples, who are made to feel that their



90 THE SOCIAL RENAISSANCE IN INDIA

country's history is not a tale of continuous humiliation.
Patriotism and politics are not synonymous, but the rous-
ing of an interest in national affairs is a natural result
of rousing national pride—But it is impossible to deduce
from this that th Arya Samgj, as a whole, is a political
body. From the first the Samg has consistently affirmed
that it is not concerned with politics."

Although Mr. Blunt rightly concludes that the Arya
Samagj did not directly interest itself in politics one should
not fail to note that the militancy with which its refor-
mative and reconstructive activities were carried on had
repercussions in the political sphere aso. For one, as
has been pointed out already, the Arya Samg was res
ponsible for having aroused the national consciousness
of the people by inspiring them with pride in the past glo-
ries of the Vedic age. For another, those who were aso-
ciated in a teaching capacity with the educational estab-
lishments of the Samaj did not disavow their interest in
the regeneration of India and even expressed their will-
ingness to support the forces of Indian Nationalism.
Hence it is not incorrect to say that the militancy of the
Arya Samg had an amost alround effect. The younger
generations were inspired into action by the militant zea
of the Arya Samgjists.  Ultimately all these causes and
effects coadlesced and produced the/Swadeshi Movement
of 1905. The Arya Samg had stimulated the awakening;
Vivekananda and Tilak gave it additional vigour.

It stands to reason therefore that the foreign Govern-
ment and the bureaucracy connected with it should have
felt suspicious of this organisation and kept a vigilant eye
on its activities and leaders. Its critics even went so far
as to maintain that the Arya Samaj was directly responsi-
ble for the Swadeshi Movement and the revolutionary
activities of the young. This seemed very much to indi-
cate that the Government desired to follow the very
doubtful practice of giving a dog a bad name in order to
hang it. Whereas we have already indicated that the
Arya Samagj's responsibility was far from being direct.

To sum up in the words of Hans Kohn: 'The Arya
Samgj was at once a religious and a national revival. It
sought to bring a new life to India and the Hindu race.
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As a means to this end it taught that people should study
the ancient uncorrupted culture of their race, should turn
back to the Sanskrit and the Vedas, and it fostered a new
type of education in the spirit of traditional discipline. It
was opposed to the majority of the Brahmans deploring
their power over the ignorant masses, more especially
because the Brahmans themselves were often utterly ig-
norant, barely acquainted with the Upanisad; lacking
knowledge, they had smothered the ancient faith beneath
the whole network of ceremonies, rites, temples and festi-
vals. Here, as almost everywhere, a movement of reli-
gious and national rebirth combated the powerful, igno-
rant, reactionary priesthood, with its devotion to ritual
law. In its services the Arya Samaj tried to revive the
ancient Vedic ritual. It was distinguished from the
Brahmo Samaj principally by its belief in the infallibi-
lity of the Vedas, which it held to be the sole source of
moral law as well as knowledge of God, and by its belief
in the transmigration of souls, the eclecticism of the
Brahmos was alien to its character. Yet both were child-
ren of the one and the same revolution which destroyed
the medieval India ruled by Brahmans and created
modern India. But it was the Arya Samaj which, by re-
awakening the India of the past, did most to pave the
way for the India of the twentieth century.!"

1 Hans Kohn-A History of Nationalism in the East, pp. 62-63.



CHAPTER TV
SWAMI VIVEKANANDA
(1863-1902)

Narendra Nath Dutta, later known as Swami Viveka-
nanda was born in Calcutta in 1863. He was a Ksh-
triya by caste. His mother was a highly educated woman
of regal bearing. Through the great Hindu epics she
had learnt to face life bravely. His father was a man of
very independent nature. He lived an ostentatious and
restless life, moved about with superior airs and was indif-
ferent to caste restrictions. Narendra's grand-father was
a rich and cultured man, who at the young age of twenty-
five left his family and became a Sanyasi.

In his childhood Narendra Nath was like a young artist-
prince of the Italian Renaissance. He possessed varied
talents, and cultivated almost all of thorn. Possessed of the
build of an athlete and great physical courage, he was an
adept in gymnastics. He had a handsome appearance and
a graceful personality. He could swim, box, row and had
a passion for horse-riding. He danced the great religious
dances with great skill and grace. He had a delightful
voice, which later was to charm the ears of Ramakrishna.

At college he was noted for his brilliant intellect. He
could take to any subject with ease. He studied the Indian
and Western philosophies and languages. He read Eng-
lish and Sanskrit poets. He devoured the historical works
of Green and Gibbon. Mr. Hastice, the Principal of his
college, recognised his potential powers and believed
that he was destined to be great. He is reported to have once
said: "Narendra Nath is really a genius. | have travelled
far and wide, but | have never yet come across a lad of his
talents and possibilities, even in German Universities
amongst philosophical students. He is bound to make his
mark in life." During his college days he had read Descar-
tes, Hume, Kant, Fichte, Spinoza, Hegel, Schopenhauer,
Auguste Comte and Darwin. He spent his time in dis
cussing problems of philosophy with his fellow students,
and sought advice and explanations on philosophical pro-
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blems from senior and brilliant students like Brajendra
Nath Seal. His search for truth brought him into contact
with the members of the Brahmo Samaj, which influenced
him a great deal. For a time it seemed that the Brahmo
Samg would meet his needs. He was satisfied with the at-
mosphere and the activities of the Brahmo Samaj.H e took
part enthusiastically in the reforming activities of the
Brahmo Samagj, against polytheism image-worship and caste
distinctions. But in his innermost being he was not at
rest. Western education had destroyed his faith. Like
many young men of his age, he came under the influence
of new forces of Western thought and philosophy. The
new tide had swept the new generation off its feet. Swami
Saradananda says. "For, at this time the avalanche of the
materialistic ideas and principles of life which were so
foreign to the land, and it looked for a time, as if the very
foundation of the collective spiritual life of the people was
going to be undermined and destroyed by them__ None
can say how far the country would have proceeded along
this line of self-destruction by imitating the Western meth-
ods without the attempt to assimilate them, had it not been
for the strong check that it received from an opposite po-
wer coming from an unrecognised and unlooked for quar-
ter, the seemingly dead bones of the religion of the coun-
try." Narendra Nath was not free from these influences
of his time. Swayed by the scepticism of his age, he was
unwilling to accept even the highest religious truth without
verification. With a burning zeal for the truth raging
within him, he went out in search of a seer who might
have realised the vision of God. The great Maharshi Deven-
dra Nath Tagore could not answer him in the affirmative
or satisfy him when he asked: "Sir, have you seen God?'
He then carried his question to Ramakrishna about whom
he had heard from his Principal, Mr. Plastice. In 1832 he
met Ramakrishna for the first time. And to his question,
"Have you seen God, Sir," Ramakrishna with great convic-
tion answered 'Yes. Ramakrishna told him that he could
feel, s¢ and talk with God as he was doing with him.
From that moment Narendra entered upon a new life. In
the beginning Narendra ridiculed many of the ideas of the
Master. The rationalism of the Brahmo Samag had in-
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fluenced him. Narendra was on the defensive with all
his critical faculties on the alert. He was determined to
maintain his independence, and to accept nothing from
the Master except that which could be rigorously evalua-
ted by his own reason. The uncritical faith of others
had roused his contempt. Ramakrishna had therefore to
bear the fire of Narendra's critical cross-examination be-
cause his ideas and teachings were so very different from
those of the young who had been considerably influenced
by the Brahmo Samg and the West. It is therefore neces
sary to study the life and teachings of Ramakrishna before
proceeding further.

Gadadhar Chatterji (Ramakrishna) was born on Fe-
bruary 20, 1834 in a poor but orthodox family. He belonged
to Kumarpukur village in the Hoogly district of Bengal,
He learnt very little at school. He showed wonderful po-
wers of memory and considerable interest in religious
books and stories. But he was not interested in education.
He told his father and brother plainly that he did not care
for the kind of learning, the sole aim of which was to gain
a few pieces of silver. His father died when he was only
about seventeen. After his father's death he went to Cal-
cutta to assist his brother Ram Kumar in discharging the
duties of a 'purohit' among some of the respectable families
of the city. Three years later a wealthy Bengali lady,
Rani Rasmani, built a rather striking temple at Dakshines-
vara, four miles north of Calcutta, on the bank of the Hoo-
gly river and when this temple of Kali was opened on
May 31, 1855, his elder brother Ram Kumar was appointed
the chief priest. From this time onward he spent twelve
years in search of God with an astonishing tenacity of
purpose. After the regular forms of worship he would sit
hours before the Goddess Kali singing hymns, praying
and meditating. His worship became more intense. He
began to get so engrossed in meditation and worship that
he tended to forget his own self completely and would
sometimes appropriate the offerings brought for the God-
dess. His meditations and other spiritual activities conti-
nued till he saw the vision of Kali. Then he devoted him-
self to Rama. After behaving like the monkey-god Hanu-
man, the greatest of Rama's devotees, by jumping on trees



SWAMI VIVEKANANDA 95

and living on fruits, he saw the vision of Sita. This way
of living made his parents anxious about him.
They thought that marriage might help him to live a nor-
mallife. He was married in 1859, at the age of twenty-five
to a little bride of only six years of age. After marriage
he soon returned to the temple and pursued a life of prayer.
He began to practise 'tapa’ and yoga in his own way with-
out any guidance. After some years a Vaisnavite devotee
and ayogini met him. She was a woman of great beauty
and considerable learning. She knew and practised yoga.
She put Gadadhar through the extremely difficult 'sadhanas
according to the science of the Tantra Books. Gadadhar
says of this period of his life: 'The Brahmini (Sanyasini)
put me through all the exercises mentioned in the sixty-
four principal Tantra Books. Most of these were extremely
difficult 'sadhanas,’ some of them so dangerous that they
cause the devotee to lose his footing and sink into moral de-
gradation. But the infinite grace of the Mother carried me
through them unscathed." His teacher taught him all she
knew and then, after a stay of some years, departed and
was never seen again.

One day there came to Dakshinesvar an itinerant monk
called Tota-Puri. He was a tall, strong, muscular ascetic,
who wore no clothing and did not sleep under a roof. The
system of philosophy which he followed was the monis-
tic Vedanta as taught by Sankaracharya. According to
these doctrines God is impersonal, the human spirit is
identical with God and the world is an illusion. He asked
Gadadhar whether he would like to learn Vedanta. After
consulting the Goddess Kali, Gadadhar accepted the offer.
Accordingly Tota-Puri initiated him by means of the appro-
priate ceremonies and taught him the Advaita Vedanta. Gad-
adhar proved to be a very apt pupil and began to grasp this
knowledge very quickly. He was soon able to practise the
Nirvikalpa Samadhi, the highest stage of religious trance,
with ease. The monk finding his pupil spiritually so advan-
ced decided to remain with him for eleven months and
taught him the philosophy of Advaita in detail. Hence-
forth Gadadhar became a 'gnani' as well as a 'bhakta'.
Tota-Puri initiated him as a Sanyasi and asked him to
take a vow to give up home, property, caste, ornaments,
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work of the world, money and marriage. As a Sanyasi,
Gadadhar took the name of Ramakrishna.

After the departure of Tota-Puri, Ramakrishna began

to practise the vows of a Sanyasi. He had renounced marr-
iage and worldly life. When his wife came to live with
him in 1871, at the age of eighteen, Ramakrishna told her;
that he could not live with her as her husband. She accept
ed his conditions and lived with him as his disciple.
V Next, he wanted to get rid of the feeling regarding
caste. As a Sanyasi he had no caste, but having been born
a Brahmin he had acquired some caste prejudices. As a
Brahmin he had disliked and hated the members of the low
castes. But now he realised that if he wanted to be a tnue
Sanyasi he had to get rid of such feelings and look upon
every one as a creature of God. Swami Vivekananda describ-
es Ramakrishna's efforts at removing his prejudices thus:
"I'n them, that he might stand above none our Brahmin
sought to identify himself with the Chandal, by doing his
work. He is the street cleaner and the scavenger, touched by
no one; and so in the night, this man possessed himself of
his brooms and utensils and entering those hidden offices
of the temple which it was the duty of pariahs to cleanse,
he knelt down and did the work of purification with his
own hands, wiping the place with his hair. Nor was this
the only abasement that he imposed upon himself. The
temple gave food daily to many beggars and amongst
them were Mohamadans, outcastes and people of no charact-
er. Waiting till all had finished eating, our Brahmin would
collect the green leaves that had formed their plates,
would gather together the broken fragments of food that
they had left, would even eat from amongst their reject-
ed morsels, and would finally cleanse the place where all
sorts and conditions of men had had their meal."

Next, he wanted to try the experiment of realising
Sod through practising different religions. He wanted to
understand the different religions or paths to God. His zest
for spiritual adventure took him beyond the confines of
Hinduism. For instance, he was attracted by the Islamic
sadhana of a Sufi devotee, so after living like a Mohamadan
for some time he attained the vision of the Prophet. He
also similarly succeeded in attaining the vision of Jesus
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Christ by steeping himself in the precepts of the Bible.
His experiments thus led him to the conclusion that all re-
ligions were true and that they were simply various paths
leading to the same goal.

After the long period of 'sadhana, Ramakrishna went
on a pilgrimage to Benares or Brindavan. He met the
leaders of the Brahmo Samg and also Dayananda during
these travels. He thought Devendra Nath rather proud
and the riches and prestige of the nobility awed him. After
their first meeting, however, they developed a tone of fa
miliar courtesy. Devendra Nath invited Ramakrishna to a
feast but requested him to cover his body a little. Rama
krishna would not accede to this request. Next morning
a little note came from the great aristocrat begging Rama-
krishna not to put himself to any trouble. And that was
the end. Romain Rolland says: "With one caressing stroke
of the paw aristocracy remained aloof, secure in its paradise
of idealism." Ramakrishna met Dayanand on November 28
1883. He found that Dayanand like a doughty champion
challenged everyone in order to prove that he was alone
right. This attitude of Dayanand was in the opinion of
Ramakrishna wrong and unacceptable. Ramakrishna's gela
tions with Keshub Chunder Sen were of a quite different na-
ture. Intimacy, affection and even love characterised them.
Although Ramakrishna was not a great Sanskrit scholar and
was not acquainted with Western ideas and thoughts, most
of the brilliant college students were found attending his
discourses. He strove against the tide of Western materi-
alism. As against the Western cult of comfort based on
the satisfaction of ever increasing wants, he preached renu-
nciation and asceticism.

Hindu revivalism or the rebirth of orthodox Hinduism
is associated with the public appearance of Ramakrishna
in 1870. He practised and defended everything Hindu.
The Brahmo Samag had accepted the fact that all
religions were equal and should be treated with reverence.
But Ramakrishna argued that if all religions were equal
then there was no need for change of religion and it was ad-
visable to follow one's own religion. He was a very devout
Hindu, but he was more than merely an orthodox Hindu.
He was aware of the living forces which were constructing



98 THE SOCIAL RENAISSANCE IN INDIA

the new India. He declared that all religions were true,
that in their inner essence they were identical, and that
each man should remain in the religion in which he had
been born. This way of thinking cut both ways. It nulli-
fied the criticism of the Christian Missionaries against
Hinduism and exposed the futility of establishing a sepa
rate Brahmo Samag almost apart from Hinduism.

It was under the influence of such a man that Viveka-
nanda fell during his undergraduate days, a man who had
pronounced his judgment against Western culture and the
Western way of life and who had preached the revival of
ancient Hinduism.

From the very first meeting Ramakrishna saw in
Narendra his future disciple. Ramakrishna behaved in a
very peculiar manner with Narendra at Danshinesvar. He
felt a great affection for Narendra. He practically wept
with joy. On the very first meeting with Ramakrishna,
Narendra felt his great power. Narendra describes the
meeting for us: "Muttering something to himself, with his
eyes fixed on me, he slowly drew near me. With my eyes
open | saw that the walls and everything in the room whirl-
ed rapidly and vanished into naught .=~ .. | wasterribly
frightened and thought that | was facing death, for the
loss of individuality meant nothing short of that. | cried
out 'What are you doing,to me! | have my parents at
home'. He laughed aloud at this and stroking my chest
said: 'All right, let it rest now. Everything will come in
time'. Thewhole vision or experience took very little time.
Narendra decided to be on guard and not to fall a pray to
his mesmerism or hypnotism or whatever it was, to let
him have another chance to influence him.  After this
Narendra visited Dakshinesvar many times. But he went
there with a sceptic mind, looking at everything with doubt
and questioning. He had not thought of becoming a dis-
ciple. He did not want to be anybody's disciple. He put
his faith in reason and was not prepared to accept any
thing that did not conform to the test of reason. Rama
krishna appreciated Narendra's brilliant intellect and sin-
cere questioning. But at times Narendra's questions pain-
ed Ramakrishna. Narendra wanted no more of the vision
of God, but his tortured soul or spirit longed for peace and
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rest. He said: "I do not desire God. 1 desire peace—that
is to say absolute truth, absolute knowledge, absolute in-
finitude."

But Narendra had soon to face the realities of life. His
father died in 1884. All the responsibility of maintaining
the household now fell on him. He wandered from office
to office asking for jobs but all his efforts were of no avail.
He had very often to go hungry and, therefore, to deceive
his mother that he had had his food at his friend's place.
Friends no longer showed any consideration for him; nor
did they inquire about his condition. Under the stress of
these hard circumstances he began to ponder over the pro-
blem of life more seriously. Romain Rolland tells us that
"his leonine nature which leaped in great bounds from
ironical denial to illumination would never have undergone
a lasting transformation if the citadel had not been mined
from within and not from without. The rough scourge of
sorrow came suddenly to whip him out of his comfortable
doubt, and the luxury of intellectualism on which he prid-
ed himself and brought him face to face with tragic prob-
lems of evil and existence’ Ramakrishna was also wait-
ing for the time when Narendra would come into contact
with suffering and misery. For he knew that under the
stress of suffering his pride would melt into a mood of
infinite compassion. But in the beginning Narendra's suff-
erings merely lent force to his scepticism: his doubts be
gan to take firm roots. He remembered Ishwar Chandra
Vidyasagar's remark: "I1f God is good and gracious, why
then do millions of people die for want of a few morsels
of food?" Out of desperation his mother aso rebuked him
and implored him to leave praying since all his prayers
had made not the slightest difference in their life. At last
Narendra turned to Ramakrishna for help and advice. Rama-
krishna sent him to the temple of Kali and asked him to
pray to her for bread. Vivekanand went thrice to the tem-
ple but on each occasion that he reached the temple he
forgot to pray for help. On his way home he fell into a
trance in which he had a vision of the Mother. When he
woke up he murmered, "Mother, | need nothing save to

| Rolland, R.-The Prophets of New India, p. 187
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know and believe."? Soon afterwards, that is, in 1884,
Narendra joined Ramakrishna and became his disciple,
Ramakrishna put him through the training of a monk. He
also made it clear to Narendra and his brother disciples

that Narendra was his heir: "I leave these young people
in your charge. Busy yourself in developing their spiri-
tuality."

A short time later, Ramakrishna's health began to fail.
He was suffering from cancer of the throat. But he would
not cease talking to the visitors that came to him from all
parts of India. In the end the disease grew worse. He
passed away on August 16, 1836 at 1 am. Narendra took
charge of Ramakrishna's work.

Narendra's rise to the position of the world renowned
Swami that he became later was not an easy one. The dis
ciple of Ramakrishna now became the teacher. He organi-
sed the Ramakrishna brotherhood at Baranagore. He held
discourses and meditations and followed the traditions of
Ramakrishna.

During all these days at Baranagore Narendra was
longing for travel. He felt an urge to journey through the
wide spaces of India and to move among the people as an
unknown monk. He wanted to break away from the mona-
stery in orden to test his strength, through a lonely life
and thus to teach himself fearlessness and his brother dis-
ciples self-reliance.

He therefore broke away from the monastery in 1883,
and wandered all over India on foot till 1893. On the day
of his departure he told his fellow disciples: "I am going
away, | shall never come back until | can burst on society
like a bomb and make it follow me like a dog". He wan-
dered alone, hungry and homeless, facing insults and en-
joying the hospitality of Maharajas. He passed through
jungles infested with wild beasts. He came into contact
with many kinds of peoples living under various social laws
and customs. His wanderings enlarged his vision and
helped him to cast away some of his prejudices. It isin-
teresting to note a few of his experiences with certain
groups of people. His contact with a polyandrous hill
tribe taught him much. When he talked to them how

2 1bid, p. 190
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immoral it was to have one woman for many men, they
answered that it was sdlfishness to keep a woman all to
oneself. At another place his host brought in a nautch
girl to entertain him; but as soon as the dancer came in,
Narendra walked out. After a short time, however, he
came back and sat through the dance and enjoyed it. The
result of his experience is best given in his own words:
"At twenty years of age | was the most unsympathetic,
uncompromising fanatic; | would not walk on the foot-
path on the theatre side of the street in Calcutta. At
thirty-three | can live in the same house with a prostitute.”
The more he wandered the more he came into intimate
contact with the people and the land. This knowledge
and intimacy led him to love the land and its people. Evi-
dences of the history and the culture of India came before
him in avivid and concrete form throughout the journey.
Ancient India was brought vividly before his eyes, eternal
India, the India of the Vedas, with its race of heroes and
gods, clothed in the glory of legend and history, Aryans,
Moghuls, Dravidians, all one. And this brought him an
awareness of the spiritual unity of India and Asia. These
travels had removed the distance between him and the
land and its people. Unlike the moderns his first-hand
knowledge had put him in touch with the living civiliza-
tion of India. The moderns of his day, educated in Wes-
tern learning and having little knowledge about the peo-
ple of the country, did not care for the peasant, the caste-
ridden, the Sanyasin and lowly persons.

But above everything else, what impressed him most
was the stark poverty and misery of the people. Every-
where the poverty of the people haunted him. That is
why he did all in his power to better their lot. It was his
opinion that the removal of poverty was everybody's task
and even the task of the monks. When he saw the un-
bearable conditions in which the people of Central India
lived and when he heard of a death due to hunger he was
very much pained and appealed for help for these people,
Having toured the whole of India he finally reached Cape
Comorin. There he decided to dedicate his life to the ame-
lioration of the unhappy masses. He further decided to
go to the West and get some help in order to ease the
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miserable condition of the people. He said: "It is now
my firm conviction that it,is futile to preach religion amon-
gst them without first trying to remove their poverty and
their sufferings. It is for this reason — to find more
means for the salvation of the poor of India that | am go-
ing to America.®

From Cape Comorin he went to Madras. There he took
the name of Vivekananda. He expressed his desire to
attend the Parliament of Religions in America. Some of
his friends and some rich Mahargjas gathered the required
money, but since he was going there on behalf of the poor,
he wanted contributions to come from them. Everything
was arranged. But strange to say no one thought of in-
quiring when the Parliament was going to meet, or who
could go and attend as delegate and what credentials were
necessary. He reached Chicago six weeks too early; the
Parliament was to meet on September 11, 1893. The date
for applying for delegateship had passed. He waited in
Chicago and saw the exhibition. As it was expensive
to live in Chicago he went to. Boston, a cheaper
place. On his way to Boston he met a lady who
introduced him to J. H. Wright, a Hellenist and Professor
of Greek at the Harvard University. The Professor gave
Vivekanand a letter of introduction to his friend Dr. Bar-
rows, the Chairman of the Committee for the selection
of delegates. But when he arrived in Chicago he found
that he had lost all the letters of introduction and recom-
mendations. He tried to make inquiries but nobody would
venture to instruct a coloured man. Finding no place to
go to and not having enough money, he spent the night in a
big box near the station. When he woke up the next
morning on September 10, 1893, he found himself in the
streets of America where people treated him like a Negro.
Exhausted and hungry he went from door to door
begging for food as he had done in India during his jour-
nes. A lady saw him from her window and inquired
whether he had come to attend the Parliament of Reli-
gions. She directed him to the Parliament. That very
evening he became famous. The first session of the

3Life of Qwami Vivekananda, Eadern & Wesern Disciples,
Val. I, p. 379.
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World's Parliament of religions began in Chicago on Sep-
tember 11, 1893, The delegates had to make introductory
gpeeches. But Vivekananda did not avail himself of this
opportunity to make himself known to his audience. He
waited until he was asked to speak. He had never
spoken to such a learned audience before. Other de
legates had read out prepared speeches. He had prepared
nothing. But his graceful personality and his yellow and
crimson silk clothes had already caught the eyes of the
audience. His novel way of address captivated the people.
His 'Sisters and brothers of America' instead of the mono-
tonous 'ladies and gentlemen' evoked great applause for
nearly two minutes. Others had spoken of their God. But
Vivekananda alone spoke of all their gods and included
them all in the Universal Being.

He became famous. The journals of America praised
him to the skies. The New York Herald wrote: "He is
undoubtedly the greatest figure in the Parliament of Reli-
gions. After hearing him we feel how foolish it is to send
missionaries to this learned nation". The Boston Evening
Transport wrote of him: "He is a great favourite at the
Parliament of Religions... The Chairman knew the old
game of keeping the best until the last." The Review of
Reviews called his speech 'noble and sublime’. The Ruth-
erford American, the Interior Chicago, the New York
Critique wrote eloquently about the Swami.

The Swami's reaction to America and the American
reaction towards the Swami changed as each began to learn
more about the other. The Swami's popularity and his
defence and exposition of Hinduism from a high idealist
and universal point of view made Christian missiona-
ries uneasy. His popularity was resented very much by
Christian missionaries and the jealous Hindu repre-
sentatives who would not allow him his due. When ques-
tioned whether propaganda was carried on against him in
America, the Swami answered: "Yes, they did, when peo-
ple began to honour me, then the Padris were after me.
They spread slanders about me by publishing them in news-
papers. Many asked me to contradict these slanders. But
| never took the slightest notice of them." The Hindu s
tion of those who differed from Swami Vivekanand aso
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did not spare him. No less shameful was the action of
certain Hindu representatives of rival societies, who did
not scruple to spread the base charges originated by male-
volent missionaries.

In the meanwhile the attitude of the Swami towards
the West had also changed. At first he was much impres-
sed by his contact with Western materialism. But soon
he perceived that behind the mask of material glory and
progress there were various harmful qualities of which
imperialistic tendencies were an example. Pro-pensi-
ties to violence which had still remained in him were
scorched by the glare of Western imperialism which he
had discovered. He could not tolerate the simmering hat-
red, the lure, the greed which he saw so clearly now be
hind American democracy. This was a great eye-opener
to him as it helped him to judge Western culture and civi-
lization in relation to India. From the West he was able
to recruit workers and disciples to help him carry
out his ideals. In America Madame Louise and Mr. Sands-
berg became his disciples. In England, Miss Marga-
ret Noble, who took the name of Sister Nivedita, Miss
Muller, Mr. Sturdy, Mr. and Mrs. Seviers and Mr. J. J.
Goodwin joined him as his disciples. He met the great
orientalist, Professor Max Muller, in London. At Kiel the
Swami was able to meet the Vedanta scholar Paul Deussen.
After that he specially called his brother disciples, Sar-
dananda and Abhedananda, from India to continue the
work he had started of spreading the Vedanta philosophy
in America and England respectively. After having made
adequate arrangements for the purpose of propagating the
Vedanta Philosophy through lectures and associations, he
returned to India in January 1897.

The purpose for which Vivekanand had gone to Ame-
rica was to get help for the poor starving millions of India.
But efforts were to little avail. He failed to collect suffi-
cient funds. The American people in general were not
interested in helping a distant country.  Moreover the
Swami had antagonised the American people by attacking
their religion and pointing out to them the glaring defects
of their civilization. His frankness came much in the way
of his mission to collect money. His work had to be taken
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up again on a new basis. The rebuff he had received from
the West did not frustrate him. He was disillusioned but
that led him to greater efforts and to a firmer belief in his
own strength. He realised that there was no possibility
of getting help from outside. If India wanted to solve her
problems and to take strides towards progress she would
have to rely on herself. The people of India had to be
come self-reliant  But self-reliance could only arise if
India were to develop confidence in herself. He had learnt
these two very important lessons from his experience in
the Western countries; and he made it a point to teach the
people of India to rely on these principles of self-reliance
and self-confidence. He wrote from America to his brother
disciples: "Hope nothing from me, but | am convinced,
as | wrote to you and had spoken to you, that India is to
be saved by Indians themselves." He wanted the young
men of India to drop their feeling of inferiority and to
believe in themselves. He said: "You have been told and
taught that you can do nothing, and nonentities you are
becoming every day. What we want is strength, so be
lieve in yourselves .. . .. Make your nerves strong. What

we want is muscles of iron and nerves of steel. We have
wept long enough. No more weeping, but stand on your
feet and be men. It is a man-making religion that we
want. It is man-making theories that we want It is man-
making education all round that we want." Swami Vive-
kanand had also realised that the degradation of India was
due to the foreign rule which had given rise to loss of love
for one's own country and culture. He knew that it was
impossible to create among the people the spirit of sdf-
reliance and self-confidence without making them proud
of their country. He himself was proud of his race and
country. He aso wanted others to acquire that pride.

He saw no hope of elevating his people by following
the West. His first hand knowledge of the religion and
culture of the West disillusioned him. He saw that the
Christians did not practise the teachings of Christ in the
Western countries. Instead of a simple, austere and sin-
cere life, he found hypocrisy, luxury and exploitation. He
told the Americans of Detroit: "If you want to live, go
back to Christ. You are not Christians. No, as a nation
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you are not. Go back to Christ .. Yours is a religion
preached in the name of luxury. What an irony of fatel
Reverse this, if you want to live reverse this. It is all
hypocrisy that | have heard in this country. If this nation
is going to live, let it go back to Him. You cannot serve
God and Mammon at the same time." He was a fighter.
And when attacked he could not keep quiet and take things
lying down. As Christian missionaries had ridiculed
the Hindu religion and talked all sorts of nonsense about
it, Vivekanand grew very angry with them. He replied in
strong language: "With all your brag and boasting, where
has your Christianity succeeded without the sword?' In
the beginning he was awe-stricken by the great advance
the West had made in science and material comforts. As
had been pointed out aready Vivekanand had distinctly
perceived the havoc caused by the defects of Western mate-
rial culture such as its greed, hypocrisy, exploitation, abse-
nce of moral principles and competition based on the sur-
vival of the fittest. While the West had advanced in
material progress it had receded in spirituality. But slowly
the Swami was able to penetrate behind the mask. Without
a combination of spiritual and material progress he saw
no hope in Western civilization. The spirituality lacking
in the West could only be supplied by the East, and parti-
cularly by India. Keshub Chunder Sen had emphasised
that it was the East that gave religion and religious tea
chers to the rest of the world. But Swami Vivekananda
went a gep further. He saw that the Eastern and Wes
tern civilizations were complementary to each other. The
Western material culture was in need of the spirituality
of the East. The excessively spiritual life of the East was
in need of Western materialism and good standard of life.
He therefore suggested an exchange of spiritual values and
material wants between the East and the West on an egual
basis. Lecturing in Colombo he said: "Once more the world
must be conquered by India. This is the dream of my
life and | wish that each one of you who hear me today
should have the same dream. They will tell you every
day that we had better look to our homes first, then go to
work outsde. But | will tell you in plain language that
you work best when you work for others___ This is the
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great ideal before us, and every one must be ready for it
—the conquest of the world by India— Let them come and
flood the land with their armies, never mind. Up, India
and conquer the world with your spirituality! Aye, as has
been declared on this soil first love must Conquer hatred,
hatred cannot conquer itself. Materialism and all its miseries
can never be conquered by materialism. Armies when they
attempt to conguer armies only multiply and make brutes
of humanity. Spirituality must conquer the West. Slowly
they are finding it out that what they want is spirituality
to preserve them as nations. They are waiting for it, they are
eager for it. Where is the supply to come from? Where are
the men ready to sacrifice everything so that this message
shall reach every corner of the world? .. = Such heroic
workers are wanted to go abroad and help to disseminate
the great truths of Vedanta" The combativeness of these
words was not prompted so much by a conquering desire
as by the desire to prod Indians out of their lethargy into
a frenzy of missionary activity for the good of themselves
and the spiritually sterile West. The rebuilding of national
life in India needed a self-confident people unhesitatingly
believing in their spiritual heritage in many ways superior
to the material heritage of the West. This belief and this
confidence would inject new life into the Indian people.
Listen to Vivekananda's words: "We must go out, we must
conquer the world through our spirituality and philosophy.
There is no other alternative, we must do it or die. The
only condition of national life, of awakened and vigorous
national life, is the conquest of the world by Indian
thought."

Vivekananda's activities so far can be characterised
as being somewhat negative. But he saw that it was first
necessary to point out to the Indian people that the West
was in need of spirituality. It was necessary to answer
the missionaries and their vile propaganda against Hindu-
ism. It was also necessary for him to take a strong attitude
towards Christian missionaries, for he wanted to carry
the work of Ramakrishna forward. As we have noted al-
ready the birth of orthodox Hinduism is associated with the
public appearance of Ramakrishna Paramahansa.  From
hence forward (1870) it became unmistakably clear that a
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new spirit was abroad. It was the spirit which not only
gave birth to reformers like Dayanand, but stirred orthodox
Hinduism and the many religions and sects of India to new
life and consciousness. The earlier religious movements of
the Brahmo Sama were rationalist movements seeking to
strive for and preserve a balanced outlook. They were
good-natured liberal movements, definnite about nothing.
Their belief in a universal religion was weak—it led them
to form their own sect. Ramakrishna and Vivekanand too
believed in the idea that all religions were true. Thisin no
way meant that they were not Hindus. They argued that
as all religions were true it was best to follow one's own.
This clearly defined attitude towards the Hindu religion
made Ramakrishna and Vivekanand its defenders. The
efforts of these two religious leaders therefore led the
renascence movement from the Universalism of the Brahmo
Samg towards the Hindu revivalism of Ramakrishna and
Vivekanand. Not that these two reformers were fanatics.
They had no intention to take up an aggressive attitude
towards other religions and communities. They were moti-
vated by the idea that if you know and love your religion
you can slowly proceed towards a universal religion. As
nationalism is necessary for the growth and practice of
the ultimate ideal of internationalism, so also it is necessary
to believe in one's own religion in order to advance further.
Hence Vivekanand believed in the Vedas and the Upanish-
ads as the real embodiments of Hindu religion, and accord-
ingly his enthusiasm for it was great. Like the religious
reformers, Raja Ram Mohun Roy, Keshub Chunder Sen and
others, Swami Vivekanand found in the principles of the
Vedanta and the Upanishads all the necessary requirements
of a Universal religion. But whereas the Raja and Keshub
Chunder saw in the Vedas the universal characteristics of
religion only, Swami Vivekanand went further and advoca-
ted that the Vedanta could become the Universal religion.
As he himself has put it: " If there is a religion which can
lay claim to that (to Universality) it is only our religion
and no other, because every other religion depends on some
person or persons. All the other religions have been built
round the life of what they think an historical man, and
what they think the strength of the religion is really the
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weakness for disprove the historicity of the man and the
whole fabric topples to the ground—But the truths of
our religion, although we have persons by the score, do
not depend upon them. The glory of Krishna is not that
he was Krishna, but that he was the great teacher of Ve-
danta . . . Thus our allegiance is to the principles always
and not to the persons. ..But if the principle is lost and for-
gotten and the whole of the national life tries to cling round
a so-called historical person, woe unto that religion, danger
to that religion! Ours is the only religion that does not
depend on a person or persons, it is based on principles."

We may grasp his message most distinctly if we take
it in four parts. These four parts, are as follows.—

A.All religions are true and good, and therefore, every
man ought to remain in his own religion.

B. God is impersonal, unknowable, non-moral. He is
manifested in the whole world, in all men, in all gods and
in all incarnations. Every particle of Hinduism is of
value and must be retained. The reformers are mistaken.
In trying to uproot the weeds, they are tearing up the pre-
cious wheat also.

C. Hindu civilization since it springs from the oldest
and noblest of religions, is good, beautiful and spiritual
in every part. The foreigner fails altogether to understand
it. All the criticism of European scholars is erroneous,
and everything that missionaries say on the subject is
wickedly slanderous. The Hindu nation is a spiritual
nation. |t has taught the world in the past, and will yet
teach the whole world again.

D. European nations and Western civilization are gross,
material, selfish and sensual; and therefore, their influen-
ce is most seriously degrading to the Hindu.

Having returned to India, Swami Vivekananda soon
took up the task of organising his work. He wanted first
to spread Ramakrishna's philosophy among the people of
India. And secondly he desired that the organised band
of Ramakrishna's followers should work among the mise-
rable and down-trodden people of India to improve their
lot. With these aims in mind he organised the "Rama-
krishna Mission" on May 1, 1897. Swami Vivekananda
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and the monastic and lay disciples whom he summoned
to Calcutta met at a friend's house.

A number of resolutions were passed at the behest
of Swami Vivekanand. Their substance is as follows:-

1. An association is to be founded with the designation
of the Ramakrishna Mission.

2. Its aim is to preach the truths which Ramkrishna
for the good of humanity preached and taught through the
practice in his own life, and to help others to put them
into practice in their temporal, intellectual and spiri-
tual progress.

3. Its duty is to direct in a fitting spirit the activi-
ties of this movement, inaugurated by Ramakrishna "for
the establishment of fellowship among the followers of
different religions knowing them all to be only so many
forms of one undying eternal religion."

4. 1ts methods of action are: (i) To train men, so as
to make them competent to teach such knowledge or
sciences as are conducive to the material and spiritual wel-
fare of the masses, (ii) to promote and encourage arts and
industries; (iii) to introduce and to spread among the
people in general Vedantic and other religious ideas as
elucidated in the life of Ramakrishna.

5. The association is to have two branches.
The first is to be Indian. Maths (monasteries) and
Ashrams (convents) are to be established in different
parts of India for the education of Sanyasins and lay
brethren, as may be willing to devote their lives to the
teaching of others. The second is foreign to be. Mem-
bers of the order are to be sent outside India for
the foundation of spiritual centres, and for the creation
of a close relationship and a spirit of mutual help and
sympathy between the foreign and the Indian centres.

6. The aim and ideals of the Mission being purely
spiritual and humanitarian, it should have no connection
with politics.

Through the Ramakrishna Mission which was thus
established three types of activities were carried on: first-
ly, charitable work among the poor and the down-trodden
for the purpose of bettering their lot. Secondly, miss-
ionary work for the propagation of the Vedanta and the.
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teachings of Ramakrishna. Thirdly, organisation of edu-
cational work among the people to bring enlightenment to
them. We shall discuss these activities in detail. But before
doing so, we shall discuss the ideas of Vivekananda on
reform and progress.

Swami Vivekananda cannot be called a socia reformer
in the strict sense of the ferm. No doubt he was not
satisfied with all that was to be found in Hindu society.
He had an intense love for his country and his religion
and, therefore, he did not want to carry out reforms
dictated by foreign ideals or by circumstances arising
from foreign domination. He believed that "in the midst
of these superstitions (in Hindu society) were nuggets
of the gold of truth". If there is to be a re-form or
change it should grow from within Hindu society. He
would not tolerate any denationalisation of Indian insti-
tutions, because he loved his nation intensely. And this
feeling would only permit him to sanction the adapt-
ation and not denationalisation of Indian institutions to the
needs of the time. He pleaded for growth according to
nature and was opposed to India being twisted and tor-
tured into the shape of other nations. He made it clear
that he did not condemn the institutions of other peoples;
but asserted at the same time that Indian traditions with
their thousands of years of Karma behind them could
only naturally follow indigenous grooves. Therefore, he
was very much against imitation of foreign ideas or in-
stitutions. He was ready to admit that the Indian people
should appreciate anything good in the life of other coun-
tries. But he was not prepared to tolerate their imposi-
tion on Indian life. This does not mean that he was
against a voluntary absorption of anything good found
elsewhere. But the absorption should conform with past
traditions and present ways of living. We shall let him
speak for himself: "There is another great lesson we have
to remember; imitation is no civilization. Learn every-
thing that is good from others, but bring it in and in your
own way absorb it; do not become like others. Do not be
dragged away out of this Indian life; do not for a moment
think that it would be better for India if all the Indians
dressed, ate and behaved like another race He goes
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on to condemn adaptations to foreign modes because
others disapprove our own: "We are not discussing, whe-
ther these customs deserve countenance or rejection, but
if the mere disapproval of the Westerner be the measure
of the abominableness of our manners and customs, then
it is our duty to raise our emphatic protest against it."

The other great worry that was disturbing the mind
of Swami Vivekananda was the apalling poverty of the
Indian masses, which was brought home to him in. his
travels of which we have spoken earlier. He, therefore,
considered that the eradication of poverty was everybody's
task. He had fully realised that India could never
be extricated from the morass of degradation and
foreign domination without everybody's efforts at amelior-
ating the lot of the common man. For this purpose all
the resources at the country's command had to be har-
nessed. Vivekananda was aware that it was futile to
preach religion to hungry stomachs. Hence he placed ser-
vice to the poor in the programme of his monastery; and for
their sake, as we have seen, he crossed the seas and went to
the Westerni countries for help. He was prepared to go to
any length to improve the lot of the down-trodden. He even
denounced the rich for having betrayed the masses, and he
considered it their duty to look after the poor from whose
labour they had amassed their wealth. By means of the
charitable activities of the Ramakrishna Mission he wanted
to awaken the rich to their social responsibility towards
the poor which they had so far ignored. One can sense
Vivekananda's feelings in his words: "Him | call Mahatma
whose heart bleeds for the poor, otherwise he is @ Durat-

man———So long as millions live in hunger and ignorance
| hold every man a traitor who, while educated at their
expense, pays not the least heed to them." The Swami
had no intention of levelling down the rich but he certain-
ly intended to level up the lot of the poor. He asked the
young men to work among the poor pariahs and devote
their energy to the task of raising them to a higher life.
He told the young workers that the higher castes and
the well-to-do did not need their help and that, therefore,
they must work among the chandals whom nature had not
endowed with acute intellect. But he realised that prea-
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ching to the young and endeavouring to rouse the social
conscience of the well-to-do through the charitable acti-
vities of the Ramakrishna mission were not enough. Tea
ching by example was always more efficacious than tea
ching by precept. So he commenced by trying to improve
the socio-economic conditions of the chandalas or
pariahs. He got rid of caste distinctions in these activi-
ties. He placed special emphasis on the improvement of
the living conditions of the untouchables. His attacks on
social injustice were commenced by his advocacy of in-
termarriages. He hoped to bring the various castes and
sub-castes nearer by seeking to better the living condi-
tions of the outcastes, by occupjdng-himself with the fate
of unmarried women and Hindu widows and by fighting
formalism and sectariantem wherever they were found.
Through all these exhortations and activities on behalf
of the masses Swami Vivekananda hoped to regenerate
the nation to new life and vigour. Unfortunately hard
work ruined his health. His second visit to Europe in
June 1899 made no improvement in his physical condition.
In spite of failing health he attended the Congress of the
History of Religions held in Paris in 1900. He then re-
turned to India. At Almora where he stayed on his re-
turn his condition showed no improvement. On July 4,
1902 this great reformer passed to his final bourne.

In the sphere of education Vivekananda had as his
ideal nation building and national regeneration. He wanted \
to reorganise education on a national basis and he was not
wrong in wanting this. Education in India today has to
be not only national but nation-making—a training which
has a strong colour of its own, and begins by relating the
child to his home and country, through all that is familiar,
but ends by making him familiar with all that is true, cos
mopolitan and universal. By such an education the Indi-
an child should be trained in the various aspects of Indi-
an culture and philosophy. He should know the customs,
manners, religion, philosophy of India and then after
having acquired familiarity with them he should be led
to the knowledge of different cultures. Vivekananda
asked his foreign disciples to come and serve
India only if they could live like Hindus. If they came
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with superior airs he did not want them. He was tired
of criticism and advice. He told them frankly that con-
litions in India were not pleasant. To Sister Nivedita he
aad written; "Come if you wish to see poverty, degrada
ion, dirt and men in rags who speak of God! But if you
want anything else do not come. For we can not bear
me criticism the more." She wanted to work for the
education of women and girls. Vivekananda asked her to
adopt the ways and life of an Indian or Hindu and work
itsone of them: "You have to set yourself to Hinduise
your thoughts, your needs, your conceptions and your
rabits. Your life, internal and external has to become all
hat an orthodox Brahman Brahmacharini ought to be.
The method will come to you, if only you desire it suffici-
ently. But you have to forget your own past and to cause
itto be forgotten. You have to loose even its memory."

The ideal of education according to the Ramakrishna
Mission is to create man—the complete man who would
ombine in his life an immense idealism with perfect com-
lonsense. Hence with hardly any break Vivekananda
nitiated in turn the practice of spiritual exercises, in-
ense meditation, reading and study of the sacred and
philisophical texts and manual work, household duties,
aking, gardening, sewage farming, making bridges and
oads and managing farms and agriculture, the care of
naimals and the double ministry of religion and medicine.
These activities trained the heart, head and the hands of the
anmatesof the Ashram. But above all, Swami Vivekananda
wanted through education to regenerate the nation and in-
til in it a national pride. He wanted the Indians to feel
broud of their history and culture. He wanted them to
relieve that their country has a great future before it and a
nigh mission to perform. For this purpose he wanted to tea
h history and other subjects from the national point of
view. Misunderstanding the Swami's point of view J. N.
arquhar denounces his attempt to teach history from
he national angle as indicating a complete lack of his-
orical conscience. But the result of all these activities
national, religious, educational was that young India
earnt self-confidence and commenced to trust in her own
strength.
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he work of the Ramakrishna Mission is still carried on
Maths and Ashrams all over India. The headquar-

ters are at Belur near Calcutta. The five main centres of
the Ramakrishna Mission are at Belur, Benares, Allahabad,
Mayavati on the Himalayas and Bangalore. At Benares,
Hardwar, Allahabad and Brindaban, the four chief centres
of Hindu pilgrimage, permanent charitable institutions,
called Servarams (Homes of service) have been set up.
Care for the poor and medical relief are their chief activities.
The Ramakrishna Mission has carried on its propaganda
through magazines and publications all over India. For
some time it published the following monthly reviews
from Calcutta; 'The Udbodham' founded in 1839 under
the direction of Swami Trigunatita; 'The Viswami' in
Bengali; The Samayana in Hindi; and several others of
less importance. Special mention must be made of the
Prabuddha Bharat conducted by Sevier and Swami Ashok-
anandafrom Mayavati Advaita Ashram, Almora, Himalayas.
And now; by way of summing up let us consider in
brief the effects of the activities of Ramakrishna and Vive-
kanand on the regeneration and awakening of the national
consciousness in India. Ramakrishna halted the tide of
Westernisation and persuaded the Western educated
youths to look upon their religion and culture with pride
and reverence. Swami Vivekananda's triumph in 1893 at
the Parliament of Religions awakened a new pride and con-
fidence among the people of India. Because of him the
Indian people now began to feel that they were superior
to the West in one respect at least in spiritual attainments.
If the West had advanced in material progress, India and
the East were superior to the West in religion and philo-
sophy. It was for the first time that India and the East
began to shake off their feelings of inferiority. A new sdf-
confidence began to take root in the minds of the Indian
people. They now began to think in terms of equality with
the West, and were no longer ashamed of being Hindus or
Asiatics or Easterners. Both Ramakrishna and Vivekananda
exhorted the people to steep their souls in the inherited
wealth of Indian thought and urged them to compare it
with the present-day Europe, disparaging the shallowness
and materialism of which modern Europe was held guilty.
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During this period of religious revival and religious reform
the people of India began to look beyond the limits of India.
The broader vision and comparative outlook which develop-
ed awakened the people of India to a realisation of their
achievements and capabilities. The Indian discovered him-
self anew and this discovery gave him hope and strength.

This religious revival and the growth of national
consciousness affected each other. The new nationalist
movement which developed under the leadership of Auro-
bindo Ghose and B. C. Pal had a common basis of thought
in Vivekananda's Hindu revivalism. As a matter of fact
in many instances both the movements, the revivalism of
Vivekanand and the nationalism of B. C. Pal and others
became one. In his book Indian Unrest, Sir Valentine
Chirol points out that the nationalism of the Swadeshi
movement of 1905 was not only confined to political or
fiscal demands but it was also a movement for the regenera-
tion of the whole nation. He writes: "They [the national-
ists] mean an organised uplifting of the old Hindu tradi-
tions, social and religious, intellectual and moral, against
the imported ideals of an alien race and an alien civiliza-
tion." Thus in, politics, these movements of religious re-
vivalism supplied the ideology and the mental make—up of
the nationalists and the revolutionaries. Sir Lawrence
Jenkins, the Chief Justice of Bengal, described their cha
racter and teachings in these words: "The leaders of the
revolutionary movement seem to have devised a well-con-
sidered plan for the mental training of their recruits. Not
only did the Bhagwat Gita, the writings of Vivekananda and
the lives of Mazzini and Garibaldi supply them with mental
pabulum, but they prepared special text books containing
distinctly revolutionary and inflammatory ideas" In this
manner the movement started by Vivekananda was carried
into politics by political leaders like B. C. Pal, Tilak, Auro-
bindo Ghose and the revolutionaries. The stream of socio-
religious movements merged itself into the bigger stream
of the national movement for the regeneration of India.



CHAPTER V
ANNIE BESANT AND THE THEOSOPHICAL SOCIETY

(1847-1933)

Mrs. Annie Besant was born on October 1, 1847 at Lon-
don. She had a good deal of Irish blood in her. Her
character and nature were more Irish than English. From
her father's side she inherited her intellectual abilities,
organising capacity and practical sense.  Her mother gave
her her emotional make-up, her capacity to feel intensely,
her sensitiveness and her pride. The first twenty years
of her life were a period of mental and emotional develop-
ment. She was given a liberal education under the super-
vision of Miss Marrayat who conducted an experimental
school. During the years before her marriage, her mother
had sheltered and protected her and, therefore, she remain-
ed totally ignorant of life and its cares. She married a
clergyman whom she did not love at the age of
twenty in December 1867. The marriage proved
a failure. For her husband had Victorian ideas of a hus
band's authority, while she was ignorant of household &f-
fairs; and to make matters worse, she was of a very in-
dependent nature. During her married life (1867-1873) she
passed through various experiences. She tried to get rid of
her boredom by writing short stories in a magazine called
The Family Herald. One day she came into contact with
a radical lawyer who defended the Irish Fenians. Through
him she picked up a little knowledge about the political life
of revolutionaries and politicians, and the miserable condi-
tions in which his poor clients lived. In the country-side
at Sibsey, to which she sometimes repaired, she found com-
pany by mixing with and talking to the agricultural la-
bourers of the place. They talked to her about their hard
life and miserable conditions. In this was her faith in
the goodness of man was slowly shaken. Life, she now
realised, was not so honest and straightforward as she had
originally believed. During this period her two small
children fell ill. She could not understand why they should
suffer such pain. Had God no mercy over these innocent
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young children? The illness of her children shook her
faith in God and drew her towards atheism, about which
she says. "It was the uprising of an outraged conscience
that made me rebel against the church and finally an un-
believer in God."

In 1872, she met Rev. Charles Voysey and Thomas
Scott, both men of liberal thought. The house of Thomas
Scott was a centre of liberal opinion in religion and poli-
tics. And it was at the suggestion of Thomas Scott that
she wrote for his publication her first "Free Thought"
pamphlet.

A year later she left her husband. She had by now
completely given up her faith in the Christian religion.
Her contact with the liberals and the labourers had con-
vinced her that the world required change. She refused
to accept the contention that the status quo with all its
miseries should be tolerated in the hope of a future life
after death or heaven. In his biography of Dr. Besant,
Geoffrey West writes: "What is important is to know that
she had come by 1875 not only to a complete rejection of
Christianity, but to as complete an acceptance of an athe-
ism based upon the intellectual and final judgement. .The
rejection was complete before, the acceptance only became
so after, her meeting with Charles Bradlaugh in August
1874. The essential fact, of her change was a turning from
God to man, to a belief in man——It was usdless, she
thought, to seek reward in a future life; heaven must be
won here and now. Man must live for good, yet neither
humble nor submissive to authority; the ideal was the free
man who knows no lord, who brooks no tyranny, who relies
on his own strength___ "

After 1874 Annie Besant worked with Charles Brad-
laugh who had cut his way into; politics. He espoused the
cause of the poor man and fought his battle.  He was
a champion of the underdog and sympathised with the
struggles of the subjected nations of the world. By sheer
force of character, he had raised himself to a power in
the British politics of the 19th century. He was slow to
take up the Indian cause, but his attention was drawn to-
wards Indiaduring the Ilbert Bill controversy. Before this
he had espoused the cause of Republican France against
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Imperial Germany, had sympathised with the Italian patri-
ots Garibaldi and Mazzini and had congratulated Signor
Castela upon the establishment of a republic in Spain.
No wonder then that Annie Besant was attracted to his
banner. She worked whole-heartedly in  his National
Secularist Society, and became his secretary and co-wor-
ker. It was under Charles Bradlaugh that she was trained
in public speaking. She gave her first public lecture on
'the political Status of Woman' in 1874. She also worked
with him on the staff of the journal, the National Reformer
from 1874. She fought shoulder to shoulder with Brad-
laugh in all his battles and for the radical cause till 1834
when she left him. Along with Bradlaugh she took part
in and fought the famous 'Knowlton Case on birth con-
trol in 1877. She helped him in his parliamentary campa-
igns and elections. In 1884, in a debate with Brad
laugh, H. M. Hyndman of the Socia Democratic Feder-
ation, won her over to Socialism. She joined the Fabian
Society in 1885 and worked for it with the zeal and whole-
heartedness of which she had shown herself previously
capable. In the Fabian Society she actively associated her-
self with trade union work and conducted strikes. It was
during these years (1884-1888) that she came into contact
with great intellectuals and progressives like the Webbs,
G. B. Shaw, the Blands, Wallas, William Morris, Cunning-
ham, John Burns, George Lansbury, Stead, Headlam, Ed-
ward Pease, Edward Carpenter and Herbert Burrows.
Thus before she took to Theosophy Annie Besant was asso-
ciated with the free thought movement in England; she
worked with radicals, socialists and trade unionists; she
espoused the women's cause; and she opposed organised
Christianity. In the 1870's she gave the first popular im-
pulse to the modern birth-control movement by her pub-
lic defence of its principles in the face of every insult and
ascription of obscure motive. Through her speeches and
writings she pleaded the cause of smaller nationalities at
atime when the intoxication of empire still rose unrestrain-
ed. She espoused the cause of socialism before it became
respectable and became an advocate and organiser of trade
unions when even the workers accepted them unwillingly.
She made propaganda against royalty, capital punishment,
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the existing land system, and for woman suffrage and
equal justice.

It might surprise some that such a woman should have
turned to theosophy. But she was passing through a men-
tal crisis from 1888 till she took to theosophy which brou-
ght satisfaction to her. She was both intellectual and
emotional, but never thoroughly rational. Therefore,
though she had accepted socialism from the economic point
of view, shewas not completely satisfied with it. And even
when she had given up belief in God and taken to atheism
her conviction was more due to emotional reaction than
to cool reasoning. It was in such a state of mind, when
she was longing 'to solve the riddle of life and mind' that
Mr. Stead gave her two volumes of 'the Secret Doctrine'
by Mme. Blavatsky to review. Madame Helena Petroa
Blavatsky (1831-1891) was a Russian lady reputed to poss
ess extraordinary spiritual and occult powers. Her life
before she reached America in 1874 was shrouded in mys-
tery. J. N. Farquhar in his Modern Religious Movements
in India has taken pains to discredit the founder of the
Theosophieal Society. He even suggests that the society
was meant to serve as a source of income to its founder.
On October 17, 1874, Madame Blavatsky met Colonel Olcott
who was an American investigator of spiritual problems.
Ail those interested in spiritualism and the occult sciences
used to meet in the rooms of Mme. Blavatsky in New
York. At one of the meeting in 1875 Olcott suggested
the formation of the Theosophieal Society. He became
its first president and Mme. Blavatsky became its corres-
ponding secretary. In 1878, the organisers of the Theoso-
phieal Society opened correspondence with Dayananda Sar-
swati, founder of the Arya Samgj in India, with a view to
working together. Accordingly the President and the
Secretary came to India in 1879. In 1882 the headquarters
of the Theosophieal Society were established at Adyar near
Madras. Next, Mme. Blavatsky went to London and made
headquarters in that country. Cononel Olcott was full of
enthusiasm for Buddhism and so he visited Ceylon.

But it was Annie Besant who raised theosophy to pro-
minence in India. The two volumes of 'Secret Doctrine'
turned her into a theosophist. Geoffray West, her bio-
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grapher, writes: "Mrs. Besant, more thorough if less origi-
nal, emerged bearing the banner of theosophy. She be
gan, if not to deceive herself, at least to make a denial of
all for which she had previously stood by a dogmatic
acceptance—for that Theosophy, as accepted by her, if not
dogmatic, is scarcely to be maintained."  Mr. Theodore
Besterman dwells on the same contradiction in her life. He
is equally puzzled. He writes: "The fervently religious girl
who turned free thinker, the passionate atheist who be-
came a theosophist; the woman who prided herself on her
sensitive conscience and rigid devotion to truth, and who
yet was a disciple of Mme. Blavatsky the obstinate friend
of Mr. Leadbeater; the woman who renounced politics and
the world, only to become President of the Indian National
Congress; the woman who pitilessly exposed the follies
of ceremonial and organised religion only to become a
co-mason, a liberal catholic, and a score of similar things;
the woman who claimed to arrive at her decisions by cold
reason and sway to every emotion and acted on the in-
structions of imaginary Himalayan Masters—by what for-
mula is such a compound to be described, by what genera-
lisation to be elucidated.”

It was this compound personality that was to play
so great a part in the political, socia and religious affairs
of India as to give a great impetus to the rising tide of
nationalism. Mrs. Besant's great energy, organising po-
wer and eloquence were of immense help in whatever
activity she took up. She had a great love and sympathy
for India and had written in India's favour in 1889. She
came to India in 1893 and made it her home. She became
the president of the Theosophical Society in 1907 after
the death of Colonel Olcott. Then, we are told, a new
era began in the history of the Theosophical Society for
she was responsible in bringing it into prominence.

Theosophy as a religion could hardly make quick head-
way in this ancient land of philosophy and religions,
But its three cardinal aims of brotherhood, the study of
comparative religion, philosophy and science, and investi-
gations into unexplained natural laws was bound to have a
liberalising effect on Indian intellectuals,

10
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The teachings of the Theosophical Society may be
classified under four heads-

1. Religious: (a) The Unity of Godhead corresponding
to the Vedantic conception of the Absolute; (b) the trinity
of the manifested Logo's, correspondingto Ishwara, Hiranya-
garbha and Virat in Hindu philosophy; (c) the hierarchy
of spiritual intelligences ranging from the highest gods
who rule solar systems to the lowest gnomes and fairies
who rule the elements on the Earth—which corresponds
to the Hindu pantheon.

2. Philosophical: (a) The immortality of the soul; (b)
the reincarnation of man, and (c) the subordination of
matter to mind.

3. Scientific: (a) The structure of the universe consis-
ting of seven planes of matter corresponding to the Hindu
conception of the seven Lokas; (b) the constitution of man
consisting of seven sheaths corresponding to the Hindu
conception of Kosas; (c) the law of Karma, which is si-
milar to the doctrine taught by Hinduism and Buddhism;
(d) the spiritual evolution of the world; and (e) the evolu-
tion of the various races of man on earth and of individuals
in each race through well-marked stages.

4. Ethical: (a) the realisation of universal brother-
hood; (b) obedience to the law of evolution, and (c) the
development of the spiritual powers of man through medi-
tation, thought control, love and service.

Theosophy recognised the equality of all religions. And
yet it tended more towards the teachings of Hinduism
and Buddhism. The Society further, regarded the com-
parative study of religions, as essential for creating
a feeling of brotherhood. The organisation is not a sect
or religion. It leaves freedom to its members to follow
their own religion. There is no one sacred religious book
or scripture and the prayers of all religions are chanted
during its gatherings. The enthusiasm of theosophical
leaders for Hinduism played a great part in encoura
ging the study of the ancient Hindu religious classics
and in rousing the pride of Indians in their own reli-
gion. No doubt this religious awakening had been go-
ing on, as we have seen, since Rga Ram Mohun Roy.
Ramakrishna had roused interest and enthusiasm for In-
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dian culture and religion. Vivekananda had declared the
superiority of the Eastern philosophy and religion. Da
yanand Saraswati had taken up the slogan of 'Back to
the Vedas. But the leaders of the Theosophical Society
being foreigners added new charm to the movement as
foreign orientalists had done to raise the prestige of
Sanskrit literature. Valentine Chirol tells us: "The
advent of the theosophist, heralded by Mme. Blavatsky
and Colonel Olcott, gave a fresh impetus to the revival,
and certainly no Hindu has done so much to organise and
consolidate the movement as Mrs. Annie Besant, who
in her Central Hindu College at Benares and her Theoso-
phical Institute of Adyar, near Madras, has openly pro-
claimed her faith in the superiority of the whole Hindu
system to the vaunted civilization of the West. Is it
surprising that Hindus should turn their backs upon
our civilization when a European with highly trained in-
tellectual power and with extraordinary gift of eloquence
comes and tells them that it is they who possess and
have for all times possessed the key to supreme wisdom;
that their gods, their philosophy, their morality are on
a higher plane of thought than the West has ever reach-
ed."

Radhakrishnan writing on 'Hinduism and the West'
in O'Malley's 'Modern India and the West' points out
how theosophy like the other revivalist movements changed
the attitude of the English-educated youths from contempt
and scepticism towards their religion and culture to
that of love and enthusiasm for them. Mrs. Besant made
great claims for theosophy in regard to its contribution
to the awakening of national consciousness in India.
There is no denying that theosophy has played a consi-
derable part in the re-awakening of India. As general
results, the Theosophical Society was responsible for the
revival of the Eastern faiths, the check-
ing of the destructive effect of missionary zeal, the esta
blishment of an Indian ideal of education, the inspiring
of self-respect in Indians, of pride in their past, of hope
in their future, and the creation of the national spirit now
throbbing throughout the land. Mrs. A. Besant defended
everything Indian with great conviction and enthusiasm.
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Her resourcefulness found reasonable arguments to defend
the socia life and religion of the Hindus. But soon after
wards she realised that all that was in Hindu society was
not necessarily perfect or good. She realised the need for
change and reform, through a synthesis of the East and
the West in accordance with the objective conditions
prevailing in the country and not merely through blind
imitation of the West. She told the people: "Remember
that, according to Manu himself, when circumstances
change, the old principles are to be adapted to those
changed conditions, for which reason customs should be
kept flexible, instead of being inflexible as they are in the
India of today." These adaptations she believed, should
be on the firm foundation of the past traditions and history
of the country. They have to be Indian in their core and
they would have to suit prevailing conditions in India.
Loss of Indian character should not follow as a result of
the change. Back to the pure form of ancient Indian cul-
ture and religion was, we might say, Mrs. Besant's cry.
In this connection she writes:—"In the revival of religions
men's minds are turned to the earlier conditions of Hindu
socia life, and they see there a flexibility, a freedom, an
activity, that are not seen now, and they see aso how
much the dignity of the position of Hindu women, and
the learning and the purity of Hindu priests, excelled in
those days the social condition of today. That study of
ancient ideals leads necessarily to the desire to apply them
to modern life, and a wish grows up for the restoration
of social happiness on the old lines and in consonance with
national ideals, rather than for reforms based on western
ideals. The preaching of the ancient ideals by Theosophy
is rapidly passing into well considered changes in the
modern social system, changes which will restore society
to a better state and re-establish nobler conditions. The
abolition of child-marriage, the education of girls, the train-
ing of priests in (sacred) literature and right living, the
promotion of inter-marriages and inter-dining between
sub-divisions of the same great caste—already sanctioned
in South India by the present Shree Shankaracharya—the
receiving back into socia life (foreign) travelled Hindus
who conform to their religious and modern obligations—
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| these attempts to restore old ideals in the place of
odern abuses grow naturally out of thereligious revival
out of the giving of religious and moral education on
ines of Hindus Sastras."
was from this angle that she looked at social reform.
In the beginning, as noted above, she uncritically support-
ed everything in Hindu society. The orthodox Hindus
considered her their champion and the educated reformers
looked on with wonder. She defended the caste system in
its pristine form of the four 'varnas.'" But by the beginning
of the twentieth century Mrs. Annie Besant had come to
realise the evil effects of the caste system and ever after-
wards worked for its complete abolition. She did all in
her power after that, through her speeches, writings and her
theosophical organisation to get rid of the evils prevailing
in the social organisation of the Hindus.

Like the Arya Samgjists, the theosophists aso tried
their best to better the conditions of the depressed classes.
The problem was not looked at from the religious point
of view. No efforts were spared to prove that there was
no sanction for the treatment meted out to the depressed
classes. The problem was treated from the point of view
of hygiene or cleanliness. Mrs. Annie Besant's plan of
uplifting the depressed classes was well laid out. First
she wanted them to develop clean habits, so that the
caste Hindus might be persuaded to associate with them.
Then they were to be given proper respect, education and
training so that they could play their proper part in
society. In addition, the depressed classes had also to be
made conscious of their rights and duties towards society.
They were to be reclaimed from the semi-slave status to
that of citizens.

But the greatest contribution of Mrs. Annie Besant
and theosophy to India was the establishment of institu-
tions for national education on very similar lines to that
of the Arya Samg in Northern India. The educational
system then prevailing provided for secular knowledge only.
But the Christian Missionary educational institutions pro-
vided religious, moral and secular education. Mrs,
Annie Besant like the Arya Samgjists realised the need
for moral and religious education. She also realised that
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the educational system then existing was totally unfit for
the national growth of the country. Therefore she wanted
to provide a national system of education for India with
religious instruction and the use of the mother tongue.
Furthermore, the students were to be taught the glory and
greatness of their country. But her scheme of national
education was misunderstood in some quarters. For in-
stance, Mr. Bipin Chandra Pal believed that her scheme
was partly meant to counteract the purposes of the
Swadeshi Movement in the Bengal of 1905. There is no
doubt that Mrs. Besant was perturbed by the Swadeshi
Movement as she had a soft corner for the British Com-
monwealth. Nevertheless it must be remembered that
although she was for some time opposed to the agitation
in Bengal in 1905 she had a great affection for India and
sympathised with its grievances. She honestly believed
like the liberals of India that India's place was in the
British Commonwealth of Nations.

Mrs. Annie Besant's scheme of education with its em-
phasis on nationalism sought to give primary importance
to the teaching of Indian culture, religion, history and liter-
ature, and only a secondary place to foreign subjects
and knowledge. This system of education would also
provide religious courses and would inculcate in the
students the spirit of nationalism. The medium of instruc-
tion in this scheme would be the vernaculars. According
to Mrs. Besant the advantages of the Vernacular media
were many. They would smooth the way to knowledge
for the child; they would leave its intelligence free; as they
would enable its observations and reasoning faculties to
work on the subjects presented to it without the
hindrances of a foreign tongue. Inventiveness would be
stimulated, originality encouraged, and the child would no
longer be hampered by the difficulties of mere language
which its elders imposed on it. Finally, it goes almost
without saying that Mrs. Besant's scheme of national edu-
cation was to create a national consciousness in the minds
of the young, to make them feel proud of their past and
their country. To carry out this scheme of national
education Mrs. Annie Besant opened a number of schools
at Adyar in the South and at Benares in the North. The
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Central Hindu School which she founded in Benares in
1898 was handed over to Pandit Madan Mohun Malaviya
so that he could make it the nucleus of the Central Hindu
College of the Benares Hindu University which he did in
1915. Today the Benares Hindu University is carrying
out its work with practically the same ideals of national
education. It is one of the biggest residential universities
in the world and is second only to the Harvard University
in the U.SA.

All these social and religious activities of the Theo-
sophical Society gave a considerable impetus to the
growing national consciousness among the people of India.
During the first World War Annie Besant together with
B. G. Tilak carried on propaganda for the Home-Rule
movement. In 1916, aided by the Congress leaders she
made great efforts to bring about Hindu-Muslim unity.
And in 1917, the country honoured her for her efforts by
making her the President of the Indian National Congress.
But Annie Besant was at heart a liberal. She believed in
constitutional methods and disfavoured mass action. The
events that followed the First World War changed the
outlook of the people and the leaders. The veteran leaders
of the Congress, G. K. Gokhale, Phirozshah Mehta, Dada
bhoi Naoroji had died before the Armistice of 1918 The
only leader who could command respect was B. G. Tilak,
but he died in 1920. The field was practically open for
the new personality, an Indian who had come from
Africa in 1915, This was Mohandas Karamchand Gandhi.
The rapid flow of events, the Rowlatt Acts, the grim
happenings in Jalianwala Bagh, the betrayal of Turkey
etc. necessitated action for which people were ready.
Mr. M. K. Gandhi led the people to direct action against
repression and the Khilaphat injustice in 1921-1922. Mrs.
Annie Besant was against mass movements. She, there-
fore, opposed the new political forces in India and was
thrown out of the field. After 1920, all social-political
movements centred round one person, Mahatma Gandhi
and one organisation, the Indian National Congress.

The theosophists carried on their social, religious and
educational activities quietly. But after the death of
Annie Besant in 1933, the organisation ceased to keep pace
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with the new and powerful political and socia forces, and
finally ceased to influence the activities and the thought
of the people. When at last the Theosophical Society took
up the task of occult investigations under Lead-
beater and clung to its belief in the emergence of a World
Teacher, the sympathies of the young and of the
intelligentsia were alienated. For all practical purposes
the society had ceased to contribute anything to the na-
tional life of the people. In his book 'Renascent India,'
Zacharias ends his chapter on Theosophy thus: "I think
it is no exaggeration to say that, in India at least, it is
already athing with only a past and without afuture." The
events of the last twenty years that have elapsed since
the above observation was made speak for the great in-
sight of the writer.



CHAPTER VI

MAHATMA GANDHI AND OTHER SOCIAL
REFORMERS

(1818-1948)

We shall now deal with the socia reformers and the
social reform movements in the period between 1818 and
1948, But it is first necessary to distinguish between the
socio-religious reformers with whom we have already
dealt and the social reformers with whom we are now
going to deal.

The socio-religious movements In India with which we
have dealt in the preceding chapters were primarily confi-
ned to religious reform. As the foundations of Indian
society were based on religious concepts, this was not
unnatural. Hinduism, however, is more a way of life than
a corpus of theological doctrines and ecclesiastical forms
and so, Hindu socia life and Hindu religious life have
been so intimately inter-related that changes in the reli-
gious sphere made themselves felt in the socia sphere,
irrespective of whether the changes in the social sphere
were intended or not by those who found it necessary to
reform the purely religious side of Hinduism. As a result
the regeneration of Indian society was integral, never
compartmental.

On the other hand, the social reformers of whom we
are going to speak were primarily interested in socia re-
form. But for the same reason that the changes
undertaken by the socio-religious reformers had repercus-
sions in the social sphere, the activities of the socia
reformers had repercussions In the religious sphere. At
bottom, the religious reformers were by force of
circumstances socially minded, and the social reformers
were by force of the same circumstances religious minded.
But the distinguishing feature between the two was
whether they placed the emphasis on religious reform or
on social reform. The religious or socio-religious reformers
placed the emphasis on religious reform; whereas the social
reformers placed the emphasis on social reform,
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Both the socioreligious and social reformers showed
that they were closdy bound to the Indian environment
by the similarity of their fundamentally religious attitude
to life. Both groups of reformers believed in the funda-
mental religious truths which were found in the Vedas.
Even the methods used by them were more or less similar.
And yet there was a line of difference, a thin but
important line of difference. While relying to some ex-
tent on the religious authority of the scriptures in the
advocacy of their cause, the social reformers never forgot
to emphasise the sociological aspects of the reforms advo-
cated. They dressed the fact that they were members of
a society and that reforms should be carried out from
within the society in which they lived. Theirs was a
wider approach. The socio-religious reformers confined
attention more or less to the members of their Samaj or
society; the social reformers appealed to everybody who
considered social reform necessary.

The forces of renascence were no doubt a resultant of
the Western impact on India. Consequently the whole of
India received a strong shaking. But Indian life was like
a mighty tree with its roots degp and firm in the soil.
The gale from the West disturbed it but could not uproot
it. The tree had weathered many storms, the Western
gale was only the most recent and probably the strongest.
It withstood the Western storm. It took nourishment
from the moisture of the Western breeze and developed
new life, new offshoots and branches. But essentially the
tree remained Indian. Yet some writers like J. N.
Farquhar believe that the whole life of the tree was due
to one factor only, Christianity. This Is obvioudy an
exaggeration. For while Western philosophy, culture, re-
ligion and literature did stimulate and influence the
Indian renascence, Western culture in its pure form made
no headway in India. It was absorbed, digested and
transformed into a form suitable to Indian life and condi-
tions. The few like the 'Young Bengal' school who were
carried away by the wave of Western culture and tried to
swim with the surge did not make much impression on
the people of India. The renascence movement by and
large was led by persons who constituted the cream of
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Indian culture. Raja Ram Mohun Roy, Keshub Chunder
Sen, | swar ChandraVidyasagar, Ramakrishna, Vivekanan-

da, Dayanand, Ranade, Gokhale, Tilak, Karve and many
others did not by any means receive their incentive only
from Christianity as writers like J. N. Farquhar would
have us believe. In their dress, manners, life, religion,
these reformers were basically Indian. They had familia-
rised themselves with Western culture and religion, but
they did not make familiarity an excuse for adoption.
They gauged, judged, and evaluated the new forces, and
guided the renascence movement in the light of this
knowledge.

The socio-religious reformers had to a great extent
prepared the way for the social reformers. The socio-re-
ligious reformers had tried to prove that the social evils
then prevalent in India did not have any religious
sanctions behind them and that therefore they should be
rooted out. Hence this part of the socia reformers' task
was considerably lightened by the activities of the socio-
religious reformers.

The socia reformers were not directly opposed to the
socio-religious organisations. But they thought that better
social reform work, could be done by remaining aloof from
them. By remaining independent they could approach
everybody without creating any sort of bias or giving
cause for pre-conceived notions. All the same these social
reformers were in complete sympathy with the socio-
religious reformers and had many friends among them.
Among such socia reformers was Ishwar Chandra Vidya-
sagar (1820-1891). Ishwar Chandra Vidyasagar was one
of the great social reformers who was heir to Rga Ram
Mohun Roy. But unlike Keshub Chunder Sen, he prefer-
red to work for social reform without being attached to
any socio-religious orgaisation. In his biography of
Vidyasagar, Sriehran Chakravarti writes: "But Vidaya-
sagar being more a social reformer than a religionist, more
a man of practical turn of mind than of contemplative
nature and saintly type, had to sever his connection with
the Brahmo Samag of Rgja Ram Mohun Roy, though in
spirit he sympathised with the cause of Brahmoism and
did the work of the Brahmo Samagj in the social, moral
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and philanthropic spheres independently of any organisa-
tion as long as he lived."

Ishwar Chandra Vidyasagar was in touch with all
the forces of his age. He had worked as a Government
servant and knew the mind of the officers well. He was
also acquainted with the "Young Bengal Movement' which
as we have said was for everything Western. These
young men were influenced by Henry Louis Vivian
Derozio, Eurasian teacher in the Hindu College. Brilliant
men like Dr. K. M. Bannerji, Ramgopa Ghose, Radhanath
Sickdar, Ramtanu Lahiri, Sivachandra Deb, Dakshinaran-
jan Mukerji and others were pupils and followers of
Derozio. This band of free thinkers were aso Vidyasa
gar's personal friends and acquaintances. Yet |shwar
Chandra Vidyasagar was more influenced by the rational
free thought of Rgla Ram Mohun Roy's school than by
that of Derozio. He had the courage of his conviction,
and therefore as a free thinker he refused to bow down
to irrational and unjust customs and traditions. When
he was threatened with persecution for his belief in widow
remarriage he answered: "l am not a slave to custom. |
must always do what | think best for myself and society
and shall not care for what other people say or think of
me."

He stuck to his words by taking up the cause of the
widows in spite of persecution. He was touched to the
quick by the many instances, in which child-widows lived
miserable lives for the greater part of their existence.
What was to be done about it? Vidyasagar was a great
Sanskrit scholar and had read the scriptures. Once his
mother told him: 'Thou hast read enough of the 'sastras,
but hast thou found no sanction of the sastras for the
remarriage of the miserable infant widows?" He was
thus encouraged to suggest and fight for widow remarriage
as a corrective to the tragic plight in which young widows
used to find themselves. To this end he painstakingly
studied the 'sastras' and other Sanskrit texts and ultimately
found scriptural sanctions for widow remarriage in the
'‘Parashara Sanhita’. The Sanskrit verse in the 'Parashara
Sanhita reads thus: "When a husband is not heard of
for many years, when he is dead, has become an anchorite,
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or imbecile, or has lost his caste, in these five calamities,
another husband is alowed by law to the women."
Relying on these authorities of the 'sastras Vidyasagar
began a crusade for widow re-marriage. But the crux of
the difficulty was, how was widow-remarriage to be made
legal, and how was a legal status to be secured for the
issues of such a marriage. A petition signed by thousands
of men, and asking for a legalisation on widow re-mar-
riage was therefore submitted to the Government.
Acting on this petition the Government put through
legislation later known as the "Widows' Re-marriage Re-
form Act of 1856". The Act allowed widows to re-marry
if they so desired and declared the legitimacy of their
issues when they did so. Some support, however,
was derived for widow remarriage from the fact that it
was a practice of the people. But the Widows' Re-marriage
Act of 1856 was meant to encourage widow re-marriage
among the higher castes who did not permit it. The Act
lent strength to Vidyasagar's cause. But the higher castes
were apathetic towards this desirable reform. Pandit
Vidyasagar therefore turned his attention to the creation
of public opinion in its favour. In other words he sought
to educate the public to its desirability. Through the
journals of the Brahmo Samg and the Young Bengal
movement Ishwar Chandra Vidyasagar pleaded his cause.
He took his stand on the 'sastras’ whose authority he cited
in his remarkable book "The Vidhaba Vivaha" (widow re-
marriage). But propagation through books and journals
did not constitute the sum total of his efforts;, he wanted
to give his agitation a practical turn. The first widow re-
marriage in Bengal between two members of the high'
Kulin Brahmin caste took place in Calcutta on December
7, 1865. At the celebration of this daring re-marriage a
great many prominent Hindu gentlemen such as Babu
Ram Gopa Ghose, Justice Dwarkanath Mitter, Justice
Sambhunath Pandit, Babu Hurrochunder Ghose all belong-
ing to the higher castes were present. After that Ishawar
Chandra Vidyasagar helped many widows to get remarried.
He was helped in this praiseworthy effort by reformers
like Babu Pearycharan Sircar, Dr. Rgjendra Lala Mitra and
Saripada Bannerjee. Pearycharan Sircar was at this time a
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distinguished Professor of English Literatureinthe Presid-
ency College. He was aso the editor of the Educational
Gazette. Learning that Pandit Ishwar Chandra Vidyasa-
gar was running a debt for the cause, himself bearing
the expenses of widow remarriage, Pearycharan Sirciar
appealed through his journal for financial help to Pandit
Vidyasagar. So aso Dr. Rajendra Lala Mitra helped
Pandit Vidyasagar in his widow remarriage reform and
openly took up cudgels for the cause, advocating it on the
broad ground of individual liberty of choice, and not on
account of immorality, possible or contingent. Such an
attitude was definitely leading to the separation of social
reform from religious complications. To such men widow
remarriage was a secular and social problem and in
tackling it they, therefore, kept the improvement of so-
ciety in mind whilst not losing sight of the necessity for
the preservation of individual liberty.

As a consequence of the restrictions placed on widow
remarriage the position of widows was very miserable.
They were denied the pleasures of life; they had to remain
secluded in their homes in which they were reduced to
mere drudges, on auspicious occasions their presence was
considered inauspicious; they were not allowed to learn
any art or industry and so could not earn an indepen-
dent living; and they were looked upon as a burden.
It was no wonder then that the plight of the widows
should have won the compassion of reformers like Vidyasa-
gar and those of his way of thinking. A colleague of Vidya-
sagar, Sasipada Banerjea, established the first Widows'
Home at Barahanagar near Calcutta in 1877. This Home
was not merely a shelter for widows, but it also gave
them vocational training and education. Remarriage was
only a secondary matter in the Widows' Home, and,
"Here girl widows were trained as teachers and taught
domestic science and cottage industries, his (Sasipada’s)
idea being, as stated by his son, that unpopular as the
cause of widow re-marriage was, compassion and sympathy
could be won, if widows were brought under a scheme
of suitable education, leaving the re-marriage question
in the background."* Similar institutions sprang up in vari-

1 OMalley: Modern India and the West: P. 456.
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ous places in India and the efforts in this direction in Maha-
rashtra were specially praiseworthy. In Southern India
the problem raised by widows was taken up by Rao Baha-
dur Viresalingam Pantulu with great earnestness which
has won for him the name of the Vidyasagar of the South.

Pandit Vidyasagar did not confine himself only to the
Widow remarriage movement in Bengal. He took part in
the Campaign against removal of practically all the socia
evils then prevalent in the country. He opposed injustice
in all its manifestations, and fought against all the
social disabilities prevailing in Hindu society. The next
problem he took up was very much similar to that of widow
re-marriage. It was the problem of polygyny. Polygyny
was rampant in Bengal specially among the Kulin Brah-
mins. Kulin women were in a deplorable state. A Kulin
Brahmin in the first place would marry a girl only when
he was paid a dowry that satisfied him. The Kulin Brah-
mins married hundreds of wives, and they would visit only
those who could pay their expenses in addition to extras.
Many girls of poor families were thus not visited by their
husbands and although married, lived a life of celibacy or
widowhood. Raja Ram Mohun had thought of legislating
against such an aweful practice but he did not do anything
about it. This was because he believed that through the
spread of education and enlightenment the evil practice
would cease. He carried on propaganda against the practi-
ce through his journals and at the meetings of the Atmiya
Sabha. But Ishwar ChandraVidyasagar went further. Hedid
not rely on educationonly. On December 27,1855 a move-
ment to break down the pernicious custom of polygyny
was inaugurated and a petition signed by His Highness the
Maharaj Mahatapchand Bahadur of Burdwan, Raga Satis
chandra Bahadur of Nuddea, Raja Pratapchandra Singh
Bahadur, Raja Satyasaran Ghosal Bahadur and a large nun-
ber of other gentlemen, was submitted to the Government
of India. The Lt. Governer of Bengal, Sir Cecil Beadon, was
in favour of the petitioners, but the First War of Indepen-
dence in 1857 led to the postponement of the question. Thus
these earlier efforts produced no concrete results. But Pan-
dit Vidyasagar continued to carry on ceaseless propaganda
against it. His work in East Bengal was carried on by
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Babu Rasvihari Mukherji, a high caste Kulin Brahmin of
Vikrampur in Dacca

We turn to another of Vidyasagar's activities. In India
the drink habit had ruined the poor. To control intem-
perance the East India Company had introduced excise
dutiesin 1790-91. But instead of controlling the drink evil
these excise duties encouraged it. More drink shops were
opened and the Government did not do anything to stop
them, because they were a source of increased revenue.
As something had to be done the Indian Temperance As-
sociation was established in 1861 and it did propaganda
against the drink evil. The most active members of this
Association were Pearycharan Sirkar, Samuel Smith and
W. C. Caine. Ishwar Chandra Vidyasagar helped these
reformers in their activities. In 18981899, the Anglo-
Indian Temperance Association was established. Prominent
persons like Mahant Keshav Ram Roy (Benares)
Bipin Chandra Pal (Bengal) Shayam Kishore Varma (N.W.
Province), Yashvant Javgji Dabir (Bombay) were active
members of the Association. By 1900, 283 temperance
societies in different parts of India were affiliated to the
Anglo-Indian Temperance Association. The Association
conducted its propaganda through a quarterly journal the
Abkari'. The tangible results of these efforts were practi-
cally nil. But despite this fact the social Reform
Conference and the Indian National Congress took up the
cause later.

While Pandit Ishwar Chandra Vidyasagar was carry-
ing on the social reform movement in Bengal, a very
powerful social reform movement was being organised in
the 1S60's under the leadership of Justice Mahadev Govind
Ranade (1842-1901) in Maharashtra. At first this social
reform movement in Maharashtra was organised under
the auspices of the Widow-Marriage Association in 1861.
This association included influential and enlightened in-
dividuals like H. H. Appasaheb, Chief of Jamkhindi, who
was its Chairman, Vishnu Shastri Pandit who was its
secretary, Justice Ranade who was its deputy Chairman
and Raghunath Rao of Vinchur, Bal Mangesh, Wagle, K. T.
Telang, J. S. Gadgil, R. G. Bhandarkar, who were the
members of its Managing Committee. Mr. M G Banade
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was in charge of propaganda. Through the English journal
the "Indu Prakash" Ranade boldly took up the cause of
the helpless widows, who were unjustly condemned to a
life of long social degradation, theological denunciation
and philanthropic pity through no fault of their. In
1868 Vishnu Shastri was involved with Vithoba Anna
Daftardar in a controversy over the validity of
widow-marriage on the basis of the 'Shastras. An open
debate was held in Poona under the presidentship of the
Sankaracharya. Pandit Vishnu Shastri was assisted by
M. G. Ranade, who led the arguments for the reform.
Narayanacharya Gajendragadkar was assisted by Vithoba
Anna Daftardar who put forth the orthodox viewpoint.
The debate lasted for nine days. The verdict of the jury
went against the reformers. Though the verdict was un-
favourable it roused great interest in the people and they
began to discuss and brood over the problem. Hardly had
the controversy subsided when the Widow Marriage Asso-
ciation performed its first widow marriage. A teacher
named Karmarkar and a widow named Venu Ba were
married in the Hall of the Gokuldas Tejpal Sanskrit
Institute at Gowalia Tank in Bombay. Pandit Vishnu
Shastri was, like Ishwar Chandra Vidyasagar, a great fighter
for the upliftment of women and widows. In educational
and social reforms, two other personalities were aso
making great efforts. The first was Vishnu Krishna
Chiplunkar (1850-1882), the founder of the Deccan Educa-
tion Society and the preacher of the gospel of nationalism.
The other was Mr. Gopal Ganesh Agarkar (1936-1896), the
founder-member of the Deccan Education Society. In
the beginning Chiplunkar wrote fervid editorials in favour
of social reforms in the Kesari and the Maratha. He
had, however, to break with, B. G. Tilak on the question
of social reform and, therefore, started his own paper the
"Swlliarak" in 1888. He wrote articles on all aspects of
Hindu social reform with rare keenness, '‘insight, and
vigour; and he exposed the mainfold evils that were eating
into the vitals of Hindu society, seriously Imparing its
efficiency. Every socia or sooio-religious institution,
eustom, usage, and rite was subjected to the most search-
ing analysis and criticism, and their evils pointed out with
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remarkable boldness and vigour. These social reformers
and educationists roused among the people of Maharashtra
a new spirit of awakening and nationalism. Through
their writings, speeches and activities they asked the
people to recognise the dgns of the time and adapt ac
cordingly. They did not advocate Westernisation in any
form. They asked the people to study their ancient
history and culture; and on the bads of past and present
conditions, to mould their future.

The greatest of the reformers who embodied in himself
the forces of regeneration was Mahadeo Govind Ranade. He
was born at Niphad in the Nasik District on January 18,1842
His father was a Head clerk at Nasik in the service of the
Government. He belonged to the famous Chitpavan Brah-
min caste, the members of which were noted for their
high intellect and administrative abilities. As his father
took up service later in the Kolhapur State, Mahadeo had
his early education at Kolhapur. In 1856 he joined the
Elphinstone High School at Bombay, and passd his
Matriculation in 1859. In 1861, he passed the first Little-
go-examination, and in 1862 took his Bachelor of Arts
degree with R. G. Bhandarkar. In 1865 he took his M. A.
degree and was made Fellow of the University of Bombay.
He passed his LL.B. examination with first class honours
in 1866. During these years (1862-1866) he was the editor
of the Indu Prakash. In his time there was hardly any
journal which represented balanced views or discussed
topics of interest with moderation and skill.  Hence the
owners of the "Indu Prakash" decided to employ an able,
thoughtful and learned' editor. M. G. Ranade was chosen
and he conducted the paper with great ability, interpreting
the political, social and economic problems) of the day with
learning and dignity.

Soon after passing his law examination in 1866, Rana-
de joined Government servicee He worked as Oriental
Translator to the Government of Bombay for some time
and then in 1868 joined the Elphinstone College as Professor
of English and History. In 1871, he was appointed a
Subordinate Judge in Poona. From 1871 to 1891, with only
a brief interval in 18781879 when he was transferred to
Nasik, he stayed in Poona. In 1870 Ganesh Vasudev Joshl
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founded a society called the 'Sarvajanik Sabha with
the object of keeping the rulers informed about their sub-
jects and giving the people facilities to make representa-
tions to the rulers. M. G. Ranade became the leading
member and the guiding spirit of this Sabha. In 1878, the
Sabha published the 'Quarterly Journal of the Poona
Sarvajanik Sabha. It contained able and learned articles
dealing in the main with the other current political topics.
Most of the articles in the Journal were contributed by
Ranade. It was through this Journal that Ranade began
to propagate his ideas on political, social, religious and
economic subjects with a view to educating public opinion.
But when seeking to be helpful Ranade pointed out the
defects in the Government's administrative machinery. His
criticism was not appreciated by the Government. The
higher officials of the Government began to look on the
paper with suspicion and to nurse the thought that sedi-
tion was rearing its head. As sedition was far from
Ranade's mind, these suspicions were basdess. Ranade
merely wanted to be of help to both the Government and
the people. But the Government was not in a generous
mood. And so in Poona, in the years after the 'Quarterly
Journal' of the Sabha closed down, lawless activities sprang
up, resulting in the burning down of the old Peshwa's
Palace with the Government offices in it. The Govern-
ment concluded that Ranade was behind all this mischief.
He was transferred from Poona to Nasik and from Nasik
to Dhulia, a secluded township. But Ranade bore the
Government's doings calmly. And very soon Government
realised its mistake and brought Ranade back as Subordin-
ate Judge at Poonain 1881.

Ranade was often attacked by his opponents for what
in their eyes, seemed a lapse on his part. We shall first refer
to the incident that gave his opponents) cause for
criticism before considering his reform activities. Ranade's
first wife Sakubai died in October 1873; and within a month
after her death he married Ramabai. His critics could not
understand how a social reformer and a member of the
Widow Marriage Association could re-marry a Virgin--and
not a widow. Ranade had written in favour of widow-remar-
riage in the 'Indu Prakash' and the 'Sarvgjanik Quarterly
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Journal.® And yet when the opportunity to practise his
ideals and ideas of social reform presented itself to him,
he had failed. In like manner Keshub Chunder Sen who
had worked for the Civil Marriage Act of 1872 also failed
to abide by his principles when the time to put them into
practice arrived. He had worked to raise the marriageable
age of girls and had also denounced polygamy and idolatry.
But in spite of all this, he got his daughter married to a
Kutch Bihar Prince when she was under fourteen years of
age. These minor lapses in the lives of the great do not
detract much from their essentia greatness. Both
Keshub Chunder Sen's and Ranade's greathess must be
judged as a whole in relation to the good their activities
did to society. As their contributions to society are
great, it would be unfair to judge them by their mistakes.
They were not cowards and so were not afraid of society
or its criticism. They had faced persecution, excommuni-
cation, slander and many other hardships and, therefore,
they should not be judged by wrong standards.

Let us turn now to Ranade's social reform activities.
In his time the forces of emerging nationalism were being
organised on an All-India basis. In 1885 the Indian Na-
tional Congress was founded and to it were affiliated the
various provincial political organisations. If politically
the spirit of nationalism was expressing itself through the
Indian National Congress, the social reform forces came
together beneath the banner of the Indian National Social
Reform Conference in 1837. Hence Hans Kohn writes:
"But side by side with romantic and religious nationalism,
another type gave evidence of a far greater vigour, it was
guided by men—who worked zealously on. behalf of
liberal and enlightened social reforms__ and to blend
Western European culture with the traditional Indian cha-
racter." Mr. Justice M. G. Ranade was at the forefront of
the social reform movement in Maharashtra, and,
he realised that there was need for concerted action
in all directions. In other words he wanted an organisa-
tion to unify social reform activities all over the country.
He was of the opinion that socia reform should move in
accord with political progress. And to that end he organised
the Indian National Social Conference in Madras in 1837
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with the assistance of Sir T. Madhav Rao and Rai Bahadur
Raghunath Rao. The Indian National Socia Conference
held its meeting in the same pandal in which the Congress
had met, and so most of the Congress delegates also attend-
ed the Social Conference.

The aim of the National Social Reform Conference was
the furtherance of Indian progress with a view to secu-
ring for India a respectable place in the comity of nations.
The Conference resolved to treat Indian society as an
organic whole, so as to justify all round progress. Ail
round progress, the Conference realised, was necessary so
as to eradicate the evils with which Indian society was
infested and which were proving detrimental to the
growth of India as a nation. If the individual was to ad-
vance to the utmost of his capacities these social rigidities
had to be removed. The Conference thought, that
these efforts at eradication should be organised on a uni-
form basis subject only to necessary local variations.
Speaking at the second Social Reform Conference which
was convened at Allahabad on December 30, 1883, Mr. Jus-
tice Ranade outlined the scope and position of the
Conference in the following words: "The conditions of
Hindu society and the various castes and divisions of
which it is composed preclude the idea of our meeting
together in a common association as political Congress.
These circumstances have to be borne in mind, and they
naturally prevent a common effort by a single association
being made for the achievement of a common purpose.
While not superseding the local associations, it is intended
to strengthen their local efforts, by focussing together the
information of what is being done in these matters in the
several communities and provinces and castes and thus
stimulating mutual cooperation by extending sympathy
and help. It is in respect of these principles and methods
and limitations, that the work of the local association pre-
sents common features, and it is in respect of this common
element that our deliberations in this social conference are
likely to be very helpful to us all. We are in a sense
strictly national, socially as we are politically. We have
to eliminate the differences, and correct the perversions,



142 THE SOCIAL RENAISSANCE IN INDIA

which have sprung up, and obscure the nobility of our
common stock and ancient origin."

The Indian National Social Conference was the outcome
of the growing national consciousness. Imperatives to a
change in social life in keeping with the rise of national-
ism had begun to make themselves felt. Dewan Bahadur
R. Raghunath Rao, President of the Conference held at
Madras on December 30, 18%, has drawn attention to these
social imperatives by pointing out that anincreasing number
of members had begunto interest themselvesinall those
movements, thus proving beyond doubt that the revival
which was then taking place was not one-sided, was not
confined to politics only, but extended to and embraced all
matters, social and spiritual. Babu Narendra Nath Sen
in his presidential address in the same year (1894) also
bears witness to this all-round awakening. Consequently,
these reformers came to believe that a healthy social or-
ganisation following from the eradication of the social evils
would stimulate the political awakening and that the politi-
cal awakening would in turn stimulate social amelioration.

The social reformers to whom we are now referring
did not merely represent the social reform movement intia-
ted in the past by the socio-religious reformers; they were
also sharpening the contours of their social theory to bring
it into conformity with prevailing conditions. Among
those conditions which characterised the last decades of
the 19th century and the initial decades of the 20th, the
urge to unity in place of the preceding rigidities and
much diversity and a sense of community in place of
differences were outstanding. One of the ways in which
the social reformers endeavoured to mould society in
accordance with a realistic appraisal of the then existing
exigencies was to stress the necessity, as we have already
pointed out, for social reform as an accompaniment to
political progress. In addition to Dewan Bahadur R.
Raghunath Rao and Babu Narendranath Sen, Justice
Telang, H. M. Bose and V. Pantulu were other prominent
personalities who gave voice to a more or less similar view-
point, the substance of which was co-operation between
social reformers and political agitators.

Society was in a melting-pot. Changes were flooding
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in all spheres of life. There was eagerness for unity in
place of diversity, a common feeling and ideal in place of
differences. Mr. Justice Telang in his presidential address
in 1888 said: "The need for improvement in political mat-
ter is not greater than in social; and the principles of
improvement in both are in substance identical, whatever
differences there may be in their application." Mr. A. M.
Bose in his Reception address at Calcutta in December
1897,-Mr. V. Pantulu in January 1899 and Narendra Sen
in 1901 emphasised the need for cooperation in social and
political fields. In thisconnection Mr. S. Srinivas Ayengar
had occasion to make the following remarks in 1914 at the
29th session of the Indian National Social Conference: "In
order that Indian society may live more and associate ac-
cording to modern ideas, a social reconstruction is neces
sary. The swelling tide of patriotism which has so
marvellously affected all Indians alike, demands that we
shall place before ourselves a definite ideal of Indian
nationality. Political progress and the maintenance of
sound democratic ideals are plainly incompatible with
perpetuation of the caste system as it stood in the days
of our forefathers."

That apart, these social reformers were faced with
several old questions which had agitated the minds of
earlier reformers and were now agitating the minds of all
serious Indian thinkers who felt the need for new answers
to meet the demands of the quickened pulse of change.
The question resolved itself into whether the line of social
reform should be a mere imitation of Western social
standards or an e€lectic position or once agan a
return to the past. The Conference realised that the first
line would not be acceptable to the nationally awakened
people. Anything that smacked of denationalisation or
loss of Indian identity would, the Conference correctly
believed, never be tolerated. What then should be done?

Dewan Bahadur R. Raghunath Rao in his presidential
address in Madras on December 30, 18%4 had this to say to
the young men who were out for radical social
reforms: "I f you will meet on a friendly basis, dispassiona-
tely with a desire in fact to solve the difficulty on national
lines, it would not be difficult to find a 'Modus Operandi’
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which would satisfy both sides in due time." Pandit Mano-
haral Zutshi, Reception Committee Chairman of the
Lucknow Conference in 1916 stressed the same idea. Pandit
Madan Mohan Malaviya speaking on the resolution regard-
ing the non-desirability of excommunicating persons under-
taking distant sea voyages pointed out that it was not the
crossing of high seas that the people resented; but that the
people who went abroad took to the English dress, mode
of the English ways of living and the English system of
thought and, that, therefore, they lost touch with the
masses and rendered themselves odious to the people at
large. The Conference demanded social reforms on
national lines. But what was meant by the preservation
of the Indian national character? The Conference refused
to accept the line taken by Mr. Justice Telang and R. G.
Bhandarkar who wanted to move forward in the light of
the past. In pointing out the difference between his own
view and that of Mr. Justice Telang, Mr. Justice Ranade
said: "Men like Mr. Telang and others obtain neither
ease nor popularity by the very fact that they can neither
hold by the past nor forget it altogether. Thisis the chief
difference of our point of view. "2 He went on to say:
"What shall we revive, Shall we revive the old habits of
our people when the most sacred of our castes indulged
in all the abominations, as we now understand them, of
animal food and intoxicating drink, which exhausted every
section of our country's Zoology and Botany. The men
and the Gods of these old days ate and drank forbidden
things to excess, in a way no revivalist will now venture
to recommend. Shall we revive the twelve forms of sons,
or eight forms of marriage, which include capture, and
recognised mixed and illegitimate intercourse? Shall we
revive the Niyoga system of propagating sons on our
brother's wives when widowed? __ Shall we revive the
custom of many husbands to one wife or many wives to
one husband? Shall we require our Brahmins to cease to
be landlords and gentlemen, and turn into beggars and
dependent upon the kings as in olden times? "3 Mr. Ranade
based his arguments on the historical process or growth of

2 G. A. Mankar-M. G. Ranade, p. 110.
3 Indian National Social Conference, Amraoti in 1897.
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society. What was good for a particular time and place
or people was not necessarily beneficial to other periods
or people. The customs and usages of the Vedic period
were not the same as those of the Puranic, the Buddhistic,
the Mohammedan or the modern Hindu period. AU that
could be done was to knit whatever material of the past
was found necessary or desirable into the new organisa-
tions  When revival is undesirable or impossible
reformation is the only alternative which must be adopted.

Because Ranade and the other members of the Confere-
nce who thought like him had ridiculed the notions of the
revivalists one must not draw the conclusion that they
looked down upon India's past. They did not lack faith
or, pride in their own people. They believed that India had
a mission to perform; and that she was heading towards
her destiny. To quote Mr. Justice Ranade: "l profess
implicit faith in two articles of my creed. This country
of ours is the true land of promise. This race of ours is
the chosen race. Change for the better has to be by slow
absorption. This has been the characteristic feature of
our past history." Again in 1897 he said at Calcutta:
"Renovated India will take her proper rank among the
nations of the world and be the master of the situations
and of her own destiny." Although these utterances have
the appearance of chauvinism, they merely express the
great confidence of a great man in his country. But he was
above all moderate and liberal. He wanted to bring about
a harmonious blending of the old and new, by the adapta-
tion of the old to the changed conditions. In other words,
he wanted to steer a middle course. This fact is vouched
for by the following quotation: "You are aware that
under the vivifying influences that are at present at work,
India is regaining, however, slowly, a national conscious-
ness of life. Efforts are being made to strengthen social
union and to interpret social changes in their true sense
and to remove unnecessary inconvenient restrictions.
These are favourable indications. Old bonds are losing
their hold on the public mind. Such of them as are
congenial to the healthy growth of our society need to be
strengthened and new ones to be substituted in place of
those which do not suit the changed circumstances of our
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country.” The policy of moderation and adaptation to the
needs of the new circumstances reflected itself in the
methods adopted by the Conference. The members of the
Coriference were not revolutionaries or radicals. They were
reformists and wanted to bring about social changes slowly
Without shocking or antagonising the people of the coun-
try. The Conference and the reformers put their faith in
the education of the people and in enlightening them on
social problems through literature, lectures, etc. The
various methods that could be adopted by various local
bodies were laid down in the fourth resolution of the 1838
Conference. The resolution laid down the following
methods for social reform to be adopted by local reform
organisations with freedom to adjust and make changes
in accordance with local conditions:’

(8 Formation of a social reform fund,

(b) Employment of preachers,

(c) Periodical lectures on social reforms,

(d) Formation of local and caste associations,

(e) Publication and distribution of social reform litera-
ture, both in English and in the vernaculars,

(f) Registration of social reform associations with the
Government,

(g) Pledges to be taken by members not to get male
or female relations below a certain age married and
to educate all their female relations to the best
of their ability and in case of breach of the pledge
to pay a prescribed penalty.

The Socia Reform Conference and the social reformers
were prepared to employ all possible methods to achieve
their goal. They wanted to take all people into their
confidence; and without displeasing them and with their
consent they hoped to bring about the reforms. Now, the
religious heads in every part of India are looked upon with
reverence. Taking advantage of the position of these
preachers and their influence, the reformers were pre-
pared in certain items of their reforms to take their
help. The reformers were practical men. They began to
work for the reform of the caste system from the bottom.

4 Tndian National Social Conference, Appendix F. Dec. 1894.
5 Indian National Social Conference, 1888, Resolution || .
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Their first job was to merge the sub-castes into the main
castes. Hence, they encouraged the formation of caste
organisations and through them tried to remove the sub-
castes. Unfortunately these methods of employing the
preachers and of forming caste organisations were not
very fruitful. For, firstly, the preachers more often than
not were reactionaries, who would not work to
undermine their own privileged position. And, secondly,
the caste organisation integrated caste and hardened
caste-sentiment. The most that could be expected
from these methods was a reduction in the number
of sub-castes. Obviously this was a very slow process of
social reform. And so it is not strange that the radicals
had ho patience with the Conference. To them it seemed
that the Conference was only interested in passing resolu-
tions.® The Conference believed in attacking the
defects in society from all sides, through education and
enlightenment, by appealing to men's conscience and sense
of justice and by legislating against them only as a last
resort. To Ranade and the members of the Social Confer-
ence, reform through legislation was not a pleasant thing;
but in urgent and necessary cases they were prepared to
resort to it. This led to a great controversy in 1891 bet-
ween those who believed with Ranade in employing legis-
lation, for socia reform, in extreme cases and those who
were totally against it.

Ever since 1834, Mr. Malbari, a Parsi reformer of
Gujarat, had made ceasdless efforts to raise the marriage-
able age of Hindu girls. When it became known in 1890
that a Bill to raise the "Age of Consent" from 10 to 12 (see
Article 375 of the Indian Penal Code) was in contemplation,
not only the orthodox but also some of those who were
pronounced social reformers resented this legislative
interference.7 Those who had worked for the Bill were
Ranade, Agarkar, Gokhale, Bhandarkar, Justice Telang
and Dewan Bahadur Raghunath Rao. The opposition
was led by B. G. Tilak.

Bal Gangadhar Tilak was born on July 23, 1859. He
took his B.A. degree at the age of twenty and in 1879 the

6 G. A. Mankar,-M. G. Ranade, p. 117.

7 D. V. Athaye-The Life of Lokamanya Tilak, p. 50.
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LL.B, degree of the Bombay University. In 1880, together
with Chiplunkar, he started an English School which later
developed into the Deccan Education Society. He was
joined a few years later by Agarkar, Namjoshi and Apte.
The Society conducted two journals, the 'Kegari' and the
'Maratha'. In these journals both Tilak and Agarkar
wrote on social and political topics. But it was not long
before their line of thought began to take different direc-
tions. Tilak strongly and persistently attacked the social
reformers and their social reform movement. He defended
the caste system and the Hindu social and religious order
in general, and condemned the movement for social and
religious reform as based on, and being inspired by, false
and unsuitable Western ideals and conception of society.
He believed that under foreign rule the first duty of
Indians was to achieve political freedom. According to
him it was a mistaken policy to go in for small reforms
which only serve as a patch work. He further believed
like Vivekanand in growth from within. Reforms should
not be imposed on the people. All necessary reforms must be
the spontaneous fruits of the Indian spirit and must evolve
gradually in a process of organic growth.8 These ideas on
social reform were opposed to those held by Agarkar. The
difference between the two came to a head in 1888
Agarkar resigned from the editorship of the 'Kesari' and
the 'Maratha and started his own paper the 'Sudharak.'
Tilak was now in sole charge of the 'Kesari' and the
'‘Maratha'. The differences between Tilak and the group of
workers in the Deccan Education Society were also
widening. In the end Tilak left the Deccan Education
Society in 1890. It was under such circumstances that the
controversy over the 'Age of Consent' Bill came up. When
the Bill was introduced in the legislature, Tilak wrote
vehemently against it. He voiced the spirit of the new
nationalism. He argued that the reformers should not
take the help of the foreign bureaucracy. There was no
need for such legislation, he argued, for, education and
enlightenment among the people would remove the evil.
He pointed out further that the reformers should take the
people into confidence and then work out the reforms.

8 Hans Kohn-A History of Nationalism in the Eadt, pp. 373-74.
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Forcing the reforms on the people through the legislature
only helped to create a gulf between the reformers and the
people. The reformers should therefore, realise that both
reforms and the method of their implementation should be
such that the people have no cause for resentment. They
should not only think about what reforms are to be intro-
duced but also how they are to be introduced. Tilak in
this way became the spear-head of the orthodox opposition.
But, although he led the opposition, he was not himself
orthodox or opposed to reform. He wanted the people to
take as little help as possible from the alien Government.
He wanted them to be self-reliant and self-confident. He
viewed the whole question of social reform from an ex-
tremely national angle; while the orthodox viewed it from
a reactionary angle.

Ranade answered the opposition in sound and rational
terms. His Essay on 'State Interference' answered practi-
cally all the objections raised by those who were against
legislation and State interference in matters of socia
reform. In this essay he argued that in certain cases
State interference was necessary. Methods of enlighten-
ment and education were slow and in emergencies one had
to resort to State help.  Further, with the enforcement
of reforms through legislation a gradual realisation of the
accruing benefits would come to the people causing them
to give up prejudices and mistaken beliefs to which they
would have otherwise adhered. Ranade says: "How nece-
ssary it is at certain stages of man's progress to secure
the assertion of right ideas by the highest sanctions,
advocate to some extent the help of State regulation, as
representing the highest and the most disinterested wisdom
of the times, working to give effect to the other tendencies
concentrating and popularising them." 9 And in refuting
the objections of the opposition he added: "Wherever,
there is undeserved misery endured in a large number of
eases, there is a ground for State interference, always sup-
posing that the State interference will lead to the redress
of the wrong, better than any individual effort can ac-
complish." As a rejoinder to the specific charge that the
reformers were seeking the tainted help of the foreign

9 M. G. Ranade-Rdligious and Socid Reform, p. 102
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rulers, Ranade answered that the foreign Government was
not interested in undertaking social reforms for the benefit
of the people. Since therefore the initiative had come from
the thinking section of the people the application of
legislative sanctions could not be objected to as a measure
emanating from the foreign Government. In addition the
legislative sanctions were meant to serve the interest of
the people.

This controversy constituted a definite stage in the
social reform movement in India for two reasons. Firstly,
an attempt was made for the first time to answer the
question whether political progress should precede social
reform or whether they should go hand in hand. The
followers of Tilak and other political radicals believed
that political reforms should come first. To them political
freedom was the major issue. They reasoned out that
once the people of India have secured political freedom,
all other problems would be easy to solve. They therefore
maintained that the energies of the nation should not be
dissipated in all directions but should be conserved and
channelised for the achievement of the primary political
purpose, that is, freedom. This line of thought was a
result of several factors. One of these factors was Daya-
nanda's propaganda for a national religion, his cry of 'Back
to the Vedas and his implicit faith in their infallibility.
Another was the 'llbert Bill" controversy during Lord
Ripon's regime, which had roused the people to believe
that only they themselves could achieve their goal. Lastly
after 1890 nationalism had begun to take a wider path.
Under Tilak an attempt was made to awaken the national
consciousness among the masses and therefore political
reform had come to acquire great importance. The que-
stion whether the State should interfere in the socia life
of the people was also considered. During Raja Ram
Mohun Roy's days the orthodox had opposed the prohibi-
tion of Suttee through legislation on the ground that it
was sanctioned by their religion. And when Keshub
Chunder Sen took up the question of civil marriage the
Adi Brahmo Sama opposed the Civil Marriage Act of
1872 on the ground that there was no need for it as the
Brahmo marriage rites were not much different
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from the Hindu marriage rites. But for the first time
during the 'Age of Consent Bill' in 1891, the right of the
State to legislate on social matters was questioned. This
interference was objected to because the State was govern-
ed by foreigners. Tilak and his followers would not have
had any objection against the interference of the State, if
it was not governed by foreigners. Therefore, the objection
was directed against the interference of the foreign rulers
in the social life of the Indian people. Tilak and his
followers opposed the social reformers on these two issues.

From 1887 the Indian Social Reform Conference were
held in the pandal of the Indian National Congress after
the Congress Session had come to an end. But when in
1895 the Indian National Congress was to meet at Poona,
Tilak and his followers opposed the use of the Congress
pandal by the Indian Social Reform Conference. In the
meanwhile Tilak had acquired great prestige and had
begun to attract a great following in Maharashtra. The
'Sarvajanik Sabha which was guided by G. K. Gokhale
was captured by Tilak's followers in 1895. Tilak had be
come the Chairman of the Reception Committee of the
Indian National Congress. But he resigned because of in-
terference from the Bombay section of the Congress. In
spite of this his followers carried on propaganda against
allowing the Indian Social Conference to hold its session
in the Congress pandal. The question was referred to the
Congress Committee, which gave its decision in favour
of the Indian National Social Conference. But Ranade,
taking note of the prevailing sentiments in Poona, did
not insist on the implementation of the Congress Com-
mittee's decision and held the Conference instead in the
compound of the Fergusson College.’

From this fact it can be easily inferred that Ranade
was not sectarian in his outlook and thought. He was
ever eager to be of help and the leaders of the Indian
National Congress often consulted him on political mat-
ters. To him reform in any field of life meant liberation.
At the session of the Indian Socia Conference in 1898
he said: "The work of Reform is really the work of Libe-
ration — liberation from the restraints imposed upon by

D, G. Kave - Ranade, p. 22.
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polity, institutions and customs, by our surrender to the
pressure of mere brute force for selfish advancement . = .

We need no foreign masters for the purpose . . This work

of liberation must be the work of our own hands, each one

working for himself for his own release.""

Reverting to the work of the Indian National Social
Conference, let us enumerate the resolutions passed by it.
This enumeration will give us an idea of the extent of
social reform that the Conference had in view. Some of
the resolutions were repeated every year. The speeches
made on the resolutions were explanatory and had propa-
gandavalue. The speakers employed all the persuasive argu-
ments they could, quoting old sacred texts in their sup-
port and also at times pointing out the evil effects of the
existing usages and customs. The resolutions dealt with
the following matters.—

1. The reduction of birth, marriage, death and other
expenses — Scales of the expenses according to
means (1888).

. The gradual raising of the marriageable age to the
standard fixed by the Rajput Chiefs (1888).

. The remarriage of child widows (1888).

. The removal of social disabilities attending sea voy-
ages to foreign countries (1888).

. The prevention of the disfigurement of child widows
prevailing in certain parts of India (1888).

. Inter-marriages between members of those sub-
castes who dined together (1888).

. The discouragement of unequal marriages (1890),

. The disapproval of the custom of exacting money in
consideration of the gift of girls in marriage (1891).

. The discouragement of polygamy (1891).

. The appointment of Panchayats to settle religious
disputes between Hindus and Muslims and advising
the Panchayats to promote friendly feeling (1891).

11. Recommendation to local associations ta start an

anti-nautch girl movement (1893).

12. The promotion of higher female education (1893).

13. The encouragement of temperance by local associ-

ations (1893).

11 Indian National Social Conference, Madras, 1898,
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14.

15.

16.
17.

MAHATMA GANDHI AND OTHER SOCIAL REFORMERS 153

The encouragement of intercourse with men who
had travelled abroad and who had married widows
(1893).

The acknowledgment of the efforts of Native States
and associations in discouraging infant and ill-as-
sorted marriages and extravagant expenditure (1893).
The desirability of establishing branch committees
and collecting funds (1894).

The discouragement of the custom of loud mourn-
ing and beating of the chest prevailing in certain
parts of the country (1894).

. The recommendation that public men should be pure

and self-denying in their public life (1894).

. The proper administration of temple endowment

funds (1894).

. Inter communion between members of the sub-castes

and sub-divisions (1895).

. The education and amelioration of the pariahs and

other outcastes (1895).

. The readmission of converts into Hindu society

(1895).

. Moral and religious education (1897).
. Widow-remarriage, protection of widows and the

training of widows in useful work (1897).

. Alleviation of the miseries of the lower classes

(1897).

. The Approval of the Age of Consent Bill (1897).
. The approval of the Infant Marriage Prevention Bill

(1899).

. The improvement of the physique of boys (1899).
. Opposition to Badala or exchange marriage (1899).
. The improvement of the position of child widows

(1899).

. The need for physical education for boys (1900).
. The establishment of orphanages (1900).
. Condolence on the death of Hon. Justice Ranade

(1901).

. The fusion of sub-castes (1902).
. The removal of the Zanana system (1902).
. The encouragement of sanitary conditions (1907).
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37. The improvement of the condition of the Depressed
classes (1907).

38. The relaxation of caste restrictions and rigidity
(1908).

39. Industrial labour — improvement of labour condi-
tions and demand for abolition of Indenture Labour
(1912).

40. The need for organised work in socia reform (1913).

41. Approval of monogamous marriage (1913).

42. The recommendation of post-puberty marriage (1914).

43. The abolition of castes (1915).

44. The recommendation of inter-caste marriages (1915).

From the reports of the Social Reform Conference we
learn that the local reformers in the different parts of the
country encountered two main difficulties. The first diffi-
culty was that the low level of education made progress in
social reform very slow. The prejudices and superstitions
of the illiterate were great hindrances; their conservative
outlook caused them to look with distrust on innovations
and their first reaction was one of resentment. The s
cond difficulty was the lack of funds. Funds were neces
sary to print propaganda literature, pamphlets, minutes,
reports of the organisation, etc. But money was not forth-
coming easily for this work. Further, most of the re-
formers' time was spent in answering criticism, rather
than in converting the people to their opinion or doing pro-
paganda for the cause. In fact, it is surprising to learn
that in the early days of the reform movements some of
the local reform associations were so afraid of the ortho-
dox sections that their meetings were held behind locked
doors and in secret.”* But for this attitude there was some
justification. The reformers were ostracised. To invite
them to social functions was considered rash. Hence
people were afraid to associate with the reformers for fear
of being ostracised and even those who were sympathetic to-
wards the social reform movement often thought twice
before mixing with the reformers. Hence the difficulties
encountered by the reformers were quite real and quite
formidable.

12 In the reports of the Indian National Socid Reforms Con-

ference of 1888, Secunderabad.
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An encouraging feature of the Conference, however, was
that a few ladies had begun to take part in its delibera-
tions. Their number was not very large, but
their attendance and active interest was an indication
that the national awakening had commenced to penetrate
into the female section of the population. The first piece
of evidence available that ladies had begun to attend the
Conference in large numbers is to be found in the Presi-
dential address of the Conference held in the year 1897.
After 1897 not only did ladies attend the Conference; they
also took an active part in its deliberations by moving re-
solutions"and discussing them. For instance, in the Con-
ference of 1902 Vidyagauri R. Mahipatram spoke against
early marriages; in the Conference of 1906 Sister Nivedita
and Sarojini Naidu spoke on certain topics; in the Con-
ference of 1907 Mrs. Maganbhai Manekchandra spoke on
Female Education. Mrs. Sumant Mehta, Mrs. Kashibai
Kanitkar, and Srimati Alimelumangathayarammul, and
Mrs. Annie Besant were some of the other members who
also took part in the deliberations occasionally.

Such in brief were the activities of the socia reform
Conference under the leadership of M. G. Ranade. The
Conference was a great force and it helped to bring the
social problems to the forefront. If the Indian
National Congress brought the various political forces
tinder one banner, the Indian National Social Reform Con-
ference tried to unite the efforts of the various socia re-
formers and associations. They were sister organisations;
one striving for political emancipation and the other work-
ing for social uplift. Both the organisations were the
result of the national awakening and both contributed to
the struggle for freedom. For atime in the history of the
national struggle for freedom, the social and political forces
Converged and in their unity found new strength. The So-
cial Reform Conference and the Indian National Congress
could not remain for long separate organisations. The ever-
growing national consciousness tried to express itself
through a United front in all the activities of the national
life.

In 1901 that great figure, the life and soul of the Indian
National Social Conference, M. G. Ranade, died. With his



156 THE SOCIAL RENAISSANCE IN INDIA

death at the beginning of the new century a new outlook
on social and political questions developed. The new out-
look represented the amalgamation of the social and politi-
cal activities. The main current hereafter was that of poli-
tical activities; but at the same time social reform activities
became a part of the political life. The social reform activi-
ties merely merged themselves into the powerful political
current. Hans Kohnwrites: " The fact that man's thoughts
___aremainly fixed upon the field of political activity exer-
css a retarding influence socially as well as culturally.
The intelligentsia who grasp the needs of the times and the
task before them, are too few in numbers to be able to ful-
fil all the demands of the times with equal zeal. In the
struggle for emancipation which nationalism is carrying
on against imperialism in the Hither East today, the poli-
tical element is far more in evidence, than the cultural and
social. The political character may indeed mould the out-
ward form of the struggle and inspire with passon but
only when it attains a social and cultural character will
it gain a profounder meaning™."

With the death of M. G. Ranade in 1901, the Indian
National Social Conference began to lose its importance
and influence. The political atmosphere was getting tense.
New forces of radical and religious nationalism were gather-
ing strength under the leadership of B. G. Tilak, B. C. Pal
and Aurobindo Ghose. The leadership of the Congress was
challenged by these forces but the Congress steered its way
clear under the leadership of Gopal Krishna Gokhale (1866-
1915). Gokhalewas born in 1866 at Kolhapur. His parents
were poor, but they got him educated in the local college.
Here he passd the Intermediate examination and then
proceeded to Bombay where he took the B. A. course princi-
pally in the Elphinstone College at Bombay and partly in
the Deccan College at Poona. As a student he became
known for his high ability, a strong memory, and steady
application. On taking the B. A. degree in 1884, he was
admitted into the membership of the Deccan Education
Society which had appealed to his ardent nature not merely
by its alms and principles, but by the great names already

13 Eﬁs Kohn - Nationalism and Imperiaism in the Hither
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asociated with it—names like Apte, Agarkar and Tilak.
As a professor, Gokhale taught History, Political Eco-
nomy and English literature. Inured to hard work, Go-
khale was not satisfied with college duties only. He, there-
fore, began his public activities under the aegis of M. G.
Ranade. Srinivas Shastri, who was himself Gokhale's disciple,
writes. " For fourteen years, the ample measure of ancient
discipleship, Mr. Gokhale sat at the feet of his Guru, learn-
ing to read the world aright and mastering the great lessons
of life—the progress and destiny of nations, the inner mean-
ing of events, the far-off results of action, the discipline of
failure, service and sacrifice, faith and prayer, the infinite
play of human passon." Ranade and Gokhale studied to-
gether. The ephemeral press was ransacked. Govern-
ment publications and satistics held no terrors for them.
To them every useful thing was important. Gokhale work-
ed with his master in the Sarvajanik Sabha and helped him
to edit the Quarterly Journal. When in 1895, the followers
of Tilak captured the Sarvajanik Sabha, Ranade and Go-
khale started the Deccan Sabha to replace it. Gokhale
became its secretary. For some time he was one of the
editors of the Sndharak; Agarkar was the other. He gave
evidence before the Welby Commission in 1897. After
1901 Gokhale began to take an increasing part in the affairs
of the provincial and Central Governments in a ministerial
capacity and along with Surendra Nath Banerji, Dada-
bhoy Navroji and Pherozshah Mehta, he became in course
of time one of the pillars of the Congress. But what was
Gokhale's policy? Hans Kohn gives us an authoritative
answer. He says "Gokhales policy was moderate and
constitutional, and to his mind it was a loftier mission
to educate the people morally and guide them to intellectual
maturity than to gain the substance and symbols of out-
ward freedom." Gokhale had dedicated his life to the ser-
vice of the motherland. He wanted to create and organise
a band of sdfless workers. He, therefore, begot the idea
of training a, band of young men who would devote their
lives to the service of their motherland. For this pur-
pose he established on June 12, 1905 the Servants of India
Society. Only University graduates with enthusiasm for
social service were admitted as members. Before being
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admitted as a member the applicant had to stay for a few
days at Gokhale's house where his character and tempera-
ment were studied by the First Member of the Society,
Gokhale himself. For the first five years the member had
to undergo a course of intense study. The new member
was given thirty rupees per month for the first five years.
During the training period he had to study for four months
in the Home at Poona, for six months he had to do practi-
cal work in the area of that Branch of the Society to which
he belonged and for two months had to work at home.
The Society's primary task was to train men who were
prepared to devote their lives to the cause of the country;
and to promote, by all constitutional means, the national
interest of the Indian people. This could be achieved by
earnest, patient efforts and sacrifice. The Society admitted
persons of any creed or race in India. It pursued the fur-
ther aim of bringing Hindus and Mohammedans together.
Y oung Hindus were sent to live among Mohammedans and
render them loving social service. Hence in all the work of
the Society the aim of bringing Hindus and Mohammedans
together in real brotherhood was always kept in view.
Within the ranks of the Society there was a clear percept-
ion that if India, was to become a nation, the communities
would have to unite.

The members of Gokhale's society were allowed to
follow the religion of their choice. There was no common
prayer in the Society. Caste distinctions were not recogni-
sed in the Home of the society. The first five years were
spent under strict discipline. The members during this
period could not address public meetings nor write to the
magazines without submitting the substance of their spee-
ches or writings to the First Member. The Society's mani-
festo declared:— "For some time past, the conviction has
been forcing itself on many earnest and thoughtful minds
that a stage has been reached in the work of nation-build-
ingin India, when for further progress, the devoted labours
of a specially trained agency, applying itself to the task in
atrue missionary spirit, are required. The work that has
been accomplished so farhas indeed been of the highest
value. The growth during the last fifty years of a feeling
of common nationality, based upon common tradition and
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ties, common hopes and aspirations, and even common dis-
abilities, has been most striking. The fact that we are
Indians first, and Hindus, Mohammedans and Parsees or
Christians afterwards, is being realised in a steadily increa-
sing measure and the idea of a united and renovated India,
marching onwards to a place among the nations of the
world worthy of her great past, is no longer a mere idle
dream of a few imaginative minds, but is the definitely
accepted creed of those who form the brain of the communi-
ty—the educated classes of the country. A creditable begin-
ning has already been made in matters of education and
local self-government; and all the classes of the people are
slowly but steadily coming under the influence of liberal
ideas. The claims) of public life are every day receiving
wider recognition, and attachment to the land of our birth
is growing into a strong and deeply cherished passion of
the heart. The annual meetings of the Congress and other
conferences, the work of public bodies and associations, the
writings in the columns of the Indian Press—all bear wit-
ness to the new life that is coursing in the veins of the
people. The results achieved so far are undoubtedly most
gratifying, but they only mean that the jungle has been
cleared and the foundations laid. The great work of rearing
the superstructure has yet to be taken in hand and the situ-
ation demands on the part of workers, devotion and sacrifi-
ces proportionate to the magnitude of the task."

In the prospectus of the Servants of India Society
Poona, we read: "The Servants of India Society has been
established- to meet in some measure these requirements
of the situation. Its members frankly accept the British
connection as ordained, in the inscrutable dispensation of
Providence, for India's good-self. Government within the
Empire for their country and a higher life generally for
their countrymen is their goal. This goal, they recognise,
cannot be attained without years of earnest and patient
effort and sacrifices worthy of the cause. Much of the work
must be directed towards building up in the country a
higher type of character and capacity than is generally
available at present; and the advance can only be slow.
Moreover the path is beset with great difficulties; there will
be constant temptations to turn back; bitter disappoint-
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ments will repeatedly try the faith of those who have put
their hand to the work. But the weary toil can have but
one end, if only the workers grow not faint-hearted on the
way One essential condition of success in this work is that
a sufficient number of our countrymen must now come for-
ward to devote themselves to the cause in the spirit in which
religiouswork isundertaken. Public life must be spirituali-
sed. Love of country must <o fill the heart that all ese
shall appear as of little consequence by its sde. A fervent
patriotism which reoices at every opportunity of sacrifice
for the motherland, a dauntless heart which refuses to be
turned back from its object by difficulty or danger, a deep
faith in the purpose of Providence which nothing can shake
—equipped with these, the worker must start on his miss
ion and reverently seek the joy which comes of spending
onesdf in the service of on€s country."

The ideal of the Servants of India Society was to re-
generate and renovate India by all possble means and
through all spheres of life. Its ideal was not confined
to one sphere of social or political life. It consdered life
as a whole and, therefore, progress in every direction was
thought necessary. Thus the social, political and econo-
mic regeneration of the country was not considered separ-
ately but as a part of the regeneration of the whole country.
Nevertheless, the Indian National Congress was mainly
a political body paying most of its attention to political
problems. The idea, however, that politics could not be
treated in isolation was gathering ground and efforts were
being made through organisations like the Servants of India
Society to think in terms of social and national problems.
L ater, thisidea of treating the national problems as a whole
was adopted after 1920 by the Indian National Congress
when it came under the influence of Mohandas Karam-
chand Gandhi. The members of the Servants of India So
ciety worked in several directions. Men like the Rt. Hon.
Srinivas Shastri took to practical politics. But others turn-
ed to social servicee An eminent authority writes—
"The duties undertaken by the members of the society
included popular and female education, assigance to the
cooperative movement among the peasants and workrs,
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conducting clases to train secretaries for cooperatives,
founding associations of social workers, and caring for
the pilgrims at the great Indian festivals. The sdf-sacri-
fice and asceticism of the East was linked with Western
practical notions of social betterment in the spirit of a
free, humanist religion®."

The first three members to take the Society's pledge
under Gokhale, the First Member, were N. A. Dravid, A.
V. Patwardhan and G. K. Devadhar. Mr. G. K. Devadhar
was engaged in famine relief work in the United Provinces.
In the course of this relief work he realised the need for
women social workers. As the Servants of India Society
only trained men for the service of the country, Devadhar
started an organisation called the Poona Seva Sadan in
1909 for the express purpose of training women social
workers. Mr. G. K. Devadhar himself describes the origin
of the institution thus: "While engaged in famine relief in
the United Provinces, my conviction grew that India needed
just as much an army of trained women workers in the
various fields of national advance, as men On my
return to Poona | called a dozen small meetings of friends,
both ladies and gentlemen, who would fedl interested in
this idea and these meetings resulted in a resolve to under-
take the education and training of half a dozen poor
widows as social workers." The Seva Sadan, also served
in training women in public health work, baby welfare
and the management of antinatal clinics. The members
of the Seva Sadan were given a literary and industrial
education; they were trained to be teachers and social
workers. Mr. Devadhar was the first to overcome the
prejudice of the orthodox Hindus towards the professon
of nursing. He sent two of the members of the Seva Sadan
in 1911 to learn nursing. Ever since, women have begun
to take to the nursing profession. In Bombay Mr. B. M.
Malabari and Dayaram Gidumal started a Seva Sadan in
July 1908. The object of the Seva Sadan was to give re-
lief and to train women in useful work so that they could,
if necessary, make an independent living. The Sadan per-
forms social, educational and medical services. It main-
tains the following branches.—

¥ Hans Kohn - A Higory of Nationalism in the Eag, p. 370.
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1. A Home for the Homeless,

.2, An Industrial Home with various departments,

.3. A shelter for the distressed,

4. A Dispensary for women and children,

5, Ashrams — for Hindu, Parsee and Mohammedan

women,

6. Handicraft class, also home classes in chawls,

All these subsidiary institutions are meant for the
benefit of women. The work started by Devadhar for the
training and welfare of women bore good fruit. Others
began to focus attention on this side of social reform.
Among these the most outstanding was Dhondo Keshav
Karve. He was born on April 18, 1858. His life has all along
been guided by the ideal of service to womanhood. He had
to struggle hard for his livelihood. But in spite of adverse
circumstances he was able to go through college education
by dint of hard work. For some time he maintained him-
self in Bombay by private tution and teaching in the
Robert Money High School. In 1890, Tilak who was the
founder and a life-member of the Deccan Education Society
resigned. So Mr. Gokhale who was Karve's classmate
asked him to take Tilak's place in the Society as Professor
of Mathematics. Not long after he had arrived at Poona
Mr. Karve lost his first wife. He had strong views in re-
gard to the problem of widows; and he made up
his mind that he would marry only a widow. It was a
test case for him; his convictions had to be put into prac-
tice. Finally after mature consideration Karve decided
to marry a widow. His marriage which took place on
March 11, 1893 was looked upon with great hostility by the
orthodox Brahmins. They, therefore, decided to carry out
a social boycott against Karve. The resolutions passed by
them were—

1. No one should sit on the same carpet with Karve.

2. No one should attend a meeting at which he was

present.

3. If Karve entered his brother's compound again,

the latter should be excommunicated.
But Mr. Karve and his wife bore all these attacks with
patient courage and with firm conviction in the righteous-
ness Of their cause,
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To further the caue of widow remarriage Karve
thought of reviving the Widow Marriage Association.
This association was founded in 1861 by the great reform-
ers Vishnu Shastri Pandit, Ranade, Bhandarkar and others,
but it had for some time ceased to work actively for the
caue. Karve, therefore, revived the Association on Decern
ber 31, 1833, with a dlight change in its aim. Referring to
this change he writes: "The name of the Widow marriage
Association, when it was started, meant ‘association for
the encouragement of widow marriage’ But | obtained
the consent of the general body to change it to mean
‘association for the removal of restrictions to widow
marriage.™ The Association did useful work in the
promotion of the cause for which it was started. In 1900
Mr. Karve gave up his secretaryship as he was taken up
with other activities connected with the same cause

Not satisfied with mere propaganda work and the re-
moval of restrictions to widow marriage, Karve next turned
his attention to the improvement of the widow's lot in a
more positive way. He began slowly to redlise that if the
widows were educated and trained to do some useful work,
they would be able to support themselves and to become
self-reliant. This would serve to reduce the dependence
of the widows on their relatives. Further, once they
become independent and self-reliant they would begin to
fed a new joy of life and would take an active interest in
lifeitself. With this view in mind, Mr. Karve started a
Hindu Widows Home in 189, and added to it the Mahila
Vidyalaya in 1907, hoping thus to turn widows into nurses,
teachers and midwives. To carry out this work there was
need of trained individuals actuated by a spirit of sdf-
sacrifice. . For this purpose Mr. Karve organised the
Nishkama Karma Math in 1910 on the lines of the Sav-
ants of India Society. In "Looking Back" Karve sys
"The sole object of this Math is to render what help it can
in the service of womankind. Conviction of the ussfulness
of such service is our faith. The little we may be adle
to do is the offering we place upon the ater. Sdf-aoneg
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ation and poverty are the tests of our faith and shield
against disappointments and reverses."

During these years of educational and social activities
Mr. Karve began to encounter practical difficulties. Educ-
ation for examinations was in no way useful to the special
needs of women. He realised that women needed a curri-
culum which would help them to develop into useful mem-
bers of society. Karve's ideas were supported in a pamph-
let by Babu Shiva Prasad Gupta of Benares and Benoy
Kumar Sircar of Calcutta, who were touring Japaii at the
time. The booklet dealt with the Women's University of
Japan. Mr. Karve took up the idea and began to work
on it seriously. He placed the idea of a separate educa-
tional system for the education of women in the mother-
tongue before the National Social Conference in 1915
After much effort and perseverance the Indian Women's
University came into existence on June 3, 1916. It goes
by the name of Shreemati Nathibai Damodar Thackersey
University. The special features of the University are the
provisions of education suited to the needs of women.
Karve writes: "With this object in view, domestic economy
and Hygiene are given an important place in the scheme of
studies. Under the head of domestic science are included
biology, anatomy, human physiology, the elements of
psychology with special study of the child-mind, which are
made compulsory subjects. Fine arts, viz. Music, Painting,
needle work and embroidery have also found an honour-
able Place in the scheme as regular subjects of examina-
tion. Instruction is imparted in the mother tongue. A
special facility is that women are allowed to appear as
private students. Mr. D. K. Karve has every reason to feel
proud of his work for the cause of women. Still vigorous
at 99 years of age, he must be gratified by the recognition
and support that the University he has founded has receiv-
ed from the National Government of today.

There are some strong-charactered individuals who
advance in) their ideas as they advance in age. Unlike the
generality of the aged they are not satisfied with the status
quo, nor do they join the ranks of the conservatives or no

16 D. K. Karve - Looking Back, p. 103
17 Ibid, p. 141
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changers. D. K. Karve belongs to this minority of strong-
charactered persons. He has achieved his ideal of a
Women's University. Yet the old man is not prepared to
rest on his oars. The exigencies of modern life demand
new attitudes, and so ideas regarding equality attract
his attention. Wishing to do something towards their
realisation, he has started an Association called the 'Samaj
Samata.' As its name suggests, this association tries to
bring about equality in society. Let us hope that this
staunch reformer will live long to realise the ideal for
which he has established the 'Samaj Samata.'

If D. K. Karve was responsible for achieving a great
deal towards the upliftment of women, Narayan Malhar
Joshi, a member of the Servants of India Society, to whom
We now turn was responsible for doing as much for the
working classes. N. M. Joshi was born in 1879. He joined
the Servants of India Society in 1909. In 1911 he started
the Social Service League with a view to supplying good
and healthy amusement to the working classes of Bombay
during religious festivals like the Holi. But the League
began to expand its scope and to collect and study social
facts and discuss Social problems so as to form  public
opinion on questions of social service, and to secure for
the masses better and reasonable conditions of life and
work. The aims of the Social Service League constituted
the nucleus out of which the Trade Union Movement in
India arose. In 1890, a certain Mr. Lokhande had formed
the Bombay Millhands Association, using a journal The
Dinabandhu which he had established in 1898 as its pro-
paganda organ. In 1918 Mr. B. P. Wadia an associate of
the Theosophist Mrs. Besant, started the Madras Labour
Union. But the labour movements before 1920 were
sppradic attempts, lacking definite and specific programm-
es or methods of achieving their aims. The first organised
and united trade union movement in India was started at
Bombay in October 1920 under the presidentship of Lala
Lajpatrai and with the assstance of two other prominent
persons Joseph Baptista and N. M. Joshi. In his pamph-
let on, The Trade Union Movement in India, Mr. Joshi
carefully points out the purpose of the 'Trade Union Cong-
ress. "This brought out clearly the necessity of not only



166 THE SOCIAL RENAISSANCE IN INDIA

starting labour organisations, but also of bringing about
some sort of co-ordination amongst them in order that
they should be able to make their recommendations with
one voice.*® Theworking class in India was beginning, to
realise the importance of its rights and to organise in order
to exercise them. But for the first few years till 1927, its
programme consisted in demanding benefits through legis-
lation and constitutional methods. The executive of the
Trade Union Congress was reluctant to use the weapon
of the strike. As the General Secretary of the Trade Union
Congress, Mr. N. M, Joshi wrote in 1927: "During the period
under report no strike was authorised by the Executive
Council; but owing to very acute industrial conditions
obtaining in different trades and different parts of India
there occurred some strikes and lockouts in which the
officials of the Congress had to interest themselves'. How-
ever the movement was gathering momentum. Led by
the Communists, the leftist elements in the Congress were
making a bid to capture the T, U. C. in 1929. Being a
puretrade unionist Mr. N. M. Joshi did not want to involve
trade unions in political quarrels.  Therefore, together
with Shiva Rao, Giri, Divan Chamanlal and others he left
the Congress in 1929. In the meanwhile, the Trade Union
movements came more and more to be dominated and con-
ducted by the political parties of India. But Mr. Joshi who
has remained above party politics never forgot to voice
the feeling of the working class. In the course of the
Second World War, the Communists performed a volte
face and declared the Second World War a People's War.
Hence, they did not use the strike weapon as a means of
improving the conditions of the workers in spite of a rise
in prices. In August 1942, the Indian National Congress
and the Congress Socialists launched the 'Quit India
Movement and so only Mr. N. M. Joshi remained to voice
the milséeries of-the working class in the Central Legist
lature.

The greatest of the reformers in India, however, was
undoubtedly Mohandas Karamehand Gandhi, He com-
menced to make his influence felt after 1920. But before

18 R. Pdme Dutt - India Today

19 Jawaharld Nehru - Discovery of India, p. 348
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that date history was gradually unleashing the forces that
Gandhi had to encounter, and on the India of his time, the
India of the 1920s he left the indelible impress of his great
personality. The India that Gandhi took in hand had been
influenced by the social reform movements seeking to era
dicate social disabilities and by the First World War which
had released new forces and had generated a new outlook.
Before the first world war the social reformers had met in
the Indian National Socia Conference and the politicians
in the Indian National Congress. Social and political acti-
vities, as we have seen, were regarded separately and not
as integral parts of the national life. The Servants of India
Society was the first organisation to think of serving the
nation in all its aspects. Then came the war. It brought
a change of attitude in the social reformers and the politi-
cians. They began to think of social problems as a part
of the national life in its entirety and, therefore, deserv-
ing of equal attention. In 1917, the Indian National Cong-
ress for the first time adopted a programme of socia re-
form. Chakravarti Rajagopalachari writes: "Up till 1917,
the Congress leaders including some of the most genuine
and illustrious social reformers like Dadabhoy Naoroji,
Badruddin Tyabji, W. C. Banerji and Surendra Nath Ban-
erji kept all questions of a religious or quasi-religious
character outside the deliberations of the Indian National
Congress which was founded for constitutional political
agitation. Any attempt to alter the social position of the
Scheduled Castes was inextricably mixed up with religion
and socioreligious customs. This policy of abstention in
regard to socio-religious questions was modified in 1917.
The Indian National Congress of that year adopted a de-
finite resolution urging upon the people of India the
necessity, justice and righteousness of removing all dis-
abilities imposed by custom upon the Scheduled Castes®"
This policy of thinking in terms of the nation as a whole
was further advanced by Gandhi. Gandhi was born
on October 2, 1869 at Porbander in Kathiawad. His
father and grandfather were ministers in a Kathiawad
State. His mother, a deeply religious woman, influenced
the formation of his character to a great extent. In
% C. Rgagopdachai — Ambedkar Refuted, p. 15
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accordance with prevailing cusoms his parents got him
married at the early age of twelve. His education was
typical of the period. His knowledge of Indian subjects
was poor; he did not study the philosophical literature or
sacred books of his religion. He left for England to study
law in September 1888. Before he left India his mother
had made him swear to drink no liquor, to eat no meat and
to abstain from intercourse with women. At London, after
the first few months of uncertainty and deception, during
which, he says he "waged, a lot of time and money trying
to become an Englishman" he sat down to hard work and
led a strictly regulated life. It was during his stay in
London that he came to realise for the first time the beauty
of the Bhagawad Gita. In it wasthe light the exiled Hindu
had been seeking and it gave him back his faith. He
realised that for him salvation could lie only in Hindu-
ism? He returned to India in 1891 In 1893 he was
employed by an Indian firm to go to South Africa as their
legal representative in a law suit. In 189091 there were
about 150,000 I ndian settlers in South Africa mostly concen-
trated at Natal. The original Indian emigrants were wel-
comed by the colonists as a source of cheap labour. But
soon merchants and traders followed. But their thrift,
industry and sobriety, they had become prosperous, thus
incurring the resentment of the white population who took
to persecuting them. Hans Kohn writes. "Through syse
matic persecution the life of the Indians in Africa was
made intolerable; they were burdened with overwhelming
taxes and subjected to the most humiliating police ordin-
ances and outrages of all sorts, ranging from the looting
and destruction of shops and property to lynching, all
under cover of "White' civilization." In Natal and Trans
val Gandhi experienced all the insults of racial hatred.
He was thrown out of hotels, trains, coaches He was in-
sulted, beaten and kicked. He had not experienced such
treatment at the hands of Englishmen in England. When
he was on the point of leaving Africa for India, he learnt
that the African Government was planning a bill to deprive
the Indians of the franchise. In the face of this threat he
found the Indian inhabitants in Africa unorganised and
21 R. Rdlland - Mahatma Gandhi, p. 11
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helpless. He decided to stay in order to rouse and organise
the Indians and get them to put up a united front against
the repressive laws. At first he used legal weapons and
proved that the Asiatic Exclusion Act was invalid. He sent
petitions, organised the Natal Congress and conduct-
ed a journal of Indian opinion to educate the people. At
Natal he also began to develop the philosophy and techni-
que of passive resistance or satyagraha. As Romain Rol-
land puts it: "The soul of his movement is active ress
tance—resistance which finds outlet, not in violence but in
the active force of love, faith and sacrifice®® He discard-
ed European ways of life, and took the vow of poverty. He
suffered the persecutions and trialsthat the Indiansin Afri-
ca had to endure. In 1904 he founded the Phoenix Settle-
ment near Durban. The members of this settlement had
to follow hisideal of simple life in close touch with nature,
as in an Ashram, an Indian home of sanctity and peace.
All the members wereto form a brotherhood without dis-
tinctions of rank. In upholding thisideal he was influenced
equally by the ancient Indian tradition of the Bhagawad
Gita, by the teachings of Jesus and by Tolstoi, Ruskin and
Thoreau. The Phoenix Ashram was the training centre
for the future satyagrahis. Gandhi also organised ambu-
lance detachments during the Boer War in 189 and du-
ring the Zulu Campaign in 1906. But the white African
Government did not appreciate his sdfless service at the
time of crisis and in 1906 it hastily passed the Asiatic Law.
This led Gandhiji to launch his Satyagraha Movement. At
Johannesburg in 1906 hundreds of Asiatics took the oath
of passive resistance. The movement lasted for seven
years, from 1907 to 1914. Hundreds of Asiatics were thrown
in jails which quickly became over-crowded and tempor-
ary jails had to be erected to accommodate the passive
resisters. This roused public opinion in India and the
then Viceroy, Lord Hardinge, sent a protest to the South
African Government In 1914, the three-pound poll tax
was abolished and Natal was opened to all Indians
desirous of settling there as free workers. After twenty
years of sacrifice passive resistance had triumphed.

22 R. Rdlland-Mahatma Gandhi, p. 46.
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Gandhi returned to India in 1914. The Indian leaders
during the years before the war were Phirozshah Mehta,
Lokamanya Tilak, G.K. Gokhale and Dadabhoy Naoroji.
But India lost Mehta and Gokhale in 1915 and Dadabhoy
in 1917. The Lokamanya thus became the undisputed
leader of India. Gandhi had accepted Gokhale as his poli-
tical guru and Gokhale had asked him not to take to
politics without studying the Indian conditions closely.
Therefore Gandhi had promised not to take to politics. Be-
fore 1920 Gandhi had interested himself in socia reforms
and was specialy anxious about farmers. At Kaira
in Gujarat and at Champaran in Bihar he had with
success, but almost unnoticed, tried out the formidable
weapon which he was soon to use in the national struggles.
Lokamanya Tilak died in 1920. But the war had roused
the people to avery high pitch of national awakening. The
repressive laws in the form of the Rowlatt Act and the
dissatisfaction of the Mohammedans had made the people
indignant and restless. The Rowlatt Bills sought to make
the Defence of India Act permanent. But as the people had
suffered enough of repression during the war in the form
of censorship, secret policy and the working of the Defence
Act, under normal and peaceful times they were
not prepared to endure such tyranny any more. Their in-
dignation, therefore, burst out all over India. The
revolt began. Gandhi led it. The advent of Gandhi as
the leader of the Congress after Tilak in 1920 changed the
entire outlook of the Congress. Till then the Congress was
lukewarm towards the socio-religious problems of the
country. But after the war it had begun to think in integral
terms. Gandhi accelerated the process and made the
Congress a national organisation. It was no longer a mere
political party; it was now an organisation that gave atten-
tion to the social, religious and economic problems of India.
Under it all the forces in the nation were united for the
achievement of independence. But here we shall consider
Gandhi's socio-religious activities only, taking up first his
religious views and then passing to his social reform acti-
vities.

Gandhi was a Hindu. But his brand of Hinduism was
not narrow; it was catholic and liberal. According to him,
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it should ever help man to reach the truth and should purify
him. It should go beyond its organised form as it exists
today. In Young India Gandhi wrote about his
own idea of religion: "It is not the Hindu
religion which | certainly prize above all other religions,
but thereligion which transcends Hinduism, which changes
one€'s very nature, which binds one indissolubly to the
truth within and which ever purifies" Further, Gandhi
believed as did his predecessors from Raja Ram Mohun Roy
onwards, in the study of other religions. He was of the
opinion that the study of comparative religions would help
to strengthen on€'s belief in onés own religion and in this
connection he says "The Hindu system of philosophy
regards all religions as containing elements of truth in them
and enjoins an attitude of respect and reverence towards
them all. This of course presupposes regard for one's own
religion. Study and appreciation of other religions need
not cause a weakening of that regard; it should mean exten-
sion of that regard to other religions.>" To Gandhi, religion
was a personal affair. He did not believe that religious
or sacred books were all important. The truth had to be
realised by effort. In his own words: " Divine knowledge
is not borrowed from books. It has to be realised in one-
sdf. Books are at best an aid, often even a hindrance2V
And again: "Religion is a very personal matter. We should
by living the life according to our lights share the best with
one another, thus adding to the sum total of human effort
toreach God2s" Finally, he combined morality and religion.
Religion to him could not come into conflict with morality,
and religious doctrines should appeal to reason. "1 reect,"
he says, "any religious doctrine that does not appeal to
reason and is in conflictc with morality. | tolerate un-
reasonable religious sentiment when it is not immoral®."
In the light of these beliefs he came to the conclusion that
the organised religious institutions were corrupt What
was needed was that the religious spirit should be rescued
from the monopolists and system-makers of all religions

23 Young India, 612 1928, p. 406.
24|b|d 1772453

The Harijan, 28-11-1936, p. 330.
26young India, 21-7-1920, p 173,
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and st free to establish its contacts with the Eternal
through ever increasing knowledge”." Gandhi clearly saw
that these religious institutions made a mockery of real
religion.

There was very little that was new in Gandhi's con-
ception of religion. His special contribution lies in putting
the religious precepts into practice. For, religion had been
all along cabined either in sacred books or in temples or
in sermons. Gandhi made religion practical. He made
no difference between precept and practice. Religion was
not only meant to be preached; it had also to be made a
way of life leading towards truth and justice. If the aim
of secular activities was to establish a better world for
humanity to live in, religion could not have any different
ideal and should reinforce  secular activities.
The real and vital religion, therefore, is at one with the
best secularist thought in its attempt to bring in a new
and better order of things in thisworld. Religion, to Gan-
dhi's way of thinking, should permeate all the activities
of life. "I do not believe', he writes, "that the spiri-
tual law works on a field of its own. On the contrary, it
expresses itself only through the ordinary activities of
life. It thus affects the economic, the social and the poli-
tical field® Religion must help one to live life and to
solve one€s worldly problems. Onés religion should be
such that it guides one to action for the attainment of a
better and just life. Any form of religion that was not
practically useful was no religion to him. "Réligion", he
says, "which takes no account of practical affairs and does
not help to solve them, is no religion. And that is why |
am putting a religious matter before you in a practical
form®." To Gandhi, therefore, all activities were religious
activities. In whatever field he worked he could not di-
vorce it from religion. And for that purpose his religion
was not narrow or sectarian, it was a search for truth and
resistance to injustice and untruth. "Yes', he writesin his
characteristic manner, "1 still hold the view that | cannot
conceive politics as divorced from religion. Indeed religion

27 S. K. George-Gandhi's Challenge to Christianity, p. 67.
28 Young India, 3-9-1925, p. 304.
29 |bid, 7-5-1925, p. 164.
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should pervade every one of our actions. Here religion
does not mean sectarianism. It means a belief in ordered
moral government of the universe®" Thusto him in practi-
cal life means and end were convertible terms. A moral
aim he believed could not be achieved by any other means
except moral means. To him Ahimsa was the means
Truth was the end®. He emphasises means as more impor-
tant than ends, for means are within our control, while the
end and its realisation is out of our control.

Gandhi's religion was a search for Truth. His search
for truth did not confine itself to one particular field.
After 1920, Gandhi wielded a great deal of influence in all
spheres of Indian life. Indian History of the period
between 1920-1948 is nothing but the record of the activi-
ties of this great man. An account of his religious thought
has already been briefly given. His social reform activities
can be classified under two heads. firstly, his own ideas
and personal efforts, and secondly, the social reforms that
followed as a result of his mass political movements. In
other words, we shall now deal with the non-political
achievements of the Congress.

Having received Western education in India Gandhi
adopted Western ways of life when he went to London.
But his experience in Africa and his inner longing for a
simple life led him, towards ascetic ways. He wanted to
live like one of those poor labourersin Africa for whom he
was fighting. From the time he had established the Phoe-
nix Settlement onwards he discarded the Western ways of
living and condemned Western materialism. In his opini-
on Western civilization was irreligious, and, therefore, it
was not suited to India. In Hind Swaraj he wrote: "This
civilization takes note neither of morality nor of religion.
Its votaries calmly state that their busness is not to teach
growth. Others put on thecloak of religion and prate about
morality. But, after twenty years experience, | have come
to the concluson, that immorality is often taught in the
name of morality.32" Hence, it is not surprising that he
made efforts to destroy all the superfluous encroachments

30 Harijan, 10-2-1940, p. 445.
31 M. K. Gandhi - From Yeravda Mandir, p. 13.
32 Hind Sawarai - by M. K. Gandhi, p. 26.
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of Western civilization on Indian life and to prevent the
adoption of social reforms in accord with the materiali-
gtic thought of the West. To his way of thinking reforms
should find there inspiration in the inner life of the people.
Progress should be a spontaneous growth from within.
Further, life could not be divided into compartments, it had
to be taken as a whole. Reforms should be smultane-
oudy tackled and brought about integrally. Drawing atten-
tion to this point, he said: "The two things—the social
reordering and the fight for political swaraj must gohand
in hand. There can be no question of precedence, of divi-
sion into watertight compartments here. But a new social
order cannot be 'forced’; that would be a remedy worse
than the dissase. | am an impatient reformer. | am for
all thorough going, radical, social reordering; but it must be
an organic growth, not a violent super-imposition."
Therecan be no two opinions about the fact that Gandhi
was a great social reformer. Through his journals the
Young India, the Harijan and the Navajivan he carried
on a crusade againgt all social evils. His writings
and the weight of his influence gave a fillip to
social reforms.  He believed that the salvation of
the country depended upon the sacrifice and the enlighten-
ment of its women folk33 His candour when he talked
about the problem of women was characteristic. He want-
ed women to have freedom and scope to develop their
faculties. It pained him to see ignorant little girls being
married and child-widows suffering miserable lives. "I
passionately desre', he writes, "the utmost freedom for our
women. | detest child marriages. | shudder to see a child-
widow and shiver with rage when a husband just widowed
contracts with brutal indifference another marriage. | de
plore the criminal indifference of parents who keep
their daughters utterly ignorant and illiterate and bring
them up only for the purpose of marrying them off to some
young man of means. Women must have votes and an equal
legal status. But the problem does not end there. It only
commences at the point where women begin to affect the
political deliberations of the nation®**- He denounced the

33 Harijan, 27-6-1936. p. 153.
34 Young India, 21-7-1921, p. 229.
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dowry system and suggested that so long as the caste sys
tem persisted the dowry system was bound to remain;
only the enlightened and educated youth, he felt, could
break the vicious bonds. Writing against it in the Harijan
he asserts " The system has to go. Marriage must cease
to be a matter of arrangements made by parents for money.
The system is intimately connected with case. So long as
the choiceis restricted to a few hundred men or young wo-
men of a particular caste, the system will persist, no matter
what is said against it. The girls or boys or their parents
will have to break the bonds of caste if the evil is to be
eradicated. All this means education of a character that will
revolutionise the mentality of the nation35." In regard to
divorce he had distinct views. To him marriage
should help those who had taken to it to progress
in life. If then one of the partners in marriage
felt that his or her moral progress was being obstructed by
the other partner there should be freedom to dissolve the
union. Gandhi was equally clear and frank in regard to
the marriage of widows. Child-widows were not consider-
ed widows by him. He advised the parents of such widows
to get them 'married and not remarried’. Widows who
were not child-widows were free to decide for themseves
whether they intended to remain so or not. There should
be no forced widowhood. All (widowhood is not holy.
He advised the widows to tell their parents or guardians,
their wish frankly and, if the parents or guardians did not
consent, they had the right to leave the house and do as
they thought best. The purdah sysem was strongly
censured by Gandhi. As women were free and equal no
one had the right to impose the purdah on them. Nor did
the purdah solve any problem or serve any useful purpose.
Being at a loss to understand the anxiety about female
purity he said: " And why is there all this morbid anxiety
about female purity ? Have women any say in the matter
of male purity? We hear nothing of women's anxiety
about men's chastity. Why should men arrogate to them-
sdves the right to regulate female purity ? It cannot be
superimposed from without. It is a matter of evolution

35 Harijan, 2351936, p. 117.
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from within and therefore of individual sdf-effort™." But
all these writings, all these exhortations, would have fallen
on deaf ears, had not Gandhi launched the mass struggles
for freedom. In the Civil Disobedience movements, wo-
men joined their men-folk in the fight for freedom. They
picketed liquor shops, led processons, served as volunteers
and courted jails. In fact they came out of their seclusion,
home and purdah and began to take part in the nation's
fight. This was because the national awakening had begun
to affect even the women-folk of India, and because of the
tremendous tempo of excitement generated by the national
movement it was not possble to keep women indoors.
Thus the Indian National Congress and its three national
movements of 1921, 1930 and 1942 brought Indian women
into the rough and tumble of Indian politics. Consequently,
they have today begun to organise themselves and to work
for better conditions. They have acquired sdf-confidence
and sdf-reiance and there is no doubt that they will play
an increasingly active part in the affairs of independent
India.

The other problem that Gandhi tackled was that of
the caste system in India. He belonged to the school of
thought which wanted to retain in the Hindu society only
the four traditional divisions of ancient India. But he was
not clear or definite about the four divisions of the caste
system which he wanted to retain. He believed in the
principle of the hereditary transmissibility of character.
According to him character and heredity would play an
important part in the formation of the four divisons. He
also believed that occupation should play an important part
in the formation of the four divisons. But if character
and occupation areto decide theVarnaor division of a group
of individuals, they give rise to certain difficulties. Birth,
heredity and character may not coincide with the occu-
pational division. By heredity birth and character a
person may be Vaishya and yet he might choose
to be a Brahntfn by occupation. Then again in
modern times the number and complexity of occupations
have increased and it becomes difficult to classfy them into
the four traditional divisons. Thus Gandhi's ideas on the

36 Young India, 25-11-1926, p. 415.
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caste system are not clear nor practical. But his ideas re-
garding their function and status are very important. He
believed that the performance of one€s duty was more im-
portant than on€s case and that in the performance of
one€s duty no one was superior or inferior. In Young
India he writes: "l regard Varnashrama as a healthy
division of work based on birth. The present ideas of
caste are a perversion of the original. There is no question
with me of superiority or inferiority. It is purely a ques
tion, of duty. | have indeed stated that Varna is based on
birth. But | have also said that it is possble for a
Shudra, for instance, to become a Vaishya. But in
order to perform the duty of a Vaishya he does not need
the label of a Vaishya. He who performs the duty of a
Brahman will easily become one in the next incarnation."
This meant that a Shudra who performed the duty of a
Vaishya in this life would remain in the Shudra group.
Whether he becomes a Vaishya in the next incarnation or
not is scarcely his or anybody's concern. But inspite of
this vagueness in his thought, Gandhi recognised two funda-
mental principles which had a destructive effect on the
rigidities of the existing caste system. Firstly, he discard-
ed the idea of superiority and inferiority or the hierarchy
of the castes, and secondly, he allowed a Shudra to per-
form the duties of a Vaishya. The traditional fourfold
classfication did not imply any superiority or in-
feriority. The classes simply stood for different vocations.
They defined duties; they conferred no privileges.
In recognising therefore that an individual of one caste
was free to follow the occupations of any other cage and
that individuals of all castes were fundamentally equal,
Gandhi made his greatest contribution to the problem of
the caste system.

Gandhi has left his Impression on every aspect of Indian
society. But his greatest efforts at social reform were
directed towards the eradication of untouchability from the
Hindu religion. The problem of the removal of untoucha-
bility has now become a national one owing to Gandhi's
efforts. In Maharashtra since the time of Jyotirao Phooley
and before Gandhi's advent all the social reformers who had
felt the Injustice of the situation had begun their campaign
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against untouchability by making provisions for the edu-
cation of the members of the depressed dasses. Mahadev
Govind Ranade had helped the reformers in their work
for the amelioration of the Depressed Classes. In 1895 the
Indian National Social Conference passed a resolution advo-
cating the spread of education to better the living condi-
tions of the Depressed Classes. The socio-religious move-
ments like the Ramakrishna Mission and the Arya Samaj
had also worked for the cause. Individual social workers
likeV. R. Shindeand A. V. Thakkar of the Servants of India
Society had done much not only to rouse the feeling of
the caste Hindus against the unjust doctrine of untoucha-
bility but also to prepare the Depressed Classes for better
treatment by spreading education amongst them. But it
was Gandhi who brought the problem to the forefront and
made it a national issue. He believed that Hinduism had
sinned in giving danction to untouchability. The exis
tence of untouchability merely reflected the 'woodenness
of mind' and the blind sef-conceit of the Hindus. He be-
lieved that every Hindu should strive to remove this blot
from his religion.. His efforts for the removal of untoucha-
bility through his papers the Young India, the Navajivan
and later the Harijan were ceasdesss The untoucha-
bles number some 60 millions. Their condition has been
worse than that of daves. A caste Hindu is supposed to
get defiled by their mere proximity or by touching a vessel
or utensil of theirs. They were segregated and had to
live outsde the villages. They were not allowed the use
of public wells, roads or schools or any other institutions.
To overstep this sharp dividing line meant a breach of the
religious law and it involved social boycott and exclusion
from the caste to which the twice-born offender belonged.
So strong was this attitude of the caste Hindus towards the
untouchables that it was not possble to solve the problem
with one sweep. Gandhi, however, was patiently, but with
sure steps, making inroads into the rigid attitude of the
caste Hindus. Not wishing to impose £he reform by
compulsion, he sought first to remove the ignorance and
superstition entwined in the treatment meted out to
the untouchables. The problem of the depressed classes
came very much to the fore during the second Round Table
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Conference. Under the leadership of Dr. B. R. Ambedkar
the Depressed Classes demanded separate electorate for
themselves at the second Round Table Conference. Gandhi
opposed the demand in strong terms and was prepared
to lay down his life for the cause, but would) not consent
to the Depressed Classes being considered distinct from the
Hindus37. On August 17, 1931, Mr. Ramsay Macdonald's
Award was announced. In this Award the Depressed Class
es were not only to have a separate electorate but also
additional votes and the right to contest seats in the general
electorate.  Gandhi announced his fast unto death on
September 20, 1932 in order to get Award annulled.
Other Congress and Liberal leaders, thereupon opened
negotiations with Dr. Ambedkar, Rao Bahadur Srini-
vasan and Rao Bahadur M. C. Raga and finally the
Poona Pact was agreed upon. The Poona Pact was accept-
ed by the British Government, by the leaders of the Depress-
ed Classes and by Gandhi. On September 26, Gandhi broke
his fast. In the statement issued immediately after the
fast Gandhi said: "The setttlement is but the beginning
of the end. The political part of it, very important it
no doubt is, occupies but a small space in the vast field of
reform that has to be tackled by caste Hindus during the
coming days, namely the complete removal of social and
religious disabilities under which a large part of the Hindu
population has been groaning." From September 26, on-
wards. Gandhi started calling the members of the De
pressed Classes Harijan38, (people of God). Following
immediately on the acceptance of the Pact a conference of
social workers and devout Hindus met in Bombay and pas-
sed aresolution pledging the Hindu community to the
removal of untouchability. Pandit Madan Mohan Malaviya
was in the chair. The Resolution reads thus—

"The Conference resolves that, henceforth, amongst
Hindus no one shall be regarded as an untouchable by rea-
son of his birth and that those who have been so regard-
ed hitherto will have the same right as other Hindus in

37 B. Pattabhi Staramayya - History of the Indian National
Congress, |, p. 897.

38 Rabindranath Tagore - Mahatmaji and the Depressd
Humanity, p. 30.
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regard to the use of public wells, public schools, public roads
and all other public institutions. This right shall have
statutory recognition at the first opportunity and shall be
one of the earliest Acts of the Swarg] Parliament, if it shall
not have received such recognition before that time.

"It is further agreed that it shall be the duty of all
Hindoo leaders to secure, by every legitimate and peaceful
means, an early removal of all social disabilities how im-
posed by custom upon the so-called untouchable classes,
including the bar in respect of admission to temples®."

As aresult of this conference, there developed an organi-
sation called the Harijan Sevak Sangh with Mr. Ghanasyam-
das Birla as President and Mr. Thakkar of the Servants of
India Society as Secretary.

Hereafter Gandhi took up the cause of the Harijans
more actively and made it a national issue. Through the
Anti-untouchability League and the Harijan Sevak Sangh
he carried on his crusade for the removal of untouchability.
He toured the country in the period between 1934 and 1935
in order to rouse the people against untouchability. He
discussed the problem in his journal, the Harijan. Du-
ring his tour he was always found stretching his arm from
his third-class carriage to collect funds for the Harijans.
His propaganda has been effective enough to cause the
people to use the term Harijan instead of the Depress
ed Classed. Even the caste Hindus have begun to change
their attitude towards the Harijans. They have begun to
fraternise with them and to give them concessions which
they had withheld so long. Public institutions and schools
began to admit Harijans;, roads, wells, sacred places
and temples were thrown open to them.

In 1937 the Indian National Congress won the elections
under the new dispensation of the Government of India
Act, 1935 in seven out of the eleven provinces. The dec-
tion manifesto of the Congress had given priority to the
problem of untouchability. In fulfilment of this promise
the Congress Government in Madras passed the Civil Dis
abilities Removal Act which provided that, "no untoucha-
ble shall, by reason merely of his being such, be prevented

¥ B, Pattabhi Staramayya — History of the Indian National
Congress, |, pp. 903-904.
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or disabled from holding a public appointment, having
access to any public stream, river, well, tank, pathway,
sanitary convenience or means of transport, or any secular
Institution which the general public have right to enjoy
or have access t0*." The main provisions of the Malabar
Temple Entry Act passed by the Congress Government of
Madras laid down that "fifty personsin any particular area
are entitled to make a requisition to the trustees of a tem-
ple to take a referendum on the question of opening it to
the untouchables, and that a trustee can take the initiative
himself and allow their entry unless objections are raised
by fifty residents, in which case, a referendum has to be
made*." The process of giving untouchables the right to
enter temples was gathering momentum. The famous tem-
ple at Tanjore and ninety other temples were thrown open
to the untouchables by the declaration of July 1939. The
Congress Government in other provinces would have follow-
ed suit, if it had not been for the unexpected outbreak of
the Second World War and the resignations of the Congress
Ministries that soon followed. But a problem as complex
as this could never be solved merely by passing laws against
it It was necessary to create a mental attitude in favour
of its abolition. This required workers to spread the right
ideas among the Hindus. Indeed, the abolition of untoucha-
bility from the root required the realisation of its injustice
on the part of the caste Hindus as well as an assertion of
their claims to equality on the part of the Harijans. Gandhi
was aware of this difficulty. Speaking on August 14, 1945
at a meeting at the Harijan Sevak Sangh held at Sewagram
he discussed the ideal and the method of the Sangh. In
his book Congress and the Masses H. C. Mookerjee
writes: "His feeling was that it was a slow process, but if
workers of the right type and equipment were available,
then progress would be sure and rapid. Future progress,
according to him, would depend very much on securing
workers of that kind who would be fefcdy to stake every-
thing for the cause. He emphasised that in giving a new
status to the Harijans, it was necessary to work for the
removal of their untouchability and to secure for them so-

40 Dr. H. C. Mookerjee, - Congress and the Masses, p. 40.
41 Ibid, p. 41.
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cial and civic rights as aso to expedite their progress in
Education. Mahatmaji felt that the growth of self-conscious-
ness among the Harijans would in due course of time
bring about the transformation in the outlook of the non-
Harijan Hindus**."

A complete estimate of Gandhi's activities is next to
impossible. For, not only had he worked in multifarious
directions, he aso had an incalculable influence on the minds
of the people. Under him the Indian National Congress
changed its character. From a mere political body demand-
ing concessions in the Government of the country, it be
came a national organisation tackling all problems
confronting the nation, a militant 'organisation lighting
for the emancipation of India and the masses. Under
Gandhi's leadership the Congress did much spade work
in social reform. Hundreds of thousands of people left
their homes, their districts, their provinces, their castes
to participate in the national struggle and courted jail. In
the jails members of different castes and provinces
were thrown together. They lived a common life during
their imprisonment; they came to know people of different
castes and provinces more intimately. This rubbing of
shoulders in the jails helped to remove the problem of inter-
dining and other outward manifestations of caste rigidi-
ties. The people began to turn their thoughts to larger
problems; and anything that impeded national progress
came to be regarded with resentment by them. Gandhi's
success lay in thus unifying the diverse forces in India and
welding them into the fighting organisation that the Con-
gress became. By this means was the battle for emanci-
pation carried to its climax.

Swvami . Sundarananda. — Hinduism  and
pp. 119-120.



CHAPTERV 1|
CONCLUSION: RETROSPECT AND PROSPECT

With the assassination of Mahatma Gandhi on January
30, 1948 the phase of the Indian Renascence movement
which was started by Rga Ram Mohun Roy came to an
end. What was started by Rga Ram Mohun Roy was
carried forward by his successors. The Rga had laid down
the fundamental principles on which the Renascence move-
ment in Indiathrived. Once started, the movement gather-
ed momentum under his successors, and reached its cli-
max under Mahatma Gandhi. A brief summary of these
principles and forces of the Renascence more elaborately
treated in the rest of this book will serve as a means to
understanding the nature of future developments in India
For the future is built on the past.

In the beginning of the 19th century Indian society was
in afluid condition. This was so because the old medieval
society which was based on feuda autocracy was breaking
up. The new forces which had emerged after the Indus-
trial Revolution had destroyed feudalism in Europe and
under the British those very forces were destroying the
old medieva society in India. The coming of the British
had upset and disturbed the political, economic and socid
structure of Indian life. In the political field the new
masters, that is, the British, had established their supre-
macy by 1818  As a result, village sdf-sufficiency which
characterised much of the Indian economy had begun to
disintegrate. A new class, the middle-class, was gradually
coming into existence. The old feuda landlords were be-
ing replaced by a new class of landlords. The Industrial
Revolution and the hostile policy of the East India Com-
pany had a destructive effect on the handicraft industries
In India. The decline of the handicrafts industries in
turn had destructive economic and socia effects Econo-
mically, more pressure was brought to bear on the land,
and socialy, the functional basis of the caste system be-
gan to crumble.

On the other hand, contact with Western philosophy,
religion, and literature infused a new life into Indian -
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ciety. Under these circumstances, and as the leader of the
new forces of regeneration, Raja Ram Mohun Roy made
his appearance in 1818 and commenced his career as a refor-
mer by attacking the cruel practice of Suttee.

Raja Ram Mohun Roy (1772-1833) was a great stu-
dent of comparative religion. He came to the con-
cluson, that all religions possess certain fundamental
truths.) All religions in their pure form as preached in the
original scriptures were free from the corruptions
existing in all the different churches of the world. The
corrupt practices had developed in the various religions
during their long history. These corrupt and irrational
practices had gathered like moss round the pure religions
during their evolution and growth through the centuries.
Idol-worship in the Hindu religion, the conception of the
Trinity in the Christian religion, miracles, the domination
of the priest cagte, irrational ceremonies and rites were
all the result} of degeneration and corruption of the pure
form of religion. Thisled the Raja to establish the Brahmo
Samaj in 1828. Through the Brahmo Samaj he wanted to
cleanse Hinduism of its corrupt practices. This Univer-
sal Church (the Brahmo Samaj) that he established was
open to all persons without distinction of caste or creed.
Themembers of the new Church would wor ship the Eternal,
inscrutable and unchanging Being—who is the Creator and
the Preserver of the Universe. The Brahmo Samaj refused
to recognise idol worship. And therefore all the evils and
unnecessary practices and ceremonies that went with idol-
worship had no place in it. The singing of hymns taken
from the Vedas or Upanisads was its form of worship. The
hymns were sung by the Brahmin members of the church,
but they possessed no privileges of a priest-caste. The
scriptures were no longer considered sacred; nor were they
considered the monopoly of the Brahmins or the priest-
caste. They were translated into the common language
of the people, Bengali. Every one who could read was
given every facility to read and judge the scriptures for
himself.

Belief in the unity of religions and in monotheism un-
der the Raja's Universal Church led to the acceptance of
the principle of unity and equality of man. The principle
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of equality was accepted because it was conddered that
all men were children of one God. It was implemented in
practical life through equal treatment to all. There should
be no unequal or unjust treatment between man and man.
There should be no privileges for the priet-cage or do*
mination of one case over others. On these and other
grounds of rational behaviour, the injustice and unequal
treatment meted out! to the women of India was opposed
by the Raja and the members of the Brahmo Samaj. The
Brahmo Samaj adopted the cult of reason. The members of
the Brahmo Samaj and the Raja judged everything through
reason. Hence the religion in its original and pure form,
as it existed in the ancient times, was adopted. But though
the Raja was a rationalist, he believed that the Vedas were
infallible. He thought that the Vedas had a divine origin,
that they were given by God and, therefore, contained the
highest truth.

The immediate successor of Raja Ram Mohun Roy was
Devendra Nath Tagore (18184905). Like the Raja he acce
pted the Vedas and the Upanisads as sources of the funda-
mental truths of Hindu religion. But he was a man of
a different nature from that of the Raja. Although he loved
secluson and meditation, he accepted all the principles of
the Universal Church as laid down by the Raja. He let the
youngster, Keshub Chunder Sen (1833-1834) take the initia-
tive in the activities of the Brahmo Samgj. And when he
could not keep pace with Keshub Chunder Sen, they sgpa
rated. Devendra Nath Tagore and Keshub Chunder Sen
separated not because there was only difference of opinion
as regards the practice of the Brahmo religion, but be
cause the youthful Keshub Chunder Sen was moving very
fast in regard to social reform activities. After Keshub
Chunder Sen had separated, the Adi Brahmo Samaj under
Devendra Nath Tagore lost its vigour and vitality. It be
came a group of mystics, indulging in meditation. It was
Keshub Chunder's Brahmo Samaj that began to carry out
vigorously the programme and the ideals of Raja Ram Mo-
hun Roy.

While accepting the Ragja's badc principles, Keshub
Chtjnder Sen gavethe Universal Church an Asiatic bias or
leaning. He believed that all the major religions and re-

13
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ligious teachers were of Asiatic origin. His reverence
for Christ was because he was an Asiatic. The former
pure universal concept of religion under the Raja began
now under Keshub Chunder Sen to discard its vagueness
and adopt a definite Asiatic character. Hence from the
time of Keshub Chunder Sen, Asia or the East came to be
recognised as superior in its spiritual and moral contribu-
tions to the world. This Asiatic consciousness may have
been due to the rise of consciousness among the people
as a result of contact with the West.

Keshub Chunder Sen also improved upon the method
of studying comparative religions. He took each religion
and studied it historically. He examined the changes that
had taken place in the religions at different periods in his-
tory. He found that the religions had changed and adopt-
ed new conditions during different periods in history.
To his astonishment he found that even religions were
not free from the principle of historical growth or natural
evolution. Religions were therefore not absolute, infalli-
ble or permanent. Like other worldly objects they were
also subject: to the natural law of growth, decay and
death. It was, therefore, certain that religions possessed
a dynamic, mobile or flexible character and were not static
under all circumstances. Thus, religions tended to adjust
themselves to the changing social, political and economic
conditions of the people.

In the last years of his life, Keshub Chunder Sen turn-
ed towards the Bhakti cult and mysticism. He began to
believe in and get 'Adesh' (revelation). This change in
Keshub Chunder Sen was not welcomed by his followers,
and they did not want the Brahmo Samgj to be influenced
by it. Butthey could not prevent Keshub Chunder Sen from
influencing the Brahmo Samgj. After the Kuch Bihar mar-
riage incident there was a schism in the Brahmo Samgj of
India leading to the establishment of the new Sadharan
Brahmo Sama] which tended more towards socio-political
activities, and in the end merged into the national current of
the Indian National Congress. The immediate effects of the
Brahmo Samg may not have been startling, but the move-
ment was carried forward in a slightly different form by
organisations li ke the Ramakrishna Mission.



CONCLUSION: RETROSPECT AND PROSPECT 187

Ramakrishna Paramahansa (1834-1886), the saint of
Dakshineswar, was a real representative of Hindu culture.
He had no English education nor was he wel-versed in
Sanskrit or any other language;, he could in fact hardly
read or write. But he was by nature a devotional type.
He followed the path of Bhakti for the realisation of God
from his early youth. He realised God through the Hindu
way of the Bhakti-marga. Wanting to know whether God
could be realised through other religions he began to prac-
tise them. He lived like a Mohammedan and a Christian
and sought to realise the vision of God in that way.
Others had coma to the concluson by a comparative study
of religions that there was one God and that all religions
had in them the fundamental truths, Ramakrishna came
to the same conclusion by practising the different religions.
AThrough his preachings and way of living he was able to
retard the process of Westernisation among the educated
youth of India. He preached the unity of all religions and
expounded religious truths through mysticism and rational
argumentation. While not basing the principle of toleration
and understanding of others on pure rationalism, he did not
allow his followers to live the life of mystics or Bhaktas
doing meditation for the realisation of the ultimate Reality.
He wanted his followers to live in the world and to serve
humanity and through service to realise God.

Swami Vivekananda (1863-1902) was one of the many
Western educated youths who visited Ramakrishna Parama-
hansa and sitting at his feet heard his discourses. He became
his greatest disciple. He was well-versed in both Western
and Eastern Philosophies and was a good example of the
Western educated youths who had been made to realise
and understand the value of Indian culture and the
Hindu religion. Havingbeen madeto realise through Rama-
krishna the importance of the Vedas, he became a believer
In the Vedas.

Swami Vivekananda did not break away from these
new and growing forces of the renascence in religion start-
ed by Raja Ram Mohun Roy and Keshub Chunder Sen.
Se accepted the essential unity of all religions and the
rtew that the Eagt! was the giver of religion to the rest of
he world, and that the best the East had given was in
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the Vedas. He also found that the Western materialism
had no moral principles to guide it and, therefore, the
law of the jungle prevailed in the West. The poor were
being exploited on this principle and the laissez faire theory
allowed free scope to the exploiter. There was no moral
justice. Everything was being measured by the yardstick
of prosperity. No one paid much attention to the means
employed in becoming prosperous. It was the end that
justified the means. In the East, on the other hand, the
people wer e suffering from too much of religion and spiritu-
ality. They more often than not neglected their material
comfort and lived grudgingly. To them the world was
nothing but Maya. Their condition miserable, wretched
or poor was the result of past Karma. Life in the world
to them was ordained by some divine power in which
they had no say. It was considered futile and imprudent
to struggle and oppose the Divine will of God. Swami
Vivekanand was the first to realise these defects in the
respective cultures of the East and the West At the same
time he found that they were both complementary to each
other. The East required the benefits of Western materi-
alism and the West required to learn Eastern religion and
philosophy for a balanced and cultured life. He, therefore,
wanted to amalgamate Eastern philosophy, religion and
morals with Western materialsm and vice versa.

Another contribution made by Vivekananda derived
its relevance and importance from the prevailing rac-
ial haughtiness of the British after the First War of Inde-
pendence in 1857. In order to prevent the recurrence of
a similar outburst, the British had undertaken various re-
pressve measures which tended to suffocate the gradual
awakening of the people. The exchange or assimilation
of the culture of the East and the West could only take
place on a bass of equality. This was a great blow to
those who were trying to prove and establish the superi-
ority of the West and thewhiterace. It was in this context
that Vivekananda instilled into the Indian people the Idea
that the East was spiritually superior to the West. This
revelation instilled a new life and confidence Into the
Indian people. They began to get conscious of their worth
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and to feel that they too had a message and a mission to
deliver to the world.

Swami Vivekananda did not want religion to remain
in an ivory tower, that is, in an abstract form, beyond
the reach of the people. (He wanted religion to take a
practical form and to serve a useful purpose. To carry
out this ideal he founded the Ramkrishna Mission. Through
the Ramkrishna Mission he helped the poor, the down-trod-
den and the miserable to live better lives. He endeavoured
to raise the lower strata of the people The Ramkrishna
Mission recognised no distinctions among castes or between
man and man. In attempting to use religion as a guide to
helpful action among men and in trying to adjust social re-
lations so as to make Indians socially progressive, Swami
Vivekananda made a very great contribution.)

(A contemporary of Keshub Chunder Sen was Swami
Dayananda Saraswati (1824-1833), a great personality who
worked for the revival of the religion of the Vedasy He
gave first preference to the establishment of the Aryan
culture as found in the Vedas and only reluctantly, out of
necessity, agreed to accept Western science.  'Back to the
Vedas became his motto in life. He believed that the
religion of the Vedas could become the religion of the
world. He founded the Arya Samaj. What the Arya Samaj
tried to propagate was very much similar to what the Brah-
mo Samaj and the Ramakrishna Mission were trying to esa-
blish. The difference lay in the fact that the Arya Samaj
put a great emphasis on the Aryan culture. The Arya Samgj
was also much opposed to the corrupt and irrational practi-
ces that had crept into Hinduism, Furthermore, the Arya
Samaj was a militant creed, and thus the renascence in
the Hindu religion also acquired a militant! character.
The Arya Samaj took up cudgel against the converting
religions. It began to fight them on their own grounds and
with similar weapons. It tried to bring the converts to
other religions back to the Hindu fold. In this way the
ranks of the Hindus were consolidated.

The Arya Samaj based its faith fanatically on the
infallibility of the Vedas. To that extent, it lost much
of the broad and rational outlook. It expressed intense
national feeling in religion. But despite these traits, the
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Arya Samaj had a beneficial influence on Hindu society,
and, there, it must be said that it contributed a great
deal towards its reform.

Theosophy in India under Mrs. Annie Besant (1847-
1933) helped to carry the progressive religious thought
a little further. Theosophy is not an organised form of
religion or a sect. It is a group of people who believe in
the unity of all religions and in the brotherhood of man.
There are no prescribed sacred books or scriptures for
the members of the society to follow. They are free to
follow the religion of their choice and at the same time
believe in the essential unity and equality of other religions.
But the Theosophical Society leaned more and more to-
wards Hinduism and accepted certain supernatural beliefs
like life after death, the theory of rebirth, etc., as found
in Hinduism. This resulted in loss of support from the
ranks of Indian Muslims and Indian Christians. Thus it
became by elimination a liberal sect. Further, after the
First World War the leaders of the Theosophical Society
withdrew their support to the Indian National Con-
gress and took up a more conservative attitude. This €li-
minated the nationalist forces from its ranks. Today
Theosophy has become a spent force.

Thus these attempts at religious renascence wer e charac-
terised by an effort to find out how best religion could be
useful to society and the individual. But in order to trace
the outlines of the religion of the future towards which
the renascence is moving it is necessary to study the reli-
gious flux in the context of other forces like the political,
social and economic.

Man is ever striving towards social betterment and
although from time to time and from place to place the re-
form of society is given varying emphass, the welfare of
society in the final analysis implies the welfare of the indi-
viduals who constitute it. But how can the welfare of the
individual and society be increased in the best possble
manner? Certain principles have already been accepted
by modern society. Modern society recognises individual
liberty in all spheres of life. It recognise toleration
towards the beliefs of other people Equal opportunity
for all has become an accepted value. How could reli-
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gious practice help in the implementation of these vaues?
India is a vast country comprising persons of many
races and religions. If toleration has to acquire wide cur-
rency, then the equality and unity of religions has to be
recognised. Again, most of the social evils arise from
groups and organisations. Therefore, religion organised
into churches and sects should slowly disappear and its
place should be taken by religious individualism. This
religious individualism will help the individual as such,
and also as a member of society, to live in the best manner.
For this purpose, the principles of religion have to be di-
vided into two parts, those concerning the individual guid-
ed by his conscience, and those concerning the individual
as a member of a society guided by the moral principles
of religion.

How can this religious individualism be put into
practice? This can be done if the precepts of religion
are not merely preached but practised also. For, true re-
ligion means justice and truth. A true citizen would not
tolerate injustice done to him or to his fellow creatures; he
would strive always to maintain the rule of justice and
truth. This in practical life means a question of means
and ends. It was in this connection that Gandhi made
his contribution. To him means were all important. Only
through rightful means could the real goal be achieved.
But to find out whether the means are right and just, moral
principles must be taken into consideration. Thus, accord-
ing to Gandhi, every act must have moral justification.
There is no exception to this rule.  For even in secular
matters the achievement of ends would have meaning only
if they were attained through moral means, not other-
wise. Hence Gandhi introduced moral principles into poli-
tics, business and all other activities of life. This was his
greatest contribution to the world. But he was not to-
tally free from the influence of mysticism. He believed
in the inner voice. He was sometimes not able to explain
his actions, but relied on them because he thought that
they were expressions of the will of God.

Thus the religious movements in India were seeking
to adjust religion to the new life. The religious move-
ments of the future cannot help following the principles
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derived from the past movements. This would mean that
they would have to develop the spirit of tolerance and unity
in the religions of India. They should confine themselves
to social and cultural activities. Through these cultural
activities their efforts should be directed to understanding
the cultures of different religions and peoples. Now that
India is free, there is no longer the fear of one religious
community being pitted against the other. There is no
longer the need for narrow sectarian competition. Each
religious community can make its contribution to the sum
total of Indian culture. The partition of India has open-
ed our eyes to new problems regarding religion. India
still remains a country of different races, cultures and
religions. The partition has solved: none of the problems
by which different religions and cultures can abide peace-
fully together. India has to solve this problem. It can
best do it by adopting from the various religious move-
ments of the past the principle of rationality, cathalicity
and study of comparative religions and cultures. Such
an attitude alone will help us to live a harmonious and
peaceful life, which in the end is bound to lead us towards
progress.

(Hindu society is mainly based on religion. Most of
the social activities derive their sanction from religion.
Hinduism is in fact a socio-religious way of life. There
fore, the misinterpretation of and degeneration in religion
was bound to have its repercussions on the social plane, on
the institutions and the cusoms of the Hindus. The
medieval concept of society was based on the idea of da-
tus. This led to a development of a well-graded hierarchy
in social life with* definite privileges, rights and functions
in the form of the caste organisation. An individual's caste
was determined by birth; this made the cagse system
rigid. The Brahmins claimed and enjoyed the highest
status. They dominated the lower cases The study of
the sacred books and scriptures was their monopoly. They
presided over all social and religious functions, and intro-
duced elaborate ceremonies, rites and practices which helped
them to increase their income. The condition of women
was very miserable; for, they were no better than chattel.
They were kept indoors and in secluson. Education was
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not imparted to them. The practice of child-marriage was
very common. As widows, they lived miserable lives. The
sale of girls, and suttee were some of the typical evil cus
toms prevalent in Indian society. Men, however were free.
Polygamy was a common practice among many cages. All
these evil customs and practices were supposed to derive
their sanction from religion. Then came the British. The
British with their new social, political and economic ideas
created a stir in Hindu, society. But the new forces
that came with the British affected society indirect-
ly and almost imperceptibly. The positive and consci-
ous effort to mould Indian society for the better came from
the father of the Indian Renascence Raja Ram Mohun Roy.

He employed all possible peaceful and legitimate
methods to bring about reform and the removal of the
social evils. The Raja and his group educated and enligh-
tened the people on the burning issues of the day. Through
persuasion, discussion, authority of religious books, legida-
tion they tried to fight against the degeneration in the s>
cial life of the people. On these lines the road to the re-
generation of the society was laid down by the Raja and his
liberal friends.

Turning now to the social reforms of the socio-rdi-
gious reformers, the Raja and his liberal minded friends
employed all the peaceful and legitimate methods they
could think of and command to abolish the social evils
inherent in Hin(du society. Through education, persua-
sion, discussion, the sanction of religious authority and
legidlation, they carried out a campaign to wipe out the
degeneracy in the social life of the people. Utilising these
means the Brahmo Samaj, for instance, sought ta reform
Hindu society in regard to the baneful caste distinctions
and the unjust privileges of the higher castes. The Brahmo
Samajists also attempted to secure equality of treatment
among the castes and to popularise intercaste marriages so
as to bring about greater homogeneity in an excessively
haterogenous society. The urge to reform emerged as a
result of historical compulsion which required adjustment
an orientation to suit the new conditions, The Bra-
hmo Samaj believed in social reform through revival and
assimilation. Swami Vivekananda laid emphasis on 'growth
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from within'. He meant that the provision of education
and higher standard of living to the down-trodden would
enable them to undertake the removal of the prevailing
evils in their ranks by their own efforts. In addition, Vi-
vekananda stressed the social necessity of the rich reali-
sing their social and moral responsibility towards the poor
and the exploited.

Special mention must be made of two important Contri-
butions that emanated from Dayananda Saraswati's Arya
Samaj. The first contribution conssted in simplifying the
case organisation and the second consisted in imparting
a secular bent in social reform. At the time when the Arya
Samaj was active the impact of the changing condition had
begun to act as a dissolving agent on the regidities in Hindu
society. Taking advantage of this factor Dayananda Sara-
swati advocated a reform of the caste system on a function-
al bass. Only the four main cage divisons were to be
recognised as legitimate, and occupation, knowledge
or fitness was to count in the determination of an in-
dividual's case. Flexibility and mobility were to become
the characteristics of the reformed case organisation.
Thus it will be perceived that Dayananda Saraswati's re-
form sought to retain the inescapable functional strati-
fication of society and, at the same time, to discard the
baneful features of the caste sysem. In undertaking this
reform; the Arya Samaj also carried the secularisation of
social institutions started by Keshub Chunder Sen a step
further. Keshub Chunder Sen had attempted to secularise
marriage, but Dayananda Saraswati sought to do the same
for the case organisation. Utility was to be made the
criterion of recognising the admissibility of functional
differences. Further, the individual was to be given free-
dom to choose his own case Thus Dayananda Saras
wati's attempt at social reform lent support to the secular
trend in social reform. Owing to this fact religion began
slowly to be restricted in its scope hereafter religion gradu-
ally came to be confined to the purely religious sphere.

To all this Keshub Chunder Sen introduced the con-
ception of historical growth or natural evolution. To him,
reforms based on revival were not enough. He wanted
to bring about reform because the new objective condi-
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tions required new orientation and adjustments to comply
with those conditions. He wanted the women of India to
come out of their secluded life. He made a beginning.
He took his wife with him to witness the ceremony through
which he was installed as Pradhan Acharya. He asked
his friends to bring their women-folk along with them in
all public functions. In his 'Bharat Ashram' and Sama),
Aromen were allowed to mix and take part in all acti-
lities. He provided for them opportunity to educate
:hemselves and advance in the different fields of life.
Marriage under Hindu society has been considered a sacred
nstitution. Keshub Chunder Sen wanted that it should be
considered as a socia institution. He, therefore, directed
lis attention towards giving legal sanction to those marria-
gss which might not have secured religious sanction. He
vanted that the Brahmo marriages, inter-caste marriages
and widow remarriages should get the protection of the
aw and legal sanction. His efforts resulted in the passing
3f the Civil Marriage Act | | | of 1872. By this Act for the
first time the secularisation of the institution was brought
about. For the first time marriage was recognised as
a social institution, considered as a contract, shorn off itsre-
igiosity and sacredness. |t was recognised as a social in-
nstitution useful to society. Marriage as a socia institu-
ion performs the function of procreation or continuity
of race. Society, therefore, is interested in healthy progeny
or a healthy race. This anxiety to have a healthy race-
ed to the deciding of the minimum marriageable age, 14
forgirls and 18 for boys under the Civil Marriage Act |11
of 1872. The consideration of the marriageable age of the
female under the Act of 1872 was a step forward in the
Direction of the rationalisation of this secular institution.
A systematic and scientific consideration was being paid
tothe social institutions and problems.

Through socia reform activities such as the removal
of distinctions among castes, their equal treatment, the re-
noval of the privileges of the higher castes, and inter-
jaste marriages, the Brahmo Samag was trying to create a
lomogenous society. The barriers of separation internally
imong castes and sexes and between racesandreligionswere

being slowly lifted. The doctrines of the Brahmo Samg paved



196 THE SOCIAL BENAISSANCE IN INDIA

theway towards greter understanding and toleration among
different religions. But unfortunately all the organised
religions had become corrupt and degenerated into narrow
sects and rigidness. The lofty efforts of raising religion
to its high pedestal for a time seemed to have failed.

As opposed to the Brahmo Samagj theory of social re-
form through revival and assimilation, Swami Vivekananda,
believed in the principle of 'growth from within'. |If edu-
cation and better standard of living could be provided for
these downtrodden, they would themselves work to remove
the evils prevailing among them.

The arya Samg's attitude to the organisation of the
caste system was of special importance. The old Indian
society with its self-suffcient village economy and local
trade was breaking up under the stress of new economic
forces that came along with the British. New classes per-
forming different and varied functions were coming up.
The old functions of the castes and its rigidity were losing
their importance and value. Under such circumstances
and conditions the attitude of the Arya Samg with regard
to the caste organisation and its functions was appropriate
and timely. The Arya Samaj accepted only the four castes
as found in ancient times. It recognised and regulated
the caste system into the four divisions according to the
function it performed. The determination of the caste of
persons was not to depend on the accident of birth. Any
person striving for knowledge and performing the function
of a Brahmin should be given the respect due to a Brahmin.
Similarly, with regard to the other three castes. The castes
were to lose their rigidity and become flexible. The castes
could be interchanged, and all were considered equal
Therefore, the caste system of the Arya Samaj was no more
than a division of the population according to functions.
Thus according to the Samg the caste was nothing sacred
or religious; it was merely a socia institution performing
a useful social function in society. The process of seculari-
sation of social institutions started by Keshub Chunder
Sen with regard to the Marriage institution was carried
forward and applied to the caste organisations by the Arya
Samgj. If there were to be any differences they would
necessarily have to be on the basis of the more or less
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usefulness of different functions to society. The Arya
Samaj further recognised in an implicit manner the free-
dom of an individual ta choose his own functional caste.
Thus more and more the trend of thought as regards social
reform and social organisation was moving towards a
secular and rational point. The sphere of religion came
hereafter to be slowly and distinctly restricted to the reli-
gious life only. The influence of religion in the social field
was slowly but steadily receding.

In the preceding paragraphs attention was confined
firstly to the religious reforms of the reformers from Raja
Ram Mohun Roy to Mahatma Gandhi and, secondly, to
the social reforms of the socio-religious reformers.  We now
turn to the activities of the social reformers. As time
went on it began to be realised that there was need for
separation between religious reform and social Ireform.
Hence new institutions were established by the social re-
formers for the exclusive purpose of implementing social
reforms. One of the outstanding social reformers was the
Bengali Ishwar Chandra Vidyasagar. Separating himself
from the religious associations like the Brahmo Samaj and
the Ramkrishna Mission, Vidyasagar applied himself wholly
to social reform. He championed the cause of women and
specially of widows. His contribution to the betterment
of the condition in which the women of Bengal lived was
made through his attempts at educating the people in this
regard and by arranging the remarriage of widows. From
Bengal the centre of social reform activities shifted to
Maharashtra in the eighties of the 19th century. Under
the leadership of M. G. Ranade a great team of social work-
ers comprising, Chiplunvar, Agarkar, Vishnu Shastri,
Gokhale and G. G. Bhandarkar exerted themsdves for the
betterment of Hindu society.

They carried on their activities through organisation
like the Sarvajanik Sabha, the Deccan Education Society,
and the Deccan Sabha. In order to spread enlightenment
and education and to do propaganda in favour of the
reforms advocated, journals like the Maratha, the Kesarl
and the Sudharak were established. In the meanwhile,
after the year 1885 political activities came to be centrali-
sed in the Indian National Congress. There upon M. G.
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Ranade also centralised social reform activities in the
Indian National Social Reform Conference in 1887. Both
the Indian National Social Reform Conference and the
Indian National Congress met at the same time and place.
The Indian National Social Reform Conference endeavour -
ed to coordinate the programme of social reform and
methods and to bring about uniformity in social reform
activities.

On the other hand the Indian National Congress dealt
only with the political problems of the country. Although
the social reformers and the politicians met in the same
place and on the same platform and co-operated with one
another, they thought it best to deal with the social and
political problems separately. This cleavage between the
politicians and social reformers became acute in 1891-92.
During the controversy over the Age of Consent Bill of
1891 two separate camps believing in different methods
on social reform came into prominence. The one was
liberal school of social reformers headed by M. G. Ranade.
This school wasin the direct line of Raja Ram Mohun Roy
who believed that social reformers should use all the
methods at their disposal, that is, persuasion, propaganda,
education, legidation, etc., in order to promote social reform.
But the school of political radicals under B. G. Tilak
could be said to believe, as Swami Vivekanand did, in the
principles of sdf-help and 'growth from within." They re-
fused to ask the foreign Government to legidate for them
on social matters. They believed that taking the help of
the foreign Government in legislating on social matters
implied that, the social problem would be solved in some
manner or spirit foreign to the people of India.

But with the growth of national consciousness and the
struggle for freedom, the gap between the social and poli-
tical life began to grow small. National life came more and
mor e to be considered as an organic whole. All the social,
political, economic- and other problems had to be tackled
simultaneously and society had to progress as a single unit.
Life had become complex and integral. Some organisa-
tions like the 'Servants of India Society' had already began
to think in terms of the whole nation after 1905. But it
was Mahatma Gandhi who combined all the forces under
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him for the regeneration of the country. The two streams,
one composed of the Raja, Keshub Chunder and Ranade,
and the other of Dayanand, Vivekanand and Tilak, ran
parallel in the field of social reforms. These two streams
merged in Mahatma Gandhi after 1920. And with him
the Indian National Congress took up all the social, poli-
tical religious and economic problems of the country.
Gandhi attempted to regenerate the country simultane-
ously on all fronts. Like the great Rgja he used) all the
available methods, persuasion, propaganda, education, legi-
slation, etc. But he also believed like Vivekananda and
Tilak that sound progress could only be made and main-
tained by preserving and moulding the indigenous insti-
tutions in the light of the new conditions. Mahatma
Gandhi harnessed and guided the forces safe to the goal
of Independence in 1947.

At long last Indiais free, but with freedom have come
new problems. The working class and the peasants have
begun to bestir themselves politically. Economic problems
have become more acute. It is obvious that a capitalistic
society is incapable of solving these economic problems.
Some sort of socialism is therefore inevitable. A weak
economy and a poor industrial structure such as India's
cannot satisfy the growing demands of the toiling masses.
But it is injudicious to be impatient. The Government
will have to plan for economic progress and the toiling
classes should cooperate with the Government in its efforts.
The future of Indiawill very much depend on the amount
of all round cooperation that will arise in the task of sur-
mounting the protracted crisis. Just as Indian society
has freed itself from the medieval restrictions and the old
bondage, so also it can surmount the social and economic
problems now facing the country.
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A new Book on "Social Renaissance in India*
by the author of "The Development of National
Education in India" Dr. K. C. Vyas

This book should prove of great value
both to the teachers and students of
socio-religious history of India since most
of the historical books on India have
neglected to treat this subject. It deals
with the socio-religious movements start-
ed by Raja Ram Mohan Roy and ended
with Mahatma Gandhi. Movements
initiated by Raja Ram Mohan Roy gather-
ed momentum and began to ramify in all
directions. Keshub Chunder Sen and the
Brahmo Samaj sought to give religion
rational basis. Swami Ramakrishna and
Vivekanand swung toward a revival of
Hinduism in its ancient purity as a means
of checking the tidal wave of westernisa-
tion. Dayanand Saraswati and Arya
Samaj made "Back to the Vedas" their
watch word. Mrs. Annie Besant and the
Theosophical Society while stressing
fundamental truths of all religions leaned
heavily on Hinduism. Lastly attention is
directed to the social reformers. Among
these were men like Ishwarchandra
Vidyasagar, Ranade, Gokhale, Karve
Joshi and others. At the end, as a grand
climax comes Mahatma Gandhi.















