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Introduction
10 wrıte wiıth faır accuracy and completeness modern an COfi-

temporary Indian Thought an yet LO omıt sweep1ng generalısations 15
almost impossible task oday, India’s population 15 VCTI 600 mıllıons.
Her cultural and relig10us heritage 15 vast an variıed. Her present and
immediate past ATC built LWO three miıllenıa of hıistory. As calmly
reflect Modern Indian IThought, slowly realise that modern Hındu
thought 15 complex. To be INOTC accurate, there Are INAanıy strands 1n
modern contemporary Hındu thinkıng‘*. ere ATC Iso Islamıic, Sikh,
anı Christian “thoughts” ın India?2. Marxism LOO has assumed 1IC

torm 1n Indiaß. Each of these 15 different from the others iın Or1g1n, iın
purpose and development and ın the conceptual tools used. Such eing
the cheer vastness and varıety of the present thınkıng 1n ndıa, AL

forced to lımıt the P of thıs VCrIYy consıderabily. Since India 15
0/9 Hındu an SincCe the dominant cultural Aan: rel1g10us intluences

ATC those arısıng from the Hindus and above all SINCE the Hindu world-
VIEWS Arc what individualize an characterize India 1in the world at large,

deal ere only wiıth the dominant trends in modern and COIMN-

emporary Hındu oug
TOmM the outset however let be constantly reminded of i{wO 1MpOT-

tant truths. Hınduism 15 ‘verbal symbol” to s1gN11y conglomerate of
relig10us sects an sub-sects, schools of philosophy and eology, hıch 1n

In general Ca  - SaYy that at present all the Hındu sects ATC experiencıng
per10d of renewal an revıival. Revival an renewal INCAan not merely the return
to the SOUTITCCS, but PTOCCSS of reinterpretation an adaptatıon present needs
and sıtuatıons.
Ihe Hındu orthodoxy has not however, taken kındly to these movementits. It
insısts preserving tradıitional tenets 1ın all purıty. But ıts chances of survival
SCCIN to be lıttle.

For Islam 1ıde I1TUS: Indıan Islam. (Q)xford Universıty Press, 1930
Recent attempts at Indian Christian Thought ArIC summarısed Dy BoyYD
“An Introductızon O Indıan Christian IT heolog y“ CLS, Madras, 1969

As regards Indiıan Communist thinkıng: See NEVETT, "Indıa G(0ing Red?’
Poona, 1954. 'IThe works of RoYyY an others SaAaVC SO1I1N1C indıcatıon of

thiıs change.
1Ihe T’heosophist Mrs ÄNNIE BESANT saıd ın specech: ‘Make mistake

wıthout Hınduism India has future. Hinduism 15 the O11 into which India’s
roots Z struck an torn out of that che 111 ineviıtably whither tree torn
out of ıts place. Let Hındu1ism O, Hınduism that Was India’s cradle an ın
that passıng would be India’s grave. All the modern Hıindus an VCMN others
wh: NOW the indiviıdualıty of Indıa would ıth her.
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INanı y respects ATC doctrinally and rıtually opposed LO each other5. Yet
there AdIC certaın number of COININON tenets and practices IC g1ıve
inner unıty LO Hınduism. For example belief ın karma-samsara, (doctrine
of Karma Aan! transmiıgration) final lıberatıon, yogZıC practices Ete::; ATC

accepted by all the STOUDS, though each school and sect has ıts OW:' WaYy
of interpreting these COIMNIMNON tenets®

We us«ec advısedly the phrase Hıindu Thought and not Hındu Phiılo-
SOph3Y. Philosophy iın the estern of the word 15 not applıcable LO
most of OUT ancıent modern thought. If philosophy 15 understood
the knowlegde the search after the knowledge of the totalıty of reality
according to ıts ultımate rounds DYy the uUuUsSsc of human 1CASON if
phılosophy 15 understood the systematıc an conceptually expressed
ratiıonal analysıs of the totalıty of human experiıence 1n order to discover
the o0o0t of being being an of the oug. in INan, then, must admıiıt
that INanıy of the modern and cContemporary Indian thinkers ATC not
philosophers. IThere have been few academıc phiılosophers ın India

BHATTACHARYA an RADHAKRISHNAN INa y be called philosophers in
the technical of the term. INaYy be good to remember that 1ın
India made clear cut distinction between philosophy and
theology, ontology and ethics, relig1on and politics. All form ON  (D integra
ole. Yet, 1f understand philosophy “love of wısdom , the ques
after the absolute Truth, Being an (r0oodness; if philosophy 15 under-
stood the sincere an ODCIL confrontation wıth realıty, with sıtuatiıons
and facts; if finally phılosophy 15 the COUTASCOUS meeting wıth actual
problems and the search after theır solutions, then Ca  — consiıder
ÄUROBINDO, Y ogın, and (GANDHI, relig10us, soc1j1al and political retor-
INCTI, real philosophers. But, to avoıd all mısunderstandıngs, prefer to
use the expression "thougth” rather than phılosophy.

Background
India W3as known to the West CVCN prior to the Koman per10d. But

only wiıth the discovery of the SCa routfe to India by VaAaAsco (JAMA ıIn
4958 the massıve entrance of the West iınto the COUNLIrY and into  E the
hearts and mınds of the Hındus egan. Wiıth the comıng of the West and
especlially wiıth the consolidation of the British polıtical 1n the
COUNLrYy 1n 11Ö7. NC cultural, socıal, polıtical and relig10us factors
unknown and unsuspected till then forcefully found their WdY into the
placid, resigned lıves of miıllıons of ndians.

Before the consolidation of British SUPTEIMAC VCI the Indian contı-

“Hinduism 15 Treax golden umbrella, which chelters Man Yy forms of thought
INanıy practıces an ManYy approaches to the divine” (RAMASWAMY IYER
Indıan Inheritance. Bhavan’'s Series Vol p. 222) ‘“Hıinduism 15 Jeague of
relıgıons than sıngle religion ıth definite creed” (D. S SARMA: W hat 25
Hınduism? Ganesh anı COa Madras 1939, 10)

DASGUPTA Hiıstory of Indıan Phılosophy, Vol 71
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nent, the Hindus had to submit themselves fo centuries of oslem rule
and law especlally 1n the North slam, strictly monotheistic, fanatıcally
M1SS10NATY, wıth caste distinctions priestly class, permittıng ıts
tollowers to eat beef Was ät first violently opposed to the “1dolatrous,
polytheistic, Castie rıdden, ritualistic Hındus”, who venerated the OWS
and practised “non-violence”. In the beginning the Moslems streamed
ınto Indıa, they destroyed temples, killed and maımed the Hındus, torced
them to become Moslems, burnt their sacred books an articles?. slamic
political an rel1g10uUs domınance meant tor the Hindus, slavery. ihey
built walls around themselves, by makıng the Caste system INOTC rıgid,
Aan: by the insıstence contormism. But slowly the relationship between
the CONYUCTOITS and the vanquıshed hanged Polıtical, rel1ig10us an
cultural TrC4aS0ONS WeTITC behind the change. TOom intolerance and PCTSECCU-
tıon to tolerance an coexıstence LO sıincere effort to understand and
apprecılate each other, to posıtıve assımılation and co-operatıon Was the
path of change®?. slamıc monotheısm., of moralıty, social equalıity
an Suf1-mysticısm profoundly inftluenced SOIMNC ot the Hıiındu thinkers.
Relig10us INCN 1ıke KABIR an NANAK trıed to transcend the limıts of
Hinduism and siam an inıtiated movements embracing both?

The EMPEROR AÄKBAR attempted to establish unıversal relig10n (Din-i-
Hahı). He invited two Jesunts tOo his court LO help hım 1ın his work.
Islamic-Persian and Indian elements fused 1ın creatıve WaYy and PIO-
duced masterpieces 1in paıntıng Aan! architecture an musıc. 11Cc

language rdu W as created 1n the COUNIrYy anı there Was the growth of
vernacular lıteratures1®0. J here W Aas general awakening in the COUNLTY.
Hindu devotional movements gathere momentum and the devotees
poured out theır hearts iın exquısıte mystıcal poetry*.

In 1026 Sultan Mohamad, Ibn Kasım destroyed the most celebrated Hındu
shrine, Somnath, In Kathiawar. Hındus WEeTC torced fo pay relig10us penalty t{ax

MA JUMDAR An Advanced History of Indıa, 384ff an 5711
KABIR flouriıshed 1n the North (near Banaras) towards the close of the 14th

century. “Hındu an!: urk WEIC pPOtSs of the Sdilc clay. Allah anı Kama WCIC but
ditfferent names’”. “It 15 needless {Oo ask the Saint the caste to which he belongs.”
KABIR rejected the rıtuals an practices of both Hinduism anı Islam He insısted

internal attıtudes and disposıtions.
NANAK, the Founder of Sikhism lıved 1n the 15th century. Hıs 13102 ın life
W as to put end tO relıg10us conflicts.

In tact the Hindu-Islam understandıng and cCo-operatıon blossomed fully only
during the time ot ÄKBAR T’HE (JREAT (  2—1  ) Iranscending the arrow
lımits of ach relıg10n, he worked towards the evolutıon of Nn relıg10n, which
would he hoped V to be synthes1s of all warrıng creeds an capable ot
unıting the discordant elements of his vast empıre into OT  @* harmon10us whole
In Fatehpur Sikri, ÄKBAR buijlt hall of relig10ns. Polıitically and soclally Hindus
became fully free during ÄKBAR'’S reign.
109 MAJUMDAR, cıt. 393— 41 an 571—594
11 Ihe Hindu Bhakti (devotional) movement W as VeIy widespread. Hindu bhaktı
entred round chiefly Vısnu (Ärsna, Rama, Radha cults) an 21UCQ (KRudra,
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Yet, wiıth the decline of the Moghul decadence OIlCE agaın
enveloped the and Ihe subcontinent W as splıt into innumerable warrıngkıngdoms wıth ECONOMIC, polıtıcal soc1ı1al stabılıty. Periodic tamine
an pestilence decimated the population. The creatiıve potentialıties of
the Hındus and the Moslems dried Ihe Hındu socıety Was splı ınto
VCTI 3000 sub-castes12. mmoral and debilitating SOC10-relıg10us practicesiıke satı (the W1dow burniıng herself the uneral PYIC of her usbantemple prostitution, child marrı1age, prohibition of wıdows)’ remarrı1age,veılıng of Ö:  s neglect of education, the absence of the personal and
the spırıtual from relig10us ite an the insıstence externals an
superstitıt10us practices WEIC rampant 1n the COUNTITY. Ihe result Was the
ea of hought, resıgnatıon an the total loss of reedom. India had
lost the INCINOTY of ıts past, hence ıts self-identity.

15 into thıs atmosphere, the West dIinNlcC dynamic, self-reliant,
convınced of ıts materıal and spirıtual superlor1ty Aan! iıntent profitmakıng. Ihough, the overr1ding interest of the West Was commercı1al,
ST1 both Catholics an Protestants wanted LO propagafte their respectıvetaıths ın the and Together wıth the merchants an the mı1ssı0onariles and
especlally wıth the detinitive domination of the sub continent by the
Brıtish, estern Education, British Lype schools and unıversities, ıberal
ıdeas and iıdeologies and the Christian ethos eached OUT shores. eas
centred INall, hıs dignity, treedom, equality, estern technology,natural SCIENCES an the scıentific spırıt, of the value of the world
anı of the need LO transform ıt by human ingenuity, teeling for historyan ıts sıgnıfıcance, al these forces found their WaYy nto India13. Surely,the British who introduced the Knglısh system of education nd their
language and the mı1ıssıonaries who started net work of educational
institutions of Varıo0us grades 1in the and had their prıvate interests nd
objectives: the perpetuatıon of British domination Dy anl of the
sem1-westernised ndians and the propagatıon of Christianity and Chri-
stıan ideals hrough the indirect method of education.

Agaın, the Westerners WEIC instrumental iın discovering India’s past.They WCIC the pıoneers ın the tield of historical-ciritical study of Indo-
logy 1n ıts Varıo0us Aaspectst£: India’s past wıth its rich phılosophy an
theology, lıterature an art and political socıal SysStems opened the CYCSof the West to the inherent worth of India’s culture an torced them
to o0k the ndıans wıth respect and consiıderasıon.

Agaın, ıt Was the West, chiefly KEngland which politically an NO-
miı1cally unified the subcontinent an gave LO ıts people at least SCIIl-

Pasupatı, Saktı cults) In the Varıo0us Indian vernaculars have immense
devotional lıterature which still remaıns to be scıentilıcally studied.
12 L’ABBE Dußsoi1s: '"Hındu Manners and (‚ustoms’”, work of the 18Sth century,g1ves graphıc pıcture of the Indian relig10-socıal sıtuatıon.

MAJUMDAR, cıt. S49ff.
The History of the estern effort to study India (GSONDA ‘ReligionenIndiens’ Vol TE
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blance of order, justice an d}  . ven the cultivatıon of the vernacular
Jlanguages of the and ın truly sc1entitic INAaNNeET 15 LO grea extent
ndebted o the West

Europeans, chiefly the Christian mı]ssıonarıes brought to the ndıians
Nn socıal CONSCIOUSNESS an responsibilıty. 'T anı y foreigner who walks
hrough the ireefts of Indıa, the most striking factor 15 the immense
social evil. Ihe Christians ın words an ee pointed Out these evıls
an blamed chiefly the Hındus for their er neglect of their fellow
men In caste-ridden socıety that believes 1n the inexerobiılıty of past-
actıons arman how COUu. there be real agape” true COICETN for others”

Ihus the West challenged Indıa 1n Ag  Y sphere of human ıte
politics, socıal an cultural ıdeas an actıvıty, and relig10us ıdeas  © and
ıdeals Can India stand her OW: legs an find solutions to her pro-
blems” Can Hınduism be the toundation of He Indıa” Can the sStag-
nant society of India be resurrected by reinterpretation of her ASC old
world VIEWS an beliefs?

Almost all the Kuropeans an quıte Man y Englısh educated ndians
WECEIC convınced that Indıa had to throw AWAaY her traditional values and
beliefs an embrace estern WaYyS and ideas 1ın order to become rally
modern.

Some of the Hındus, steeped ın theır traditions an sensing the danger
to their relıg10n and WaAaYy of ıfe reacted harply to estern intluences.
Their 1N5Wwer to the all embracıng Kuropean challenge Was revivalısm.
Ihey chiefly opposed Christianity because ın theır VIEW the Christian
mı1ssıonarıes WEeTITC the agents of foreign relig10n and culture.

Between these two extreme posıtions have Hındu retorm INOVC-

ments. They WCEIC ready, vVCcCcn ag! to learn from the West Many of
them studied 1ın estern style schools VCcCn 1in M1SS10Nary instıtutions.
Some VCM went to England for higher studies. They embraced the
scıentific spırıt an lıberalısm of the Kuropeans. Englısh became the
medium of their communıitıcatıon. Yet they did not throw AWAY the past of
their COUN(TTY. Using the VCLIY methods learnt from theır CONYUCTOT.: they
reached back to theır ancıent herıtage and trıed to re-interpret an
reform Hındu beliefs an practices. Acutely CONSCIOUS of the socıal
evıls surrounding them and infecting their socıety, they aunche
TOSTAMIN of reform. The weakness and Ils of their people and the
dynamısm and strength of the Europeans forced them to reflect and to
find creatıve solutions to theır problems. hus Hinduism entered
per10d of renalssance and tar reachıing reforms. hıs renalissance Was
above all renalıssance ın hought and OUu  b PUrDOSC 15 to analyse the
maın trends of thıs renascent Hındu thought, that 15 stil1 lıvıng an
oNgoing mMmovemen

Modern Trends:
Hinduism 1ın ıts meeting wiıth the West had to face three ımportant

problems: First of all there Was the soc10-polıtical problem; then the

165



reli1g10us problem and finally the problem of mental attıtudes and
methods Now the Hındus had the insıght to SCC that at the SOUTCE of all
these maJor 1SSUES, there lay relıg10us world VIEWS TG really formed
an shaped CVCIY aspect of human ife Ihough externally most of the
early movements An reflections had soc1ı1al 13S, stil] the OTC of V'  Y
Hindu attempt at revıval and retorm Was relıig10us.

Phiılosophy of Relıgıon:
Religious pluralısm has been part of India’s ıfe and history for

miılleniıa. Hinduism wıth all ıts sub-sects and Buddhism an Jaınısm
existed s1ıde by sıde iın India tor centurIıes. Wıth the arrıval of Islam s  nto
the Couniry thıs problem became INOTEC acute. Relig10us HIC  e tried to SO
beyond the partıcularıties of Hındu sects an of Islam and establish
relıg10us STOUDS OPDCNON to all ese relıg10us STOUDS WEeTC theologically
and philosophically Aase‘ the ea of the exıstence of OMNC God who
15 the God and Father of the Hindus and otf the Moslems So when
Christianıity eached ndıa, theologıcally phiılosophically NC PIO-
blem did not arıse. But Christian propaganda methods and WEeEeTC
INOTC powerful and subtle than those of Islam The early thinkers of the
odern per10d therefore, wanted to tind relıg10us WOT. VIEW that
would ar MNCC advance the socıial welfare of India and check the
of Chrıistianıty.

Ka7ja Ram Mohan Koy (LE3}
Ihrough deep study of his OW: religion, Hınduism, Islam and

Christianıty, RAJA RAmM MOHAN Roy eached the convıction that INONO-
theism Was the basıs of all relıg10ns!5, Monotheism 15 the SOUTCEC from
1C Islam and Christianity draw their unıty, strength and soc1al
equality!6. Hınduism accordıng to hiım 1n ıts earlier phases believed ın

All the books Modern Hindu Thought g1Vve chapter RAM MOHAN Ror
ANGULY “Nalın's Raa Ram Mohan Koy YMCA Publishing House, Calcutta
1934 offers good pıcture of the personalıty of RAM MOHAN RoyY and
faıthful SUMMAL' Y of hıs thought.
“Roy placed theism its O W evidences natural an NCCCSSALY to all relıgions
1n much ıf WAas the greates COMMINON denomiınator of them all an Was
indeed theır vıital essence. ” 1Io h1s mınd the ro0ot of the wretched statfe of Hindu
soclety W as idolatry. Obnoxious superst1t10ns necessarıly attached to ıt. In his,
'"Works’ Vol 11 283, Ror trıes to V that the "ancıent relıgion contained ın
holy Vedanta W as monotheistic. He writes: “WC regret ıdolatry in V form
The dıvıne homage offer consısts solely 1n the practıce of ' daya benevolence
towards ach other.” Surely V}  d statement of RAM MOHAN regardıng the PUrc
monotheism of 'holy Vedanta 15 textually questionable.
16 His grea prayecr W asS “My God! render relıg10ns destructive of differences
and dislıkes between INa  w} and INa  ] an! conducıve tO the an unıon of
mankiınd.”
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One dupreme eiıng alone. But later, idolatry an polytheism entered
ınto 1t, broke it internally, weakned ıt and brought ın moral and
soCc1a. degradatıon. RAJA RAM MOHAN ROY, and the Society he ounded
(Brahma Samd)) accepted thıs ene theır ftoundational belief. 'Thıs
ON dupreme God Father 15 the SOUTCEC of all INC)}  =) and natıons. Hence,
socıal equality an the freedom of INdA  kan flow from man’s faıth iın OLC

God ese thinkers rejected I rınitarıasm, Incarnation the poss1ibilıty
of od’’s apPCaTrance 1n aDn y creaturely form opposed to TrCaSonN,
unworthy of God and imagınatıon of the human mınd17. In fact VCII

fundamentalıst and revivalıst ıke SW AMI [D)AYANANDA SARASWATI
(1824—1883) believed that monotheism Was the fundamental teachıng of
the Kg eda Samhıta

TOM historical-critical poıint of V1CEW neıther the contention of
RAM MOHAN Rory that the U panishads teach monotheism 1107 the COMN-

victıon of DAYANANDA SARASVATI that the Vr Samhıta Arc monotheistic
1n character Ca  w be sustained. Yet, the educated Hındus of theiır time
accepted thıs basıc ene of the t{wo great reform movements because thıs
would put Hınduism pPar with the other {tWO relıg10ns. It 15 true that
right from the beginnıng, 1ın Hindusım, monotheism Was 0381 of iıts trends.

15 only 1n the (z1ta Aan! 1ın the later devotional philosophy and
literature, monotheıism becomes all ımportant. Yet ıt existed side by side
wiıth non-dualıstic absolutism.

What 15 important 15 the insıght of these thinkers that for healthy
moral, socıial and relig10us lıfe, monotheism Was essential. In fact
(JANDHI wıthın thıs tradıtion. Though he has not explicıtly wriıtten

monotheism, stil] hıs basıc belieft Was monotheistic18.

17 Hıs rejection of Trinitarıanısm, ncarnatıon etc 15 rooted iın ...  mY reverence
for Christianıty an tor the author of thıs religıon that has induced to
vindıcate thıs religı1on from the charge of polytheism, tar ımıted
capacıty an knowledge extend.”

EAL 5SayS that KROoY goLl h1ıs moral inspıratıon trom Christianıty, his meta-

physical background from Hınduism and his theological tendency {rom Islam
(quoted Dy (GANGULY, cıt. 131)

“If did not feel the of God withın M' SCC much of mi1sery
an dısappoıntment around that would be ravıng manlac an destinatıion
would be the Hooghly” (Young Indıa, Oct. 1925, 272) “"As days passS feel
thıs living 1ın V  y fıbre of being‘” (Bapu's etters Mıra 298)
1Io present (JANDHI monist (Advaita) RAJU does 1in hıs ‘Idealıistıc
T’hought of Indıa’, Allen an Unwin, 297, 15 not irue at all DATTA
15 correct when he observed: A personality implies self-consciousness plus will,
(sandhı mMaYy be saıd to believe iın the personality of God whom he regards
the omniscıent, omn1ıpotent creator and just of the world On the whole
therefore, ıt ll be reasonable to thınk that Gandhi W as theıst Vaiısnava
rather than Advaitın“" The hal. o} Gandhı 27 'The truth of DATTA’s
contention becomes clear to anyon«c who to read through the Man y

God from . ANDHI’S wriıtings assembled by SEN in hıs “Waıt anı Wiısdom
of Gandhı) GIL, Delhıi, 1960
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What SCC in hıs attempt 15 the old assımılatıve an synthetic spırıt
of Hınduism. Down the centurıes ıt tried LO assımiılate whatever Was good
and beautiful In other cultures an faıth an transform from insıde
foreign ideas LO bring them iın accord wıth ıts world-view Aan: pattern
of thinking. Modern Hındu thinkers 1ıke RAM MOHAN ROY, desıred to be
the harbıngers of unıversal humanısm, to be the prophets of comıng
umanıty ın which ast Aan: West would meet and SC, though wıthout
loosing theır distinctive elements. The phiılosophical an rel1ig10us strıving
of the Brahma Sama) and the Arya Sama) Was LO establish monotheism

the fundamental relıg10-philosophiıcal insıght of Hıinduism. resulted
trom the convıctıon that that alone COU be the basıs of unıversal
humanısm embracıng Hindus, Christians an Moslems.

Other thınkers 1ıke VIVEKANANDA an RADHAKRISHNAN showed theır
opposıtıon to thıs trend of putting monotheism the basıs of relıg10n,
moralıty an socı1al reform. Insıstence monotheistic, natural philo-
sophy Was consıdered LO00 dangerous concessoın to slamıc an Christian
1  i  deas and betrayal of the tradıtional Hıindu insıstence SCXDETIENCE-
(anubhava). Ihe basıc goal of Hındu ıfe 15 the experience of the
Absolute1? The spiırıt-monistic (advartıc) tradition however, insısts that

CONSCIOUS being's ultımate goal 15 the immediate exper1ence ot the
identity of nNneSs self wıth the SUDICHC self TOmM really real poınt of
V1IEW there 15 only One Realıty One wıthout second. TIhe world of
multiplicıty, change and hıstory 15 not real from the SUDTCIMEC poıint of
VIeEW. Just rope-snake 1S not real from the pomint of VIECW of the realıty
of the TOPDC, also the WOrTr. 15 not real when viewed from the angle of
the realıty of the Supreme Beıing, Brahman lower level of realıty 15 sub-
ate by the higher. hıs does not i1CAan that the world 15 unreal er
non-being. only All: that from the absolute pomınt of VIEW, the
changıng multiplicıty cannot be considere real. Yet, the Realıity under-
Iyıng the INanYy an which they ATC super1imposed, 15 the Absolute
But what 15 ıimportant for here 15 the philosophy of relig10n that 15
built upDON these premıises. Sınce, there 15 only ONC Realıty an that
realıty 15 being, CONSCIOUSNESS and blıss, the goal of V|  y being 15 to
realıse and to become thıs I ruth-Realıity. In thıs WOTr. the experı1ence
of mulıtiplicıty, personal distinction eic pertaın to the sphere of ıllusıon.
If Ca  - spea of relıgion at all ın such world VIeW, then the goal of
relıgıon 15 the experıence of identity. Oneness of Realıty ıst Lr ut
The ımmediate, intuıitive experıence of thıs Realıty 15 the ultımate goal
an bliss But there AdIC relıg10ns which teach distinction between the
soul and the Absolute. How to reconcıle such tenets wiıth thıs absolutistic
viewr Religions ıke Christianity A at least ın SOIMEC of ıts ftorms teach
the distinction between the Absolute and Individual ATC not totally
untrue. But they belong to lower plane of truth 'Ihe absolute truth 15

'Ihe second 111 analyse 1n detaıl the ıdeas of VIVEKANANDA anı
RADHAKRISHNAN. So refiraın from an y detaıiled exposıtion of their VIEWS here
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Advaıta (non-dualısm) which only tew spirıtual adepts Ca  $ reach.
So relig10ns which teach “the individual self’s distinction from the
Absolute” those that hold the individual self to be nothıng but
mode of the dupreme, embody only partıal truths. ese relıg10ns dIC

needed because the inner aptıtudes and ıtness of the PCISON}NS who tollow
such relıig10ns CA  H only such partıal truths. But they, by natural
PTOCCSS of repeated births an spirıtual growth 111 ON|!|  (D day reach the
SUDTEIHNC Iruth More thıs 1n the second

Moral T hought:
15 wıdely accepted tact that Hınduism did not develop explicıt

an elaborate thical thought Though laws an regulatıons A

1ın Hınduism, ıt did not eflect deeply the roOfs of human actıvıty,
freedom, of CrISON hrough actıon and the ultımate NOTIN of
human actıons. Along wıth thiıs poverty of thıical hought, there Was

surely also ack of COMNCETIN for the other Dr SCHWEITZER Ca the
classıcal Indian world V1eEW world and lıfe-negatıing. According to hım
thıs 15 because for the Hındus, the world 15 stage play ıIn which INa  w} has
must partıcıpate but not tully immerse himself£. Hıs frue ome 15 eternity“®.
Though SCHWEITZER has often overstated hıs CasC, ıt cCannot be doubted
that he has made very valıd poınt.

'The modern an contemporary. Hındus do certaınly controvert
SCHWEITZER S VIEWS. Some of them think that the essential truths of
() SCHWEITZER, “ Indıan Thought an Its Development” Dr. RADHA-

g1Vves faır SUMMAar y of SCHWEITZER’S V1IEeWS in “ Fastern Relıgi0ns an
estern T’hought” 5051 1) 'Ihe emphasıs eCsStasy 1n Hındu T’hought
naturally tends to world an lıte negatıon; 2) Hındu thought 15 essentially other
worldly and humanıstic ethics an other-worldliness AL incompatıble ıth each
other:;: 3) TIhe Hindu doctrine of Maya which declares that liıfe 15 iıllusıon
contaıns the f{law of world an lıfe negatıon an iın CONSCQHUCHNCEC Hindu thought
15 nonethical; The best that the Hındu has to 5Say about the orıgın of the world
15 that ıt 15 SaMC played by God:;: 5) 'Ihe WaYy O salvatıon 15 ınana self
d1SCOVerYy. hıs 15 different irom moral development an hence Hindu relıgıon
15 non-ethical; The goal of human endeavour 15 CSCADC, not reconcılıatıion.
it 15 the deliverance of the soul from the bonds of finıtude not the conversıon
of the tınıte into the San an manıftestation of the infinıte. Religion 15
refuge from ıfe anı ıts problems an INa has hope of better thıings to
CO  9 78 The ıdeal 11all of the Hıindus 15 raısed above the ethical distinction
ot good andevil; 8) IThe ethics of inner perfection insısted by Hındu
thought contliıct ıth actıve ethic and wide-hearted love of ne s neighbour.
SCHWEITZER himself wriıtes: A matter otf fact ıt W as through the intluence
of Christianity that it (Hinduism) Was moved tOo the endeavour tO develop iınto

ethical religion an! it W as thus influenced LO larger extent than it 15 ready
to acceptAdvaita (non-dualism) which only a few spiritual adepts can reach.  So religions which teach “the individual self’s distinction from the  Absolute” or those that hold the individual self to be nothing but a  mode of the Supreme, embody only partial truths. These religions are  needed because the inner aptitudes and fitness of the persons who follow  such religions can grasp only such partial truths. But they, by a natural  process of repeated births and spiritual growth will one day reach the  supreme Truth. More on this in the second paper.  Moral Thought:  It is a widely accepted fact that Hinduism did not develop an explicit  and elaborate ethical thought. Though laws and regulations are numerous  in Hinduism, it did not reflect deeply on the roots of human activity,  freedom, progress of a person through action and the ultimate norm of  human actions. Along with this poverty of ethical thought, there was  surely also a lack of concern for the other. Dr. A. SCHWEITZER calls the  classical Indian world view as world and life-negating. According to him  this is because for the Hindus, the world is a stage play in which man has  must participate but not fully immerse himself. His true home is eternity”®.  Though ScHweEıTZER has often overstated his case, it cannot be doubted  that he has made a very valid point.  The modern and contemporary Hindus do certainly controvert  SCHWEITZER’S views. Some of them think that the essential truths of  20 A, ScCHWEITZER, “Indian Thought and Its Development” p. 7ff. Dr. RADHA-  KRISHNAN gives a fair summary of SCHWEITZER’s views in “Eastern Religions and  Western Thought” pp. 50—51”. 1) The emphasis on ecstasy in Hindu Thought  naturally tends to world and life negation; 2) Hindu thought is essentially other  worldly and humanistic ethics and other-worldliness are incompatible with each  other; 3) The Hindu doctrine of Maya which declares that life is an illusion  contains the flaw of world and life negation and in consequence Hindu thought  is nonethical; 4) The best that the Hindu has to say about the origin of the world  is that it is a game played by God; 5) The way to salvation is jnäna or self  discovery. This is different from moral development and hence Hindu religion  is non-ethical; 6) The goal of human endeavour is escape, not reconciliation.  It is the deliverance of the soul from the bonds of finitude not the conversion  of the finite into the organ and manifestation of the infinite. Religion is a  refuge from life and its problems and man has no hope of better things to  come; 7) The ideal man of the Hindus is raised above the ethical distinction  of good andevil; 8) The ethics of inner perfection insisted on by Hindu  thought conflict with an active ethic and wide-hearted love of one’s neighbour.  ScHWEITZER himself writes: “As a matter of fact it was through the influence  of Christianity that it (Hinduism) was moved to the endeavour to develop into  an ethical religion and it was thus influenced to a larger extent than it is ready  to accept ... — Without the Gospel of Jesus Hinduism would not be, in fact  or in ideal, what it is today.” (Quoted by ParaDkaAr, B.A. A Fragment of  A Schweitzer’s Inter-Religious Encounter, Religion and Society 1966 Vol. 13,  p 38).  169ıthout the Gospel of Jesus Hınduism would not be, ın tact

1ın ıdeal, hat it 15 today.  27 (Quoted by PARADKAR, Fragment 0}
Schweitzer’s Inter-Relıgi0us Encounter, Relıgıon AaAnı Socıety 1966 Vol 1 9
38)
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democracy, dıgnity of the indıvıdual, equalıty of persons and COMNCETIN tor
others ATC all to be OUN! in Hunduism321. Only, ave to ınterpret the
classıcal EeXts 1n the rıg WdYy

Modern and Contemporary Hindu thought shows considerable diver-
ENCC from the classıcal thought iın the of moralıty and socıal
oblıgatıon. As remarked above, today, Hindusim 15 In search of relig10us
phılosophical foundation for iıts ethical and socıial endeavours.

Sımply takıng the terms which Hındus Uus«cC iın theır speeches and
writings in Englısh, Ca  - already SCC the adıcal changes that ATC

takıng place in their thought “ Person, reedom, choice, decision, intellect,
soul, dıgnıty of the CTSON, equalıity of ATC terms which embody
ideas that have exact equıivalents in 1n thought. do not ımply by
thıs that Hinduism had notions of CrSoN, reedom eic But through
contact wıth the West and by the usec of language and CONCEDLIS which
origınate from dıitferent thought pattern, profound change ist takıng
place within the inter.i107 of Hinduism ıt Was understood and practised
before the advent of the West

In thinkers iıke RAM MOHAN RoyY and (JANDHI morality Was the bıggest
CONCETIN. What these grea INCNMn wanted Was moral regeneratıon of the
people. Y ears before SCHWEITZER, Roy Was convınced that strıct INONO-
theism alone COUu be the firm foundation of moralıty. Moreover he
tound that the doctrines of Christ INOIC conduciıve to moral princıples
and better adapted for the use of rational beings than anı y others which
ave OINC to hıs knowlegde??, RAM MOHAN Roryr Was 1INOTC interested in
reforming the Hindu dociety than iın elaboratıng philosphical system.
For thıs he wanted hıs people to g1Vve polytheism an idolatry and
embrace true spirıtual theism 1C would ıft them out of their moral
degradatıon. For GGANDHI, Iruth 15 (God and I1a  - 15 called to experıiment
21 S RADHAKRISHNAN devotes large portion of his ‘Eastern Relıgi0ns and
estern I hought' to the refutation otf SCHWEITZER’ S thesıs. IThough RADHA-
KRISHNAN’S reiutatiıon 15 VeEry eloquent, ıt must be accepted that he has failed
to face the COTC of NSCHWEITZER'’S objections. But it must however, be accepted
that he has succeeded 1n poıntiıng out the defects of SCHWEITZER’S generalısatıons
and sharp contrasts an 1n showing that Christianity ıtself 1n ManYy of its manı-
festations 15 not Ireed from the defects mentioned by him In small work
entitled “C/ultural Foundatıons of Indıan Democracy” MCA Publishing House,
Calcutta, 1955, there 15 chapter: “Relig1ious LESOUITI CCS of Hinduism ” wrıtten
by NILAKANTA SASTRI an Y AMUNACHARYA. These authors Lry to cshow
that ın the classıcal EeX{Is of Hinduism the substance of democracy, the doctrine
of the worth of the indıvıdual and the CONCETN for others ATC to be found.
ıthout denyıng the fact that Hınduism taught SOTMNC vital truths concerning
man, teel that the unscientific tendency of SOI to read modern iıdeas into
ancıent eCXIs 15 not conducive to OUT ques after truth
22 “By separatıng from other matters contained 1ın the New 1 estament the moral
precepts ftound in that book, these will be 1L0O1IC lıkely to produce the desirable
en! of improving the hearts an miınds of inNnen of different persuasıon and
degree of understandıng” (Precepts of Jesus vi)
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with TIruth an to tollow the glimpses of truth he recelıves. “TO God
15 'Truth and OVE. (GSod 15 ethıcs and moralıty, God 15 fearlessness”, Sa y>
(JANDHI. He WAa> iınfluenced by the West profoundly yetL he always COIN-

sidered himself tOo be orthodox Hindu 'T hıs mınd the eternal relig10n
(the law of righteousness) rests truth satya) ahımsa (posiıtıve and
universal non-violence) renuncılatıon, passıonlessness, equal love for all
od’s creatures, total self control (brahmacarya)?3. For hım and for mMan y
of the far siıghted Hıindu reformers liıberation meant not the individual’'s
emancıpatıon from the painful cycle ot birth an death., but whole
natıons emancıpatıon firom the bondage of desire, anger,. avarıce, sloth
and violonce. Like RAM MOHAN ROY, (JANDHI L00 absorbed the thıical
teachıng of Jesus (chiefly that of the Sermon the Mount) the absolute
and transcendent monotheısm of Islam and the placıd calmness, NUunN-

cıatıon and the SANNYASA (ascetic) ıdeal of Hınduism. In hıs CrSoN he
re-interpreted h1s relıgı0n. In hıs ıfe and actıons he showed tremendous
CONCEIIN for others. In the great iıdeals proposed in the (z1ta the
s  dea ot self-less actıon, equanımıty, complete surrender to God and er

fearlessness, he learnt the WaYy to love an arc tor the least ımportant
of h1s brothers.

In tact after RAM MOHAN RoyY and (JANDHI, Hinduism 15 INOTC the
SAaILCc ıt existed before the time of Rory BYy PTrOCC>SS of re-interpre-
tatıon, assımılatıon, discovery of the past and the acceptance of NC

ideas, Hindu thıical and sOc1a. thought has undergone ange beyond
recognıtıion.

Ihe Hindu thinkers who followed the ‘“monistic” trends in Hinduism
WEeEIC surely very concerned with the uplift of India and chiefly the
Hindu soclıety from ıts moral and .socıal degradatıon. They found 1n the
SUPTCINC advaıtıc truth ““tat LIDam (Aası  07 thou art that . - thou art in truth
the Supreme, the ultimate foundatıon for man’s effort to love an
others. OVEe yOoUuUr neighbour yourself 15 Christian principle. kor
the Neo-Adrvaıitıns love of the neighbour 15 ounded the tact that the
realıty of the ne1ghbour and ne s OW!] realıty ATC dential“* OVE does

(GANDHI]JI wriıtes: 1 Was confirmed 1n opınıon that religıon and moralıty
WEIC SyNoNyMOUS. ‘“Moralıty 15 the basıs of things and truth 15 the substance of
all morality. ” “Morals, ethics, and relıgıon AI convertible terms. moral lıfe
without reference to relıgıon, 15 lıke house built upON sand. relıigıon divorced
from moralıty 15 lıke soundıng brass good only tor makıng no1se and breakıng
heads. Moralıty includes truth, ahımsa and continence. Every vırtue that mankınd
has practised 15 referable to and derived from these three fundamental virtues.
Non-violence an contiınence AL agaın derivable from TIruth, which for 15
God” SEN, Eit:, 155%.

VIVEKANANDA SayS “We have always heard it preached, "Love ON another’.
What tor? hat doctrine Was preached, but the explanatıon 15 here. Why cshould

love one”? Because they and ALC ONC There 15 thiıs onenNeSS, thıs solı-
darıty of the whole unıverse. From the lowest WOTIN that crawls under OUT feet
to the highest beings that ECEVCI lıved all have Varıous bodies, but ONC soul.”
(Gomplete Works Vol. I1 414—415)
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not ımply alterıty but identity. Thinkers 1ke VIVEKANANDA and RADHA-
preach wıth grea eloquence the eed of spırıtual and moral

renewal of the WOoOr.

Moralıt y anı the Re-interpretation OJ old GLoncepts:
Since moralıty an soc1ı1a|l CONCeErN 1mMpLy freedom, dıgnity of the 1N-

dividual eic:, ıt became NECCCSSATY tor INAan y of these thinkers LO under-
stand NCW the traditional Hındu CONCEDPEIS 1ıke karma, transmigration,an caste. For them Karma oday an reedom and determinism that
rules human lıfe; caste 1S nothiıng but occupatıonal dıtferences and
transmıgration the law of retribution?25. They ATC at the Samne tiıme at
paıns LO show that these AT truths quıte cConsonant wıth modern sc1ence.

Waorld an History:
Another pomint of grea interest 15 the change that modern an CON-

temporary Hinduism has undergone 1n ıts VIEWS the realıty an value
of the WOT. and hıstory. Ancient and classıcal Hinduism did not place
grea value the realıty of the WOTF. In fact the dominant advaitic
illusionism affected not merely the advaiıtic school, but also LO SOIME
extent infected other schools. It 15 ell known fact that India in her
earlıer CTas did not produce accurate, substaintiated and actual history.Indıa WAasS the and of mY and legends For the Hindus of earliıer
per10ds what mattered Was the spiırıt, untouched by matter and tiıme
Ihe spırıt remaıned unsullıed and untouched Dy the historical PTFOCCSS1ıke the lotus eaf untouched by water though immersed ın it At the
SadIi1lle tıme the Hindus lıved an thought LO00O much 1ın accordance wiıth
HKor RADHAKRISHNAN Inana the seeing through the veıl of MAaYya 15 the spırıtualdestiny of 111211 It 15 something INOTC than ethical goodness, though ıt cannot be
achıeved without ıt (“Easter Kelıgıon and estern I hought” 94) RADHA-

and all the modern Hindu thinkers admıiıt the need of moralıty 1in the
human ues tor the V1isıon of the Supreme. Even Neo-Adrvatins ıth RADHA-

accept: he metaphysical truth of the ONECNESS of Brahma, does
ıIn an y WaYy prejudice the valıdity of the ethical distinction the empirıca]lplane” (“Indıan Philosophy” Vol I1 621) 1 hus, though ethics 15 indıspen-sable an! VCIY sıgnıficant 1n man’s ascent towards the spırıtual V1S10N, yeL theybelieve that ıt 15 ultimately transcended. For them the relig10us plane hıch 15
the irue spırıtual plane 15 not reducible tO the ethical. Ethics 15 the realm of the
g0o0od; Religion 15 the realm of the Universal Consciousness, God, the G00d, the
{ rue an the Beautiftul. Here Ca  — Y the Teca difference between AJA RAM
MOHAN RoyY Aan: (GANDHI]JI the ON  / hand an the Neo-Advaitins the other
For the ftormer religion meant moralıty. For the latter relıgıon 15 Spirit-Conscil1ousness. But inspıte of their affirmation that the ‘liberated’ Jiva (1i0an-
muRta) 15 beyond good an eviıl, they do not countenance the idea that such
soul 15 CR  - be immoral.

Such reinterpretatıon Can be found in work of RADHAKRISHNAN, IRIYAN-
N. MAHADEVAN etic
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the rythm and necessity of nature. Unless ONC Ca  — separate himselt from
Nature, experience hıs reedom transcending the necessity of nature,
transforming I6 an bringing NECWNECSS into the predictability of ature’s
ry  m, Cannot Conceıve history. In the tradıtional Hindu VIEW INa  — 15
INOTC “hıstori1atum “ than “historjians 2

Contact with estern hought an Christianity 1ın general an the
exıistential experience of the struggle tor ındependence and socıial PTIO-

1n partıcular ave brought iın deep of the realıty of the world
an iıts value, feeling tor the concrete multiple realıties an meanıng-
ulness of history. Ihe Advaıitıc theory of illusoriness an sublatabilıty
of the WOT. an the general Hindu ConNcept that man’s final duty 15
to CSCAaPC from thıs world WEeTIC ftound to be insutficıent basıs for Indıa's
struggle tor treedom??7. 'The unıqueness of the indivıdual, hıs change ın
ECIIMNANCHNC an hıs relatedness to others and to the world COU not be
eft asıde. Science and technology brought oOme to the Hindu thinker
the value of the multıple materıal realıties. Agaın the classıcal Hindu
VIEWS which places i1ldA  - continuous lıne wıth Nature and thought of
hım 1NOTC PTOCCSS than the agent AnN! director of that PTOCCSS had
LO be changed. JToday’s Hindu thinkers spea of man’s reedom Aan!
responsIibility, the centre of man’s personalıty transcending STOUDS an
caste. Each CISON has dignity and worth iırrespective of caste, colour
S

Modern thinkers takıng the old Hındu evolutionary theories ave
trıed to interpret hıstory the evolution of the Spirit. Each indıvıdual,
socıety and the ole world ATC nothing but the evolutıve manıiıtestations
of the Spirit an hıstory 15 the return of the manıiftest into the ultimate
integration an unıty of the Spirit. ÄUROBINDO, TAGORE and RADHAKRISH-
NAN and other Neo-Vedantic thinkers subscribe to SOINC form other
of evolutionary philosophy28.

Though history 15 NCW dimension to traditional Hındu hought,
yet most of the modern Hındu thinkers ATC reluctant to take hıstory

On the Hındu CONCEPT of Hıstory: See Dr SAMARTHA: “The Hındu VDLEI
of Hiıstory” 1959; I1 HOMAS, “ Gospel and the Hıstory of Indıa”
Relıgion anı Socıety, Vol 1 $ 1966, ff)
D' All the Neo Advaıitıns understan: the classıcal CONCEPL 5  maya not iıllusıon
but relatıve realıty. In hıs Fragments of Confession, RADHAKRISHNAN
wrıtes: '”"This world 15 not ıllusıon ıt 15 not nothingness, for ıt 15 willed by
God an: therefore 15 real. Its realıty 15 radıcally ditferent from the being of the
Absolute-God. TIThe Absolute alone has non-created diviıne realıty; all Ise 15

—5 39dependent, created realıty. hıs 15 the signıfıcane of may(L 41 hıs certaıly
sounds like Scholasticism. But the orıgınal advaıtıc iıdea of MAaYa 15 not exactly
the Samnme RADHAKRISHNAN makes ıt out to be

VIVEKANANDA tor example trıes tO understand an explaın Jesus Christ withın
the ontext of the evolution of the universal Spirit Chrıist the Messenger). In fact
the greates 'evolutionary’ thinker of modern India 15 ÄUROBINDO (JHOSE. He
ollows the descent-ascent pattern of Plotinus, 1n hıch the Spirıt an the One
(both AT identical) have prior1ıty VCI Matter and the Many.
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ser10usly into  S the area of religion. According to most of them relig1on
cannot be tounded historical facts, centered round hıstorical pCI-
50O115S5. Universal princıples ATC the SOUTCEC and rallyıng poınts of relıgıon
that Wants to embrace the whole of the humanıity??,

ven CISON ıke (GGANDHI concerned wıth the Concretie Aan! the
multıple used to SaYy „ J ave been interested 1in hıstorıcal Jesus.

should not AT ıf ıt W as proved by SOINCONE that the 11a  - called Jesus
lived an that what W as narrated 1ın the Gospels Was the t1gment

of the wriıter’s ıimagınatıon. For the Sermon the Mount WOU S{T1 be
valıd” (TIhe Message of Jesus 35) Surely NONC of the grea modern
thınkers question the hıstoricıty of Jesus. But all feel that 1n the tield of
religion, Nıstory understood ın the West should not be L00O much
insısted uDOnNn Ihe relatıon between “principle and person‘ , the Uun1que-
ness of history AaAn the all pervasıveness of principle’ 15 ON  (D of the chieft
philosophical problems wiıth which Indians especlally Christians ATC

oday grappling.
UYmnon wıth the Unwversal Spirit:

Among the Man Yy WOr VIEWS India has produce: iın her long history,
the West Inay be acquainted with the monıi1stıc, ıllusory ideas of Adwaita
and the INOTEC theistic-realistic world V1EW of the grea devotional teachers
(Bhaktas). But there 15 another, which 1in mystıc Visıon SCCS the inter-
connection of all things, the indıssoluble unıon yet distinction of the
tinıte an infinite, the golden thread runnıng hrough both anı the
recıprocıty and dualıty that exıst between the Or and God Hence
realıty 15 shot through wıth ]JOoYy an love. Man forms aft NC manı-
testation of the intinite Aanı: individual unıt capable of lovıng an
enJoyıng ın the VeCrIYy bosom of the unıversal spırıt. 1LAGORE 15 the grea
representatıve of this thought of distinction in unıty, and recıprocıty ın
dualıty®®. He wriıtes: “ I ruth 15 to realıze one’s unıty with the entire
unıverse, to S! the indivıdual soul into the universal soul. Sin 15 not

actıon, but it 15 attiıtude to ıfe which takes for granted that OUT

goal 15 the finıte, that OUT self 15 the ultımate truth and that ATC not

} Roy (1887—1954) 18 VEIY interesting thinker. His radıcal humanısm
15 worth studyıng vVen today, gıven the sıtuatıon ıIn the Coun(try.

EVADAS NAULINI,; “Svamı Vıivekananda) Bangalore, 1968 214
TAGORE (1861—1941) Was emınent representatıve of the 11C Indian

Humanısm. He wanted to establish harmony between the culture of the
Orient and the Occident. Kor thıs PUTrPDOSC mankınd needed relıig1on beyond
al] NarTOW, precıise beliefs, relıgıon based the beauty an: harmony of the
unıverse, human equality and the of INnenN He dreaded putting
lımıts to INa an! to hıs quest. He rejected provincıalısm an natıonalısm 1n
V  %8 sphere of human lıtfe. Hıs TE ambiıtion Was to SCC I1a  ; effective
expression of God’s unıversalıty an ]JOoYy an yet lıke the self-limiting God to be
responsiıble and re-straiıned 1n the exercıise of reedom.
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all essentially OoONCcC but exıst each tor hıs OW: separate indıyıdual exıistence
(quoted Dy Z ÄHNER 1n Hinduism, 253)

N 27%0) Methods an Attıtudes:

What 1A0 methods and attitudes WEeEIC produced ın modern and (9)85

temMporary Hındu hought by India’s contact wıth West? 'T he questi0on 15
VerIYy ast Yet wiıth certaın (SZE  - &1Vve rather general
anNnSWeETr to thıs question. TOmM the time of RAM MOHAN Roryr because of the
VeCrIYy religious, socıal and polıtiıcal siıtuatıon 1n the COUNITY, comparatrıve
method became all pervadıng at Varıo0us levels of thought Kelıg10-
philosophical ideas WEeEIC studied irom the poıint of V1ECW of slam, Chri-
stıanıty and Hinduism. Buddhısm, Jaınmısm and Zoroastrianısm WECIC also
not neglected. Later thıs already ast field Was widened LO include the
rel1g10ns of China ven oday comparatıve method 15 pursued wıth grea
earnestness though VCIYy often quıte few of the thinkers cshow very
superficial knowlegde of other relıg10ns.

From the West, Indıa, has learnt the hıstorıcal method. European
studies ndology has taught the 1n the ımportance of historica!
approach 1n the study of ideas. Very often thıs historical approach lacks

critical I hıs 15 mostly because Man Yy Hindus ave still not freed
themselves from defense mentalıty. Christian M1SS10NATY cırıtıcısm of
Hindu tenets has been violent and unreasonable In the past that VCINn

110 INany thinkers AIC interested 1n howıng to the West that theır
relıg1on 15 equal super10r to Christianıty. hıs defensive mentalıty
ImMay be SCCI1 iın tacıle COomparı1sons, an uncritical equatıons at N}  D eve
of thought

TIhe rationalıstic-scientific method and the resultant mentalıty Ca  ; be
SCCI1 1n almost V  Y modern Hindu thinker. RAM MOHAN OYS phiılo-
SOPNY of relig10n 15 VEIY much the result otf the iniluence of Sth century
rationalıstic Deism of England. Ihe Brahma Samd) resolved that Reason
an Nature chould be considered the SOUTCE of all Iruth mong Hindu
thinkers there 15 eneral tendency LO ook oOWnNn upDon eology, which
accordıng to them 15 nothing but unreasonable dogmatısm and to present
Hinduism and Hındu hought philosophy. Rationalistic-scientific
methods and attıtudes mMay be SCCH also ın the rejection of the Hindu
mMYy and egends an 1n the earnest efforts made by the educated
Hindus LO reinterpret traditional CONCEPIS 1ın accordance with the de-
mands of sc1enCe and LCasON.

Öthers, iINOTC faithful to Hindu tradıtion pleaded tor the capacıty in
the CONSCIOUS being to iıntuıt immediately the inftinıte an to enter into
communıon wiıth the uniıversal Spirit. TOmM estern pomint of V1IEW
their attitude MaYy SCCI1I contradıctory. On the ON hand they insıst
the need of testing and experimenting wiıth V  Y truth, includıng reli-
Q10US NCS and they extol the o and an$s! of LTLC4aSON. On the other
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hand they WOU accept the Spirit intuıtive and unıtıve beyond the
reach of all the functions of TCAasSson analysıs and synthesis.

I he final PUTrDOSC of the comparatıve, historical an rational-scientific
methods 15 the ”"mobilısation of the wısdom of the WOT. the evolution
of ıdeals, habits an sentiments which WOUuU enable to buıild
world communıty ıke 1in cCo-operatıve commonwealth”.

In India thought always wanted LO be integral Aan! synthetic, all
embracıng yet keeping the tradıtional values. hı1s 15 partıcularly true of
mmodern 1N' thought. In ıts search after theoretical basıs for the
i ulldıng of modern India it has triıed to reach out to all the hought
‚ ystems surroundıng and influencing it But in the PTFOCCSS of the dis-
e  e  M of the past, reinterpretatıon, assımılation an synthesis, modern
Hinduism has been to grea extent busy wıth immediate practical
questi0ns. Modern Hindu hought ın the of (a) philosophy of
relıgıon, (b) moralıty, (©) socıal CONCETN, (d realıty and history of the
world, (€) methods an attıtudes has constructed WOTr ViIiEeEWS accepting
insights from Varıous SOUTCECS and re-ıinterpreting old ideas. W hether the
WOT. V1ECW obtained 15 logical, philosophically and historically valıd
from critical angle reachıng down to the roots of reality 15 not
problem wıth which INanıy of OUT thinkers AT bothered

If the solution 15 iımmediately satisfyıng, then, ıt shows the truth of the
solution an of Hınduism. In the d LO COINC, when the defensive
mentalıty of the Hındus 111 have disappeared, 111 be torced OMNICE

agaın to rethink present day trends 1ın the 1g of India’s past an
search tor solutions which touch the roots of realıty But tor the present

Ca  —$ only Sa V that Indian thought 15 ın transıtıional state, embodyıng
grea possibilities tor the tuture. Guiven the historical nd geographical
sıtuatıon of India, an the soc10-cultural sıtuatıon prevaılıng ın the
COUNLTY, have sufficient rounds to hope that LIC synthetic world
an INOTC unıversal world-view arc in the making.

l a E  — %C A ı
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