
INTRODUCTION

Vivekananda was central to many of the intellectual undercurrents that made modern
India possible. He was the progenitor of projects central to modern Indian identity. He
advised that work among young men who can devote heart and soul to the duty of raising the
masses, to awake them, to unite and inspire them to the cause of regeneration of India into
a modern one. To him, in a democratic set up education can raise the nation and can build
self-confidence of the subject people. The claim that without removing hunger and ignorance
of the masses, no national regeneration would be possible now seems commonplace, even if
unconscionably unfulfilled. But he shifted the central question of India’s future to the removal
of poverty and ignorance with unprecedented rhetorical power and force. Ignoring poverty
and education was the highest form of reason. He made possible a radical criticism of
tradition, without making tradition despicable. Few describe the savagery of Indian society
with as much bluntness as he does. The greatest indictment of priestly power was it made
the poor forget their own humanity. His modern ideas is based on metaphysical-ontological
foundation of Vedantic Hinduism, which ‘is the metaphysic that recognizes a divine reality
substantial to the world of things and lives and minds;…; the Atman, or immanent eternal
Self, is one with Brahman, the Absolute Principle of all existence;…’1 To Vivekananda, ‘Our
work should be mainly educational, both moral and intellectual… educate the people, so that
they may learn to be self-reliant, frugal…’2 Through education character is formed, strength
of mind is increased and intellectual level is increased. Then, the self-confidence of man is
established.3 ‘Through education comes faith in one’s own self, and through faith in one’s
own self the inherent, Brahma is waking up in them, while the Brahma in us is gradually
becoming dormant.’4 Vivekananda advised to educate and raise the masses to make the
nation possible to reach the goal of national integration. His mission was to unify India under
the banner of spiritual and religious concepts, because he knew that national integration
could be achieved through religion and religious harmony. To him, religion is free from
dogmatism, racism, communalism etc. His view about a nation was that the race, religion,
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language, government, political ideology – all these form a nation. In the West political ideas
form national unity and in India religious ideas form national unity. Vedas says to wake up
and not to stop until the goal is reached, Vivekananda reminds.5

No social structure is religiously sanctioned; societies are products of the operations of
power and necessity. This then paved the way for the centrality of a very modern political
vocabulary centred on freedom, individuality and equal opportunity. The great abomination
of poverty was that it crushed individuals. His advice to the Congress party was like: let
them (the masses) have full meals; they will work out their salvation. The third achievement
was to recast the modern Indian project as the creation of an alternative universality. The
legitimacy of the Indian enterprise would forever be measured by the fact that it was tethered
to values: a theological openness, toleration in the highest sense of the term and pluralism.
He directed India towards a liberality by reminding us that it was god’s job to protect us, not
ours to protect our gods. The distinction of Indian nationalism was precisely that it never saw
the nation as the highest embodiment of value. With the condescension of hindsight it is too
easy to dismiss this project as either disembodied idealism, or worse still, an assertion of
Indian superiority. But embedded in it was the radical idea that India means nothing if it is not
going to be a source of alternative values. There is a recognition of pluralism, but not one that
sacrifices truth. Vivekananda said that we want to lead mankind to a place where there is
neither the Vedas, nor the Bible, nor the Koran, yet this has to be done by harmonizing the
Vedas, the Bible, and the Koran. Whatever one may think of this project, the idea that each
tradition could reach to some place outside itself, by working through all traditions, was a
sign of intellectual ambition that is now all but lost.

Again, in hindsight, Vivekananda has been read as progenitor masculinity in politics;
and he has certainly been appropriated that way. His claim that for our motherland, a conjunction
of the two great systems, Hinduism and Islam — Vedanta Brain and Islam Body is the only
hope has been tirelessly misinterpreted. Practical Advaitism, which looks upon and behaves
to all mankind as one’s own soul, was never developed amongst the Hindus. And, if any
religion approached equality in any appreciable manner, it was Islam and Islam alone. The
reference to Islamic body is not to an ideal of power; it is to the central idea of equality.
Vivekananda was an unabashed defender of equality of opportunity. If there is inequality in
nature, there still must be equal chances for all. He prophesizes the empowerment of the
backward castes, and his castigation of untouchability was second to none. Yet, like Gandhi,
he could not convert an anti-untouchability programme into a genuine anti-caste programme;
indeed, the abstraction with which he can sometimes talk of caste led him to underestimate
just what a scourge it was. In a strange way, his political thought is incomprehensible without
unpacking two categories: abhaya (fearlessness) and aparigraha (renunciation). Indeed what
is common to the non-Marxist understanding of equality in the Indian tradition is precisely
that equality might not be possible without individuals practising some form of renunciation.
For the root source of inequality is excessive attachment and a will to dominate. And the only
means to address inequality therefore, is to shape ourselves in a certain way. But this tradition
could not quite bridge the gap from equality as an ethical ideal to a political and economic
one.
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Vivekananda and Vedanta philosophy :
Vivekananda (1862-1902), known as Narendranath Datta was influenced by the works

of John Stuart Mill, Descartes, Spinoza, Hume, Kant, Fichte, Hegel, Comte and also of
Darwin. His philosophical and socio-political activities took place during 1880s. He was
against the false bourgeois democracy and struggled for national regeneration and national
liberation movement. To him, ‘They that have money, have kept the government of the land
under their thumb, are robbing and drying up all the sap out of the people, and sending them
as soldiers to fight and be slain on foreign shores, so that in case of victory, their coffers may
be full of gold bought by the blood of the subject-people on the field of battle.’6. Vivekananda
tried to reorient the struggle for building a New India with Vedanta philosophy. To him,
matter and thought are co-existent; both are products of nature, a third something, known as
Brahman or Atman7. Both matter and mind are really nothing but forces. Matter is changed
into mind and vice versa. Mind is the refined matter and body the concretized mind. Therefore,
nature is homogeneous8. Mind is the name of change, body is the name of another change
and all these compose our universe. To him, Brahman or Atman or Nature is absolute and
‘time, space, and causation are like the glass through which the Absolute is seen, and when
it is seen on the lower side it appears as the universe.’9. Graphically, it may be presented as
in Fig. 1.

Fig. 1 :

To him, all that exists in the universe is the result of the manifestation of primary matter,
the akasha and all the forces of gravitation, attraction and repulsion of the universe are the
result of the primary force or form, the prana. There also exists mahat, the cosmic reason;
akasha and prana both are incorporated into the cosmic mahat. ‘We cannot see anything
outside the space, yet we do not know space. We cannot perceive anything outside of time,
yet we do not know time. We cannot understand anything except in terms of causality, yet
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we do not know what causation is. These three things – time, space and causality are in and
through every phenomenon, but they are not phenomena. They are as it were the forms or
moulds in which everything must be cast before it can be apprehended. Matter is substance
plus time, space and causation.’10. Following Samkhya philosophy Vivekananda denotes
that prakrti (matter) and purusa (consciousness or soul or form) are separate and independent
of each other. Purusa may entail avidya or ignorance. Only the Yogins can attain freedom
of mind with the help of a mixture of prakrti and purusa, body and soul or matter and mind,
when both cannot be independent of each other. Then, the true knowledge can be attained.
Man’s physical attainment is negligible and it is ignorance and not conducive to the salvation
of man and mankind. Disciplines of morality, body and mind are essential for soul-body
unison. Who can freedom? ‘That man alone is wise, who keeps the mastery of himself! If
one Ponders on objects of the sense, there springs Attraction; from attraction grows desire,
Desire flames to fierce passion, passion breeds Recklessness; then the memory – all betrayed
– Lets noble purpose go, and saps the mind, Till purpose, mind, and man are all undone…’11.
Fig. 2 explains the triangular relationships between man, purusa and prakrti.

Prakrti
(matter)

Purusa
(soul)

Man (mixture
of body and

soul)

1. Yama or abstention from evils                Discipline of morality

2. Niyama or culture of truth and good

3. Asana or posture                                     Discipline of body

4. Pranayama or control of breathing

5. Pratyahara or removal of feeling

6. Dharna or attention                                Discipline of mind

7. Dhyana or contemplation                        Humanity

8. Samadhi or concentration                        Spirituality

ABC

Fig. 2 :
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The concepts of morality and spirituality are associated with the concepts of religion
and social co-existence with mutual respect to each other. In association with his conception
of sociability Vivekananda tries to find out a theory of social development based on the laws
of nature and of human reason. In his conception of sociability, he wrote that ‘people will
certainly want the satisfaction of their material needs, less work, no oppression, no war, and
more food.’12. To Vivekananda, it is

... according to the law of nature, wherever there is an awakening of a new and
stronger life, there it tries to conquer and take the place of the old and the decaying.
Nature favours the dying out of the unfit and the survival of the fittest… when society
has passed its infant stage and reached its vigorous youthful condition, to clothe it by
force with the dress which suited it in its infancy, and keep it bound within narrow
limits, then… it bursts the bonds by virtue of its own strength… every society attains
its manhood, when a strong conflict ensues between the ruling power and the common
people… changes revolutionising society have been happening in India again and
again, only in this country they have been effected in the name of religion13.

The social and political problems in India can be solved through religion. In My Life
and Mission (1957) we find – ‘the Hindu man drinks religiously, sleeps religiously, walks
religiously, marries religiously, robs religiously… you must speak through the language of
religion.’14. In association with religion education can be of great value to him in the
reconstruction of society. To him,

… education is not the amount of information that is put into your brain and runs
riot there, undigested, all your life. We must have life-building, man-making, character-
making, assimilation of ideas. If you have assimilated five ideas and made them your
life and character, you have more education than any man who has got by heart a
whole library. The ass carrying its load of sandal wood knows only the weight and not
the value of sandal wood… Proper attention to the finishing, strengthening, of the
means, is what we need. With the means all right, the end must come. We forget that
it is the cause that produces the effect; the effect cannot come by itself… The
realization of the ideal is the effect. The means are the cause: attention to the means,
therefore, is the great secret of life15.

Vedantist education and instructions are the means to attain the aim of social
reconstruction, spiritual integration of mankind and overall emancipation of mankind. Mind is
like vessels and God is like water, takes different shapes in different forms or structures.
There can be no sectarianism and violence in the name of religion. In fact, Hinduism recognizes
diversity and pluralism, Vivekananda regards. Hinduism should be taken as universal religion,
as infinite, which cannot be located in particular time and space. This type of religion is
tolerant that can realize humanity in its true form and nature. As universal religion, Hinduism
unites all religious faiths and condemns communalism. ‘If you want to find God, serve man…
Vivekananda wanted India to have an Islamic body and Vedantic heart.’16. He was against
orthodox religion and emphasized love and service to mankind. He tried to combine Indian
spiritualism with Western materialism in order to produce a synthesis of materialism and
idealism, individualism and collectivism, singularity and plurality, and East and West following
Vedantist idea of oneness of the whole universe and of religion of humanity. ‘It is impossible
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to find God outside of ourselves. Our own souls contribute all the divinity that is outside of us.
We are the greatest temple.’17

Education is the manifestation of man’s inner perfection. Knowledge is inherent in
human kind. It ensures the development of human potential – the capacity, the propensity
and the capability aspects of education means the possibility of learning, development of
learning and inner development of self. To him, education is both the concentration of mind
and the collection of facts. ‘Vivekananda’s use of the word “perfection” needs to be viewed
at two levels: 1. “Perfection” in the metaphysical sense implies the realization of the soul’s
own ever perfect nature… Vivekananda once said: ‘The Light Divine within is obscured in
most people.’… 2. At the empirical level the concept of “perfection” has to address the
various problems human beings encounter in society. As Vivekananda said: The education
which does not help the common mass of people to equip themselves for the struggle for life,
which does not bring out strength of character, a spirit of philanthropy, and the courage of a
lion… Real education is that which enables one to stand on one’s own legs (CW, Vol. VII,
pp. 147-148).’18

Swami Vivekananda’s theory of social change :
Vivekananda desired a thorough modernization of India and the removal of poverty and

degradation of the people. He was against aristocracy and feudalism. He demanded for
removing the differences between the rich and the poor. With this end, he sought to revive
the toiling masses of the country. He opined that the Shudras or the working people would
take up the reins of the country in future. The socialist and anarchist movements in the west
showed this path. Vivekananda’s theory of social change was grounded on the Indian
perception of history. It represented a theory of political cycle that projected periodic and
circular change in the generations on the ground of law of change, corroborated by historical
evidences from history of Greece, Rome and India. Accordingly, he stated that every individual
possessed three attributes of Sattva (Knowledge) Rajas (Valor) and Tamas (Ignorance) and
every society and subsequently every civilization was divided into four classes. Societies
which had maintained division of labour constituted four classes, Brahmins, Kshatriyas,
Vaishyas and Shudras. Swami Vivekananda was of the view that on the foundation of historical
proofs and natural law, each of this class in every society ruled the country successively.
Vivekananda said that nearly all civilizations of the world sowed that the first stage of human
development was controlled and governed by the Brahmin or a priest. He took the help of
magical powers in ruling the state. He was overtaken by the Kshatriyas or warriors who
comprised monarchical or oligarchic governments. Next the Vaishyas or traders came. Modern
nations say for England exemplified that Vaishyas by managing to gather wealth conducted
trade and commerce of the country and thereby ruled the country. Hence, the victory of
winning over India was not an achievement of Christianity but a successful venture vested
by the commercial classes whose flag resemble a factory chimney, whose warriors akin to
merchant men and whose battlefields were similar to market places of the world. Vivekananda
believed that the Shudras were the working rulers of the soil because by dint of their labour
power they generated the wealth of the country. Nevertheless, they were unjustly treated
and exploited. Hence, in the political doctrine of Vivekananda, the resurrection and
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emancipation of India was attuned with the awakening of Shudras and workers and peasants
to political power. He was a champion of nationalism and facilitated the underlying principle
of Neo-Vedanta to its cause. He availed of religion and culture to promote the ideas of
nationalism.

The Importance of Swami Vivekananda for understanding contemporary India :
It is not a matter of doubt that Narendra Nath Dutta also more famously known as

Swami Vivekananda had a profound effect on the idea of nation building in India. In many
ways Swami Vivekananda has given and continues to give direction to those who want to
actively be engaged with India and more importantly its people. He remains along with
Mahatma Gandhi and Babasaheb B.R. Ambedkar one of the most important political
philosophers and icons of the country. He predates them both , in both in terms of their work
as well their conceptions of the challenges that faced India and continues to face India. His
answers are more practical in many ways than both Gandhi and Ambedkar .His views on
society , religion , economics and politics as will be apparent from reading his writings have
actually shaped India as we see it today .The fact that the religion of India “Hinduism” or
Sanatana Dharma or Vedanta as he would like to call it , is what it is today, very different
from what it was 100 years back and still survives intact and its adherents can still make
sense out of the changes is because of Swami Vivekananda who discussed the oncoming
changes and made practical and far reaching predictions. As even an ordinary person without
great erudition would notice, the society of India today is neither of Gandhi nor of Ambedkar,
but the mean lies with Vivekananda. He spoke about using Non Violence as a method
against your enemies predating Gandhi’s Hind Swaraj, and as the leading authority on Gandhi
today says, Gandhi was deeply influenced by Vivekananda. In his initial days Gandhi even
went to meet Vivekananda, but since the Swami was very ill, he could not meet him and
came back disappointed19. Gandhi also realized that Vivekananda did not endorse his views
about an ideal Indian village completely20 or his ideas about complete opposition of the East
and West as he made out in Hind Swaraj. Vivekananda spoke about a synthesis of the best
of both worlds and was clearly conscious that technology of the West may indeed benefit the
poor of India and for that he was very keen.

Vivekananda preceded Ambedkar in being vocal about caste discrimination and was
prescient about its remedies as well as the pitfalls which may arise for those who want to
remedy it. His discussion on caste discrimination , predate Ambedkar’s on the same issue
and their views are almost the same, with the crucial difference that Vivekananda wanted to
make the change from within and Ambedkar wanted to make the changes by rejecting the
system entirely21. Interestingly Gandhi raised the question of Vivekananda and his spiritual
guru “Ram Krishna Paramhans” as a breaker of caste in his correspondence with Ambedkar
and Ambedkar agreeing to the same and recognizing the fact was of the view that Ram
Krishna had not been able to have a deep impact on Hindu society22. Interestingly Ambedkar
who had extensive knowledge of both contemporaries as well as both Hindu and Brahmin
scriptures chose not to utter a word about Swami Vivekananda. In fact till today a large
section of the leftist intellectuals of the Dalit Bahujan movement is confused about how to
deal with Vivekananda as to whether to accept him or reject him23, since in many ways he
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anticipated their ideology and pointed out the pitfalls of pushing their ideology without
recognizing the results of the same.

The importance of Swami Vivekananda in Indian socio-political thought :
Swami Vivekananda is also interestingly a person whose philosophy and reading of the

conception of India, Hinduism and the people of India, is very much touched with his
experiences in the United States of America and the New World24, unlike most of India’s
other political philosophers like Mahatma Gandhi whose experience of the west came from
the British and or Britain. Swami Vivekananda is a man in any ways engaged with the ideas
which still haunt us today. He is also a person who had traveled extensively across the world,
speaking about India. He is possibly the foremost person of his times who confronts the
question of caste, religion, minoritarianism, modernism, economics and politics of India and
he brought a refreshing viewpoint to the same. He is articulate and very clear and with his
writings and sayings managed to set the agenda which is still with us today as Nationalists.

Vivekananda is a radical traditionalist. His version and interpretation of high religious
philosophy was also marked with a very specific political / economic outlook which arose
from his concern about the people of his country, or his co-religionists. His vision is still
relevant and broadly and startlingly still applicable in India today. Interestingly his exploration
of Hinduism and the condition of the people of India leads him to two broad presumptions,
one that religion cannot be given on an empty stomach and two, the poor of India or as he
would like to term the “sudra” should be awakened. This has led to attempts by socialists
and communists to appropriate the legacy of Swami Vivekananda. However Vivekananda
was clearly and completely against formal rigid equality though he did claim to be a socialist
in a very colloquial sense25. Vivekananda recognized clearly that for a society to work in the
long run , man had to be given the opportunity to excel and make money … and he has
memorably and famously equalized the Grihasta making money with an anchorite (sadhu)
praying in his cell26.

He seems to be the first person to have discovered the link with what is today known in
India “caste is class” theory and also to have seen that such was not a perfect formulation.
His vision of combining and reading caste and class together is even by today’s standard
extremely radical and innovative. He antedates Gandhi’s thinking on non-violence. He talks
about democracy and self-rule and the need to be rational in the application of our history
and culture. He vehemently opposes the Aryan invasion theory and promotes the cause of
the Shudra and the Pariah27. He is the originator of the word “Dalit”, a word to be used for
the pariahs, since it is a direct translation from the word “suppressed” to describe the situation
of the “pariahs” of his time.28 Interestingly he realized as well that the only way to destroy
the caste system in India was through “free market”.29

Vivekananda is unique in that he is neither in thrall of the past, nor is he willing to
discard everything from it. Gandhi himself realized that though Vivekananda looked to the
past for inspiration he did not want to replicate the past30. In that way, he is the “middle path”
between Gandhi and Ambedkar, and therefore, reflective of the true Indian mean in society.
Swami Vivekananda’s reading both on modern and ancient texts is vast and his capability of
drawing apt practical lessons from them is unparalleled. In the present tumultuous times,
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therefore, he stands as an inspiration of a very unique philosophy which is not inward looking
yet very proud of being what it is. He is the person who puts the markers which comprise the
clear boundaries of modern popular Hinduism as well modern Indian nationalism. He also
recognizes the economics of his age and the impact on India.

Vivekananda and the Ideals of the Indian state :
The question here is what sort of an Indian state would Swami Vivekananda have

envisaged? It is a difficult to answer since Swami Vivekananda deliberately kept out of
politics and consciously so. Yet, we can surmise some of the broad outlines that he would
have looked forward to. I no doubt realize that my guess is as good as anyone else’s as to
what sort of Constitution would Vivekananda have wanted, but for the sake of consideration
I would like to put forward the following:

(i) Vivekananda would have definitely wanted a more equal society, both in economic
terms as well as in social terms, that much is clearly apparent from his writings31. But
as he was wont to say that he was not against inequality per se as it was the nature of
things, but he was against “privilege”32.
(ii) Vivekananda would not have wanted a state under a planned economy, he was
clearly of the view that the duty of a Grihasta was to create and distribute wealth.
(iii) Vivekananda would have wanted a country in which caste did not exist and indeed
saw the future of caste doomed, however he would have been definitely against war
in the name of caste consciousness and the annihilation of caste33.
(iv) Vivekananda would have focused the constitution on the Grihasta and the family
and put on them the onus of creating and distributing wealth in the society. He would
have perhaps wanted the rich to be more integrated in the development of the society34.
(v) Vivekananda, would have been a proponent of individual liberty and freedom, yet
based on Bharatiya tradition.
(vi) Vivekananda is a democrat and skeptical of the rule of kings35.
(vii) Vivekananda would have wanted a strong independent Indian state, a state which
used it’s mechanism to help the poor. He would not be against modern technology if it
was for the benefit of the poor36.
(viii) He would have wanted a strong resurgent India, which would enjoy its rightful
place in the world.
(ix) However he would have wanted a spiritual India and an India which has not
forgotten it’s older culture and wisdom.

The Ideology of Swami Vivekananda :
In the end if there is an “ideology” of Swami Vivekananda it can be said to be

encapsulated by oft quoted following quote which still haunts us today:
‘O India! With this mere echoing of others, with this base imitation of others,

with this dependence on others this slavish weakness, this vile detestable cruelty
— wouldst thou, with these provisions only, scale the highest pinnacle of
civilisation and greatness? Wouldst thou attain, by means of thy disgraceful
cowardice, that freedom deserved only by the brave and the heroic? O India!
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Forget not that the ideal of thy womanhood is Sita, Savitri, Damayanti; forget
not that the God thou worshippest is the great Ascetic of ascetics, the all-
renouncing Shankara, the Lord of Umâ; forget not that thy marriage, thy wealth,
thy life are not for sense-pleasure, are not for thy individual personal happiness;
forget not that thou art born as a sacrifice to the Mother’s altar; forget not that
thy social order is but the reflex of the Infinite Universal Motherhood; forget
not that the lower classes, the ignorant, the poor, the illiterate, the cobbler, the
sweeper, are thy flesh and blood, thy brothers. Thou brave one, be bold, take
courage, be proud that thou art an Indian, and proudly proclaim, ‘I am an
Indian, every Indian is my brother.’ Say, ‘The ignorant Indian, the poor and
destitute Indian, the Brahmin Indian, the Pariah Indian, is my brother.’ Thou,
too, clad with but a rag round thy loins proudly proclaim at the top of thy voice:
‘The Indian is my brother, the Indian is my life, India’s gods and goddesses are
my God. India’s society is the cradle of my infancy, the pleasure-garden of my
youth, the sacred heaven, the Varanasi of my old age.’ Say, brother: ‘The soil of
India is my highest heaven, the good of India is my good,’ and repeat and pray
day and night, ‘O Thou Lord of Gauri, O Thou Mother of the Universe, vouchsafe
manliness unto me! O Thou Mother of Strength, take away my weakness, take
away my unmanliness, and make me a Man!’ 37

Vivekananda’s Views on the Needs for Universal Religion :
Vivekananda reflected on the necessity of the concept of universal religion for the

society. Vivekananda said, ‘As human mind broaden, its spiritual steps broaden too. The
time has already come when a man cannot record a thought without its reaching all corners
of the earth; by merely physical means we have come into touch with the whole world; so
the future religions of the world have to become as universal as wide. The religious ideals of
the future must embrace all that exists in the world and is good and great, and at the same
time, have infinite scope for future development.’38 There is nothing that has brought to man
more blessings than religion. Religion makes brotherhood and creates humanism within men.
‘This universe is simply a gymnasium in which the soul is taking exercise; and fatter these
exercises we become gods. So the value of everything is to be decided by how far it is a
manifestation of God… Civilization, true civilization should mean the power of taking the
animal man out of his sense life… A nation may conquer waves, control the elements,
develop the utilitarian problems of life seemingly to the utmost limits,… The more advanced
a society or nation is in spirituality, the more civilized is that society or nation… In this age, as
on the one hand people have to be intensely practical, so on the other hand they have to
acquire deep spiritual knowledge.’39 He realized the nature of man, according to which
mankind in the whole world has been trying to look beyond in the quest of his ultimate destiny
or  search for God. Therefore, whole of the world community is expecting a religion, which is
acceptable to all. Vivekananda has observed these two mutually opposing aspects of religion,
which he explains in the following words: ‘There is nothing that has brought to man more
blessings than religion, yet at the same time, there is nothing that has brought more horror
than religion. Nothing has made more for peace and love than religion; nothing has engendered
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fiercer hatred than religion. Nothing has made the  brotherhood of man more tangible than
religion; nothing has bred more  bitter enmity between man and man than religion. Nothing
has built more charitable institutions, more hospitals for men, and even for animals, than
religion; nothing has deluged the world with more blood than religion.’40 Thus Vivekananda
deeply felt the importance of religion, as well its crucial role in the human life. To improve
this situation, some intellectuals and peace workers are searching a way to establish peace
among the religions. Vivekananda said that ‘we must understand all of those religions have
proved their strength, their worth, and their necessity for mankind.’41 Therefore, he
underscored the equal status of all the religions and the religious plurality in human society.
However, he did not  just jump into this conclusion. He questioned the thesis of religious
plurality. If we say that one religion is true, automatically the rest of other religions become
false. According to him, all religions are not really contradictory but supplementary. He said
that ‘each religion, as it were, takes up one part of the great universal truth and spends its
whole force in embodying and typifying that  part of the great truth. It is, therefore, an addition
and not exclusion.’42 - this was his justification of equal status of all the religions. Therefore,
according to him ‘we are viewing truth, getting as much of it as circumstances will permit,
colouring the truth with our own intellect and grasping it with our own mind. We can only
know as much of truth as is related to us, as much of it as we are able to receive. This
occasion sometimes even contradictory ideas; yet they all belong to the same universal
truth.’43 He explained a fundamental assumption of  his universal religion in such a way:‘Our
watchword, there will be acceptance and not exclusion. Not only toleration, but acceptance.
I accept all religions that were in the past and worship with them all; I worship God with
every one of them, in whatever form they worship Him. I shall go to the mosque of the
Mohammedan; I shall enter the Christian’s church and kneel before the crucifix; I shall enter
the Buddhists temple where I shall take refuge in the Buddha and in the law. I shall go into
the forest and sit down in meditation with the Hindu who is trying to see the light that
enlightens the heart of everyone.’44 Vivekananda continued: ‘As human mind broadens, its
spiritual steps broaden too. The time has already come when a man cannot record a thought
without its reaching all corners of the earth; by merely physical means we have come into
touch with the whole world; so the future religions of the world have to become as universal
and as wide. The religious ideals of the future must embrace all that exists in the world and is
good and great, and at the same time, have infinite scope for future development.’45 Therefore,
Vivekananda’s ideal was many lamps, but one light. The Ultimate One, according to him, is the
very perfection of existence, the ideal reality. He said: ‘If you go below the surface, you find
that unity between man and man,  between races and races, high and low, rich and poor, god
and men, men and animals. If you go deep enough all will be seen as only variations of  the One,
and he who has attained to this conception of Oneness has no more delusion. What can delude
him? He knows the reality of everything, the secret of everything. Where is there any more
misery for him? He has traced the reality of everything to the Lord, the Centre, the Unity
of everything, and that is Eternal Existence, Eternal Knowledge, and Eternal Bliss.’46

Swami Vivekananda’s concept of freedom :
Modern Indian political thought offers few exceptions to Renou’s generalization: concepts,
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here, seldom stand alone; rather they are found with complements. In this sense, an analysis
of the idea of freedom, and of the manner in which it complements other themes, throws
light upon some larger aspects of Indian political thought. For the idea is invariably seen as a
complementary principle: as one side of the coin, the other side completing its very meaning.
To describe this as an interrelatedness of concepts is to imply a dualism which does not exist:
when Gandhi said, ‘God is Truth and Truth is God’, he did not mean that these concepts were
interrelated but rather that they were interchangeable. Sir Isaiah Berlin, in his essay Two
Concepts of Liberty, insists that ‘Everything is what it is: liberty is liberty, not equality or
fairness or justice or human happiness or a quiet conscience.’47 But for most modern Indian
political thinkers freedom is identifiable with several other qualities: among them are self-
realization, salvation, truth and harmony. Indian thinkers from Vivekananda to M.K. Gandhi
speak of political freedom as ‘external’ and spiritual freedom as ‘internal’; this implies a
duality, to the Western mind, which is not intended. Their main point is that ‘internal’ freedom
complements ‘external’ freedom; the latter, in providing opportunity for growth, contributes
to the development of the former; while spiritual freedom, as the culmination of the quest,
the highest stage of the process, brings complete self-realization, perception of one’s harmony
with all being.

Vivekananda’s ideas of freedom are associated with human development. We can
consider the situation of India’s rural poor through the lens of capabilities, a framework
developed by Amartya Sen in Development as Freedom48 and Martha Nussbaum in Frontiers
of Justice49. This capabilities approach to thinking about development and human rights
moves beyond a focus on metrics such as GDP, which casts twenty-first century India in a
favourable light. The capabilities framework considers what individual citizens enjoy and are
able to do and calls for a minimum threshold that each individual should enjoy of each of a
number of capabilities. Below this threshold level, Nussbaum maintains, citizens are not truly
functioning as humans. While Nussbaum enumerates ten capabilities, out of which three are
important: (1) life, (2) bodily health, and (3) education. Nussbaum considers the following:

1. Life is being able to live to the end of a human life of normal length; not dying
prematurely, or before one’s life is so reduced as to be not worth living.
2. Bodily Health is being able to have good health, including reproductive health; to be
adequately nourished; to have adequate shelter.
3. Bodily Integrity is being able to move freely from place to place; to be secure
against violent assault, including sexual assault and domestic violence; having
opportunities for sexual satisfaction and for choice in matters of reproduction.
4. Senses, Imagination, and Thought is (a) being able to use the senses, to imagine,
think, and reason — and to do these things in a ‘truly human’ way, a way informed
and cultivated by an adequate education, including, but by no means limited to, literacy
and basic mathematical and scientific training, (b) being able to use imagination and
thought in connection with experiencing and producing works and events of one’s
own choice, religious, literary, musical, and so forth, (c) being able to use one’s mind
in ways protected by guarantees of freedom of expression with respect to both political
and artistic speech, and freedom of religious exercise, and (d) being able to have
pleasurable experiences and to avoid non beneficial pain.

MD. AYUB MALLICK



Internat. J. Appl. Soc. Sci. | Nov. & Dec., 2017 | 4 (11&12)(536)

5. Emotions are being able to have attachments to things and people outside ourselves;
to love those who love and care for us, to grieve at their absence; in general, to love,
to grieve, to experience longing, gratitude, and justified anger, not having one’s emotional
development blighted by fear and anxiety. Supporting this capability means supporting
forms of human association that can be shown to be crucial in their development.
6. Practical Reason is being able to form a conception of the good and to engage in
critical reflection about the planning of one’s life. This entails protection for the liberty
of conscience and religious observance.
7. Affiliation is (a) being able to live with and toward others, to recognize and show
concern for other human beings, to engage in various forms of social interaction; to be
able to imagine the situation of another. Protecting this capability means protecting
institutions that constitute and nourish such forms of affiliation, and also protecting the
freedom of assembly and political speech, and (b) having the social bases of self-
respect and non-humiliation; being able to be treated as a dignified being whose worth
is equal to that of others. This entails provisions of non-discrimination on the basis of
race, sex, sexual orientation, ethnicity, caste, religion, national origin.
8. Other Species are being able to live with concern for and in relation to animals,
plants, and the world of nature.
9. Play is being able to laugh, to play, to enjoy recreational activities.
10. Control over one’s Environment is (a) political being able to participate effectively
in political choices that govern one’s life; having the right of political participation,
protections of free speech and association, and (b) material being able to hold property
(both land and movable goods), and having property rights on an equal basis with
others; having the right to seek employment on an equal basis with others; having the
freedom from unwarranted search and seizure. Being able to work as a human being,
exercising practical reason and entering into meaningful relationships of mutual
recognition with other workers are important aspects of human rights approach to
development.

To Vivekananda: ‘The God of heaven, becomes the God in nature, and the God in
nature becomes the God who is nature, and the God who is nature becomes the God within
this temple of the body, and the God dwelling in the temple of the body at last becomes the
temple itself, becomes the soul and man — and there it reaches the last words it can teach.
He whom the sages have been seeking in all these places is in their own hearts; the voice
that you heard was right, says the Vedanta, but the direction you gave the voice was wrong.
That ideal of freedom that you perceived was correct but you projected it outside yourself,
and that was your mistake. Bringing it nearer and nearer until you find that it was all the time
within you, it was the Self of your own self.’50 Vivekananda first drew the correspondence,
which subsequent Indian thinkers later found fruitful, between the Western idea of social
and political liberty and an ultimate value of classical Indian thought, spiritual freedom:

Now the question [Vivekananda asked] is this: is it for the good of the public at
large that social rules are framed, or society is formed? Many reply to this in the
affirmative; some, again, may hold that it is not so. Some men, being comparatively
powerful, slowly bring all others under their control and by stratagem, force or adroitness
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gain their own objects. If this be true, what can be the meaning of the statement that
there is danger in giving liberty to the ignorant? What, again, is the meaning of liberty?

Liberty does not certainly mean the absence of obstacles in the path of
misappropriation of wealth etc., by you and me, but it is our natural right to be allowed
to use our own body, intelligence or wealth according to our will, without doing any
harm to others; and all the members of a society ought to have the same opportunity
for obtaining wealth, education or knowledge. The second question is this: those who
say that if the ignorant and the poor be given liberty, i.e., full right to their body,
wealth, etc., and if their children have the same opportunity to better their condition
and acquire knowledge as those of the rich and the highly situated, they would become
perverse – do they say this for the good of society, or blinded by their selfishness? In
England, too, I have heard, ‘who will serve us if the lower classes get education?’ For
the luxury of a handful of the rich, let millions of men and women remain submerged
in the hell of want and abysmal depth of ignorance, for if they get wealth and education,
society will be upset! Who constitute society? The millions – or you, I, and a few
others of the upper classes? Again, even if the latter be true, what ground is there for
our vanity that we lead others? Are we omniscient?

‘One should raise the self by the self.’ Let each work out one’s own salvation.
Freedom in all matters, i.e. advance towards Mukti, is the worthiest gain of man. To
advance one’s self towards freedom, physical, mental and spiritual, and help others to
do so, is the supreme prize of man. Those social rules which stand in the way of the
unfoldment of this freedom are injurious, and steps should be taken to destroy them
speedily. Those institutions should be encouraged by which man advance in the path
of freedom.51

Vivekananda was no less a champion of social, religious, and intellectual liberty than
Indian liberals. To him, ‘Liberty of thought and action, [he asserted] is the only condition of
life, of growth and well-being. Where it does not exist, the man, the race, the nation must go
down. Caste or no caste, creed or no create, any man, or class, or cast, or nation, or institution
which bars the power of free thought and action of an individual – even so long as that
power does not injure others – is devilish and must go down.’52 But Vivekananda’s method,
unlike that of, says, Ranade or Gokhale, involved a serious theoretical attempt at assimilation
of traditional Indian concepts. It was with this method, believing in reform but insisting in a
natural evolution, that he turned to a consideration of the idea of freedom and eventually
adopted it as the dominant concept of his thought. Aurobindo in his book, The Ideal of the
Karmayogin, (pp. 26-27) says that ‘It was in religion first, that the soul of India awoke and
triumphed. There were always indications, always great forerunners, but it was when the
flower of the educated youth of Calcutta bowed down at the feet of an illiterate Hindu
ascetic, a self-illuminated ecstatic and “mystic” without a single trace or touch of the alien
thought or education upon him that the battle was won. The going forth of the Vivekananda
marked out by the master as the heroic soul destined to take the world between his two
hands and change it, was the first visible sign to the world that India was awake not only to
survive but to conquer.’53
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Vivekananda’s vedantic socialism :
Swami Vivekananda said that he was a socialist. His social philosophy is centred round

the concept of Man. He was against all sorts of exploitation. His socialism is a new culture
of the exploited masses of the future society. His socialism does not tally with that of Lenin
and Marx. His socialism is reformistic. To him, the greatest national sin is the neglect of the
masses. He said, ‘The one thing that is at the root of all evils in India is the condition of the
poor… priest-power and foreign conquest have trodden them down for centuries and at last
the poor of India have forgotten that they are human beings.’54 No doubt, Vivekananda took
pride in the country’s inheritance from the past, but he was not an obscurantist revivalist with
undiscriminating admiration for all that had come down from the past. To him, India meant
the people and the people meant the masses. Removal of poverty, eradication of illiteracy,
restoration of human dignity, freedom from fear, availability of spiritual and secular knowledge
to all, irrespective of their caste and class and the ending of all monopolies, religious, economic,
intellectual, social and cultural – all these formed a part of what he derived from his practical
Vedanta or Vedantic socialism.

Through his re-interpretation of Vedanta, and his deep concern for the masses and their
problems, Vivekananda gave the country a new lease of life. Raising his voice against colonial
and feudal oppression, Vivekananda searched, at the same time, for an answer to the question
of India’s historical destinies, of the ways and means of transforming it into a wealthy, strong
and independent state. He insistently repeated that India could be roused and rebuilt with the
help of small groups of enthusiastic patriots, strong and courageous with muscles of iron and
nerves of steel and gigantic wills.

Though not in politics, Vivekananda did exert a visible influence on the political
development and on the modern India that has emerged from this development. In a sense,
he was politically far ahead of his time in the importance he attached to the masses, the
indignation he displayed on their exploitation, the genuine concern he had for the uplift of
women and the backward classes and, above all, in his strong desire for the country to get
the benefit of Western science and technology for its development without falling into the
trap of slavish imitation of the Western ways of life. The revolutionary ideas he propounded
had a tremendous influence on subsequent political thinking and action in India, especially on
the mass dynamism of Mahatma Gandhi and the socialistic ideas of Jawaharlal Nehru.

Vivekananda was not against reforms, but he believed that India needed radical reforms.
In his book, On India and Her Problems, he wrote that that the nation lives in the cottages.
But, alas, nobody ever did anything for them. Our modern reformers are very busy about
widow-remarriage. Of course, he is a sympathizer in every reform, but the fate of a nation
does not depend upon the number of husbands the widows get, but upon the condition of the
masses. Vivekananda went a step further and said that so long as millions live in hunger and
ignorance, so it can be argued that every man is a traitor. He sincerely believed that the only
hope of India was from the masses, for the upper classes were physically and morally dead.
He believed that a time would come when the masses would rise, throw off the dominance
of the upper classes and establish their absolute supremacy.

With his own concept of Vedanta, Vivekananda gave the country the secularist ideal
that now forms a part of the Constitution of modern India. It was he who first proclaimed on
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world platforms that all religions were but different paths that led to the same goal. His idea
of secularism was, in fact, an advance of what is found in modern India. He wanted not just
mutual tolerance but mutual respect and, what is more, mutual recognition of the basic truth
that underlies all individual religions. Vivekananda’s understanding of Vedanta made him a
total opponent to the practice of untouchability. Denouncing, as he did, the practice of
untouchability, Vivekananda anticipated, by several decades, the more effective campaign
that Gandhi and Ambedkar carried on against this social evil. He found neither religious
sanction nor secular logic behind the terrible practice of untouchability and he went all out to
condemn it.

Vivekananda’s Vedantic socialism centres round his progressive ideas on education
which are more modern than those of professional educationists who moulded the education
of modern India. From the beginning of his mission, he stressed the importance of universal
literacy as an essential condition for mass uplift and development. Furthermore, he had
conceived of so many decades back what we now call informal education. Also, the credit
for pioneering the programme of universal adult literacy should go to Vivekananda. He also
laid great stress on industrial training and technical education which have now become a part
of the educational system of modern India. What he wanted was man-making education. He
believed that education should aim at developing the mind rather than stuff it with bookish
knowledge. He wanted education to include all aspects of life, not only the intellectual but
also the physical, social, cultural and spiritual, and lead to the building of character and the
adoption of a fearless and self-reliant attitude towards life.

Though he laid great stress on the traditional values of chastity and family life for
women, Vivekananda was totally against their subjection. While drawing attention to the
prominent place occupied by women in intellectual field in ancient India, he blamed the priest
craft for relegating women to a backward position by denying them equal rights with men in
education and in knowledge of the scriptures. He passionately pleaded for the extension of
all educational facilities to women.

Vivekananda’s Vedantic socialism is also reflected in his endeavour to give India’s
traditional religions a new orientation of social service. By establishing the Ramakrishna
Mission, he gave an altogether new direction to the role of monks and Sanyasins in Indian
society. As a result, for the first time in Indian history, we have the Hindu monks who do not
isolate themselves from society, but actively concern themselves with its service and
betterment. They have set up educational institutions, hospitals, dispensaries, orphanages
and other social institutions for alleviating human suffering. They are also in the forefront in
the work of relief and rehabilitation whenever the country suffers natural disasters such as
drought, floods, cyclones and epidemics.

Thus, with his reinterpretation of Vedanta, Swami Vivekananda played a key role in the
shaping of modern India. Socialism, secularism, mass uplift and mass power, abolition of
untouchability, universal literacy, informal education, women’s liberation and inculcation of
social service as a part of religious worship these constituted the quintessence of his “Vedantic
socialism”. His sociological views played a positive role in the development of the patriotic
and national self-consciousness of the youth of India. Vivekananda’s clamant call to the
Indian youth – awake, arises, and stops not till the goal is reached – is re-sounding all through
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India, rousing their social consciousness and kindling their damp spirits. Vivekananda and
Marx viewed socialism through two different prisms with the ultimate goal of uplifting the
downtrodden and the exploited class. Swami Vivekananda’s attitude towards socialism is
summed up as that he is a socialist, not because it is a perfect system, but because he
believes that half a loaf is better than no bread. Swamiji saw socialism as a ray of hope for
the myriad of problems confronting India. He viewed the course of world history as a change
in governance between the four castes: Brahmin, Kshatriya, Vaishya and Shudra in conformity
to the law of nature. With the rise of Shudras, the lowest class, Vivekananda identified
democracy and distribution of physical comforts and education. Swamiji’s concept of socialism
was in no way averse to religion. He believed in elevation of masses without injuring the
religious sentiments and that social changes can be brought forward only on a firm platform
of conduct character and spirituality. Marx was an ardent socialist who believed in dialectical
materialism wherein there is a dialectical manner of confronting, studying and understanding
natural phenomena; and materialistic by its means of interpreting phenomena and drawing
up its theory. Dialectical materialism is a scientific approach and is opposed to idealism
which offers an interpretation based on religion. Marx believed in the power of economic
forces rather than the ideological approach. For him, religion was the opium of the working
class by the ruling class. Marxism sees in religion the exploitation of human ignorance and
credulity.

On Nationalism :
Marx was an internationalist and never cared for the sentiments behind nationalism.

The largest gap in his writings in politics was the limited attention given to the nation-state
and nationalism. Marx believed that nations were a byproduct of the capital age because of
the economic undercurrent bringing about markets for the good produced. Marx proclaimed
that workingmen have no country and championed international co-operation of the working
class. Vivekananda, on the contrary, was a nationalist to the core and believed in patriotism
and national feeling. He was proud of the Indian legacy with the cultural approach and was
of the view that every nation is born and not created. According to Swamiji, every nation has
a national purpose of its own. Either in obedience to the law of nature, or by virtue of the
superior genius of the great ones, the social manners and customs of nations is molded into
shape, so as to bring that purpose with fruition. Vivekananda wanted each nation to grow to
its full stature and strength, thus contributing to the sum total of world’s growth and human
welfare. Swamiji’s nationalism had internationalism in essence and execution. Vivekananda
had a supreme mission of nation building as a historical imperative. Secondly, he also had a
conviction of the indestructibility of the ‘Indian soul’ and the invincibility of Indian ‘spirituality’.
Thirdly, his concept of nationalism was an effective and adequate instrument for the fulfillment
of India’s destiny and formation of Indian nationalism. He used his interpretation of Indian
history and culture in the understanding of the concept of nationalism. He said, ‘Let others
talk of politics, of the glory of the acquisition of the immense wealth poured in by trade, of the
power and spread of commercialism, of the glorious fountain of physical liberty, the Hindu
mind does not understand it. Touch him on spirituality, on religion, on God, on the soul, on the
infinite, on spiritual freedom, the lowest peasant, I am sure, is better informed in India than
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many a so-called philosopher in other lands.’55 The basis of his creative nationalism is Hindu
spiritual tradition. Unity of religion in the midst of diversity is absolutely necessary for India’s
future. His mission was to find the common bases of Hinduism and awaken national
consciousness. National unity or union must be gathered up of its scattered spiritual forces.
He opposed the social reform movement if it denied the faith in Hinduism. He was against
the imitation of Western materialistic tradition. He said that our life blood is spirituality and if
it flows strong and pure, then all social, political and material defects will be cured56.
Vivekananda stressed on the cultural and civilizational confidence of the Indian people in
total awareness of the modernity without losing Indian identity. He recommended fearless
engagement in action of the youth. His massages to all the nationalists were basically ‘practical
Vedantism’, Karma Yoga and ‘abhaaya’. Following Professor Hiren Mukherjee (1986) it
can be said that Vivekananda’s concept of nationalism cannot be treated as religious
nationalism57. Vivekananda realized that unity of all religions does not mean religious
nationalism and he was against religious quietism. Like Hegel, Vivekananda believed that
there is one principle manifesting itself in the life of each nation. Religion, for example, had
been the guiding principle in India’s history for a moment. He advocated the religious theory
of nationalism. Like that of Marx he believes that men cannot make their history at their own
sweet will, but have to unite on the basis of spirituality, religion and activism. Individuals are
obliged to act for the betterment of society. He proposed a theory of action. It is not possible
totally to empower people, but we can create conditions to facilitate the process of empowering
the people and to work for common struggle. Leadership is getting people to want to do what
the leaders want them to do. People share the leader’s goals and values. In his writings on
Karma Yoga, Vivekananda expressed his views similar to Abraham Maslow’s idea of hierarchy
of needs leading to self-actualization and finally to self-transcendence. To him, ‘Plunge into
the world, and then, after a time, when you have suffered and enjoyed all that is in it, will
renunciation come, then will calmness come.’58

On women empowerment :
Swami Vivekananda is one of the most enduring icons of the rise of Indian nationalism

in modern India. We know him today as being one among the first generation of leaders who
raised the voice of Indian nationality. Equally important is that he was an intensely religious
man who lived a life immersed in spirituality. His position was unique in that along with a
modern education which gave him a critical attitude, and his account of his experience and
the importance of this in his life are as important as his work in nation building. Vivekananda
repeatedly told that India’s downfall was largely due to her negligence of women. The great
images of  Brahmavadinis like Maitreyi and Gargi of the Upanishad age, and women
missionaries like Sanghamitra carrying Buddha’s message to Syria and Macedonia, all were
laying buried deep due to millennium of foreign domination. Swami Vivekananda glorified
Indian women of the past for their great achievements as leaders in various walks of life. He
proudly states that Women in statesmanship, managing territories, governing countries, even
making war, have proved themselves equal to men, if not superior. In India I have no doubt
of that. Whenever they have had the opportunity, they have proved that they have as much
ability as men, with this advantage – that they seldom degenerate. They keep to the moral
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standard, which is innate in their nature. And thus as governors and rulers of their state, they
prove-at least in India far superior to men. John Stuart Mill mentions this fact. When people
are discussing as to what man and woman can do, always the same mistake is made. They
think they show man at his best because he can fight, for instance, and undergo tremendous
physical exertion; and this is pitted against the physical weakness and non-combating quality
of woman. This is unjust. Woman is as courageous as man. Each is equally good in his or her
way. What man can bring up a child with such patience, endurance, and love as the woman
can? The one has developed the power of doing; the other, the power of suffering. If woman
cannot act, neither can man suffer. The whole universe is one of perfect balance.59 If you do
not allow one to become a lion, he will become a fox. Women are a power, only now it is
more evil because man oppresses woman; she is the fox, but when she is no longer oppressed,
she will be the lion60. “In India the mother is the center of the family and our highest ideal.
She is to us the representative of God, as God is the mother of the universe. It was a female
sage who first found the unity of God, and laid down this doctrine in one of the first hymns of
the Vedas. Our God is both personal and absolute; the absolute is male, the personal, and
female. And thus it comes that we now say: ‘The first manifestation of God is the hand that
rocks the cradle’.”61 Vivekananda declared that the western ideal of womanhood is wife,
while the eastern ideal is mother. The very peculiarity of Hindu women which they have
developed and which is the ideal of their life, is that of the mother. A nation that has educated
itself to look upon God as Mother has learnt to invest its view of woman with the utmost
tenderness and reverence. Swami Vivekananda is the first monk to uphold and do work for
the freedom and equality of women and realizing her importance for the functioning of home
and society.

Conclusion :
Vivekananda was inspired by Greek ontology and he tried to conjugate it with his

interpretation of Advaita Vedanta. To him, ‘… Evolution never commences with nothing at
the beginning. Then where does it come from? It starts with what had already transpired…
a baby contains within itself the potential of developing into a full-grown man as much as the
grown man has an unrealized potential of a baby contained within himself… a seed carries
within possibilities of life… this cycle of life, this flow of energy is nothing but the manifestation
of the cosmic life-force… it is that universal intellect which, from a single cellular structure
to a human being, is expressing itself… but the energy absolute remains unaltered, it is
transcendental, only its full realization is being awaited.’62 It is like Aristotelian theory of
‘telos’ or philosophy of coming to be. All things are subject to a process by which they are
becoming. Everything contains within itself the potentiality of becoming. The thing, so long
as it is at the stage of potentiality, is called matter and whenever this inherent potentiality is
actuality realized, that is, whenever a thing reaches the stage of completion of the process of
its becoming it is called form. Before everything there is a telos or a final goal. This goal
consists in the fullest development of its inherent potentialities. It is this idea or form, according
to Plato, is real and the particular thing corresponding to it is only an imperfect manifestation
of this idea or form. Therefore, it is not real. This idea or form is eternal and transcendental.
To Vivekananda, like Plato, essence is the real and existence is apparent. He considers that
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the human existence is realized through it spirituality. It is the reality, which is cornerstone of
his philosophical doctrine. Vedanta tells us that moksha is nothing but the liberation of the
fettered masses as far as the individual consciousness is concerned. This fettered condition
is the result of the human mind, which is not being able to realize its full potential. This
potentiality can be fully conceptualized and actualized by the subject only when he decides to
actuate a most vital part of his existence as human being. Spirituality is the qualitative
prerequisite for human being.

Vivekananda tried to infuse into the new generation a sense of pride of India’s past, of
faith in India’s future and a spirit of self-confidence and self-respect. As a rationalist he tried
to reconstruct and resurrect the national life style not only through eliminating superstition,
illiteracy, caste differentiation and discrimination, inequality, but in the progressive way of
knowledge in science and logic. To awaken self-consciousness and power of the society he
called for ‘Atmanang Bidhhi’ (know thyself). He realized that India should have to be raised
to compete with the International society through the spiritual transformation and manifestation
of self-power. The recent trends of globalization, internationalism and multiculturalism reject
nationalism as narrow, hegemonic and totalistic. He represents the ideas of universal humanity
and global village. In his novel The Inheritance of Loss (2006) Kiran Desai examines the
Western concept of modernity as ‘brand-new one day, in ruin the next’. This novel tries to
examine the recent trends of globalization and multiculturalism confined to Western tradition,
which fails to find the causes of and solution to extremism and violence around the world.63

But true form of internationalism and universal brotherhood lies in Vivekananda’s thought.
True nationalism, which is ‘Vedantic nationalism’ never, opposes internationalism. Here,
post-modernism is seen as the extinction of the border between the self and the other. This
idea proposes to create a centreless, non-hierarchical hybrid world, where different cultures
and codes intersect with each other creating a new idea through dialectics of thought and
culture. He proposes ‘condensed India’ through reconciliation between eastern and western
cultures. His philosophy of culture and history reminds us of Hegel’s dialectical tradition.
Vivekananda said, ‘We know that two or more forces must come into collision in order to
produce motion. It is the clash of thought, the differentiation of thought that awakes thought.’64

To Hegel, there is a contradiction between the essence and the apparent existence of an
object. The reality of a thing denotes its wholeness, unity and universality. Through this
contradiction Vivekananda tried to build a bridge eastern culture and western culture. He
made the Western people realize that they had to learn much from Indian spirituality for their
own well-being. He showed that in spite of her poverty and backwardness, India had a great
contribution to make to world culture. He is concerned with science, technology and knowledge
from the West. To him, ‘What we need, you know, is to study, independent of foreign control,
different branches of the knowledge that is our own, and with it the English language and
Western science; we need technical education and all else that may develop industries so
that men, instead of seeking for service, may earn enough to provide for themselves, and
save something against a rainy day.’65 He said, ‘What we want is Western science coupled
with Vedanta… Give and take is the law;…’66 To him, human behavior is important. Intelligence
is less important than emotion. He was in favour of both industrialization and human
engineering.
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