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The image of the warrior-monk (ksatriya-sannyasin) marching

into the citadels of Western materialism and triumphantly demon-
strating the powers of Indian spirituality is so strongly believed
(2lmost as a cardinal tenet of Indian patriotism) and so carefully
meznaged by his followers that one may not be easily able to find
the historial Svamil Vivekananda, The archetype of Vivekananda as
the Hindu spiritual hero is so pervasive and notions about the
Hindu spiritual stages so predetermined that Vivekananda the human
being has been lost to the legend. A simple search for the patterms
this man's ultimate concerns leads immediately into a labyrinth
methodological considerations and their solutions predict success
or failure.1
"That which concerned Svami Vivek3@nanda ultimately" will
regquire two lines of developgent. These penetrate through duzal
consideration of the herc legend created by well-meaning followers
and of the camouflaging effect created by Vivekananda himself as
he changed his patterns of ultimate concern during his lifetime.2
The contention of this study is that the practice of fitting
Svami Vivekznanda into 2 Hindu hero archetype has been costly for
those who wish to know about the human quest for meaning and pur-
pose in the life of the individual, The more the historical

VivekZnanda has been lost to the archetype of the spiritual hero,

the more his life story fits into predetermined stages thought to



be ideal exemplars of cultural goals,

ultimacy follows a human course, the less he is an example of

human doubt and struggle.

Some might suggest that it is a sacreligious act to question
a spiritual hero legend.

from demythologizing the Vivekananda legend will be sufficient to

offset any loss.

The following table summarizes the four stages in Vivekananda's
gpiritual development posited in the official accounts

other studies,
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- Different historical pexriods appeared as the data was allowed
to cluster according to the gquestion asked in a previous study
("wWhat pattern of ultimate concern was held and when?").5 This
study draws from that earlier study but finds that the first two
periods (childhood and college) were more important than previously

seen, The following table mzkes explicit these periods in Vive-

4

ARCHETYPE OF THE SPIRITUAL HERO

Wonderous Child.
Visions
Meditations
Exceptional College Student,
Masters Western though
Independent thinker
Carefully trained by Sri Ramakrsna
Warrior-monk.
Conquers West
Awakens India.

kananda's life.

HISTORICAL PERIODS (¥ DOUBT AND FAITH

I.

Childhood., 1863-1878.

The less his own quest for

However, it is suggested that the gain

and most



Brahmo Szpmaj
Freemason
Skeptic
ITI., Ramakrsna's Disciple, 1886-89.
IV. Renewed Search. 1889-90,
V. Break with RZmakrsna Gurubhais., 1890,
Reestaeblishing Contact from America, 1894,
Return & Founding of Order. 1897-1902,
VI. Facing Death, 1902,
Fach of the historical periods will be presented and, in spite
of the evidential difficulties, the pattern of ultimate concern held
during each period will be posited, An appendix provides a chronology

of SvZmi VivekZnanda's life,

I. Childhood (1863-1878)

While there is rich lore about the future SvamI Vivekananda's
childhood, it lacks the historical substance to support conclusions
about a pattern of ultimacy during this period, Even so, the accounts
2bout his early childhood suggest a far more traditional upbringing
than one would suspect by beginning with his college days. Two
themes in these childhood stories will be examined: predictions that

e would become a sannyZsin and stories of his early spiritual powers.

"Puture SznnyZsin., Born minutes before dawn on January 12, 1863, on
the festival day of Mzkrasenkrinti, the future Vivekananda was given
the name Vireshwar in honor of and gratitude to §iva. The birth had
meterpnal and cultural significance from the points of view of Hindu
astrology and folk piety. The childhood legends seem to indicate
that his mother as well as his re;atives believed that this child
was a gift from éiva, that he had a special destiny and thgt he

T g ; ;
would become a sannvyZsin, tories about his special attraction to



and concern for s2cdhus and sannyasis abound.8 When he was about
eight, Biley (Vireshwar Datta's childhood nickname) proclaimed:
"T must become a Sannyasin, a palmist predicted it."9 Many books
on VivekZnanda go to the expense of including a photostat of his
palm print.1o Link all these with the possible influence of his

11 and

grandfather whe renounced married life in his late twenties
one must appreciate the centrality of the sannydsa issue for the
legend, ZEven though there remains none of the documentation
which would raise these stories to historicity, or refute them

as invention, one cannot miss the central role which the issue of
marriage versus its renunciation for religious reasons had during
Narendranath Datta's late teens and early twenties (Vireshwar,
"Biley," received the adul : name of Narendranath according to the
Hindu custom), Another example, that totally depends on the |
astrological prediction, was his fulture guru's use of the seven
stars, linking these with the seven pgis, and identifying Narendra
12

as Nara reborn.

Ferly Spiritual Powers., The childhood legend abounds with stories

very familiar to Indian expectations. Biley was a naughty boy

(like Lord K;gga),13 meditatéd through the visit of a snake at

five or six ("I kmew nothing of the snake or anything else, I was
feeling inexpressible bliss.“),14 demonstrated king@rattributes,15

~ had no caste consciousness,16 and confounded his teachers.17 His
vision of and merger into the Absolute, when he was fourteen (1877);
is cited to prove his special gifts and his readiness for the perfect
guru who could harness these siddhis for their proper g0a1.18

While the issue of develovment of spiritual powers (siddhis)

will become important after Narendra meets Sri Ramakrsna, there is



too much documentary evidence to suggest that Narendra had no
background of sidcdhic experiences to draw upon when he first met
Ramakrsna in 1881. The point will be developed later, 2

-

Paternal Influence. If the legends have any historicity, the

world of Vireshwar Dctta was molded by his mother's deep and
traditiornzl piety, peopled by sadhus and sannydsis, and enriched
by spiritual ard psychic experience. Its'experiential content,
that of a Hinduized childhood, would suggest a traditional Hindu
piety.

This maternal influence was challenged in 1877 when the
family moved to Raipur for two years, There he seems to have
been first influenced by his father's rational, progressive
ideas, The curious stories of the boy "flying into a rage"
during the discussions between his father and other progressive
civil and religious leaders bears the unmistakable marks of his
first identity crisis which would fully explode in 1880.2° But
by the time the family returned to Calcutta in 1879; his father's
encouragenent motiveted him to begin study towards a law degree,
to join the most radical branch of the Brahmo Samaj, to attend
the Freemasons and to consider further sfudy in England, as well
as marriage,

HEad the maternal world been cperative when he joined the
Hindu reform novement; he would have lost caste (been "nut;casted"),

21 Yet his mother's

as - -:*. most other college students who Jjoined.,
more traditiopal influence would account for his attraction +‘to the
more devotiional asvects of the Hindu tradition. This attraction

and repulsion would contribute to a nervous breakdown,




IT. College and ILepal Studies (1878/9-1886)

In 1878/9 Narendranath Datta passed the entrance exam and
began Presidency College at sixteen. There were two pivotal
crises within the college period, One occurred in 1884 when
Narendra's father died,: The existential crisis which resulted
was to eventuate in his break with the Brahmo Samaj, His despair
led him into a period of skepticism and then to R&makrsna. But
by focusing on this crisis, as all previous studies including
my own have; the developments are interpreted as follows: the
Brahmo period was a mere prelude to his encounter with Ré@makrsna;
it allowed him to discover that Brahmos could not "see God.“22
This interpretation is immediately weakened when an earlier crisis
is recognized and given proper perspective,

The precise dates are sketchy, but after about a year at
Presidency College in Calcutta, Narendra had a nervous breakdown,
No one disputes this occurrence; it just did not seem worthy of
exploration. Since complete access to all the extant VivekaZnanda
documents has been denied scholars, even the desire to explore
such a seemingly important event could cnly end in frustration.z3
But several facts do emerge, The breakdown and the following
recuperation at Buddha Gaya occurred sometime in 1880, Before
this period Narendra had attended Presidency College and was a
member of the moust social reform;minded faction of the Brahmo
Samaj movement, After his return to Calcutta in 1881 he changed
colleges to the Scottish Church College and switched his affili;
ation within the Brahmo Samaj to the Adi Brahmo Samaj, which was

more conciliatory toward the Hindu community, more devotional in



religious expression, more gradual in the area of social reform,
and more strongly led by one religious leader, Keshab Chandra Sen.
Could this be only circumstantial? 1Is it probable that the
nervous breakdown had nothing to do with the religious changes
which such affiliations suggest? Perhaps enough of the evidence
is not available to decide these questions fully, but an examination
of each group and Narendra's activities within them will suggest
important tendencies which will continue beyond this period.
Devid Kopf's brilliant study of the Brahmo Samaj revealed

thrvee radical ldeas,2”

These reflected notions which were becoming
important to liberal religions in other parts of the world at that
point in time, First was their notion of rational faith versus

what they saw as the enslavement of meaningless superstitions.
Seccnd was their belief in social reform, including the emancipation
of workers, peasants and women, Third was their belief in a uni-
versal theistic progress of religion, positing the perfectability

of mankind and believing that this could be achieved by joining

25

social reform to radical religion, Spencer Lavan's illuminating
study on the influence of American Unitarianism on the Brahmo
movement emphasized twin pillars of reasoned faith and social or

26 This reform of every aspect of Indian

humanitarian reform.
society and religion had been going on for sixty years when
Narendra joined in 1878/9. Yet 1878 was crucial to the movement.
Pressures from within between those for rapid change and those
who wished to accomodate with the Hindu community burst apart the

movement, irreparably. Pressures from outside the Brahmo movement

would push individuals back into caste structures or hurl them



out int{o a non;spiritual, skeptical; materialistic world, As a
movement; this rupturing meant ever decreasing power and influence
to accomplish its reforms, But individuals now occupied themselves
with changing affiliations within the varying factions or by return;
ing to an orthodox Vaishnava, Shaiva or Shakta piety., Few had a
stable religious identity.27
Narendra's joining the most radical faction of the Brahmo
movenent linked him to the use of reason against superstition,

magic and miracle.28

The Szdhzran Brahmo Samaj was led by Shivanath
Shestri and Vijay Krishna Goswemi (who will later be won back to
Shaktism by Sri RZmakrsna). Trey fought to break with caste Hinduism;
to raise the status of women and the masses, and to allow the indi-
vidual through hard work to become self-reliant and self-sui‘ficient.z9
While the Brahmos wished to reform Hinduism of its multiform
verieties of idolatry and superstition, Hindus actively opposed
then, sometimes physically and economically.Bo But the most effec~
tive weapon was to "out-caste"™ anyone taking the Brahmo oath,
Shivanath Sastri's writings show two emphases which Narendra
would later = ..., ' T its Sadharan Brahmo formu-
latior~. The first involved the belief that universal religion
was 'practical.31 It entailed service {0 mankind, Ram Mohun Roy's
famous dictum was cited, "The true way of serving God is to do
good to man.“32 Like other Erahmos both before and after him,
Sastri blamed Indie's "pessimistic view of life" upon the teachings
of Vedanta,’” The Brahmo Semsj or "the Theistic Church of India

was to raise Hinduism and Hindu society from this sombre and

gloomy view of life and this {zinting touch of Vedantism by teaching
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that human society is a Divine dispensation, and all its relation-
ships are sacred and spiritual.“34 Sankara and his doctrine of
maya had "drawn away into the life of mendicancy hundreds of
spiritually disposed persons, and has thereby robbed society of
their personal influence and example, . .“35

The second emphasis has already appeared in these quotations:
the sacredness of all social relationships—;even marriage., The
Brahmo emphasis upon the liberal spiritual life as one within
both society and marriage was stressed especially by Sastri.36
This was a general theme of the Brahmos, of course; but it had
special meaning in 1878 when Brazhmos were splitting organization;'
ally over the role and equality of women in their quest for
universal (liberal ?) religion,

Sagstri had enother interesting idea: +to0 preach "universal
theism" not only to the educated but also to the uneducated
masses.- ! This idea would be adopted by the future Vivekananda.

If the rule of full membership in the Sadharan Brahmo Samaj
was enforced for Nzrendra, he would have only been an associate
member, awaiting his eightkeﬁfh birthday for the final oath and
full membership. That would not bhave been done until January
1881, In the meantime he had suffered a nervous breakdown and
the recuperation in Buddha Gaya. Since the Buddha was an impor;
tant figure in the Brahmo faith because of his compassion for
and service to mankind, his place of enlightenment would not have
been a strange choice for a Brahmo,

Upon Narendra's return to Calcutta a change had occurred.

He became active in the Adi Brahmo Samaj, Keshab Chandra’'Sen's



Church of the New Dispensation. While Keshab had begun with a
repudiation of Hindu superstitions and priestcraft with universal
Teason as the guide, by 1876 he was becoming increasingly anti;
rational and was being drawvn toward ecstatic religious devotion.
Keshab's visits to Sri Ramakrsra during 1882-1884 leap from the
pages of Mahendranath Gupta's account of the priest of Kﬁli.38
As the Sadharan Brahmo Sama]j became more concerned about changing
socieﬁy; Keshab and his group turned toward "non;progressive,
asocial, personal, spiritual reélization."39 Keshab's later
writings showed an increasing tendency to turn inward through
prayexr and devotion.40
From 1881 until Xeshab's death in 1884, Narendra was active

in the Adi Brahmo Samaj's Band of Hope.41

He took part in the
theatrical performances which sought an awakening of Indian
spirituality, One of these, in which Keshab played the part of
Pavhari Baba, introduced him to a yogi of great powers (siddhis)

5 4
to whom he would go seven years nence.'2

His brother would
later remember his evaluation of Keshab's influence on his life:
“But for Ramekrishna, I woulﬁ have been a Brahmo missionary."43
One other factor caanot be evaded, Keshab experienced an
opposition between spirituality and sexuality during this last
phase of his life, His opponents in the radical factions of the

Brahmo Samaj accused him of degrading women.44

It was true that
he found their presence at Brahmo worship objectional, but he
eventually yielded and allowed them to be segregated to the left
side of the assembly, But he could not shake a perceptionrthat

sensual contact with women, and even the possible thought of it,
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was inherently evil., The only way to avoid pollution in sexual
contact with one's wife was to practice '"mental" renunciation.
Keshab shared this view with Sri Rémakygga; who expressed this
conception explicitly and even required those who had not "touched
women" to go beyond this to renunciation "in actuality.'45 ﬁé;ﬁab 's
gradualism toward full equality for women rested on the subtleties
of this renunciation of the senses, not on any explicit idea of
women's inferiority. The radical brand of Brahmos were tampering
with changes which went to the heart of several Indian religious
systems' conclusions about sense contact in general and sexual
contact specifically--only one who renounced the world both "men-
tally and in actually" could achieve mukti, liberation. Keshab
vas perhaps leading Narendra back toward the renunciation of his
grandfather and the prediction of the palmist,

The second crisis during his college period would eventuate
in his abandoning the reform of Hlndulsm as a Brahmo., In fact,
after his period of skepticisu (1884 5) and the period of training
with a2 K211 priest (1885~80), he would become a revivalist of true
Hinduism rather then z reformer.,

Prior to his father's death in 1884, Narendra had joined the
Freemason's Lodge in Calcutta at his father's urging., Freemasonry
in India concerned itself with equality, social reform; philanthropy
and a "common denominator approach to religious unity.“47 It was
another force in the drive toward breaking the caste system;
communiaiism, and dietary laws, Narendra's father arranged an
appointment for his scn as a law clerk with Nimei Charain Bose.

He also pushed his son toward marriage plans, which only his

P
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untimely death preveanted. He suggested that Narendra might use
his wife's dowry to go to England for further law studies,

Keshab died 2 month before Narendra's father, The double
deaths seemed to have had a profound effect on Narendra's life,
From wealth and power his family plunged into poverty and weakness,
He would become involved in a family lawsuit for the next three
years to try and retain the house for his mother against other
members of the joint family, How far he had moved from the Sadharan
Brahmo ideal of the married nan working in the world for the good
of mankind can be observed in his struggle to keep from getting
married. A marriage into a good family and with sizeable dowry

5 e ; . 4
would have ended his financial cares.‘8

He obtained employment
from Pandit Iswar Chandra Vidyasagar, the grand old Hindu athiest,
but that lested only a month.*? Tt is doubtful that Narendra
represented the kind of rational, reform;minded model for boys that
Vidyasagar wanted in his school., Throughout 1884 and the beginning
of 1885, Narendra struggled with unemployment and the existential;
and for him spiritual, crisis of unmerited suffering., He moved
into skepticism and despair, But simultaneous to these latervevents

- s
(1881-85), Narendra had begun going to Sri Ramakrsna and would

eventually become his disciple.

III. Ramakrsna's Disciple (1885-89)

From the first meeting in November 1881 between Narendranath
Datta and SrT Ra2makrspa, pujéri of the Dekshineswar Temple outside
Calcutta, until the final submission to X211 in June 1885, a complex

series of events were to transpire, ending Narendra's revulsion of
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idol worship.

.s Keshab Chandra Sen began to move back to inward;directed
spirituality; he found RZmakrsna, @ traditional Sakta priest who
shared many of the ideals of the New Dispensation Church., As
Keshab turned against Unitarian social action, expecially the
urgency with which the American field worker, Rev, Charles Dall,
the British Unitarian social activists, Mary Carpenter and Annette
Akroyd, and the radical Samajis pressed the issue about equality
for women; Keshab begar to mention Ramakrsna in his magazine in
1879.°°

In 1881 Narendra heard a classroom example in which RZmakrsna

51

was mentioned by Professor Hastie. Hastie tried to explain a
trance that Wordswerth a2lluded to in his poetry, stating that
Rémakrsna of Dakshineswar went into deep trance states. Narendra
and the others in the class did not know about trance states,

52

according to official histories. And if that is the case, based
on a memory of Svami VivekZnanda many years after this event; it
would cast doubt on the legend about childhood experiences of
meditation and the altered state experience in the oxcart on the

53

way to Raipur, Whichever the case, the first meeting with Sr1

RaZmakrsna was at Surendra Nath Mitra's house in November 1881

where Narcndra had sung.54

There are substantial difficulties
with the evidence to reconstruct the first three mee'tings.55

The first wn:2eting appears to have been embarrassing for Narendra,
Ramakrsna immediately identified him as Nara, the sagely Incarna;
tion of Niréyana; thus punning his name. Ramakrsna told of a

vast vision of the seven pgis identifying Narendra with Nara:
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now "born on earth to remove the miseries of mankind, Possibly
to assuage his embarrassment, the legend was Narendra asking this
K1Y priest if he had seen God. To Narendra's zmazement, he
reported later; RZmakrsna ansvwered, "Yes, I see Him just as I see
you, only in a much intenser sense, God can be realized; ocne can
see and talk to Him as I am doing to you."”! (The likelihood that
he asked the question in this way is almost nil, As a Brahmo, God
was Spirit so the question could not have been asked this way,

Both the hand of the legend;makers and that of VivekZnanda's later
retelling are seen here.)

Almost a month passed., Then on December 27/28, 1881; Narendra
went to see Ramakrsna at Dakshineswar. There he was invited to sit
on Rémaekrsna's small bed. Immediately Ramakrsna put his foot58 on
Narendra's chest. Narendra began to lose sensory awareness of his
body.59 He was deeply frightened by the experience. There appears
to have been little in his background upon which he could have drawn
to explain the occurrence.Go Narendra did not initiate the next
contact., Ramakrsna had to come to the Simla Brahmo temple on
January 1, 1882, to see him at the annual festival of the Brahmo
Samaj. Keshab Chandra Sen was also there.61

The pattern for much of the next four years has emerged.
Narendra is more sought after than seeking $r Ramakrsna. Yet
Ramakrsna's ability to induce altered states of consciousness
both in himself and in others both attracted and repelled, The
evidence is clear from both Nerendra's subjective accounts (and
they do vary widely as he valued the experiences differentl} at

different +times in his life) and from other observers within the
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-Rémakggpa circle that SrT Ramakrsna was able to induce in Narendra
altered states of consciousness with his touch.62 Narendra exper-
ienced varying degrees of loss of body consiousness, loss of an
ordinary sense of time, loss of or changes in personal identity,
a sense of euvhoria, and a range of experiences which in the last
quarter of the twentieth century are now beginning to be easily
recognized as a patﬁern§3 _But this was hardly the case in the
1880's, These experiences defied explanation;;and that was
especially true in terms of nineteenth century Western thought.
After the third visit, during which Ramakrsna again used his

touch to induce a hypnotic state in Narendra, Rémakygqa complained

regularly that Narendra must not love him as he continually stayed

6F—

away and ignored his invitetions to Dakshineswar,
During”August 1883 Narendra began to visit Ramakrsna more
regularly.sﬁ' But that was short lived.sguﬁfhere is no documentary
evidence that Narendra visited Dakshineswar between Augusi 1883
and March 2, 1884, On January 8, 1884, Keshab Chandra Sen had
died., Narendra's father died before March 2nd; probably in Feb;
ruary. 1t was then that ¥erendra returned to Rémak;gga.eT{ But
he informed REmakrsna that he was now studying the "views of
atheists,n®8
The encounters were few during 1884, usually in Calgu?}a
end when Karendra was singing on holy days at the Samaj.sg}
Narendra was running the lawsuit against those members of the
joint family who tried to teke his father's house, and he was

preparing for the law exam., But when Narendra came, Rémakfgna

would touch him and Ramakrsna would go into an altered state,
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semddhi, Once this occurred with Ramakrsna sitting on Narendra's

back while he lay on the floor on his stomach.TOY
t a year after his father's death Narendra began to alter

a stance which he would later identify as the key to his resistance

to Ramakrsna: he would worship X311 and finally break the letter

of his Brahmo oath, although the spirit may have been broken years

nefore.71

There is nc evidence that he worshipped as a Brahmo
after March 1885.72

Several days before March 1; 1885, Narendra had an altered
state experience in Calcutta without Ramakrsna's inducement.qgid?
This brought him to Dzkshineswar and an abortive attempt to medi-

74

tate on XKali. "Why, I have meditated on K21li for three or four

days, but nothing has come of it."75f(
After this initial turning to Xali, Narendra seemed to go
into a period of skepticism for three months., PRut even then

:76'-"; Z

Ramakrsna used his touch to alter Narendra's moods. On June

1%3th in absolute despair Narendra's pija to XKall resulted in an
Vi He,

experience of her as a livirg presence, like Vlgay Krsna
Goswemi, had been won away from the Brahmo Sama3.78' Sri Rama-
krsna had continually used his powers (siddhis) and influence

to modify the religious path of both Vijay Goswami and Narendra.
Both were led to do puja before Kali's image. Image worship was
one of the most important things for Brahmos to avoid; it was a
meaningful outward expression of their faith in God without form.
Its practice was to condone the total system of inequality and

superstitions which the Brahmos had taken an oath to reforﬁ. It

seems impossible to avoid the conclusion that Sri Ramakrsna had




converted Narendranath Datta and Vijay Krsna Goswami from their

faith and practice as Erahmos and returned them to identities
which were consonent with the Hindu tradition.

Ramakrsna had led Nerendra to an experience of Kali as the
Supreme Mother of the Universe, 2 }Rémakqgga also had Narendra
study the Vedanta to see that his Brahmo prejudices were wrong
about it as well., Rémzkrsna taught that the Absolute of Vedinta,
Brahman, and the goddess of form of ééktism, Kali, were the same.
Therefore Narendraz had to lay aside his Brahmo repudiation of
Veddnta and Sankara and realize Veddnta's truth. Devotional
expressions, even before images and even persons (guru-pija),
was proper. Rémakyspa taught Narendra that special persons
(Isvarakoti) had extraordinary powers (siddhis) and were able

to kmow the divine directly (nirvikalpa samddhi). The goal of

life was God-realization through renunciation of "women and
money. "

The long struggle between $r1 Ramakrsna and Narendra cul;
minated in Ka2lI puj& in June 1885. One.year later Ramakrsna
would die of throat cancer. Ih this brief period the full impact
of his spiritual achievements produced their results upon Naren;
dranath Dztta. Even though he did not receive initiation from
Ramakrsna, he received a kind of commission in two parts:
"teacl. my boys"; "keep them together". He sought to accomplish
this by forming a monastic gathering zt a Bé_j?%nagore house (euphe-
mistically called a liath). With 2 non—tradifional self;initiation
they began wearing ochre robes. S0 /t .

Riﬁakrspa's death left Narendra with an unenviable task.
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First there was the problem of his own doubts about realizing God,
and even God's existence, He had had extrazordinary experiences--
most induced by Remekrsna--but without a living guru these
experiences did not yield certainty. His personal mixture of
jﬁéna and bhakti were fragile at best and at their worst they

erupted in fits of skepticiem which greatly disturbed his fellow

monks (gurubhZis). KZ1I pijZ and Ramakrspa pija were less

meaningful to him than study of the scriptures, But the scrip-
tures seemed to be a patch-work of duelistic, modified monistic,
and monistic concerns, If Vedanta, and monistic Vedanta at that,
was the highest form of expression about God realization, then
how could it be acquitted of the charge that its doctrine of miyd
promoted social apathy. How could service to others and the
social concerns of the reformers of "New India" movements be

found in traditional Indian sources? What was to be the "mission"
of this band of disciples of Ramakrsnpa?

This period of search, within the confines of Ramakrsna's
last words ("Keep my boys together" and "Teach them"), spanned
1886-1889. It was relatively successful as it included the prac-
tice of various spiritual disciplines, But personal liberation
(EEEEE) seemed to act as a centrifugal force spinning disciples
away from theBavanxere Mzth and sending them on solitary quests
for God realization.szxﬂ(Another explanation of why they left the
Math so often is that only then were they free to pursue their

own mukti without Narendra's seering doubts.)
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IV. Neo-Hinduism: Search for Universal Foundation (1889-90)

All the worship and discipline of the Baranagoro period bogan

82"By August 1889 he is

to become distasteful to "Svamil Narendra."
convinced that a reinterpretation of the Vedas would provide a
scriptural base for 2 socially concerned Vedanta., This reformed
Vedanta would be free from caste distinctions and injustices.
Thus it would be that universally true religion all religious_)
.liberals were seeking, and it would be based on the !ggg§.83ﬂ}_~
Pundit Mitra of Varanasi and "Svaml Narendra" corresponded
during August 1889 over his new scriptural discoveries. "Narendra"
believed, like any gocd student, that in the proper question there
was already contained the answer, He only had to ask his brilliantly
constructed questions, and the answers to liberate Vedanta from its
besmirhed reputation would be provided by none less than Pundit
Mitra, Sanskrit scholar of Veranasi,
These questions involved some of Ramakrsna's central realiza;
tions. R&makrsna taught that Vedanta was the highest expression

of universal religion (SanZtana Dharma), Sankara's interpretation

of Vedanta was recognized as the most authoritative. But Sankara's
doctrine of the world as illustory (mZyavada) had been bitterly
attacked by Brazhmo thinkers, If the future Svami Viveka@nanda was

to prove Sri Ramakrspe's realizations about Vedanta, then he would
have to find some wzy to answer this criticism. But there was an
even more troubling one: §énkara seemed to teach that persons

could be denied study of the Yedas on basis of their birth (jati).
This would lend credence to the Brahmo charge that caste di'scrimina-

tion was integral to Vedinta and its scripture.
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What excited Svami "Narendra" was the discovery that Sankara
based his "birth doctrine" on less authoritative scriptures (sm;ti)i84
His questions to Pundit Mitra were planned to elicit answers which
would have judged Sankara's interpretations on caste as_erroneous.
Pundit Mitra's letters are not avaiiable for study,BS.but the young
gquestioner would remark:

"Why has no foundation for the authority of the

Vedas been adduced in the Vedantza-Sutras?"86- 77

"The Vedanta requires of us faith, for conclusive-

ness cannot be reached by mere argumentation., Then why

has the slightest flaw, detected in the position of the

schools of Sankhya and Nyaya, been overwhelmed with a

fusillade of dialectics?"87¢ -

"Why should the Shudra not study the Upanishad?"88&# §/

Pandit Mitra's kind responses instructed him to "give up arguing

and disputing'"~--the soluticn of overceming doubt in the adequacy of a

€9 He had not succeeded in gaining

belief system by giving up doubt.
.recognition for his ideas for reinterpreting Veda&nta by asserting. the
primacy of sruti over smriti, especially on the caste issue., He
would have to return to these notions after his worldwide recognition
as Svaml Vivekananda.

The months of correspondence had come to naught. All hope of
finding a uwniversally acceptable scriptural foundation for ST
RZmakrsna's realizations (and linking them to literal social concerns)

had to be abandoned.

Search for a New Guru. 1t is difficult to determine whether

Svami "Narendra'" searched for support from a traditional siddha and
yogi, Pavhari Biba, or for someone who would give him the religious

certainty he lacked.

*

There is evidence both ways. At the end of this period, Svami

"Narendra'" would state:



e o « I am Rama¥rishna's slave, having laid my body at

his feet 'with Til and Tulasi leaves. . « « Now his

behest to me was thzt I should devote myself to the

service of the order of all-renouncing devotees founded

by Him, and in trhis I have to perservere, come what may,

being ready to teke heaven, hell, . . . His command

was that his a_l—“eﬂounc1ng devotees should group them- 90 ¥ 3

selves together, and I am entrusted with seeing to this.,

Even though this period of search 1s over, an anguished tone is
evident., "Having to perservere" is a phrase which demonstrates
this well., Note also that the service is to the order of bhaktas,
a telling confession of his perception at this time of Ramakrsna's
commission to him.

But just what his visit to this reknowned yogi was to accom-
plish is something of a puzzle, The question about Ramakrsna's
use of siddhis in Xerendra's training may have motivated a quest
for answers, Since he was soon to seek initiation from Pavh3ri
Baba, the problem of zn mnorthodox ordination could be considered
as well, Yet SvamI "X¥arendra" seemed to be working on a new

solution: 7India's spirituelity could be proven by the extraordinary

accomnlishments of ii{s gurus, siddhis, and sadhus, He saw "all

Gurus are one and are fragments and radiations of God, the Universal
Guru.",,fllf asceticism brought godliness and power, as Ramakrsna
taught, then this "eir eating" Baba might induce in him permanently
vhat Ramakrsna had cnly provided in an impermanent taste.

SvamI "Nerendra" received instruction in r3ja yoga and prac-
ticed austerities in z lemon grove, He had found a sadhu who could
remain, "it was rumcured," in a state of sam@édhi for months. In a
land (Bengzl) that herdly lmew of yoga he had found a master, raja
yogi. VWhen Svami "Nerendra" sought initiation; he ran into the

same problem he met with Ramakrsna, Pavhari Baba was a solitary
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monk, working out his own salvetion; he was slow to take on the

karma of disciples., Hventually Xarendrz lamented that he would

get "no help from this ritualist." But even when he stated that
Ramakrsna "must be an AvatZ ra2," he stayed in Ghazipur waiting

of
N N IS - - 2 - .
for initiation from Pavhari BE&bes Only circumstances which

forced him to leave, moved him from Ghazipur. His "great agita-
tion of mind" led him to descrite himself a2s "a man driven mad
with mental agonies."93

His return to Baranagore lMeth was brief. As soon as he took
care of some of their financial difficulties, he left with the
intention of never returning. He had sought certainty in the
scriptures but found contradictions, Eut he had developed a way
of excising caste discrimination from Veddnta (at the expense of
Senkara), Pavhiri Biva's rija yoga had become so important that

he would begin with its exposition to his first formal classes

in America three years hence,

V. Neo-Hindu Missionary (1820-1902)

This period of Harendranéth Datta's life involves three phases:
the break with his gurubhdis (1850-1893), the reestablishing of
contact from America with these $zkias of Ramakrsna (1893;1897),
and the return to India and founding the Ramakrishna Order (1897~
1902).

The Break with his former GurubhZis (1820-1893%)., It appears

evident that the future Svaml Vivekdnenda (at this point in time
he had adopted the name Svami Sachchitananda) could not leaa his

gurubhfis from their bhakti with its worship of Kall and Ramakrsna
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or from igéﬁé with its direct approach to God realization in
brahmainid into combining either of these with radical social
concern, Ramakrsnz had teught that bhakti was the best form
of religion of the kali yuga and his former gurubh3is were not
willing to follow Sachchitananda's call to social reform.94fu
In July 1890 Sachchitanznda left the Ban%gore Math with
2 promise that he was leaving them for good. He believed that
he would be able to find laborers in India, ten in every town
he visited., This was to be the "work of Kali."gsziéor almost
two years he sought out the rdjas of India, for "a prince has

[T
the power of doing good."’6

.He believed that India's condition
was not the fault of its religion but that it had abandoned its
religious identity. He believed that Ved@nta was the key %o
raise the masses., His social program included education of
vomen and the masses, improving agriculture and ending child
marriage. But he discovered that these were neither concerns
of the privileged, powerful, nor religious.

By May 1892, the idea of going to the West, to the World
Parliement of Religions, was beginning to take shape. But first
he would have to discard one of RZmekrsnd's key dogmas--the
renunciation of "gold." He could not go to the West without
handling money., The Kanyakumari vision of his "mission to the
West" went through meny changes, each a testimony to the agony

. . .3s . et
of deciding what was perceived eternal questions when doubts

and uncertainty preveiled.2! e needed funds for India; needed
to defend Hinduism in the West from attacks of conservative'

Christian missionaries; and would swap spirituality for science
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and technology,

On May 31, 1893 the newly named SvEmTI VivekZnanda (he received
his name from a suggestion of the Maharaja of Khetri) sailed for
the U,S. Arriving several months too early, he quickly exhausted
his funds. Americans aided him, even getting him credentials for
the conference although he represented no religious organization,
Ee told the organizers he was a member of the oldest order of
sannyasis in India founded by éankara.gschhe Parliament of Religions
made him a celebrity. Within two months of his first speech The
Statesman (Calcutta) carried the first news of the "Brahmin Sanya-

sin."??"/But it was the Indisn Mirrow which championed the svami.  (

—

On December 20, 1895 it reported that he "was one of the actors on
the stage which was erected at the house of the late Babu Keshub

at the advice, and under the guidance of Bzbu Keshub."1oo ?%ut

Chunder Sen to represent a religious drama, composed, we believe, (;*
Calcutta heard on November 30th that tiis svami was
"a nephew of our late friend, Tarak Nath Dutt, of Simla,
who was an Adhyeta of the Adi Brahmo Samaj, Narendra
Nath was for sometime a Brahmo, and with his sweet voice
led the orchestra of a certain Brahmo Samaj, of this P
city. He was for a time one of the actors in the Nava 101 ! 3
Brindaban Theatre, when our Minister was in the flesh,"
The article added "that he is not a Hindu of the 61ld Orthodox School;
he is a representative of the Neo—Hindus."qOZﬁL”!
Svami Vivekdnanda left the Parliament of Religions a celebrity.
He conceived a plan to earn enough money to continue his mission in
India., First he joined a Lecture Bureau but quit in July 1894.
His next moves were not for hire: he lectured at the Green&cre
Conference sponsored by Christian Scientists, moved about as a

soiree ornament in Boston and New York entertaining the wealthy and
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curious. Finally he settled into giving regular classes in
Brooklyn. From February until June 1895 the classes on rija
.Yoga were tramnscribed by lMiss 5. E., Waldo and were transformed
into the book by that neme. It is important that his first
formal teachings to his American followers involved "psychic

control“--such meditative methods as mantravana, pragayana,

pratyZhdra, dharana, and dhyan .1 & Patan3a11 8 Yoga aphorisms

vere translated and studied to explain the mastery of spiritual
powers (siddhis), which were still a matter to be fully integrated
in his own undérstanding. Next he turned to what was to become

“f %

the hallmark of his teachings, karma yoga.qo4 J. Je Goodwin took.

down the lectures which began in December 1895 and ended in book
form on February 24, 1896. Other lectures were compiled into

books on Bhakti Yoga and Jnana Yoga.

Reestablishing Contact. His work in America, England and

Madras vas commenced before he was able to bring his former
gurubhdis to his spiritual conception and program. His first
extant letter to a former gurubhzi was on March 19, 1894.1056?7
In it he told of his plans to raise the masses in India, working
in America to get money, giving spirituality in return, depending
"on no one in Hindustan." "If any of you help me in my plans,
all right, or Gurudeva will show me the way out." Shortly there;
after (August 1894) he wrote a scathing letter suggesting that
these gurubhdis were failing him at the moment and had failed the
masses for centuries,

If you want any good to come, just throw your ceremonials

overboard and worship the Living God, the Man-God--every
being that wears a human form--God in His universal as well
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as individual aspect, The universal aspect of God means
this world, and worshipping it means serving it--this
indeed is work, not indulging in ceremonials., . . , If
now you can show this in practice, if you can make three
or four hundred disciples in India within a year, then
only I may have some hope. . « . (This second set of
illusions are in the published text of the letter, the
original has long ago deteriorated, and the photostats
will not be allowed to be studied by scholars,)106 7

He called upon his former gurubhZis to renounce their personal goal
of mukti. "It is only by doing good to others that pne attains to
one's own good, and it is by l?gding others to Bhakti and Mukti that
one attains them oneself."m7 :ﬁe gradually drew some into famine
relief work, goading them into practical service. But these were

monks wno had renounced the world to seek their own salvation

through methods as sddhanis, tZpas, japas, pija, dhyana--all designed

to remove the karma already acquired from past activity. Now Vive-
kananda called them back into action--organized activity at thatt

In an April 1896 letter he reorganized the Math: "If you consider
it wise to be guided by my ideas and if you follow these rules, then

108 mpe letters which

T shall supply on (sic.) 21l necessary funds.,"
evidence the struggle are discussed elsewhare.w4 All these letters
have been carefully edited but.even then the anger displayed by
Svani Vivekananda toward his former brothers was not completely
excised., His Madrasi disciples began publishing his speeches in the

Brahmacharyin.11o‘ The popular press in India was constantly publi-

199

cizing his remarks, often fcr their political content. When he
left America and England in December 18396, he left Vedanta societies
in New York and London and some totally committed disciples.

Return to India and Founding the Ramakrishna Mission. The

triumphal return of SvamI VivekZnanda to India has been explored
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»extensively.1$2' Eut what must be noted is the gradual and subtle
crisis which beset Vivek@nandaz upon his return. He had been turned
into a living archetype by the Indian press, the spiritual warrior
who had shown the suveriority of Hinduism to the world. Yet his
reason for defending the glories of Hinduism lay in the fact that
something eternal was there to be awakened. That awakening had not
yet been ef?gcted. But as he attempted to rally Indians to their
“mission"113’he encountered opprosition and hostility. Even the
most generous assessment of the months between his return to India
and the departure zgain to the West can find no satya yuga. The
Ramakrishna lKath and Mission were founded in 1897, training of
disciples was begun, and plans were laid., But VivekZnanda would
not live to see the awzkening., It was the message of the Eternal
Religion that was his final triumph., His return to America served
to give that work a firm foundation. But the second trip was more
of a psychological than an organizational necessity. Vivekananda's
pattern of ultimate concern during this period brought together
many of the elements which had troubled him in earlier periods.
Vedanta was fully exonerated from the Brahmo charge that its
doctrine of mZyavade prevented humanitarian concern. Veda@nta was
conceived not as the true religion but as the eternal truth behind
all religion,

The Message of the Religion Eternal: Sanatana ﬁharma. Svami

Viveka@nanda's Ved&nta11¢
— e —————

proceeded from the epistemological question:
What is that by realizing which everything is realized? This
question set the gozl of the belief system and directed it toward

a special kind of kmowledge., It affirmed that the goal is that
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wnity in which everything is realized., This special knowledge is

hrg
aparokasanubhuti (transcendental realization) which seeks

to find unity in the midst of diversity. « « « In reality,
the metaphysical and the physical universe are one, and

the name of this One is Brahman; and the perception of
separateness is an error--they called it Maya, Avidya, or
nescience., This is the end of kmowledge,t157C <

Thus, true knowledge or Truth is oneness, unity. The test of
16

truth is oneness.1 The principle by which truth is judged, which
g

Svamil Vivekdnanda has designated "regson,"TTT'is unity. "Unity is
the goal of Religion and Science.“148- Unity or "Absolute Truth is

God alone."?i? Truth is to be judged by truth and by nothing else.n 22,

The sv@mi's quest for meaning has as its goal nothing less than

f

absolute ’cru:th.'r To be absolute is to be unaffected by change.tg‘

%
— .

The absolute cannot be part of an order limited by space, time and

causation (defa-kZla-nimittz). Yet all that confronted the senses

is necessarily within the phenomenal realm, even the written ?edas.122ﬂ_

So one cannot begin with the scriptures as the foundation for the

realization of changeless knowledge.123’-The scriptures had first

been accepted "on faith" in order that they might be used to prove

124 &his could never grant certainty.

the existence of the Absolute.
Therefore, the traditional starting point had to be discarded.
SvZmI Vivekananda found that the foundation of every level of

5 nrge knowledge must never be

knmowledge is personal experience.
accepted "on faith" in an outside authority. It it is universally
true, it must be capable of verification by each seeker after truth
when he has reached that level of understanding.Tas—;Lﬂ

The discoveries of psis and avatZras, which are repeateble

when one reaches that stage of spirituality, have shown that the
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foundations of nowledge (pramdnas) in the sensate world are not
untrue but actually lower levels of truth which point beyond

themselves to the direct experience of the Absolute (aparoksanu-

EQEE;).127._§ecause of this structure of true knowledge all. relative
Imowledge musﬁ be judged by the highest principle., That principle
is unity.128!nﬁccordinv to the process of generalization, which was
seen by Svami VivekZnenda as the scientific way of acquiring
knewledge, all lower avpprehensions of truth depend upon each higher
. synthesis, until, at last, the highest generalization is reached--
the unity or oneness of zall the universe.129'k"
SvemI VivekZnanda identified the changeless, infinite, eternal

= .'{i":"
36 But even as the

unity as the most meaningful concern of life,
sources of kmowledge were found to yield impermanent knowledge, so
alsc the process of perception was found to leave a radical-break
between the impression of an object upon the mind and the knowledge

of the object—in-itself.131 That which was external to the indivi-

dual (jiva) was found fo be unknowable in its essence, The jiIva
merely reacted to what came from beyond its mind (manas) and was
limited to its created visions--its own illusory universe.132}L"
Not only was the jiva's knowledge of objects incomplete and
ever changing, it also suffered from the impossibility of true
knowledge of itself. The mind (manas) of the individual (jiva)

was limited by space, time and causation (desa-kdla-nimitta) and

because of this the nind differentiates that which is really one
as a rultiplicity by neme and form (p@ma-rupa). The jiva cannot
know the true perceiver because the jIva has relative existence on

the sensate plane where true perception does not occur. The real
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is beyond the mind (menas). It is beyond differentiation. 22
This analysis led the svami through the sources of knowledge

to the process of perception., ZXach analysis has pointed beyond

itself,

The unigue asvect of the sva@mi's teachings abgpt the cosmos
is not that the cosmos lack ultimate reality.134f{ﬁ£ile he says
this, it is commonplace among advaitans. Nor does his usage of
the notions of maya and avidyd suggest originality. Through these
notions, he was able to demonstrate, like those before him; that
the world which we see is vivirta (appearance), What is unique is
the svaml's combination of two theories of causation and their

135~ o

corollary views of the universe, He combined parinidma from

SZmkhya with vivarta from Advaita Veddnta and made them refer to
two complementary, but distinct realms of reality. Accordingly,
parindma referred to a real transformation of the cause into a

multiplicity of effects. But this was viewing the universe from

beneath, within mZyZ and bound by defa-k3ila-nimitta. According

to vivirta the relative view is transcended and the apparent

multiplicity of objects can no longer be found, For beyond the

136—-
bonds of time, space and causation there is only Brahman, 3

When viewing the pattern of uwltimacy from the vantage point

1Y

of the solution, one is struck by its nearly perfect relationships,

If it can be granted that SvamI VivekZnanda was slightly ambiguous

137

in his formulations abtout seguna and nirgupga Brzhman, even SO

the solution was eventually brought to the doctrine of neti neti,

the absolute negation of formulations about the Absolute in cate-

138

gories limited by space, time and causation. Thus, each component
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of the pattern of ultimacy points to advaita (non-duality) or to

eka (oneness).1’9 The epistemology of sanZtédna dharma was based

upon the principle of unity which was found by the pgis and
avataras to be the highest principle of knowledge. By it the
relative value of sensate knowledge could be determined, and from
it the structure of knowledge could be deduced. Thus; only data
which proved unity are rea. data; all else (data which suggest
multiplicity) must be understood in the light of the principle of
unity.140 The process of perception found that behind a radical
split between the individual perceivers and the perceived was the

one perceiver, the Etmzn, |41

His analysis of the cosmos deter-
mined that the multiplicity of objects of perception was only
apparent and that behind this illusion was the source of all
objects, Brahman.142h Finally, Atman and Brahman were realized

as one and that beyond all qualities of space, time and causation
is the perfect exisience, consciousness and bliss of the inexpress;
‘ible, The solution in the gquest for ultimate meaning finally leaps

beyond all categories of rational and sensate processes to the

experience of the Absolute in nirvikalpa samddhi (changeless
143

absorption in the One).

Except for placing the sanatana dharma on the epistemological

foundation of personal experience judged by the principle of unity
instead of the Vedas, SvinI Vivek3nanda's formulation offers little
that has not already appeared in Indian thought. What is novel is

the application of the sanZtana dharma to the social problems in

deda-kZla-nimitie to provide direction and purpose on the plane of

vivarta.
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In Practical Vedanta (note an old Brzhmo emphasis) Svami
Vivekananda applied changeless vprinciples 1o the problems of a

changing age. The problm for Vedinta can be summarized: the

only Real is Brahman, realized only in nirvakalpa samddhi, the

s T

changeless state of consciousness of oneness.1
tence is suffering, brought about by ignorance (avidya).
Ultimately it is illusion (mEyZ). DIiberation from the bonds of
suffering (mukti) is kmowledge (jh&na) of one's true nature as

the Unmanifested, who alone is beyond all activity. Since Vedanta

teaches that mukti is not in the world, why should not the seeker

of Brahman turn from all activitiy in the world to a life of con-

7/
templation (dhyZna) of the Real? *2 But if this done, what

benefit will Vedanta be for the suffering masses of Indian and
the world? (A question which is meaningful for a Brahmo but not
a strict advaitan!!!)

This philosophical dilemma posed by the zpparent opposition
of jfiana and karma could be solved in two steps. First, Veddnta
had shown that relative truths are levels or stages (avasthd@s) in

realizing the one Truth. These stages of interpreting the Vedinta--

dvaita (dualism), visisjadveita (qualified monism) and advaita
(monism);;are complementary, fulfilling each other as one "stepping
stone to the other until the goal, the Advaita, the Tat Tvam Asi,
is reached." From the strict viewpoint of advaita; which is the
highest stage of truth, there can be no dueclity. There is no doer
or deed; there is no desire or attraction., There is only Brahman,
However, this viewpoint is eschatological. While in the world

of multiplicity, the jIva must act. Even though is activity. Thus
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Svaml VivekZnanda concluded: "The highest Advaitism cannot be

brought down to practical life, Advaitism made practical works
14671

from the plane of Vishishtadvaitism," ﬁt this level activity

is real and plans can be made for the good of all beings. Thus;
since activity is inevitable in the world of multiplicity; the

 real problem concerns the binding effect of activity (samsira).

The Bhagavad GItz has properly shown that the jiva is only bound

to the results of its actions (karma) if it is attached to them
through egotism (ahamkira) or desire.1474££y renouncing the fruits
of its action, the jiva will be freed of the binding effects of
kerma, With regard to self (jiIva) the actions can be given in

the service of the Self (Ztman), the totality of all beings. The
discipline of activity without selfish motives can also, therefore;

lead to the a2ttzinment of liveration from desa-kZla-nimitta. But

more important, in this zge of suffering (the kali yuga), karma

yoga is the means by which Veda@nta serves practically in the world.
Practical Vedanta could both harmonized and revolutionize all

of life in the world., It could produce "the new or?gr of socimzy“?rzta—":I

and 'can change the whole tendency of the world“149lg} putting the

forces which have become destructive in check, This plan could be

accomplished through education and service., "Our work is to ground

L\
120 Ignorance of the

151 \* 7

. ¥mowledge of the real Self within the masses.
real Self within has brought weakmness, suffering and evil.
Education about the potentiality within man will reverse the process

of deterioration and begin the process of expansion toward men's

*

truenature, The process of growth gradually develops the powers within

152"

until “"Brahminhood" is reached. "Liverty is the first condition



of growth."153

Trained in the fiery mantras of the Upanishads and in the

principles of practical Vedénta, the masses will be awakened to
their own strength. The radical reform of society, based upon the
harmony of science and VedZnta, will have begun. Each man; woman
and child will grow according to their own nature; none will need
to rule them., "They will solve their own problems. O tyrants,
attempting to think that you can do anything for any one! Hands
off! The Divine will look after all, Who are you to assume that

you know everything?“154

The twin principles, vairdgya (renunciation) and jIivanseva

31851

(service to mankind provide the basis for all activity in the

"t e
world.156 They teach mankind to discover "their divinity, and

how to make it manifest in every movement of life w127

"I believe that the Satya Yuga (Golden Age) will come
when there will be one caste, one Veda, and peace and
harmony. This idea of the Satya Yuga is what would
revivfy India. Believe it."153::.4

He believed that practical Vedénta's principle of unity would create

this new India, He saw the masses being liberated from duwalistic

159 '/~

customs and superstitions. Advaita had never been allowed to

come to the people. Now that it would come to them so that the

impersonal idea would gradually take "away all trad from the priests,

|
160 rrye mowledge of the Self would gradu-

161 3%

churches, and temples.,"
ally raise a2ll to "Brahminhood," ‘

Able to assimilate the entire spiritual pilgrimage of mankind,
VedZnta would be able to provide a rationale for being religious in
the modern world. In its spiritual bankruptcy, the West would turn

to VedZnta and be saved by "the religion of the Upanishads." It
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would change "the whole tendency of the world," bringing in the

satya yuga, 02/

VI. Facing Death (1902)

Throughout the last two years of his life, Vivekdnanda's
medical problems with diabetes began to slow down the "cyclonic
Hindu."m3 In this time he began to gravitate toward meditation
and devoﬁion.164f Sé}g pija, the very type of religious expression
he pressured his gurubhzis to drop, became increasingly meaningful

165ﬁ4ﬁé left no written expression

the last six months of his life,
of this devotion to Kali during this last period of his life.
He died on July 4, 1902, He died with great serenity and

dignity. It is said that he predicted his death a week in advance.

It is in the calm with which he faced death that one sees no evidence

of his wrenching, lifelong doubts. But these very doubts moved him

through an extraordinery religious pilgrimage.



NOTES

l. These methodological considerations have been discussed in detail in an
earlier study, Williams, Quest for Meaning of Svam! Vivekananda (Chico:
New Horizons Press, 1974), pp. 1-9. Hereafter Q.

2. Ibid., p. 7-9. The camouflage effect of Svami Vivekananda's different
versions or valuings of the same event is overcome through careful examination
of contemporaneous and later documentation and through understanding the
significance of periods of belief.

3. Official accounts of the life and teachings of Svami Vivekananda designates
three types of literature. coming from the Ramakrishna movement. First,
there are the direct sayings and writings of Svami Vivekananda. These have
been collected and carefully edited by the Ramakriskna Order and published
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