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ABSTRACT 

This study argues that Sarvepalli Radhakrishnan's (1888-1975) interpretations of 

"experience" and the apologetics they support are not only informed by, but often 

perpetuate, orientalist images of India constructed during the colonial period. On the 

theoretical and methodological levels, this work represents a convergence of two related 

fields of study: the history of religion and post-colonial theory. The approach and scope 

of this study is to examine the category of experience in Radhakrishnan's thinking, to 

clarify the role of experience in Radhakrishnan's defense of "Hinduism" and in his 

understanding of "India", and to place this investigation within the framework of 

(post)colonialism so as to flesh out the dominant orientalist images of Hinduism and 

India in Radhakrishnan's apologetic. This study attempts to fill a discernable gap in the 

existing scholarship on Radhakrishnan by bringing together the history of religion and 

postcolonial theory with its accompanying discourse of orientalism. 
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Introduction 

I. Thesis 

This study explores the thesis that Sarvepalli Radhakrishnan's (1888-1975) 

interpretations of "experience" and the apologetics they support are not only informed by, 

but often perpetuate, orientalist images of India constructed during the colonial period. 

Because of this, European ideas about India may be seen as playing an integral role in 

"Hindu" identity and self-affirmation as they are conceived by Radhakrishnan. The 

nature of Radhakrishnan's interpretations of experience suggests that his "Hinduism" is 

rooted in India's colonial past and his encounter with European traditions. 

The impact of colonialism in India is not limited to the political sphere. In fact, it 

has left an indelible stamp on the minds of many of India's intellectual, educational and 

religious figures. A responsible investigation of Radhakrishnan's thinking about 

experience in "Hinduism" must take into account the multi-faceted nature of India's 

colonial experience. This thesis seeks to show how Radhakrishnan's interpretations and 

apologetic use of experience reflects and underscores the impact of colonialism in 19,h 

and 20 t h century India. 

"Experience" is one of the most readily employed concepts in modern religious 

discourse, in India as well as in the West. It is also among the most ambiguous and least 

clarified concepts. In spite of its ambiguity, or perhaps because of it, "experience" has 

become a powerful apologetic tool in the context of cross-cultural encounter and 

dialogue. This is particularly the case when one considers India's encounter with Europe, 

and with the "West" generally. Experience occupies a central place in the thought of 

1 



such Indian thinkers as Aurobindo Ghose, Ramakrishna and his disciple Vivekananda, 

Rabindranath Tagore, and of course, Radhakrishnan. 

In the Indian context, as a philosopher, academic and statesman, Sarvepalli 

Radhakrishnan is perhaps the most prominent thinker to deal with the role and function 

of experience in religion. The concept of experience is the touchstone of 

Radhakrishnan's philosophy; in his words, it is "the soul of religion".1 Radhakrishnan\s 

concern for experience and his extensive knowledge of the Western philosophical and 

literary traditions has earned him the reputation of being a bridge-builder between India 

and the West. He often appears to feel at home in the Indian as well as the Western 

philosophical contexts, and draws from both Western and Indian sources throughout his 

writing. Because of this Radhakrishnan has been held up in academic circles as a 

representative of Hinduism to the West. Moreover, his lengthy writing career and his 

many published works have been influential in shaping the West's understanding of 

Hinduism, India, and the Hast. 

While Radhakrishnan is an important representative of India to the West, his 

writing is also seen to be characteristic of a significant stream of modern Indian thought. 

As Paul Hacker observes, "[t]here can be no doubt that the most original Neo-Hindu 

thinker is Aurobindo; but Radhakrishnan seems to be the most typical".2 

Radhakrishnan's apologetic appears to be indicative of how India's encounter with the 

West has influenced many Hindu thinker's understanding about religion in India. 

Radhakrishnan's emphasis on experience, his knowledge of the Western philosophical 

' An Idealist View of Life. George Allen & Unwin, Ltd. 1932. p. 84. (Hereafter IVL) 
2 Paul Hacker, Aspects of Neo-Hinduism as Contrasted with Surviving Traditional 
Hinduism in Paul Hacker, Kleine Schriften. Weisbaden: Franz Steiner Verlag G M B H , 
1978. p. 599. 
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and literary traditions, his ability to speak across cultural boundaries, and his distinctively 

modernist position make his thought a valuable subject for scholarly study. 

There are three components to this study. This first is to document and to clarify 

Radhakrishnan's various interpretations of experience. The second is to examine the 

apologetic function of Radhakrishnan's interpretations of experience. The third is to 

explore the relationship between Radhakrishnan's apologetic of experience and the 

dominant F.uropean images of and knowledge about "India", the "East" and "Hinduism" 

constructed in the 18th and 19th centuries. 

II. Method and Theory 

This study represents a convergence of two related fields of study: the history of 

religion and post-colonial theory. This study employs the historical method in order to 

understand Radhakrishnan's interpretations of "experience" as well as the apologetic 

these interpretations support. Here, Robert Baird's formulation of the religio-historical 

method will be used as the primary directive for this study.3 The goal of the religio-

historical method is descriptive rather than normative. That is, the method seeks to make 

descriptive claims about an individual or group but does not attempt to determine the 

truth-value of the claims made by that individual or group. The method "attempts to 

understand the religion of the person or group studied, but not to place a value upon that 

which is described."1 Therefore, the task at hand is to make historically verifiable 

statements about Radhakrishnan's interpretations and employment of experience in order 

to understand better his view of "Hinduism" within the colonial context. 

3 Robert D. Baird, Category Formation and the History of Religions. The Hague: 
Mouton Publishers, 1971. 
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One might be tempted to begin a study of this nature by defining the term 

"experience". Wilhelm Halbfass has commented on the ambiguous and multi-faceted 

nature of experience: 

Experience on the one hand is what man seems to possess, what he cultivates and 
accumulates in order to take charge of his own affairs; and on the other hand, it 
overcomes and overwhelms him. On the one hand it is associated with the 
methodically conducted experiment, and on the other, it is something that escapes 
and transcends all methods and frameworks of human planning." 

From Halbfass' comments it is clear that the semantic and conceptual scope of 

experience is resistant to a precisely formulated and comprehensive definition. However, 

the goal of this study is not to construct a definitive definition of experience. Instead, the 

task at hand is directed to understanding how and why Radhakrishnan interprets 

experience the way he does. In other words, this is a descriptive account of 

Radhakrishnan's interpretations of experience. Thus, every effort will be made to allow 

Radhakrishnan to "speak for himself". This approach will mitigate against the possibility 

on the part of the author to "read in" to Radhakrishnan his own understanding. 

Likewise, potentially problematic categories such as "Hinduism", "India", "the 

East", and "the West" will be dealt with in a similar manner. The aim here is to come to 

an understanding of Radhakrishnan's worldview in light of his interpretations of 

experience by allowing him to furnish us with the content for these categories. 

The historical method remains open to the notion that Radhakrishnan's encounter 

with Europe is dynamic. It embraces the possibility that Radhakrishnan's engagement 

with Europe may be seen as a continual process of encounter and response, a dialogue of 

4 Baird, Category Formation, 1971. p. 5. 
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mutual assimilation, interpretation, and self-affirmation.6 The method is open to the 

possibility that it is an encounter to which Radhakrishnan may have responded 

throughout his lifetime. Moreover, an historical approach resists the scholarly and 

methodological temptation to examine only our thinker's "mature" thought. An historical 

examination of the breadth of Radhakrishnan's work mitigates against the unfortunate 

possibility of de-humanizing and mythologizing the subject of our study. 

In addition to the history of religion, this study may be located in the area of post-

colonial theory. Postcolonial theory has, among other things, called into question the 

notion of "orientalism" and its relationship to the wider field of Indology. J.J. Clarke 

rightly observes that orientalism is a "highly problematic term, one which is difficult to 

use in a neutral sense".7 Following Clarke, I take "orientalism" to refer to the vast and 

often diverse constellation of categories, attitudes and approaches by which Europeans 

sought to construct and affirm identities for both themselves as well as for an "Eastern", 

and specifically an Indian, Other.8 Thus, this study considers the manner in which 

Radhakrishnan incorporates some of these European categories, attitudes and approaches 

into his apologetic of experience upon which his definition and defense of "Hinduism" 

rests. 

5 Wilhelm Halbfass, India and Europe: An Essay in Understanding. Albany: State 
University of New York Press, 1981. p. 379. 
6 While I acknowledge that the encounter between India and Europe held consequences 
for both sides, this study concerns itself primarily with Radhakrishnan's encounter and 
response. 
7 J.J. Clarke, Oriental Enlightenment: The Encounter Between Asian and Western 
Thought. London: Routledge, 1997. p. 7. 
8 Clarke, Oriental Enlightenment, 1997. p. 7. Clarke uses orientalism to "refer to the 
range of attitudes that have been evinced by the West towards the traditional religious 
and philosophical ideas and systems of South and East Asia." I take this characterization 
of "orientalism" as functional as understood by Robert Baird in Category Formation, 
1971. p. 5 and 15-16. 
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A critical reference point for this study is Edward Said's Orientalism. Said 

employs the term "orientalism" in order to call into question Western representations of 

the Islamic world and the Middle East. For Said, these Western representations of the so-

called "Orient" are "a system of ideological fictions, whose purpose is to reinforce and 

justify Western power over the Orient", and that Western knowledge of the Orient "has 

generally proceeded not only from dominion and confrontation but also from cultural 

antipathy".1' While Said has in mind the Islamic world, and in particular the Middle East, 

his use of "orientalism" has since been extended to include South, South-East and East 

Asia. Following this trend, this study appropriates "orientalism" as a category for 

understanding the West's representations of India and of Hinduism to which 

Radhakrishnan attempted to respond. 

Undoubtedly, since its publication Said's Orientalism has been a theoretical 

reference point for a growing body of postcolonial scholarship. However, Said's 

Orientalism has not gone unchallenged, and this study joins several of Said's critics. 

First, this study rejects Said's characterization of orientalism as a singular, homogenous, 

dominant narrative. Said's use of orientalism is informed by Michel Foucault's notion of 

a "master narrative" in which power and knowledge are inextricably linked. For Said, 

orientalism is a device by which the West could imagine, control and subjugate an 

Eastern Other. The recent scholarship contained in a collection edited by Carol 

Breckenridge and Peter van der Veer criticizes Said's assumption of a "single discourse, 

undifferentiated in space and time and across social, political and intellectual identities."10 

9 Edward Said, Orientalism. Harmondsworth: Penguin, 1985. pp. 155 and 321. These 
are also cited in Clarke, Oriental Enlightenment, 1997. p. 8. 
1 0 Carol A. Breckenridge and Peter van der Veer (eds.) Orientalism and the Post- 
colonial Predicament: Perspectives on South Asia. Philadelphia: University of 
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This critique rightly highlights Said's tendency to essentialize and idealize both Occident 

and Orient. This study, therefore, understands Radhakrishnan's apologetic of experience 

as one "Indian story" among many which sought to respond to a diverse collection of 

Western categories, attitudes and approaches concerning India. 

As a corollary to the critique of the essentializing and idealizing tendencies in 

Said's Orientalism, this study does not make a case for either an authentic India or 

authentic Europe. Richard King rightly calls into question Said's ambiguous position(s) 

concerning the "authenticity" of the Orient. King notes that at times Said "appears to 

endorse an anti-representational view, akin to Foucault's own position, whereby there is 

no authentic Orient, only representations of it."" At the same time, Said seems to suggest 

there is an authentic Orient which is being "actively misrepresented".12 The present study 

leaves aside the question of authenticity in order to describe and to evaluate how 

Radhakrishnan engages these orientalist constructions of and colonial strategies 

concerning India. 

The reference to colonial strategies points to a further issue in need of 

clarification. In Orientalism, Said argues for a bond between orientalist knowledge and 

colonial power. However, Said neglects those orientalist traditions that are not tied to 

the politics of colonialism. Conspicuously missing in Orientalism is the contribution of 

19th century German scholarship on India.13 To be sure, Radhakrishnan took seriously 

Pennsylvania, 1993. p. 215. This critique of Said is also affirmed by Clarke, Oriental  
Enlightenment, 1997. p. 9. 
'' Richard King, Orientalism and Religion: Postcolonial Theory, India and "The Mystic 
East". London: Routledge, 1999. p. 83. 
1 2 "It would be wrong to conclude that the Orient was essentially an idea, or a creation 
with no corresponding reality." Said, Orientalism, 1985. p. 5. See also King, 
Orientalism and Religion. 1999. p. 83. 
1 1 This is also noted by in King, Orientalism and Religion, 1999. p. 85. 
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India's loss of political autonomy under British colonialism. But he also sought to 

confront those constructions of India and of Hinduism put forth by such scholars as Paul 

Deussen and G.W.F. Hegel. While such thinkers are removed from the colonial context 

of British India, their work nonetheless contributes to the discourse of Western 

intellectual and cultural hegemony over and against an Indian Other. Thus, this study 

attempts to weaken Said's bond between orientalist knowledge and colonial power. 

While I recognize that orientalism is often bound up with colonial agendas, I wish to 

construe orientalism in such a way as to accommodate those Western categories, attitudes 

and approaches to India which are removed from the domain of colonialism. 

This study calls into question Said's often implicit denial of the agency of the 

Oriental Other. In Orientalism, Said characterizes the people of the Orient as passive 

subjects of Western-constructed knowledge and colonial hegemony. Said "does not 

really discuss, nor even allow for, the ways in which indigenous peoples of the East have 

used, manipulated and constructed their own positive responses to colonialism using 

Orientalist conceptions."14 Commenting on the acceptance of Orientalist constructed 

stereotypes by Indian reformers, Richard King rightly remarks that "Orientalist 

presuppositions about the "spirituality" of India, etc. were used by reformers such as 

Rammohun Roy, Dayananda Saraswati, Swami Vivekananda, and Mohandas K. Gandhi 

... 1 , 1 5 Continuing, King argues: 

This no doubt reflects not only the level of permeation of Orientalist ideas 
amongst the native (and colonially educated) intelligentsia of India, but also the 
fact that such discourses do not proceed in an orderly and straightforward fashion, 

King, Orientalism and Religion, 1999. p. 86. 
King, Orientalism and Religion, 1999. p. 86. 
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being in fact adapted and applied in ways unforeseen by those who initiated 
them.16 

Informed by orientalist scholarship, Europe created its own knowledge about and images 

of India to which many Indians found it necessary to respond. In the process of 

responding to their encounter with the West, Indians, arguably out of effectiveness if not 

necessity, often found themselves adopting and reinterpreting many of those European 

images of India and Hinduism against which they sought to argue. This process is 

strikingly evident in the case of Radhakrishnan. 

III. Structure and Organization of the Thesis 

This study is divided into seven chapters. Chapter 1 details Radhakrishnan's 

historical and hermeneutic contexts prior to his first published writing in 1908. This 

period encompasses his early education in missionary schools as well as his later 

educational experiences at Madras Christian College. The purpose of this chapter is to 

clarify the formative influences and historical context which have informed 

Radhakrishnan's thinking about experience and about his own religious sensibilities. 

Chapters 2 through 6 each deal with a specific period in Radhakrishnan's 

apologetic career. Here, a point of clarification is needed. In a sense, Radhakrishnan's 

writing resists periodization. There appear to be no definitive breaks in his writing as 

many of the issues and themes Radhakrishnan addresses in his later works are latent in 

his earlier writings. The continuity of Radhakrishnan's thought is reinforced by the 

republication of several articles, often many years after they first appeared. In light of 

1 6 King, Orientalism and Religion, 1999. p. 86. 
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this, the live periods dealt with in chapters 2 through 6 may be considered arbitrary. On 

the other hand, these periods are not arbitrary insofar as each of them exhibits either an 

augmentation to or refinement of his earlier interpretations of experience, or a desire to 

respond to a specific problem or concern. For example, Radhakrishnan had written on 

education as early as 1911, but the issue of education does not come to dominate his 

thinking until the 1930s. 

Each of chapters 2 through 6 is divided into four sections. The first section 

sketches the biographical details and historical context informing Radhakrishnan's 

thinking. The second section focuses directly on Radhakrishnan's thinking about 

experience in the period under consideration. This section is primarily descriptive and 

attempts to detail how Radhakrishnan understands the concept of experience. The third 

section of each chapter examines the apologetic role of experience in Radhakrishnan's 

thinking. The purpose of this section is to make explicit the role of experience in 

Radhakrishnan's programme of self-identity and self-affirmation. The final section of 

these chapters addresses the issue of orientalism. This section examines the convergence 

of Radhakrishnan's apologetic and the orientalist images of India constructed in the 

colonial period. 

In Chapter 2, Radhakrishnan's seminal musings on experience are considered. 

During this period, Radhakrishnan holds that it is the task of philosophy to organize and 

synthesize the spectrum of experience. He then articulates a cluster of highly rationalized 

interpretations of experience. Radhakrishnan identifies his interpretations of experience 

as those affirmed by Vedanta. Arguing from his interpretations of experience, 

Radhakrishnan attempts to defend Vedanta as a rational, world-affirming, and ethical 

philosophy. This chapter concludes with an account of the construction of Vedanta as an 
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orientalist category, and then argues that Radhakrishnan's acceptance of Vedanta is 

made in part on the basis of orientalist scholarship. 

Chapter 3 examines the introduction of "intuition" into Radhakrishnan's rubric of 

experience. The introduction of intuition is accompanied by an attempt by 

Radhakrishnan to systematize and hierarchize his inventory of experiential 

interpretations. A reason-intuition dichotomy then becomes a device by which 

Radhakrishnan argues for the supremacy of philosophy over both religion and science. 

Arguing from his understanding of the relationship between reason and intuition, 

Radhakrishnan characterizes Western philosophy as "philosophy in name only". This 

chapter concludes with an examination of "mystic" India and Radhakrishnan's 

perpetuation of the orientalist "East-West" dichotomy in cross-cultural discourse. 

A gradual, though critical, paradigmatic shift in Radhakrishnan's thinking which 

accompanies his conception of "integral experience" is the focus of Chapter 4. 

Radhakrishnan argues for the thesis that integral experience is not only the creative 

vitality present in all other forms of experience, but is synonymous with religion itself. 

The argument is advanced that Radhakrishnan's apologetic sensibilities shift from 

polemic and defense to synthesis and reconciliation. This shift is made possible by 

Radhakrishnan's distinction between experience and interpretation, a distinction which 

functions as a heuristic device by which Radhakrishnan constructs his hierarchy of 

religions. Moreover, Radhakrishnan capitalizes on the colonial ideology surrounding the 

tolerant Indian and the orientalist affirmation of India's Golden Age. 

Chapter 5 examines Radhakrishnan's dual concerns of education and nationalism. 

The argument is advanced that Radhakrishnan interprets both education and nationalism 

in terms of experience. Understood this way, Radhakrishnan uses education and 
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nationalism as correctives to what he sees as the bane of "modern thinking". The 

argument is made that Radhakrishnan appropriates his experience-interpretation 

dichotomy in order to define education as well as nationalism. This chapter concludes 

with an examination of Radhakrishnan's affirmation and reinterpretation of the Indian 

samnydsin, "secularism" as a colonial strategy, and the appropriation of the category of 

"nation". 

Chapter 6 explores Radhakrishnan's understanding of "internationalism" as a 

religious and experiential category. Radhakrishnan locates the ideal of internationalism 

in the Indian past, suggesting India's historic allegiance to experience, experimentation, 

and tolerance counters the prevalence of "modernism". A brief discussion of 

Radhakrishnan's acceptance and perpetuation of India as "spiritual" closes this chapter. 

Finally, Chapter 7 offers some concluding analysis about Radhakrishnan's 

interpretations of experience in relation to his historical context, as well as some 

observations on Radhakrishnan's engagement with and perpetuation of orientalism. 

IV. Survey of Scholarship on Radhakrishnan 

There is a tendency in the scholarship on Radhakrishnan to essentialize 

Radhakrishnan's thinking in terms of his "mature" thought. Not surprisingly, 

Radhakrishnan's 1932 An Idealist View of Life has received the bulk of scholarly 

attention. There has been a substantial amount of scholarship on Radhakrishnan as well 

as on the concept of experience in the religious context.17 However, very little has been 

done to clarify in historical terms how this multivalent and ambiguous category has been 
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used in religious discourse generally, nor how it has been used by Radhakrishnan 

specifically. This study serves to fill this gap in the scholarship on Radhakrishnan. It 

attempts to take seriously Radhakrishnan's thinking about experience and to clarify its 

development over nearly seven decades of reflection. 

In addition to those scholars who have contributed to the theoretical and 

methodological dimensions of this thesis, this study draws from and builds upon the work 

of others whose scholarship deals more directly with Radhakrishnan's thought or with the 

concept of experience. Wilhelm Halbfass' observations on the Concept of Experience in 

the Encounter Between East and West has provided the initial incentive for this study. 

As Halbfass rightly points out, "very little has been done to clarify and document the 

concept of experience in modern Hindu thought and its encounter with the West".18 While 

Halbfass' approach is comparative and focuses on the issues of encounter and response in 

both the European and Indian contexts, the substance of his analysis of experience is 

preliminary, a point acknowledged by Halbfass himself. 

J. G. Arapura's Radhakrishnan and Integral Experience offers an analysis of the 

nature and scope of experience in Radhakrishnan's philosophy.19 However, Arapura 

neglects an analysis of the cross-cultural and colonial contexts framing Radhakrishnan's 

interpretations of experience. Moreover, his approach is ahistorical, opting instead for an 

essentialized view of both Radhakrishnan's thought and of "religion" in general. Arapura 

suggests that Radhakrishnan's interpretation of "experience" serves as a foundation for a 

1 7 Among the latter are the dated, though now classic works by Evelyn Underhill and 
William James, as well as the more recent work of such scholars as John Hick and 
William Alston. 
1 8 Halbfass, India and Europe: An Essay in Understanding, 1981. p. 378. 
1 9 J. G. Arapura, Radhakrishnan and Integral Experience: The Philosophy and World  
Vision of Sarvepalli Radhakrishnan. Bombay: Asia Publishing House, 1966. 
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viable perennial philosophy. In his words, Radhakrishnan "recapture[s] the eternal 

meaning of religion for modern man ... [and] has related the imperishable truths of 

religion to modern inquiry".20 From a scholarly perspective, Arapura's analysis could 

well lend itself to the further mythologizing and essentializing of Radhakrishnan. 

Sarvepalli Gopal's biography of Radhakrishnan has been a valuable resource for 

this study.21 Gopal's book offers extensive references to Radhakrishnan's personal 

correspondence as well as numerous references to Radhakrishnan's close contemporaries. 

In addition, Eric Sharpe's work2 2 and James Cox's doctoral dissertation on A. G. Hogg 2 3 

have been instrumental in documenting Hogg's influence on Radhakrishnan during 

Radhakrishnan's formative years at Madras Christian College. 

Robert Browning's examination of Radhakrishnan's "mature" thinking about 

intuition is thorough and insightful, though now dated.24 However, Browning's analysis 

is largely based on Radhakrishnan's 1932 An Idealist View of Life. The reader, therefore, 

is left to "read in" to Radhakrishnan's formative, and to a lesser degree later, thinking the 

results of Browning's analysis. This thesis attempts to provide some historical breadth to 

Browning's work. 

Arapura, Radhakrishnan and Integral Experience, 1966. p. viii. 
2 1 Sarvepalli Gopal, Radhakrishnan: A Biography. Delhi: Oxford University Press, 
1989. 

2 2 Eric Sharpe, The Theology of A. G. Hogg. Madras: The Christian Literature Society, 
1971. 

2 3 James L. Cox, The Development of A G . Hogg's Theology in Relation to Non- 
Christian Faith: Its Significance for the Tambaram Meeting of the International  
Missionary Council. 1938. (Unpublished Ph.D. dissertation) University of Aberdeen, 
March 1977. 
2 4 Robert Browning, Reason and Types of Intuition in Radhakrishnan's Philosophy in 
Paul Arthur Schilpp (ed.) The Philosophy of Sarvepalli Radhakrishnan. New York: 
Tudor Publishing, 1952. pp. 175-277. 
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Robert Minor has contributed generously to the study of Radhakrishnan." 

Minor's work on Radhakrishnan is historical. In addition, Minor takes his 

methodological cues from Robert Baird, and his work is sensitive to the context of cross-

cultural encounter from which Radhakrishnan speaks. However, while Minor has written 

on a variety of issues concerning Radhakrishnan's thought, he has not addressed the 

concept of experience at length. Instead, much of Minor's attention is directed to 

understanding the broad philosophical, social and political dimensions of 

Radhakrishnan's interpretation of "Hinduism". This thesis attempts to draw out the 

experiential threads all too often latent in Minor's work. 

Undoubtedly, there will be some overlap between both Browning's and Minor's 

work and the present one. The overlap with Browning will be particularly evident in our 

examination of Radhakrishnan's interpretations of experience in An Idealist View of Life. 

The convergence with Minor will be particularly strong where Radhakrishnan defines 

religion as experience. However, convergence need not imply scholarly repetition, and a 

conscious effort has been made throughout this study to minimize the rehearsal of other 

scholars' work. 

The approach and scope of this study, then, is to examine the category of 

experience in Radhakrishnan's thinking, to clarify the role of experience in 

Radhakrishnan's defense of "Hinduism" and in his understanding of "India", and to place 

this investigation within the framework of (post)colonialism so as to flesh out the 

dominant orientalist images of Hinduism and India in Radhakrishnan's apologetic. 

Thus, this work attempts to fill in a discernable gap in the existing scholarship on 

2 5 In addition to several articles on Radhakrishnan, Minor's Radhakrishnan: A Religious 
Biography. Albany: State University of New York, 1989 offers an historical analysis of 
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Radhakrishnan by bringing together the history of religion and postcolonial theory with 

its accompanying discourse of orientalism. 

the development of Radhakrishnan's religious sensibilities. 



Chapter 1 - Antecedents: 1888 - 1908 

Tirupati, Vellore and Madras 

Rather little detail is known of Radhakrishnan's earliest childhood and education. 

Radhakrishnan rarely spoke about his personal life, and what he does reveal comes to us 

after several decades of reflection. Radhakrishnan was born in Tirutani into a brahmin 

family, likely smdrta in religious orientation. As the name suggests, smdrta brahmins 

followed the traditional smrti literature in practice, but looked to Sarikara's Advaita 

Vedanta as the standard for intellectual orthodoxy.26 Predominantly Hindu, Tirutani was 

a temple town and popular pilgrimage center, and Radhakrishnan's family were active 

participants in the devotional activities there. The implicit acceptance of Sarikara's 

Advaita by the smdrta tradition is good evidence to suggest that an advaitic framework 

was an important, though latent, feature of Radhakrishnan's early religious sensibilities. 

However, life in Tirutani in the last quarter of the nineteenth century lacked the inter-

religious texture and controversy that Radhakrishnan was to encounter throughout his 

life, beginning with his experiences in Tirupati. 

In 1896, Radhakrishnan was sent to school in the nearby pilgrimage centre of 

Tirupati, a town with a distinctively cosmopolitan flavor, drawing bhaktas from all parts 

of India. For four years Radhakrishnan attended the Hermannsburg Evangelical 

Lutheran Missionary school. It was here, under the management of Rev. Christian 

Kohlmeyer (1894-1897)27 and Rev. Nicolaus Wittmann (1897-1902), and under the 

2 6 J.L. Brockington, The Sacred Thread: Hinduism in Its Continuity and Diversity. 
Edinburgh: Edinburgh University Press, 1981. pp. 191-192. 
2 7 Dates indicate tenure at the Hermannsburg Evangelical Lutheran Missionary school in 
Tirupati. C. Peter Samuel, H.E.L.M. : 50 Years History of S.A.L.C. from 1865-1915. 
1966. Gurukul Lutheran Theological College and Research Institute Archives, Chennai. 
ACC# 732. See also Klive, Radhakrishnan's Lutheran Connection in Pappu (ed.) New 
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headmastership of Mr. Stephan (1884-1906), that the young Radhakrishnan first 

encountered non-Hindu missionaries who were trained in 19th century German theology 

with its emphasis on personal religious experience.28 The theology being taught in the 

missionary school may have found resonance with the highly devotional activities 

connected with the nearby Tirumala temple, activities that Radhakrishnan undoubtedly 

would have witnessed taking place outside the school. The shared emphasis on personal 

religious experience may have suggested to Radhakrishnan a common link between the 

religion of the missionaries and the religion being practiced at the nearby Tirumala 

temple. Whether or not Radhakrishnan was conscious of this connection is speculative at 

best, but it is undoubtedly an important thread in the hermeneutic fabric of 

Radhakrishnan's experiences during this time.29 Recalling his experiences at Tirutani 

and Tirupati, Radhakrishnan wrote: 

"I cannot account for the fact that from the time I knew myself I have 
had firm faith in the reality of an unseen world behind the flux of 
phenomena, a world which wc apprehend not with the senses but with 
the mind, and even when I was faced with grave difficulties, this faith 
has remained unshaken."30 

Radhakrishnan's experiences at Tirupati were to be both broadened and 

challenged between 1900 and 1904 in Vellore. In Vellore Radhakrishnan attended 

Elizabeth Rodman Voorhees College, a school run by the American Arcot Mission of the 

Reformed Church in America. The mandate of the Mission was to preach the gospel, to 

Essays in the Philosophy of Radhakrishnan, 1995. p. 20 for others involved at the 
Tirupati missionary school at this time. 
2 8 Visvaldis V. Klive, Radhakrishnan's Lutheran Connection in S.S. Rama Rao Pappu 
(ed.) New Essays in the Philosophy of Sarvepalli Radhakrishnan. 1995. Delhi: Sri 
Satguru Publications, p. 21. 
2 9 Klive, Radhakrishnan's Lutheran Connection in Pappu (ed.) New Essays in the 
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publish vernacular tracts, and to educate the "heathen" masses.31 It was here that 

Radhakrishnan was "introduced to the Dutch Reform Theology, which emphasized a 

righteous God, unconditional grace, and election, and which criticized Hinduism as 

intellectually incoherent and ethically unsound".32 At the same time, the Mission 

demonstrated an active concern for education, health care, and social uplift through its 

participation in famine relief, the establishment of hospitals, and education for all 

irrespective of social status. Such activities were not inconsistent with the mandate of the 

Mission as they often served as incentives for conversion. It was in this atmosphere that 

Radhakrishnan encountered what would have appeared to him as crippling assaults on his 

"Hindu" sensibilities. He also would have witnessed the positive contributions of the 

social programmes undertaken by the Mission in the name of propagation of the Christian 

gospel. 

Thus, Radhakrishnan inherited from his upbringing a tacit acceptance of 

Sahkara's Advaita Vedanta and an awareness of the centrality of devotional practices 

associated with the smdrta tradition. His experiences at Tirupati brought him into contact 

with Lutheran Christian missionaries whose theological emphasis on personal religious 

experience may have suggested to him a common ground between Christianity and his 

My Search for Truth in Vergilius Ferm (ed.) Religion in Transition. Freeport: Books 
for Libraries Press, 1937. p. 11. 
31 Mission Report for 1853 as cited in the American Arcot Mission of the Reformed 
Church in America Centenary Souvenir Celebrations: January 8-11, 1954. Vellore, 
South India, pp. 6-7. Voorhees College Archives. The tracts, many of which were 
written in Tamil and Telegu, include Spiritual Teaching, Jewel Mice of Salvation, Sweet 
Savours of Truth, Henry Martyn Scudder's Bazaar-Book (a Tamil handbook for street 
preachers), as well as Tamil translations of The Heidelberg Catechism and The Liturgy of 
the Reformed Church in America. 
3 2 Robert Minor, The Christian Education of Sarvepalli Radhakrishnan: A Resource for 
His Defense of Hinduism as cited in Joshua Kalapati, Dr. S. Radhakrishnan and  
Christianity. (Unpublished Ph.D. thesis) University of Madras, 1994. 
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own religious heritage. In Vellore, the presence of a systematic social gospel was 

intimately bound up with the religion of those who sought to censure Radhakrishnan's 

cultural norms and religious worldview. 

It was in this historical context and with these experiences informing his 

worldview that Radhakrishnan encountered a resurgent Hinduism. Specifically, 

Radhakrishnan encountered the writings of Vivekananda and V.D. Savarkar's The First 

War of Indian Independence. The Theosophical Society was also active in the South 

Arcot area at this time. The Theosophists not only applauded the ancient wisdom they 

claimed to have found in India, but were persistent advocates of a philosophical, spiritual, 

and scientific meeting of East and West. Moreover, the Society's role in the Indian 

nationalist movement is evidenced by Annie Besant's involvement with the Indian 

National Congress. The presence of the Theosophists in the South Arcot area during this 

time is attested to in the Reformed Church in America's own literature. While 

Radhakrishnan does not speak of the Theosophists' presence at this time, it is unlikely 

that he would have been unfamiliar with their views. 

Reflecting briefly on his years at Voorhees, Radhakrishnan acknowledged the 

influence the College had upon him. 

It was a joy for me to visit this Institution where I spent full four years 
fsic] 1901-1904. I have vivid memories of my stay here and the 
influence it exerted on me which has stood me in good stead in later 
years. Work of the type done by the Voorhees college is of the 
greatest use to the country. My prayer is that the College may grow in 
numbers and usefulness.33 

Sarvepalli Radhakrishnan, Comment in the Visitor's Book at Voorhees College, 
Vellore, dated January 17, 1953. Voorhees College Archives. 
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Presumably, the influence of which Radhakrishnan speaks refers to his perennial 

challenge to religious cxclusivism, crystallized doctrinal views, and the importance of 

social service, themes which characterize both his education in missionary schools and 

his later thought. 

What Vivekananda, Savarkar and Theosophy did bring to Radhakrishnan was a 

sense of cultural self-confidence and self-reliance. However, the affirmation 

Radhakrishnan received from this resurgence of Hinduism did not push Radhakrishnan to 

study philosophy nor to interpret his own religion. It was only after Radhakrishnan's 

experiences at Madras Christian College that he began to put down in writing his own 

understanding of "Hinduism". His experiences in Madras provided Radhakrishnan with a 

method and an incentive to embark on his apologetic career. 

Lessons in Philosophy and Polemic: Madras Christian College 

In 1904, Radhakrishnan entered Madras Christian College. At this time 

Radhakrishnan's academic sensibilities lay with the physical sciences, and before 

beginning his M A degree in 1906 his interest appears to have been law.3 4 His attraction 

to the physical sciences may be explained in his passing the arts examination with 

distinction in mathematics, psychology and history. Radhakrishnan later confessed that 

his decision to enrol in the Department of Mental and Moral Sciences, the predecessor of 

the philosophy department, was determined by his cousin who had passed on to him 

Sarvepalli Gopal, Radhakrishnan: A Biography. Delhi: Oxford University Press, 
1989. p. 14-15. 

21 



several textbooks in philosophy.' Undoubtedly these were welcome acquisitions in light 

of Radhakrishnan's crippled finances at the time. 

Two key influences on Radhakrishnan at Madras Christian College were to leave 

an indelible stamp on Radhakrishnan's sensibilities. First, it was here that Radhakrishnan 

was trained in European philosophy. Between 1904 and 1908 the B A and M A 

programmes in philosophy at the College comprised four major areas of study: 

physiology, psychology and general philosophy, logic, and ethics.35 It is noteworthy that 

two of the recurring topics in these areas of study are idealism and intuitionism, integral 

features in Radhakrishnan's mature thought.37 Through this curriculum Radhakrishnan 

was introduced to the philosophies of Berkeley, Leibniz, Locke, Spinoza, Kant, J.S. Mi l l , 

Herbert Spencer, Fichte, Hegel, Aristotle and Plato among others. 

Radhakrishnan was also introduced to the philosophical methods and theological 

views of his M A supervisor and most influential non-Indian mentor, Professor A . C 

Hogg. Hogg was a Scottish Presbyterian missionary who was educated in the theology of 

Albrecht Ritschl and studied under the philosopher Andrew Seth Pringle-Pattison.38 As a 

student of Arthur Titius, himself a student of Albrecht Ritschl, Hogg adopted the 

3 5 Sarvepalli Radhakrishnan, Fragments of a Confession in Paul A. Schilpp (ed.) The 
Philosophy of Sarvepalli Radhakrishnan. La Salle: Open Court, 1952. p. 6. Among these 
textbooks Radhakrishnan lists G.F. Stout's Manual of Psychology, J. Welton's two 
volume set Logic, and J.S. MacKenzie's Manual Of Ethics. 
3 6 For a detailed account of these general areas as well as the specific topics of study see 
the Madras Christian College Calendar for these years. For 1904-1907 see pp. 41-49; for 
the year 1908 see pp. 42-50. 
3 7 For one example see Madras Christian College Calendar: 1906. Intuition is discussed 
in the "Origin of Knowledge" section of Physiology (p. 42), as well as in the "Foundation 
and Standard of Moral Distinctions", "Psychology of Ethics" and "Applied Ethics" 
sections (p. 45). 
3 8 James L . Cox, The Development of A.G. Hogg's Theology in Relation to Non-
Christian Faith: Its Significance for the Tambaram Meeting oLthe International 
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Ritschlian distinction between religious value judgments, with their emphasis on 

subjective perception, and theoretical knowledge, which seeks to discover the nature of 

ultimate reality. Religious value judgments give knowledge which is different from, 

though not necessarily opposed to, theoretical knowledge. For Ritschl, and subsequently 

for Titius and Hogg, this distinction led to the conclusion that doctrines and scriptures are 

records of personal insights and are therefore necessary for religious, and specifically 

Christian, faith. 

Between 1893 and 1897, Hogg studied philosophy under A.S. Pringle-Pattison. 

Pringle-Pattison was a theistic idealist who, while an Hegelian early in his life, came to 

question Hegel's concept of an abstract God. Pringle-Pattison distinguished between 

metaphysical and epistemological idealism and their realist counterparts. For him, 

metaphysical realism, which holds that the world is composed of unconscious matter and 

implies a hard line between subject and object, leads to epistemological idealism, a view 

which asserts that there is no reality apart from human perception, a view which leads to 

a pure subjectivity in which even one's own perceptions may be doubted. Instead, 

Pringle-Pattison affirmed a metaphysical idealism, asserting that the ultimate reality is 

indeed spiritual, and an epistemological realism, affirming an ultimate unity between 

mind and matter, between subject and object. "The missionary theology of A.G. Hogg, 

therefore, was formed against the background of Ritschlian thought and the philosophical 

idealism of the West", an intellectual framework upon which he consistently relied,39 and 

which he undoubtedly passed on to Radhakrishnan. 

Missionary Council, 1938. (Unpublished Ph.D. dissertation) University of Aberdeen, 
March 1977. p. 8. 
3 9 Cox, The Development of A.G. Hogg's Theology in Relation to Non-Christian Faith, 
p. 11. 
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Having completed his studies at the University of Edinburgh in 1897, and 

subsequently his theological training in 1902, Hogg was appointed in January 1903 to fill 

what was to be a temporary vacancy at Madras Christian College. This was not only 

Hogg's first missionary appointment but also his first visit to India. James Cox points 

out that "there is little evidence that Hogg knew much of Hinduism before he arrived in 

India, nor did he read Sanskrit or speak any Indian language. His early writings indicate 

that one of his chief sources for a knowledge of Higher Hinduism was Das System des 

Vedanta written by the German scholar, Paul Deussen."40 

A second key factor shaping Radhakrishnan's sensibilities during this time is that 

it was at Madras Christian College that Radhakrishnan encountered intense religious 

polemic in an academic setting. In addition to the classroom, the primary forum for this 

exchange was the Madras Christian College Magazine founded in 1883 by Rev. Dr. 

William Miller, principal of the College between 1862 and 1909. Beginning with the 

magazine's inaugural issue, debates such as those between Professor Charles Cooper and 

T.P. Ramanatha Iyer, and subsequently taken up by Kuppuswamy Chetty, on questions 

concerning ethics, purity of the Aryan race, and theism in the Upanisads, or those 

apologetics for the superiority of Christian ethics by William Skinner and T.E. Slater, had 

become indicative of the tone and intensity of the controversial exchanges.41 By the time 

4 0 James L . Cox, The Development of A.G. Hogg's Theology in Relation to Non-
Christian Faith, p. 10, note 38. 
4 1 For a brief account of the content of these and other debates see Joshua Kalapati, Dr. 
S. Radhakrishnan and Christianity. (Unpublished Ph.D. thesis) University of Madras, 
1994. pp. 17-21. For the full text of the articles mentioned above see the following 
volumes of the Madras Christian College Magazine: Volume I (1883-1884) for Charles 
Cooper's The Philosophy of the Upanisads and T.P. Ramanatha Iyer's The Philosophy of 
the Upanisads; Volume II (1884-1885) for Kuppuswamy Chetty's Hindu Philosophy; 
Volume IV (1886-1887) for William Skinner's Christian Ethics and Volume X V (1897-
1898) for T.E. Slater's Karma and the Gospel, or Law and Forgiveness; for S. 
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of Radhakrishnan's arrival in 1904, Hindu-Christian debate in the magazine was about to 

swell to its highwater mark with the intense exchange between Subramaniya Sastri and 

A.G. Hogg. Following his initial reply to Shastri's 1904 article, Hindu Philosophy, 

Hogg embarked on a series of five articles published under the title Karma and 

Redemption. It is not insignificant that it was a Vedantic view of Hinduism which was 

being criticized by the missionaries and defended by the Hindu intelligensia of the 

College, for it was precisely a Vedantic view of Hinduism Radhakrishnan would come to 

defend. 

Radhakrishnan's experiences at Madras Christian College furnished him with the 

tools, the opportunity, and the incentive to embark on what would be his preliminary 

defense of "Hinduism". Particularly strong is the influence of A .G . Hogg. Eric Sharpe is 

on point when he observes, "It may well have been Hogg's book, Karma and Redemption 

(1904-1905 in article form), in which the ethical basis of Vedanta was subjected to 

criticism, which prompted Radhakrishnan to write his first work of Hindu apologetics, 

Ethics of the Vedanta (1908).1,42 Indeed, Radhakrishnan later recalled: "The challenge of 

Christian critics impelled me to make a study of Hinduism and find out what is living 

and what is dead in it. ... I prepared a thesis on the Ethics of the Vedanta, which was 

intended to be a reply to the charge that the Vedanta system had no room for ethics."43 

The influence of Radhakrishnan's experiences at Madras Christian College are 

clearly felt throughout his later writing. Radhakrishnan expressed his deepest obligations 

Subramaniya Shastri's Hindu Philosophy see Volume XXII (1904-1905). A .G . Hogg's 
series Karma and Redemption may be found in Volume XXII (1904-1905) on pages 281-
292, 359-373, 393-409, 449-469, and 505-522. 
4 2 John Hinnells and Eric J. Sharpe (eds.) Hinduism, p. 101. 
43 My Search for Truth in Ferm (ed.) Religion in Transition. Freeport: Books for 
Libraries Press, 1937. p. 19. 
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to his "old teacher and friend, Professor A.G. Hogg" in the preface The Reign of Religion 

in Contemporary Philosophy, and spoke highly of his teacher in his semi-

autobiographical piece, My Search for Truth.44 Radhakrishnan also dedicated his 1924 

book, The Philosophy of the Upanisads to William Skinner. Perhaps more telling is the 

fact that Radhakrishnan continued to reflect on and incorporate the views of Ritschl, 

Pringle-Pattison, and Deussen into his apologetic long after his departure from the 

College.4 5 It is with these experiences and academic training that Radhakrishnan 

embarks on what would be a lengthy apologetic career. It is to Radhakrishnan's initial 

definition and defense of Vedanta in the first five years of that career that we now turn. 

44 My Search for Truth in Ferm (ed.) Religion in Transition, 1937. pp. 19-20. 
4 5 For example, Radhakrishnan refers: to Ritschl in The Reign of Religion in  
Contemporary Philosophy. London: Macmillan & Co., 1920. p. 228, Religion and 
Philosophy in The Hibbert Journal. X X , Number 1 (October 1921), p. 43, and in Intellect 
and Intuition in Sankara's Philosophy in Triveni. VI, Number 1 (July-August 1933), p. 
10; to Pringle-Pattison in The Reign of Religion in Contemporary Philosophy, 1920. pp. 
220, 334, 391, An Idealist View of Life. London: George Allen & Unwin Ltd., 1929. pp. 
283-285; and to Deussen in The Vedanta Philosophy and the Doctrine of Maya in The 
International Journal of Ethics. X X I V , Number 4 (April 1914), pp. 444, The 
Metaphysics of the Upanisads -1 in The Indian Philosophical Review. I l l , Number 3, 
(July 1920), p. 231. Indian Philosophy: Volume 1. London: George Allen & Unwin, 
Ltd., 1923. p. vii, Indian Philosophy: Some Problems in Mind. (New Series) X X V (April 
1926), p. 156, and in his Silver Jubilee Address in Annals of the Rhandarkar Oriental 
Research Institute. X X I V , Parts 1-2 (Monday January 4, 1943), 1943. p. 5. Also, 
Deussen's Das System des Vedanta is a recurring source in Radhakrishnan's 
bibliographies. 
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Chapter 2 - Definition and Defense: 1908-1912 

I. Biography and Context 

Upon the completion of his M A degree in 1908, Radhakrishnan found himself at 

both a financial and professional crossroads. His obligations to his family precluded him 

from applying for a scholarship to study in Britain and he struggled without success to 

find work in Madras. The following year, with the assistance of William Skinner at 

Madras Christian College, Radhakrishnan was able to secure what was intended to be a 

temporary teaching position at Presidency College in Madras. By all indications, 

Radhakrishnan's acceptance of this appointment was driven by financial necessity rather 

than by a personal desire to teach.46 

At Presidency College Radhakrishnan lectured on a variety of topics in 

psychology as well as in European philosophy. As a junior Assistant Professor, logic, 

epistemology and ethical theory were his stock areas of instruction.47 While several 

Indian languages were offered at the College, the curriculum offered little in the way of 

Indian philosophy.48 At the College Radhakrishnan was able to draw on the expertise of 

Sanskrit pundits, setting himself the task of learning the language so as to engage 

1 6 Sarvepalli Gopal, Radhakrishnan: A Biography. Delhi: Oxford University Press, 
1989. pp. 19-20. 

1 7 For example, see Presidency College Calendar 1911-1912. pp. 40-4land subsequent 
issues. 
1 8 Languages offered at the College included Sanskrit, Tamil, Canarese, Telegu, Arabic, 
Persian, Hindusthani, and Malayalam. See Presidency College Calendar 1911-1912. pp. 
13 and subsequent years. Ironically, Radhakrishnan held the post of Malayalam Master 
at the College, a language of which he had no knowledge. Sarvepalli Gopal, 
Radhakrishnan: A Biography. Delhi: Oxford University Press, 1989. pp. 19-20. An 
Honours course titled "Indian Philosophy" offered at the fourth and fifth year levels was 
introduced during the 1914-1915 academic year. See the Presidency College Calendar 
for this year, p. 47. 
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firsthand the textual tradition he had defended in his M A thesis, the same tradition he 

would continue to interpret and reinterpret over the next six decades. 

During these years Radhakrishnan was anxious to have his work published, not 

only by Indian presses but in European journals. The Guardian Press in Madras 

published his M A thesis, and scarcely revised portions of this work appeared in Modern 

Review and the Madras Christian College Magazine.1" While Radhakrishnan's efforts 

met with success in other Indian journals50, it was not until his article The Ethics of the 

Bhagavadgita and Kant appeared in the International Journal of Ethics in 1911 that 

Radhakrishnan broke through to a substantial Western audience. The sale of the rights to 

his edited lecture notes on psychology to the Oxford India Press which were published 

under the title Essentials of Psychology not only served to alleviate Radhakrishnan's 

immediate financial woes but reinforced Radhakrishnan's confidence in his own 

academic abilities. Radhakrishnan could not only defend Hinduism to a Western 

audience, but he could do so with the composure and expertise of one trained in the 

European philosophical traditions.51 

Events on the political stage provided a further incentive for Radhakrishnan to 

articulate what he saw as the essentials of Hinduism. During his last year at Madras 

Christian College Radhakrishnan was disconcerted by the deportation of Lala Lajpat Rai 

and he had read Tilak's statements in court defending himself against sedition charges. 

Radhakrishnan also had attended the 1908 session of the Indian National Congress in 

V) Karma and Freewill appeared in Modern Review (Calcutta) in May 1908 and the 
Madras Christian College Magazine printed his article Indian Philosophy: The Vedas and 
the Six Systems the same year. 
5 0 See the bibliography for the specific publication information. 
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Madras where he was captivated by the nationalist sentiments of such speakers as 

Malaviya, Gokhale, and Annie Besant, among others.52 Radhakrishnan's nationalist 

sensibilities which come to the forefront of his thinking in the two decades leading up to 

independence are discernible in the earliest of his writings. His M A thesis opens with a 

bold, if not romantic, declaration of nationalist sentiment.53 

II. Interpretations of Experience 

Definition 

In Radhakrishnan's writing during this period, the concept of experience is 

closely tied to philosophy and psychology. This is not surprising in light of his 

educational experiences both as a student and as a new teacher. Radhakrishnan 

conceived of the philosophical enterprise as the rational organization of experience. 

Questions concerning epistemology and ontology are the fundamental questions with 

which philosophy attempts to grapple, the answers to which are "given only in 

experience".54 Therefore, it is the philosopher's task, according to Radhakrishnan, to 

Gopal, Radhakrishnan: A Biography. Delhi: Oxford University Press, 1989. p. 24. 
Radhakrishnan sold the rights to his Essentials of Psychology for a lump sum of 500 
rupees. 
5 2 Gopal, Radhakrishnan: A Biography, 1989. p. 26. 
5 3 "... it has been India's pride as indeed it has been its universally acknowledged claim 
for its pre-eminence as the ancient abode of an intellectual and philosophical race that 
while other peoples were tattooing their own bodies oblivious alike to the ghastliness of 
their appearance and to the needless pain engendered by that operation as an essential 
element to their earthly happiness and eating raw meat with the greatest of gusto, when 
Jesus's [sic] saying that 'brother shall deliver up brother to death and the father his child' 
contained no more than the naked truth of the prevalent tradition of the times, there had 
been built and nourishing six most subtle systems of philosophy." Radhakrishnan, The  
Ethics of the Vedanta and Its Metaphysical Presuppositions. (MA Thesis) Madras: 
Guardian Press, 1908. p. 1. 
5 4 Radhakrishnan, The Ethics of the Vedanta and Its Metaphysical Presuppositions. (MA 
Thesis) Madras: Guardian Press, 1908. p. 27. (Hereafter EVMP) 
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study and to organize experience in order to explore the issues of existence and 

knowledge. For him, an inquiry into experience and its philosophical objects (ontology 

and epistemology) is best done through psychology.55 For Radhakrishnan, psychology is 

an important part of philosophy.56 Radhakrishnan suggests that epistemologieal 

questions regarding external perception which lie at the basis of all philosophical systems 

are in fact psychological questions. Likewise the relationship between the intellect and 

the will is at bottom a psychological matter. So too do psychological questions lie at the 

heart of the dualism-monism debate, turning as it does on the relationship between mind 

and body.57 It is therefore not surprising that we find in Radhakrishnan's writing during 

this period experiential language imbedded in psychological categories. 

In his M A thesis, The Ethics of the Vedanta and Its Metaphysical 

Presuppositions, Radhakrishnan's initial discussion of experience finds expression in, 

and is intimately tied to, the philosophical perplexities of ontology and epistemology. 

For him, philosophy is the "science of being".58 Philosophy is ultimately concerned with 

coming to know the ontological status of objects, the universe and human beings, the 

relations between them, and the meaning such existence entails. It is in this context that 

Radhakrishnan appeals to the indispensability of experience in philosophy and offers his 

initial definition of experience: "What again is Experience'! It is knowledge or 

5 5 Radhakrishnan, Essentials of Psychology. London: Oxford University Press, 1912. p. 
13. (Hereafter EP) 
5 6 For a discussion of how Radhakrishnan sees the relationship between logic, ethics, 
physiology, sociology, and education, see EP, pp. 13-15. 
57 EP,p. 13. 
5 8 Radhakrishnan claims to follow Aristotle. See EVMP, p. 27. 
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consciousness real or implicit." This definition is as accommodating as it is 

ambiguous, for it would appear there is little it fails to capture. 

In light of this definition, or perhaps because of it, Radhakrishnan is able to 

employ the categories "experience", "knowledge" and "consciousness" interchangeably/"0 

Moreover, Radhakrishnan refers to consciousness and its accompanying mental states in 

experiential terms. Of these, psychological experience,61 and psychic experience62 are the 

most common. 

Before identifying the various types of experience in Radhakrishnan's early 

writing, a preliminary examination of his definition of experience is required. Thus, a 

brief description of his understanding of consciousness is necessary in order to place his 

interpretations of experience in their general philosophical and psychological framework. 

This will be followed by a prefatory discussion of his initially puzzling expression "real 

or implicit". 

While Radhakrishnan does present a sustained discussion of his interpretation of 

knowledge in his M A thesis, the same work presents little clarification, let alone a 

detailed analysis, of his understanding of consciousness and its relation to knowledge. 

However, a picture begins to emerge of the general characteristics of consciousness and 

59 EVMP, p. 27. The italics and block letters are Radhakrishnan's. 
6 0 Here I will follow Radhakrishnan's lead and use these terms - experience, knowledge, 
and consciousness - interchangeably. This may be a dubious choice, for it carries with it 
the potential to compromise an analysis of these terms as distinct categories, and thus 
simply perpetuate what one might interpret as Radhakrishnan's conflation of these terms. 
However, I believe that this choice allows Radhakrishnan to speak for himself rather than 
assessing his understanding of experience from a perspective which may well see these 
notions as separate, though related categories. 
6 1 See, for example, The Relation of Morality to Religion in The Hindustan Review 
(September 1910) p. 293. 
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its relationship to knowledge in his 1912 work, Essentials of Psychology.63 Indebted to 

the works of James Ward, G. F. Stout, and William James, this short book is a valuable 

resource for understanding Radhakrishnan's early interpretation of consciousness, and 

thus offers insight into his understanding and use of "experience". 

Radhakrishnan classifies consciousness as a complex of three inter-related 

elements: knowledge, volition, and feeling.64 While all three elements are present in all 

mental states, individual mental states differ on account of the varying proportions of 

these constituents. One is able to discern two characteristics of knowledge in 

Radhakrishnan's formative work. First, Radhakrishnan holds an holistic view of 

knowledge, maintaining that knowledge is not merely an aggregate of things known. 

"Knowledge is a unity, organic and not mechanical. Knowledge is one in a real and 

effective sense."65 Second, Radhakrishnan maintains that knowledge operates on two 

levels: the lower, empirical level and the higher, spiritual level. This is a well known and 

well documented facet of Radhakrishnan's theory of knowledge. 

Consciousness also involves the volition to perceive. Radhakrishnan holds that 

perception is in all cases selective; that is, perception operates under the guidance of the 

wi l l . 6 6 Radhakrishnan recognizes two kinds of perception: perception of objects and 

See, for example, EP, p. 22. Psychic experiences ought not be confused with such 
phenomenon as the ability to know other minds. However, Radhakrishnan explicitly 
affirms the reality of such mental capacities in his later work. See IVL, p. 143. 
6 3 Radhakrishnan's Essentials of Psychology is the product of his class lectures on 
psychology. 
64 EP, p. 13 (cognition, feeling and will) and p. 20 (knowing, feeling and willing). 
Radhakrishnan cites Kant as the source of this tripartite classification. 
65 EVMP,y. 29. 
66 EP, p. 21. This echoes the Samkhya and by extension the Yoga proposition that the 
senses are voluntary. 
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perception of the logical relations between objects. In both cases, argues 

Radhakrishnan, each individual acts according to his or her own will. 

Finally, perception gives rise to feeling. For Radhakrishnan, feeling concerns the 

effect of cognition: "According as the purpose which induced the process of attention is 

satisfied or not, we have the feeling of pleasure or pain."68 However, Radhakrishnan's 

understanding of feeling is subject to cross-classification according to the type of 

experience in question. It will become clear below that Radhakrishnan distinguishes the 

feelings associated with morality from those affiliated with religious sensibilities. 

Radhakrishnan is in agreement with James Ward and William James in the view 

that consciousness is both unified and continuous.69 However, Radhakrishnan's 

interpretation of consciousness is divorced from James' on two important points. Unlike 

James, Radhakrishnan does not speak of "neutral" experiences.70 Secondly, 

Radhakrishnan clearly rejects James' musing that a larger power in the universe be 

neither infinite nor unitary.71 

It is clear that Radhakrishnan understands knowledge as a inherent constituent of 

consciousness. However, his juxtaposition of the categories real and implicit which 

forms the second part of his definition of experience is more elusive. Such a 

juxtaposition suggests a conflation of the epistemic categories commonplace in the 

analytic traditions in which Radhakrishnan was trained. One might expect the category 

real to be antithetical to unreal. Clearly, Radhakrishnan rejects this. But his use of real 

6 7 This will be discussed in detail below. 
6 8 EP ,p .21 . 
60 EP, p. 24. Radhakrishnan cites both Ward and James approvingly. 
7 0 James, "Does "Consciousness" Exist?" in The Journal of Philosophy, Psychology and 
Scientific Method. Volume 1, 1904. 
7 1 James, The Varieties of Religious Experience, p. 525 
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and implicit may point to a distinction between the actual and the possible. Such a 

distinction would suggest that Radhakrishnan recognizes both the temporal and logical 

dimensions of experience. In terms of time, actual experiences would suggest a 

knowledge or consciousness which has occurred whereas possible knowledge or 

consciousness is that which may occur in the future. In terms of the logical dimension of 

Radhakrishnan's categories, we shall see that Radhakrishnan allows for the possibility for 

individuals to reason to "new" knowledge about reality, knowledge which is logically 

derived from facts already known. 

Types of Experience 

Five general types of experience are discernible in Radhakrishnan's writing 

during this period: sensory, rational, moral, religious, and the liberating. 

Sense Experience 

Radhakrishnan recognizes sense experience. Sense experience gives rise to 

knowledge about objects and qualities. It furnishes the perceiver with knowledge of the 

external world. For Radhakrishnan, sense experience provides the basis upon which all 

other forms of knowledge spring. Sense experience is in a very real sense foundational. 

It furnishes the individual with what Radhakrishnan calls the elementary facts of 

knowledge.72 That Radhakrishnan sees sense perception as the ground of knowledge 

reveals the strong empiricist impulse in his thinking. 

An analysis of sense experience, argues Radhakrishnan, leads to epistemological 

and metaphysical monism. At the most elementary level of perceiving, sensory 

7 2 EVMf \p .28 . 
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experience betrays "a certain duality of function". ~ That is, each act of sense perception 

involves both a subject and an object. However, Radhakrishnan postulates that correctly 

understood the relationship between the subjective and objective is "a spiritual one 

founded on the activity of the mind."74 While Radhakrishnan does not spell out clearly 

what he means by "spiritual", the expression seems to suggest an antithesis to 

"mechanical". Whereas a mechanical relationship and its operation involves the cobbling 

together of facts and ideas into a greater whole, a spiritual relationship entails a whole 

which is greater than the sum of its parts in which the "mechanical" dualities of subject 

and object are transcended. 

The energy or "activity of the mind" to which Radhakrishnan refers suggests a 

further dimension of sensory experience. In Radhakrishnan's view, space, time, and 

causality are the products of mental activity, and are understood by him to be the 

conditions which render all sensory experience possible. "Space, time, cause, etc. (Desa, 

Kala, Nimitta) are the forms of knowledge due to the activity of the mind."7 5 

Radhakrishnan claims that these mental energies or activities are forms of knowledge, 

and thus, by his definition, constitute forms of experience. 

Robert Browning identifies a further dimension to Radhakrishnan's interpretation 

of sense experience. Browning suggests that Radhakrishnan tacitly recognizes instances 

of "a postulated pure sensory given, requisite to perception but innocent of 

interpretation", a view Browning bases on his reading of Radhakrishnan's later 

EVMP, p. 28. 
EVMP, p. 29. 
EVMP, p. 28. 
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discussion of the Sarnkhya and Nyaya systems.76 Perhaps what Browning sees as 

Radhakrishnan's tacit recognition of a pure sensory given is in fact reflective of 

Radhakrishnan's view of space, time, and causality as mental energies. It is clear 

Radhakrishnan holds that sensory perception presupposes these concepts, but the 

concepts themselves would appeal- to be interpretively neutral in the absence of 

perceivable objects.77 This suggestion, if correct, squares with Radhakrishnan's 

characterization of space, time and cause, and serves to ground historically Browning's 

observation in Radhakrishnan's early thinking. 

Rational Experience 

In the sense that reason has the capacity to give us knowledge about reality 

Radhakrishnan speaks of what might be awkwardly, though appropriately, characterized 

as rational experience.78 For him, rational experience is the logical thinking through of 

the connections between various sensory data. Presumably, one may reason to 

previously unknown connections between sensory data and to previously unknown facts 

about the world. Such reasoning is for Radhakrishnan mechanical. It is mechanical in 

Robert W. Browning, Reason and Types of Intuition in Radhakrishnan's Philosophy in 
Paul Arthur Schilpp (ed.) The Philosophy of Sarvepalli Radhakrishnan. New York: 
Tudor Publishing, 1952. p. 181, and his footnote 10. 
7 7 The philosophical tenability of Radhakrishnan's view not at issue here. Personally, I 
find the suggestion of an interpretively neutral sense experience highly suspect, if not 
non-sensical. However, Browning rightly points out that Radhakrishnan's use of sense 
experience, with the exception of "interpretively neutral" perception, is subject to cross-
classification into conscious and unconscious perception. Browning, Reason and Types 
of Intuition in Radhakrishnan's Philosophy in Schilpp (ed.) The Philosophy of Sarvepalli 
Radhakrishnan. 1952. p. 182. Moreover, Browning's appeal to conscious and 
unconscious perception dovetails well with Radhakrishnan's juxtaposition of "real or 
implicit" consciousness. 
7 8 Browning, Reason and Types of Intuition in Radhakrishnan's Philosophy in Schilpp 
(ed.) The Philosophy of Sarvepalli Radhakrishnan, 1952. p. 183. Note that Browning 
calls these "intuitions" rather than experiences, though acknowledges this on page 185. 
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the sense that through the application of logical principles all individuals are bound to 

arrive at the same conclusions. It is also mechanical in the sense that the logical steps 

leading to the experience of "new" knowledge may be clearly laid out and followed. 

However, the knowledge that is arrived at is not itself mechanical but unified and 

organic.79 Thus, Radhakrishnan sees reason both as a method insofar as it constitutes the 

process of creating new knowledge on the one hand, and a type of experience insofar as 

the conclusions reached through logical reasoning constitute knowledge which is over 

and above its sensory constituents. 

Robert Browning speaks of two possibilities regarding Radhakrishnan's rational 

experiences. The first is the type discussed above. The second, which Browning rightly 

calls intuitions rather than experiences, arc "spontaneous and creative insights" in which 

one may not be aware of the logical steps leading to the conclusion.80 Clearly, 

Radhakrishnan at this time does not recognize such intuitions. In fact, such intuitional 

language is, with one exception, entirely absent in Radhakrishnan's writing in this 

period.81 

Radhakrishnan sees reason as the most valuable form of experience in the 

philosophical exercise, as it is reason that organizes and helps us make sense of the 

79 EVMP, p. 29. 
8 0 Browning, Reason and Types of Intuition in Radhakrishnan's Philosophy in Schilpp 
(ed.) The Philosophy of Sarvepalli Radhakrishnan. 1952. p. 185. 
8 1 The one exception is to be found in Radhakrishnan's Essentials of Psychology, 1912. 
p. 17. Appealing to William James to critique the epistemic theory of epiphenomenalism 
Radhakrishnan comments "... according to our intuitive conviction, our consciousness 
plays a part in determining our actions." While Radhakrishnan was undoubtedly familiar 
with Western theories of intuitionism from his training at Madras Christian College, the 
concept of intuition is not at all developed in his early writings. It is not until his reading 
of Rabindranath Tagore beginning in 1912 and the subsequent paradigmatic shift in 
Radhakrishnan's own thinking about intuition and its relation to the philosophic endeavor 
in the 1920's that intuition becomes the ultimate form of experience. 
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world. For him the world is a rational, ordered place, and reason, or perhaps more 

accurately rational experience, generates knowledge which reveals to us in progressive 

stages the reality of which each of us is a part. Radhakrishnan understands rational 

experiences to be of a higher quality than their sensory counterparts, but it is sense 

experience which is the foundation of rationality. Sense experience furnishes the 

individual with the basic data from which one reasons to higher knowledge. 

For Radhakrishnan, both sense and reason are integral to the human condition, but 

reason is subsequent to sense experience. "Knowledge ... is of two kinds; while in its 

lower form it has reference to the world of sense experience, its higher aspect is spiritual 

in character. Both are, however, recognized as essential to the development of man but 

with this difference that one is a step leading to the other".82 This points to the 

indispensability of the empirical world as the source of sense experience and the basis for 

all subsequent forms of experience for Radhakrishnan. Insofar as Radhakrishnan's 

interpretations of experience have their roots in and develop from sense experience, the 

empirical impulse in his thought is presently at its height. 

Moral Experience 

One may be justified in speaking of moral experience or moral consciousness in 

relation to Radhakrishnan's early writings. As the title of his M A thesis suggests, the 

question of ethics is a central feature of Radhakrishnan's early apologetic. However, 

Radhakrishnan is clear that while Vedanta as he understands it does not present a clearly 

articulated moral code, it nonetheless points to one: 

EVMP, p. 67. 
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"Religion, metaphysics and ethics are closely bound up with one another so that 
one finds it very difficult to separate them. Without the least fear of contradiction 
one can positively aver that the elements of an ethical science are there though not 
a perfected system of ethics."83 

Radhakrishnan argues for a fully developed moral consciousness and an ethical 

system which is rational and utilitarian. For him, moral consciousness has its roots in the 

empirical world and in social relations. "Morality springs from human relationships in 

which the individual finds himself compelled to live and act. Morality has its roots in the 

needs, physical and mental, which other human beings can satisfy and in the sympathies 

which answer to those needs."84 

Radhakrishnan felt it important to account for the origin and development of 

moral experiences. He argues that ethical systems spring from a moral consciousness 

rooted in "blind and instinctive" adherence to custom, and that such systems are the result 

of rational reflection.85 Reason, Radhakrishnan maintains, leads to utilitarianism since 

"men [sic] stamp with approval kinds of actions tending to the general welfare and to 

condemn actions such as are believed to be prejudicial to the interests of the 

community."86 The result is a rationalized system of customs. "The moral law develops 

from the instinctive or the customary to the rational or utilitarian."87 

83 EVMP, p. 22. 
84 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
293. 
8 5 During this period, Radhakrishnan's tends to use the term "ethics" to refer to the 
systematization of moral values. Thus, individuals act morally or immorally, whereas 
groups or cultures construct ethical systems, systems which are the subject matter of 
academic inquiry of the same name. However, Radhakrishnan appears to abandon this 
already tenuous distinction in his later writing. This is particularly evident in his Idealist 
View of Life in which he invariably uses "moral" and ethical" interchangeably. 
86 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
294. 
87 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
294. 
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Underlying Radhakrishnan's account of the development of moral consciousness 

is a conflict between sensory and rational experiences.88 Such conflicts are of particular 

human concern as human beings are both sensuous and rational creatures. The question 

of ethics, argues Radhakrishnan, "can arise only in the case of man [sic] who is a 

compound of both sensibility and reason."89 It is not only a conflict between sense and 

reason, but a struggle between higher and lower forms of knowledge. Not surprisingly, 

Radhakrishnan maintains that the cultivation of moral consciousness is the successful 

subordination, though not negation, of the senses to reason. 

For Radhakrishnan, reason functions as the primary source for the cultivation of 

moral consciousness and is the basis of developed ethical systems. A l l ethical systems 

must stand the test of reason and meet the standard of maximum utility. At the same 

time, Radhakrishnan recognizes at least two additional sources which contribute to the 

growth of moral experience. Individuals may take their ethical cues from moral 

exemplars. Presumably, Radhakrishnan recognizes such exemplars among one's own 

contemporaries as he would later do in the case of Gandhi; but it is Krsna in the 

Bhagavad Gita to whom Radhakrishnan turns to illustrate the successful application of 

reason in times of moral crisis. As a corollary to such moral exemplars Radhakrishnan 

8 8 The relationship between sense and reason occupies much of Radhakrishnan's 
attention during this period. In addition to his discussion on the subject in his M A thesis, 
he elaborates further in several of his early journal articles. See for example Karma and 
Freewill in Modern Review. (Calcutta) Vol. I l l (May 1908), pp. 424-428, "Nature" and 
"Convention" in Greek Ethics in The Calcutta Review, C X X X (January 1910), pp. 9-23, 
Egoism and Altruism: The Vedanta Solution in Fast and West (Bombay) IX (July 1910), 
pp. 626-630, and The Ethics of the Bhagavadgita and Kant in The International Journal 
of Ethics. X X I , Number 4 (July 1911), pp. 465-475. 
8 9 "... in the case of brutes which are purely creatures of sense", asks Radhakrishnan, 
"where is the use in morality when they are completely guided by instinct? Where again 
is the use of morality in the case of the divine will which is pure reason or which is 
already "in unison with the moral law" EVMP, p. 70. 
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identifies scripture as a guide to moral consciousness. However, both the actions of 

moral exemplars and the injunctions of scripture must be checked against reason. This 

issue will be taken up in detail below as it finds critical expression in Radhakrishnan's 

apologetic. 

Religious Experience 

Radhakrishnan claims a religious dimension to his interpretation of experience. 

Radhakrishnan does not use the expression "religious experience" during this period. He 

does, however, speak of religious consciousness or religious sensibilities. There are 

strong naturalistic, empirical, and rationalistic currents in Radhakrishnan's 

characterization of religious consciousness. Religious sensibilities, Radhakrishnan 

argues, derive from observation of the natural world. Such observation gives rise to 

feelings of awe and perceptions of beauty. Religious sensibilities arise from a sense of 

awe and wonder about the beauty and discernible order manifest in the universe. But 

more important for Radhakrishnan is the rational organization of these perceptions and 

feelings in the form of religion. Just as reason organizes sense experience and is the 

method by which new knowledge is gained, so too do wonder and philosophical 

speculation about the observed order of the universe construct religious systems.90 

Religion is the rational and systematic organization of human perception of and 

speculation about the beauty and order which manifests itself in the universe. 

The human mind opens in some degree to a perception of beauty as early as to 
that of awe. Man's admiration is kindled by the beauty and the order of nature. 

9 0 The idea that awe and wonder prompt philosophical speculation ties in well with the 
purpose of philosophy as the organization of experience, and prefigures Radhakrishnan's 
later position in which "religious/integral" experience lies at the heart of all experience, 
knowledge, and consciousness. 
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The existence of uniform co-existences and successions strikes the human mind; 
the supremacy of order over the universe is recognised.91 

For Radhakrishnan moral experiences (consciousness) and religious experiences 

(sensibilities) are distinct, yet complementary. Both types of experience and their 

respective systems (ethics and religion) are valuational in nature, but the spheres of 

application are distinct. To Radhakrishnan's mind, moral consciousness relates entirely 

to the empirical and social world, whereas religious sensibilities exceed the phenomenal 

world. Speaking of religious feeling, Radhakrishnan tells us that "[undoubtedly, these 

are clearly distinguishable from the feelings at the root of morality. Morality is 

concerned not with the infinite above us but with the finite around us."92 

While moral and religious experiences are unique in their origin and are to be 

distinguished in their spheres of application, each is dependent upon and encourages the 

growth of the other. Following Feurbach's theory of projection, Radhakrishnan affirms 

that the "moral qualities of the divine ideal are in fact only reflections of the highest 

moral culture of the community".93 Conversely, as the embodiment of the highest moral 

qualities of human nature, god is seen as a moral exemplar thus setting the ethical 

standard and encouraging the development of moral consciousness for the person and the 

community. Moreover, religion encourages the cultivation of moral consciousness 

insofar as it provides what Radhakrishnan calls "ultra-rational" and "extra-moral" 

sanction for ethical ideals. "The two circumstances that religion is rooted in human 

01 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
293. 
92 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
293. 
93 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
294. 
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nature and that it offers a powerful sanction to morality are enough to convince the 

thoughtful that though religion may not be the theoretical basis of morality it is still the 

foundation of its efficacy."94 But Radhakrishnan goes one step further. Not only do 

moral and religious experiences complement each other, but each, as well as the systems 

derived from them, fulfills the other: 

If the moral life should contain and express the whole man and if the religious 
element has a legitimate foundation in human nature, then moral life is not 
complete if it lacks the virtue of piety. If religion is rooted in the very nature of 
man, ... then morality is plainly incomplete without religion.95 

Salvation: The Liberating Experience 

The fifth type of experience recognized by Radhakrishnan during this period 

concerns the possibility of salvation. Radhakrishnan describes the liberating experience 

as the "contemplation of an immutable truth" wherein "eternal beatitude [isl attained"96 

Remaining true to his advaitic sensibilities, Radhakrishnan offers little insight into the 

nature and content of such experience. However, such silence is disconcerting since he 

claims that the "whole scope of the Vedanta ... is to teach a doctrine by a knowledge of 

which exemption from metempsychosis may be obtained."97 

For Radhakrishnan, salvation is a wholly rational affair in which sensory and 

moral experiences are transcended. Salvation is the ultimate product of rational 

consideration. Radhakrishnan affirms the salvific experience as the plenitude of 

knowledge. It is the highest accomplishment of rational experience. Presumably, such 

94 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
297. 
95 The Relation of Morality to Religion in The Hindustan Review (September 1910) p. 
297. The implication is that the ideal religion is an ethical religion. 
96 EVMP, p. 3. 
97 EVMP, p. 3. 
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knowledge is entirely spiritual, occupying as it does the extremity of reason.98 At the 

same time, such knowledge entails the "total abstraction of the mind from the ordinary 

life of the senses" and the transcendence of ethical systems: "To a Vedantin who has 

realised the supreme and who can really say "I am Brahman" an ethical code is 

superfluous"99 During this period, Radhakrishnan understands salvation as an individual 

accomplishment. However, this position will later give way to a more generalized and 

universal interpretation of salvation. 

III. Apologetics of Experience 

Radhakrishnan sets out to show that Vedanta is an intellectually developed 

"system of thought deserving of the name 'philosophy' and the praise of philosophers".100 

In doing so, he replies to the charge that Vedanta is "intellectually incoherent and 

ethically unsound".101 Radhakrishnan argues that the Vedanta he embraces is rational and 

world-affirming and does not advocate so called "mystical flights into other-worldly 

experience".102 Moreover, Radhakrishnan affirms that not only is Vedanta a philosophy 

able to account for and synthesize the spectrum of human experiences (sensory, rational, 

moral, religious, and liberating), but one that stands as a viable corrective to what he sees 

as the shortcomings of its philosophical competitors in Europe. 

98 EVMP, p. 67. 
99 EVMP, p. 67. 
1 0 0 Robert N . Minor, Sarvepalli Radhakrishnan and "Hinduism" Defined and Defended 
in Robert D. Baird (ed.) Religion in Modern India. Delhi: South Asia Publications, 1989. 
p. 424. 
1 0 1 Quoted in Minor, Sarvepalli Radhakrishnan and "Hinduism" Defined and Defended 
in Baird (ed.) Religion in Modern India, 1989. p. 422. 
1 0 2 Minor, Sarvepalli Radhakrishnan and "Hinduism" Defined and Defended in Baird 
(ed.) Religion in Modern India, 1989. p. 424. 
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The critique that Hinduism was philosophically incoherent was informed in part 

by European understanding of two concepts: brahman and maya. Hegel had spoken of 

brahman as "a characterless nothingness, an empty abstraction without wisdom, without 

activity or unity into which all existences pass into a dark and eternal light."1 0 3 The 

source and goal of Hindu metaphysics was seen as a vacuous ultimate, an empty 

abstraction theoretically and logically incompatible with the perceived plurality of the 

finite, empirical world. The concept of maya only served to reinforce this view in the 

minds of Hinduism's critics. An illusory world supported by a hollow and destitute 

ultimate denied the value of empirical inquiry and robbed human existence and action of 

its meaning. To a consciousness informed by British empiricism, such seemingly nihilist 

views precluded Vedanta from serious consideration as a plausible philosophical system. 

Radhakrishnan offers several arguments from experience to demonstrate that 

brahman, and the realization of it, is not a meaningless nothing. Radhakrishnan's 

argument from sense experience has been hinted at in our discussion of that subject 

above. When analyzed correctly, Radhakrishnan believes, the superficial duality between 

subject and object, between perceiver and precept, gives way to a spiritual unity. The 

unitary and holistic nature of brahman is the logical consequence of sense experience. 

Sense experience and empirical observation are in the final analysis spiritual. "Instead of 

being the empty abstraction which Hegel makes it, it is the principle which constitutes the 

very life of the Universe."104 Radhakrishnan contends that not only did Hegel 

misconstrue brahman, but that Hegel's "Spirit" is more Vedantic than Hegel makes out. 

1 0 3 Hegel, Lectures on the Philosophy of Religion, (translated and edited by Peter C. 
Hodgeson et al) Berkeley: University of California Press, 1888. For Hegel's analysis of 
brahman see especially pp. 274-276 and 281; for Hegel's assessment of brahman as it 
relates to religion in India, see in particular pp. 288-289 and 293. 
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Like Hegel's Spirit, brahman is "thought and being", "an activity which determines itself 

in itself", "a principle which moves itself to its manifestation or produces it". 1 0 5 

However, what Radhakrishnan sees as Hegel's misrepresentation of brahman 

does not prevent him from appealing to Hegel to support his critique of Kantian 

subjectivity. Radhakrishnan's analysis of sense experience challenges the Kantian 

conclusion which affirms an epistemological gap between subject and object, between 

perceiver and precept. "An unknown reality, a socalled [sic] thing in itself is an 

impossible conception. The very word real has no meaning for us except as a knowable 

real. There can be nothing in and for itself."106 Subject and object, Radhakrishnan 

declares: 

are not substances which can be mechanically separated. They reveal themselves 
primarily as activities. Subject is the ground of object and object of subject. As 
Hegel remarks "Consciousness of an other is necessarily self consciousness"107 

Moreover, Radhakrishnan praises Hegel for giving due credit to the Hindus for "having 

solved a really difficult philosophical problem inasmuch as the Absolute is got from the 

relative, the Noumenal from the phenomenal, the Infinite from the finite."108 

104 EVMP,p.A2. 
105 EVMP, p. 41ff. 
106 EVMP, p. 29. 
107 EVMP, pp. 31-32. 
108 EVMP, p. 41. Radhakrishnan's critique of Kantian subjectivity betrays the mark of 
A .G . Hogg and the latent influence of Andrew Seth Pringle-Pattison. Also, one is 
reminded here of William James' view on the epistemological relationship between 
subject and object which James tells us was informed "by Locke when he made the word 
"idea" stand indifferently for thing and thought, and by Berkeley when he said that what 
common sense means by realities is exactly what the philosopher means by ideas." See 
James' "Does "Consciousness" Exist?" in The Journal of Philosophy, Psychology and 
Scientific Method. Volume 1, 1904. While it is clear that Radhakrishnan was familiar 
with James' Varieties of Religious Experience, it is less clear as to whether he was 
acquainted with James' article above. The article in question is not cited in 
Radhakrishnan's work during this period, nor was the journal listed in the library 
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Radhakrishnan also points to the rational basis of human beings. "It is not the 

'senses' that make a man what he is, for brutes also possess them. It is only reason that 

is the particular characteristic - the differentia of man." "That which makes the human 

being human is reason and only the use of reason will enable man to be truly free from 

the bondage of his past and present."109 The human capacity to reason and to gain higher 

knowledge through our rational experiences is the exclusive path to salvation, the 

realization of brahman. For Radhakrishnan, there is nothing other-worldly about rational 

experience. While reason is the sole means by which brahman can be known, one must 

not forget that for Radhakrishnan morality too is the product of rationality. Moral 

consciousness, and by extension religious sensibilities such as piety, is an integral feature 

of acquiring higher levels of well-reasoned knowledge. 

Radhakrishnan also had to confront the charge that Hinduism lacked a viable 

ethic much less an impulse to social service. The doctrine of mdyd lent its support to 

Vedanta's critics. But it was the doctrine of karma with its possible implication of strict 

determinism as well as its corollary institution of caste which lay at the basis of their 

ethical criticism. Correctly understood, argues Radhakrishnan, the doctrine of karma 

does not and cannot preclude freedom of the will. For him, the doctrine of karma 

affirms a qualified determinism. Karma, Radhakrishnan explains, is the "sum-total of our 

physical, moral and mental dispositions in which our freewill meets with definite 

holdings at Madras Christian College nor at Presidency College during Radhakrishnan's 
tenure at these institutions. 
109 Karma and Freewill in Modern Review. (Calcutta) Vol. I l l (May 1908), pp. 426-
427. This passage is also quoted in Robert Minor, Sarvepalli Radhakrishnan and 
"Hinduism" Defined and Defended in Baird (ed.) Religion in Modern India, 1989. p. 424. 
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limitations"."0 In a declaration which anticipates his celebrated card-game analogy, 

Radhakrishnan writes: 

The living throbbing experience of the moral man implies a deep and ineradicable 
conviction that his destiny if partly shaped for him by a power beyond is yet in its 
grand outlines in his own hands to make it or mar it as he wi l l . " 1 1 1 

Such a qualified determinism reflects the tension between sensory and rational 

experiences. "We are in moral bondage when our actions are determined wholly by 

circumstances and free when it is due to reason"112 For Radhakrishnan, freedom of 

choice is freedom to "make the lower sensuous self yield to the higher rational self". It 

is the subordination of sense experience to rational experience.113 

Radhakrishnan appeals to moral experience to counter the charges of priestcraft in 

Hinduism. He is clear that moral consciousness entails the subordination of sense 

experience to reason. Radhakrishnan affirms the validity of scripture as one of the 

sources in the development of moral experience. However, scriptural injunctions are to 

be checked against reason: 

Scripture is considered to be a revelation. So one is not bound by the injunctions 
of the scripture which remain arbitrary and which have no objective groundwork. 
It is only rules that justify themselves to thought that one has to obey.114 

Radhakrishnan goes on to explain that a "greater part of these scriptural injunctions are 

not opposed to reason. Reason and Revelation [sic] to some extent coexist.""5 

110 EVMP, p. 25. 
111 EVMP, p. 23. Radhakrishnan is quoting an unknown source. 
112 EVMP, p. 26. 
113 EVMP, p. 25. The italics are Radhakrishnan's. 
114 EVMP, p. 78. This interpretation reflects the theological view that scripture is 
necessary but not final. The influence of Pringle-Pattison, Ritschl and Hogg on 
Radhakrishnan is evident. 
115 EVPM,p. 78. 
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Radhakrishnan sees the rational ethic in Vedanta as a corrective to longstanding 

dilemmas in European ethical thought. For Radhakrishnan, the moral consciousness and 

ethical ideal of Vedanta not only offers a reasoned reconciliation of the "Rationalist" and 

"Hedonist" schools of Europe1 1 6, but puts to rest the recurring debate between egoism and 

altruism.117 To Radhakrishnan's mind, neither debate is an either-or proposition. Rather 

human beings are endowed with both sense and reason, with both ego and the capacity to 

mitigate against it. 

Finally, an examination of Radhakrishnan's characterization of salvation discloses 

two further arguments in his defense of Vedanta as a viable philosophical system. For 

Radhakrishnan, salvation entails the realization of one's identity with the Absolute, 

brahman. Radhakrishnan is clear that it is reason which sets human beings apart from 

other beings. He is just as clear that salvation entails the realization of the identity of 

one's true self (atman) and the Absolute {brahman). The only rational conclusion one 

may draw, according to Radhakrishnan, is that brahman is the plenitude of knowledge. 

A corollary argument in Radhakrishnan's apologetic is that salvation entails the 

transcendence of the world of the senses and morals, not their negation. Just as the 

development of moral consciousness is the successful subordination of the senses to 

reason, the liberating experience is the subordination of the senses and morality. The 

realization of brahman is not an empty abstraction as Hegel would have it. An 

abstraction yes, but not an empty one. Rather, the realization of brahman represents the 

highest limit of rationality in which the subjective and objective constituents of sense 

116 EVMP, pp. 69ff and 83ff. 
117 EVMP, pp. 81-82. 
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perception are transcended, not denied. "The end of philosophy is to free the mind from 

the trammels which hinder its onward progress to the ideal."1 1 8 

Radhakrishnan believes that these expositions are enough to support his claim that 

Vedanta is worthy of the name philosophy. While Radhakrishnan claims "philosophy" 

for Vedanta, he conceives of philosophy in his own terms, stressing its inherent 

experiential content. For him, all philosophy grapples with the perplexities of existence, 

but the question of existence can only be approached through "experience" . Experience 

is the data with which philosophers work, and any philosophy worth its salt is able to 

account for and synthesize the spectrum of life's experiences. Moreover, philosophy is 

the scientific discipline which leads the careful philosopher from the most elementary 

dimension of sensory experience toward increasingly higher and more abstract forms of 

knowledge. Such is Vedanta. At the same time, Radhakrishnan claims that philosophy is 

soteriologically oriented. A l l philosophy aims at "a total abstraction of the mind from the 

ordinary life of the senses. The professed design of all schools of philosophy is to reach 

the means by which eternal beatitude may be attained."119 "The whole scope of the 

Vedanta ... is to teach by a knowledge of which exemption from metempsychosis may be 

obtained."120 

Radhakrishnan's appropriation of the term "philosophy" allows him to emphasize 

the worldly and empirical dimensions of experience in Vedanta. Vedanta, he argues, is 

first and foremost rational and ethical, characteristics which are anything but other

worldly. This has the effect of allowing Radhakrishnan to minimize the soteriological 

and empirically transcending dimension of Vedanta, privileging instead the sensory, 

118 EVMP, p. 3. 
119 EVMP, p. 3. 
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rational, and moral dimensions of experience. Radhakrishnan's appeal to the empirical 

dimensions of experience opens Vedanta to "objective verification", demanding that it 

meet the standards of rational proof.121 At the same time, Radhakrishnan's appropriation 

of "philosophy" soteriologizes the philosophical systems of his European critics. After 

all, the aim of all philosophy is the "total abstraction of the mind" and the procurement of 

"final beatitude". In order to respond to his critics, Radhakrishnan emphasizes the 

process of philosophy, a process which is bound up with empirical concerns but which 

nonetheless leads to the attainment of its soteriological end. 

IV. Orientalism 

Vedanta as Hinduism 

The orientalist search for India worked from the assumption that there was "a 

coherent religious system possessing such established markers as sacred texts and 

priests".122 The idea that the structure of Hinduism could be founded on "texts and 

priests" is not coincidental, for it is precisely these categories which lay in the 

background of European religious consciousness, a consciousness informed by Christian 

institutional structures and canonical (i.e. biblical) authority. This assumption directed the 

early orientalists to seek out the assistance of those they saw as the dominant religious 

authorities in Hindu India, the brahmins. It is not surprising that the texts to which the 

120 EVMP, p. 3. 
1 2 1 In this light, Radhakrishnan's use of "experience" challenges Robert Sharf's 
observation that experience is often "used rhetorically to thwart the authority of the 
"objective" or the "empirical", and to valorize instead the subjective, the personal, the 
private." Robert H. Scharf, Experience in Mark C. Taylor (ed.) Critical Terms for  
Religious Studies. Chicago: University of Chicago Press, 1998. p. 94. 
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orientalists were directed were precisely those which served to reinforce the status and 

authority of their brahmin assistants. Among the authoritative texts identified were the 

Vedas (in which the Purusasilkta appeal's), the Laws of Manu, the Bhagavad Gltd, and 

the Upanisads along with selections from their classical commentators. Of the latter, the 

writings of the eighth century advaitin thinker, Sarikara, captured the imagination of the 

orientalists. For them the Upanisads and Advaita Vedanta represented India's ancient 

wisdom and Hinduism's high water mark. 

However, the reliance on "texts and priests" contributed to the creation of a 

monochromatic image of Hinduism, a construction made at the expense of its rich 

diversity. It was, therefore, Vedanta and its brahmin purveyors that were taken to be the 

authoritative markers of Hinduism and Indian culture. For the orientalists, Vedanta was 

the religion of India, and it was Vedanta that was most widely presented to Europe as the 

essence of Hindu religion and wisdom. Moreover, such knowledge could be used for the 

practical ends of governing and controlling India. 

In Europe, Vedanta functioned as the dominant representation of Hinduism. 

More importantly, it was Sarikara's Vedanta with which many Christian missionaries in 

the nineteenth and twentieth centuries were most familiar. This is not insignificant for it 

plays a decisive role in Radhakrishnan's initial definition and defense of Hinduism. In 

his M A thesis Radhakrishnan offers an explanation for his acceptance of Vedanta. It is a 

revealing passage and is worth recalling in full here. After a cursory discussion of the 

views of Madhva, Ramanu ja, and Sarikara in turn, Radhakrishnan writes: 

1 2 2 Thomas Metcalf, Ideologies of the Raj. New Delhi: Cambridge University Press, 
1995. p. 10. 
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Of these interpretations of which we have given the logical (but not the historical) 
development we have to confine our attention to one of them to prevent confusion 
and voluminousness. The first may be safely dismissed from discussion without 
further examination. Thus the field of choice lies between Ramanuja and 
Sankara. Ramanuja's system has found favour with the million while Sankara's 
is admired by philosophers and learned disputants of every country. The choice 
at once and necessarily falls on Sankara, for his system, as stated above, forms 
the logical conclusion of Ramanuja's theory. Beside intrinsic reasons render it in 
the highest degree probable that his expositions agree in all essential points with 
the beliefs of the authors of the original Vedanta texts. The grandeur of spiritual 
oneness which very few thinkers can appreciate is brought out most sublimely. 
Thus it chances that this phase of the Vedanta philosophy is taken up for 
consideration here.123 

It is not insignificant that the first reason Radhakrishnan gives us for his choice of 

Vedanta points us in the direction of orientalist scholarship. Knowledge of Vedanta in 

Europe is a direct result of the orientalist enterprise, and many of the western scholars 

and missionaries with whom Radhakrishnan associated during his early education drew 

from it. 

A reference to A.G. Hogg is appropriate here. Perhaps Radhakrishnan's most 

influential mentor at Madras Christian College, Hogg knew little of Hinduism before he 

arrived in India. As indicated earlier, Hogg did not "read Sanskrit or speak any Indian 

language. [However, his] early writings indicate that one of his chief sources for a 

knowledge of Higher Hinduism was Das System des Vedanta written by the German 

scholar, Paul Deussen.1,124 Deussen, himself a student of Schopenhauer, benefited greatly 

from the new wave of oriental literature making its way to Europe. Informed by 

Deussen's exposition of Vedanta, Hogg undertook his influential apologetic work Karma 

and Redemption. In all likelihood it was Hogg's book which prompted Radhakrishnan to 

embark on his initial definition and defense of Hinduism. 

123 EVMP, pp. 21-22. 
1 2 4 Cox, The Development of A.G. Hogg's Theology in Relation to Non-Christian Faith, 
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Radhakrishnan and Hogg agree on the "fact" of Vedanta being the high water 

mark of Hinduism, a "fact" constructed and legitimized by the orientalist scholarship 

from which they both drew. Undeniably the two come to different conclusions about the 

philosophical and ethical coherence and viability of Vedanta. However, neither 

Radhakrishnan nor Hogg contest the essentialized and idealized place of Vedanta in 

Hinduism, nor do they question its assumed acceptance by "scholars" generally. To this 

extent, Radhakrishnan accepts Vedanta as the essence and fullest expression of 

Hinduism. Radhakrishnan's explanation for his acceptance of Vedanta is based on and 

thus serves to validate and perpetuate this orientalist constructed image of Hinduism. 

p. 10, note 38. 
1 2 5 Here I follow Ronald Inden's sense of orientalist constructed "facts". See Ronald 
Inden, Orientalist Constructions of India in Modern Asian Studies. 20/3 1986. pp. 401-
446. 
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Chapter 3 - Polemics and Confrontation: 1914-1920 

I. Biography and Context: The War, Tagore and Mysore 

By 1914, Radhakrishnan's reputation as a scholar was beginning to grow. 

However, the security of a permanent academic post in Madras eluded him. His desire to 

remain in Madras at Presidency College was thwarted on two occasions. For three 

months in 1916 he was posted to Anantapur, Andhra Pradesh, and in 1917 he was 

transferred yet again, this time to Rajahmundry. Only after spending a year in 

Rajahmundry did Radhakrishnan find some degree of professional security upon his 

acceptance of a position in philosophy at Mysore University. This hiatus in his 

occupational angst would be short lived. His most prestigious Indian academic 

appointment to the George V Chair in Philosophy at Calcutta University in February of 

1921 would take him out of South India for the first time only two and a half years later. 

Despite the occupational uncertainty Radhakrishnan experienced during these 

years, he continued to write and to publish. Between 1914 and 1920, Radhakrishnan 

authored eighteen articles, ten of which were published in prominent Western journals 

such as the International Journal of Ethics, The Monist, and Mind. Throughout these 

articles Radhakrishnan took it upon himself to refine and expand upon his interpretations 

of experience in Vedanta as he understood it. 

There is a strong polemical tenor to many of these articles. Radhakrishnan was 

no longer content simply to define and defend Vedanta. Instead he sought to confront 

directly not only Vedanta's Western competitors, but what he saw as the western 

philosophical enterprise and the western ethos in general. His ambition and 

determination to vindicate Vedanta as the philosophy and to criticize its Western 
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adversaries seem to have been little affected by his failure to secure a permanent teaching 

position in Madras. 

Radhakrishnan's polemical sensibilities during these years were heightened in no 

small way by the political turmoil both on the Indian as well as on the world stage. 

Radhakrishnan's articles and books during this period reflect his desire to offer a 

sustainable philosophical response to the unfolding discontent he encountered. World 

War One and its aftermath, and in particular the events in Amritsar in the spring of 1919, 

further exacerbated Radhakrishnan's patience with what he saw as an irrational West. As 

we shall see below, Radhakrishnan believed that philosophy in the West was little more 

than a handmaid to its dogmatic and unreflective religion (i.e. Christianity) and to its 

misplaced democratic spirit. Radhakrishnan's 1920 The Reign of Religion in 

Contemporary Philosophy (The Reign) is indicative of his heightened polemical 

sensibilities during this period. 

A more positive factor in Radhakrishnan's life during these years was his reading 

of Rabindranath Tagore. Radhakrishnan joined the rest of the English-speaking world in 

1912 in reading Tagore's translated works. Though the two had never met at this time, 

the Bengali poet would become perhaps Radhakrishnan's most influential Indian mentor. 

Tagore's poetry and prose resonated with Radhakrishnan. He appreciated Tagore's 

emphasis on aesthetics as well as his appeal to intuition. From 1914 on, both of these 

notions - aesthetics and intuition - begin to find their place in Radhakrishnan's own 

interpretations of experience.126 Over the next five decades, Radhakrishnan would 

repeatedly appeal to Tagore's writing to support his own philosophical ideals. 

1 2 5 In addition, Radhakrishnan later noted: "In regard to my views on Hindu ethics and 
the doctrine of maya, I found great support in the writings of Rabindranth Tagore." My 
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Thus, Radhakrishnan's philosophical proclivities were broadening. The 

naturalistic and empirical sensibilities that had dominated his earlier consciousness had 

quickly accommodated "the best" of what Tagore had to offer. Radhakrishnan's 

enthusiasm for and appreciation of Tagore found expression in two articles published in 

1917 as The Philosophy of Rabindranath Tagore, followed by a book by the same title 

the following year.127 The discontent and unrest Radhakrishnan encountered during the 

war years and his failure to secure a teaching position in Madras seem to have been offset 

by his confidence in his own academic abilities and ever-lengthening list of publications. 

II. Interpretations of Experience 

Intuition: Some Introductory Remarks 

In 1914, Radhakrishnan introduces the concept of intuition into his rubric of 

experience.128 Radhakrishnan had become acquainted with theories of intuition during his 

education at Madras Christian College. From 1914 to the publication of The Reign in 

1920, Radhakrishnan began the process of constructing a theory of intuition, a theory 

which would underpin, and later become synonymous with, his philosophy of religion. 

Radhakrishnan speaks of intuition in two ways. First, Radhakrishnan understands 

intuition as the fulfillment of intellectual knowledge. It is the end to which philosophy 

strives. As the plenitude of knowledge, intuition stands as a reformulation of 

Search For Truth in Vergilius Ferm (ed.) Religion in Transition. London: George Allen 
& Unwin, Ltd., 1937. p. 23. 
127 The Philosophy of Rabindranath Tagore -1 in The Quest. (London) VIII, Number 3 
(April 1917), pp. 457-477; The Philosophy of Rabindranath Tagore - II in The Quest. 
(London) VIII, Number 4 (July 1917), pp. 592-612; The Philosophy of Rabindranath 
Tagore. London: Macmillan & Co., 1918. 
1 2 8 Radhakrishnan, The Vedanta Philosophy and the Doctrine of Maya in The  
International Journal of Ethics. Volume 24:4 (April 1914), pp. 431-451. (Hereafter 
VPDM) 
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Radhakrishnan's earlier understanding of salvation. Liberation for Radhakrishnan is 

conceived of in terms of a "final" intuition, a state of contemplative awareness from 

which there is no backsliding. 

Second, Radhakrishnan recognizes a species of intuitions that may be called 

preliminary. Radhakrishnan does not use the term "preliminary", but it is clear that he 

recognizes intuitive experiences of this degree. The designation "preliminary" in no way 

suggests that such intuitions are partial or incomplete. Rather they are preliminary in the 

sense that they are antecedents to the attainment of a final intuition. Radhakrishnan tells 

us that in such intuitions, one experiences "moments of exaltation"129 or "glimpses" into 

Reality.1 1 0 For Radhakrishnan, the difference between final and preliminary intuitions is 

one of degree rather than of kind. 

Radhakrishnan sees such intuitions as a method by which new knowledge is 

acquired. Preliminary intuitions reveal previously unknown connections between 

seemingly discordant facts, reconciling them into a greater coordinated and unified 

whole. Preliminary intuitions, according to Radhakrishnan, contribute to knowledge 

unlike the liberating intuition which fulfills it. The knowledge which is acquired through 

preliminary intuitions is the appropriate subject matter of philosophical inquiry. It raises 

philosophy to increasingly higher levels of intellectual contemplation, the end of which is 

the fulfillment and transcendence of conceptual knowledge in the form of a final intuition 

of the whole of reality (brahman). 

We begin our discussion with a brief assessment of Radhakrishnan's 

characterization of intuition and his accompanying affirmation of intuition as the highest 

129 VAR, p. 210. 
130 VAR, p. 211. 
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form of experience. This is followed by an analysis of the relationship between intuition 

and other forms of experience in Radhakrishnan's thinking at this time. An examination 

of Radhakrishnan's interpretations of preliminary intuitions closes this section of the 

chapter. 

The Character of Intuition 

In The Vedanta Philosophy and the Doctrine of Maya, Radhakrishnan tells us that 

intuition is a direct and immediate experience of reality. Ultimate reality as he 

understands it is brahman, the infinite which is characterized by existence (sat), 

intelligence (cit), and bliss (dnanda). Intuition, Radhakrishnan claims, is an immediate 

realization in which this reality is "seen".131 It is a "feeling" and a direct communion132 

with brahman. It is a "mystical" experience. In a concise though revealing passage, 

Radhakrishnan explains there is: 

a higher kind of knowledge, knowledge of intuition, knowledge of immediate 
apprehension of reality which makes reality known. In a final intuition we can 
realize the immediate fact that all is one. Know it we cannot; realize it we must. 
Logic does not help us here, but it is life. Though we cannot know it, we can see 
it. This is an element of mysticism in the Vedanta system. We are told that we 
know the Absolute immediately, by feeling or Anschauung „ . 1 3 3 

Setting aside momentarily the issue of Radhakrishnan's understanding of 

"mysticism", it is possible to give a general account of the character and place of intuition 

in his thinking at this time. Intuition for Radhakrishnan is a distinct form of experience. 

It is distinct on account of its organic and holistic qualities. Whereas other forms of 

131 VPDM, p. 443 and The Vedantic Approach to Reality in The Monist. X X V I , Number 
2 (April 1916), pp. 212 and 219. (Hereafter VAR) 
132 VAR, p. 220. 
133 VPDM, p. 443. 
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experience are characterized by their capacity to deal with the various spheres of life on a 

piecemeal basis, intuition transcends all categories. As such, intuitive experience stand 

aloof from all other forms of experience. 

For Radhakrishnan, intuition is an immediate apprehension of the whole of 

reality. It escapes the confines of logical and conceptual thought. In what 

Radhakrishnan calls a "final intuition", one "sees" or "feels" brahman in its unified 

entirety.134 For Radhakrishnan, such intuitions furnish the individual with the highest 

form of knowledge: "Intuition is the highest and final form of experience"135 and "in a 

final intuition we can realize the immediate fact that all is one."136 Presumably, this final 

intuition is Radhakrishnan's reformulation of his earlier understanding of salvation which 

he had described variously as "freedom from metempsychosis", "contemplation of an 

immutable truth", and "eternal beatitude". 

Radhakrishnan's recognition of intuition is accompanied by a (re)structuring of 

his earlier categories of experience. A distinction between what might be appropriately 

called spiritual experiences on the one hand, and empirical experiences on the other is 

discernable in Radhakrishnan's thinking. In his Master's thesis, Radhakrishnan had 

spoken of higher and lower forms of knowledge. Beginning in 1914, Radhakrishnan 

identifies intuition with the former category, namely the higher. By contrast, non-

intuitive forms of experience are understood by Radhakrishnan to be lower forms of 

knowledge. Sensory and rational experiences, moral consciousness and religious 

sensibilities are lower forms of knowledge on account of their empirical scope. They are 

limited in their sphere of application to the empirical world. Unlike intuition which is 

134 VP DM, p. 443. 
135 VPDM, p. 443. 
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organic and infinite, these forms of experience are mechanical and finite. Whereas 

reason, logic and intellect furnish us with knowledge, and religion and morality with 

beauty and love, intuition is a synthetic insight or realization of the whole. Not only does 

Radhakrishnan distinguish the intuitional and spiritual from the mechanical and 

empirical, but the relationship between these two classes of experience may be seen as 

"vertical" insofar as the limited and finite empirical is subordinated to the infinite and 

holistic spiritual. 

If intuition constitutes the full realization of brahman for Radhakrishnan, 

brahman likewise makes itself present on the empirical level. Radhakrishnan correlates 

his variety of empirical forms of experience with the constituents of brahman. 

Radhakrishnan tells us that reason or intellect is tied to the cit (intelligence) dimension 

of brahman. Similarly, religious sensibilities and moral consciousness are tied to the 

dnanda (bliss) condition. For Radhakrishnan, brahman as dnanda abides in religion and 

morality insofar as they represent the emotional and the volitional sides of human 

experience. Thus, for Radhakrishnan, empirical experiences are distinguished by the 

characteristics of reality they express. Not only do we find in Radhakrishnan's rubric of 

experience a vertical distinction between spiritual (intuitive) and empirical (mechanical) 

experiences, but he also affirms a further classification within the latter category between 

intellectual and valuational experiences.137 

There is, for Radhakrishnan, a secondary ranking within the domain of empirical 

experiences. Valuational experiences such as morality and religion which Radhakrishnan 

136 VPDM, p. 443. 
1 3 7 Here I am borrowing from Browning who refers to religious, aesthetic, and moral 
intuitions as valuational. These "types" of intuition are not yet fully developed by 
Radhakrishnan at this time. Nonetheless, the category is a helpful one. 
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correlates with ananda are subordinated to reason and intellect which he equates with the 

cit dimension of brahman. In other words, ethics and religion are subordinated to 

philosophy. In Radhakrishnan's mind, philosophy and the spectrum of experience with 

which it grapples occupies the most privileged position. Thus, Radhakrishnan affirms 

that intellect is most closely allied with intuition. In fact, for Radhakrishnan, intuition is 

the direct and final accomplishment of thought; it is the end of intellect. 

It is clear that during this period, Radhakrishnan shows a preference for the 

intellectual side of the empirical equation. Nonetheless, Radhakrishnan holds that the 

two sides of empirical experience - thought and feeling - are necessary. Feeling 

challenges and develops thought, and thought culminates in an intuition of the whole of 

reality. Intellect is what organizes and makes meaningful our moral and religious 

sensibilities. 

Notwithstanding his preference for the intellectual and philosophical side of life, 

Radhakrishnan maintains that intellectual (i.e. conceptual) knowledge is necessarily 

limited in its capacity to comprehend the whole of reality (brahman). Thus, 

Radhakrishnan argues, rational experiences furnish us with finite intellectual knowledge 

which must somehow be transcended. The limitations of intellect are vanquished and 

intellect finds its fulfillment in intuitive experience. Intuition is the summit of all rational 

experiences and intellectual pursuits. For Radhakrishnan, intuition is the crowning 

achievement of knowledge: "knowledge aspires to ... an intuitive grasp of the 

fundamental unity [of brahman]"Moreover, "[i]ntuition is the soul of intelligence"139 

as "intellect presupposes intuition."140 

VAR, p. 222. 
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Radhakrishnan's understanding of the relationship between intellect and intuition 

represents an extension of his earlier view that rational experiences presuppose sensory 

data. Just as reason was the logical thinking through of the connections between various 

sensory data leading to the creation of new knowledge, intuition transcends empirical 

knowledge and brings its conclusions to a higher level of awareness. For Radhakrishnan, 

the intuitive experience of reality makes the possible actual; it pushes knowledge to 

realization and legitimizes the rational ideal, an ideal Radhakrishnan sees in terms of 

Vedanta's "monistic idealism". 

Preliminary Intuitions: Introduction 

The precise nature of preliminary intuitions is not fully developed by 

Radhakrishnan during this period. Nonetheless, it is possible to sketch the general 

characteristics of Radhakrishnan's understanding of such intuitions. It is clear that 

preliminary intuitions are context relative. For Radhakrishnan, one may have an 

intuitive experience in the course of intellectual engagement or in moments of moral 

clarity or in deep religious involvement. In Radhakrishnan's words, "We have direct 

experience [intuition] of [brahman] in philosophic contemplation, artistic worship, and 

religious devotion."141 Noteworthy here is Radhakrishnan's expression "artistic worship". 

Not only does Radhakrishnan identify art and aesthetics as an appropriate context in 

139 VAR, p. 222. Radhakrishnan's claim is a powerful anticipation of his later declaration 
that "Experience is the soul of religion". IVL, p. 84. 
140 VAR, p. 222. 
141 VAR, p. 220. 
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which intuition might take place, but his suggestion that art is somehow "worshipped" 

suggests some close proximity between religion and art.142 

Preliminary intuitions are synthetic. They have the capacity to reconcile earlier 

contradictions and previously unrelated facts or emotions. Preliminary intuitions are 

synthetic within their own contexts. Intellectual intuitions harmonize cognitive facts and 

bring the individual to a higher level of intellectual awareness; religious intuitions 

coordinate various modes of religious expression; and moral intuitions reconcile ethical 

dilemmas. But presumably, preliminary intuitions are also synthetic intercontextually. 

For Radhakrishnan, this is certainly true at least in the case of intellectual intuitions. The 

application of the knowledge one acquires through intuition can then be applied in other 

contexts. Thus, Radhakrishnan sees preliminary intuitions as both a means to the 

generation of higher knowledge, and as a distinct form of experience on account of the 

synthetic quality of its conclusions. 

Because they are "glimpses" into, rather than full realizations of, brahman, 

preliminary intuitions find expression and application in the world. Intellectual intuitions 

lend themselves to deeper philosophical contemplation, religious intuitions enhance 

religious devotion and commitment, and moral intuitions further fellowship, solidarity 

and love. Radhakrishnan speaks of this process as the actualization of brahman in the 

empirical sphere. What were previously metaphysical ideals now find concrete 

expression in the world. In intuition "the aspirations of knowledge, love and morality are 

here transformed into actualities."143 

This issue will be taken up in greater detail below. 
VAR, p. 220. 
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For Radhakrishnan, intuition is a private, subjective affair, though the subsequent 

expression of intuition takes on a public, objective dimension. For Radhakrishnan, the 

subsequent expressions of intuition in the form of increased religious devotion, moral 

leadership, or inspirational works of art serve as pointers to brahman. Radhakrishnan 

suggests that intellect, moral consciousness and religious sensibilities point to a terminus 

of perfection, and intuitions along with their subsequent expressions provide assurance of 

and guidance toward the unitary ideal. 1 4 4 

Thus, to Radhakrishnan's thinking, preliminary intuitions are context relative and 

possess a synthetic quality. For the individual they serve to deepen one's intellectual, 

moral or religious awareness as well as to affirm and promote Radhakrishnan's monistic 

ideal. The integration of preliminary intuitions into the world of concrete expression 

serves as a public guide and encouragement for each individual's realization of this ideal. 

It is to the various types of empirical intuitions and their relationship to each other that 

we now turn. 

Preliminary Intuitions and Intellectual Experience 

Preliminary intuitions in the realm of the intellect reveal previously unknown 

(logical) connections between facts. Earlier, Radhakrishnan held that the growth of 

intellectual knowledge was the product of a careful thinking through of the facts, a 

process in which one was aware of the logical steps leading to new conclusions. Now, 

Radhakrishnan recognizes the possibility of new intellectual knowledge in which one 

may or may not be aware of the logical connections between facts or between premises. 

Such new knowledge is the result of intuition. Preliminary intuitions therefore contribute 

141 Religion and Life in The International Journal oEEthics. XXVII , Number 1 (October 
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to intellectual growth. But, Radhakrishnan is quick to add, intellect and its processes 

presuppose intuition. Intuition, in Radhakishnan's words, is the "soul of intelligence".145 

In other words, all intellectual, cognitive acts are to a greater or lesser degree intuitive. 

Here, Radhakrishnan has moved beyond his earlier view that reasoning from 

sensory data to new knowledge is purely mechanical in nature. According to 

Radhakrishnan, intuition both informs and challenges the limits of mechanical, logical 

methods of truth. For Radhakrishnan, intuition is both a distinct form of experience as 

well as a method insofar as intuition lends itself to the creation new knowledge. 

As discussed in the previous chapter, Robert Browning identifies a form of 

"creative and spontaneous" rational intuition in Radhakrishnan's writing. In such 

intuitions, Browning argues, one may not be aware of the logical steps leading to a given 

conclusion.146 Radhakrishnan would agree that intuition as he understands it during this 

period is indeed creative insofar as it has the capacity to generate new insights and raise 

one's awareness of reality to a higher level. However, there is little indication whether 

Radhakrishnan would see such intuitions as spontaneous. Rather, Radhakrishnan seems 

to hold that intuitive insight is the product of hard work: 

Logic with its impulse toward totality demands a complete and consistent world; 
love struggles for union with the whole, and life attempts to realize the all perfect 
in conduct. We have demands, struggles, and attempts. We are in the striving 
stage.147 

While intuition certainly synthesizes and contributes to the fulfillment of rational 

experience, intellectual reflection functions as a catalyst for intuition. Reason encourages 

1916), p. 94. 
145 VAR, p. 222. 
1 4 6 Robert W. Browning, Reason and Types of Intuition in Radhakrishnan's Philosophy 
in Paul Arthur Schilpp (ed.) The Philosophy of Sarvepalli Radhakrishnan, 1952. p. 185. 
147 VAR, pp. 211-212. The italics are Radhakrishnan's. 
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preliminary intuitions; preliminary intuitions inform and unify logical knowledge; and 

philosophy as an intellectual exercise is the means to final intuitive realization. 

Preliminary Intuitions and Valuational Experiences 

"Glimpses" into brahman may also occur in the course of working out moral 

dilemmas and in instances of deep religious devotion. In his early writings, 

Radhakrishnan argued for an ethical Vedanta which is rational and utilitarian. This ethic 

had its roots in the empirical world and in social relations. As the embodiment of the 

highest moral qualities of human nature, Radhakrishnan had suggested god as an ethical 

ideal. Now, Radhakrishnan accepts the possibility that the individual may intuitively 

know the correct course of action in any given situation. Such moments of ethical clarity 

are, for Radhakrishnan, instances of preliminary intuition. In these glimpses of brahman 

the confines of ego are temporarily transcended. This self-forgetfulness, Radhakrishnan 

claims, is the mark of dnanda.iA* 

Radhakrishnan cites prominent religious personalities of the past as exemplars of 

his developing "ethical mysticism": "Greater mystics than Buddha, Christ and Krishna 

we cannot think of; but more practical men there never were."149 Such figures are for 

Radhakrishnan moral heroes. Their words and conduct, Radhakrishnan holds, encourage 

the moral development of those whose lives they touch. Moreover, such moral contagion 

both contributes to the actualization of ananda in the world and encourages like intuitions 

148 VAR,?. 221. 
149 Religion andhifc, p. 97. Again, Radhakrishnan's understanding of "mysticism" will 
be dealt with below. 
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among those of lower moral character raising them to a higher ethical consciousness. In 

short, ethical intuitions give "us a grip on the spiritual destiny of the world". 1 5 0 

Likewise, Radhakrishnan affirms the possibility of preliminary intuitions in the 

context of religion. In his earlier writings, Radhakrishnan's characterization of religious 

sensibilities were strongly naturalistic and empirical. Religious sensibilities, he argued, 

arise from observation of the natural world, and such observation gives rise to feelings of 

awe and perceptions of beauty. By 1914, Radhakrishnan had expanded upon his highly 

empirical and naturalistic account of religious feeling. Religious sensibilities, he claims, 

are informed by intuition. Religious intuitions are, for Radhakrishnan, encountered in 

deep religious involvement, and serve to affirm and promote religious values. While 

intuition in the religious sphere, or "religious experiences" as Radhakrishnan now refers 

to them, supplement the lower, sensory sources of religious knowledge, religion remains 

a rationalized and coordinated system. Religion, for Radhakrishnan, is based on empirical 

perception, though inspired through intuition. 

We also find in Radhakrishnan's thinking during this period an acceptance of 

another type of experience, namely artistic experience. Though Radhakrishnan's 

philosophy of aesthetics is not fully developed at this time, artistic experiences seem to 

be an attempt by Radhakrishnan to nuance religious experiences. He treats artistic 

experience primarily as a corollary to religious intuition. Art, like morality and religion, 

is closely bound up with feeling1 5 1, and is therefore a concrete expression of ananda. In 

this context, it is understandable how Radhakrishnan could speak of "artistic worship".152 

150 VAR, pp. 223-224. 
151 VAR, pp. 223-224. 
1 5 2 See above in the discussion of "Preliminary Intuitions and Empirical Experiences". 
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The introduction of aesthetics into his rubric of experience can in part be traced to 

Radhakrishnan's earlier view that religious sensibilities are bound up with notions of 

beauty. Like the pious devotee or moral exemplar, the artist through his or her work both 

reveals and contributes to the realizations of brahman. 

While Radhakrishnan gives priority to intellectual rather than valuational 

experiences, a further ranking is evident in his discussion of valuational experiences. He 

had previously argued that religion and morality were on par with one another on account 

of their valuational nature, but differed only in their spheres of application and concern. 

Not only were the two experiences complementary, but each fulfilled the other. But as 

early as 1916, Radhakrishnan's preference for the religious and artistic side of the 

equation begins to emerge. While remaining complementary forms of experience for 

Radhakrishnan, he suggests that morality is not an (empirical) end in itself. Just as 

knowledge aspires to an intuitive grasp of brahman, so too does morality aspire to 

religion.1 5 3 While Radhakrishnan's proclivities continue to reside with the intellectual 

and philosophical side of life, he no longer sees the mechanical application of logical 

principles as the sole means for ascertaining truth. 

Here we find Radhakrishnan's unfolding appreciation for aesthetics and the 

supremacy of religion beginning to emerge. His unfolding concern for intuition, art and 

aesthetics reflects his appreciation of Rabindranath Tagore. Undeniably, 

Radhakrishnan's theory of aesthetics is not fully developed at this time. Nonetheless, 

Tagore's influence on Radhakrishnan is discernable on several levels. First, like Tagore, 

Radhakrishnan maintains that "truth [is] based on both intellectual and intuitive 

VAR, p. 219. 
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knowledge and experience."154 Second, Radhakrishnan further affirms that intuitions in 

the areas of art, ethics and religion contribute to the realization of ultimate reality. Third, 

Radhakrishnan's appeal to "artistic worship" resonates with Tagore's affirmation of the 

bond between religion and aesthetics. Fourth, Radhakrishnan echoes Tagore's view that 

in India aesthetics and philosophy walk hand in hand.155 Fifth, both Radhakrishnan and 

Tagore argue for the convergence of philosophy and religion. Tagore employs the term 

philosophy "synonymously with religious thought when it leads to spiritual fulfillment 

and realization (mukti)156; Radhakrishnan affirms that "philosophy when most itself will 

be religious, and religion in its deepest aspects will be philosophical."157 

Notwithstanding these similarities, Radhakrishnan's thinking differs from 

Tagore's on two important points. First, unlike Tagore, Radhakrishnan's approach to 

epistemic development remains primarily discursive insofar as the results of preliminary 

intuitions must be checked against reason.158 Clearly, Radhakrishnan and Tagore agree 

that the highest level of knowledge is an intuitive experience. But in terms of the methods 

by which the summit of knowledge is realized, Tagore stresses the aesthetic and the 

intuitive whereas Radhakrishnan continues to give priority to the philosophical and the 

intellectual. Second, Radhakrishnan rejects, or perhaps more accurately overlooks, 

Donald R. Tuck, Rabindranath Tagore: Religion as a Constant Struggle for Balance 
in the Religions of Man in Robert Baird (ed.) Religion in Modern India. Delhi: Manohar, 
1981. p. 368. 
1 5 5 Tuck, Rabindranath Tagore in Baird, Religion in Modern India, 1981. p. 377. 
1 5 6 Tuck, Rabindranath Tagore in Baird, Religion in Modern India. 1981. p. 377. 
157 Reign, pp. 22-23. See "Philosophy and Religion" section below. 
1 5 8 Donald Tuck has argued that "Tagore's religion is not primarily a discursive 
knowledge of the highest concern ... but it is on its highest level an intuitive experience 
which is meaningful for man's life within this world." Tuck, Rabindranath Tagore in 
Baird, Religion in Modern India, 1981. p. 376-377. 
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Tagorc's characterization of ultimate reality. Whereas Tagore sees reality in terms of 

the personal bhagavat, a view he inherits from the Bengali Vaisnava tradition, 

Radhakrishnan affirms an impersonal Absolute which he identifies as brahman in the 

Upanisads. 

III. Apologetics of Experience 

Defining "Philosophy" 

With the introduction of intuition as an experiential category, Radhakrishnan 

elaborates upon and refines his understanding of philosophy, distinguishing it from both 

religion and from science. But more importantly, he defines philosophy in such a way as 

to demonstrate the deficiencies of Western philosophy. We begin with a discussion of 

how Radhakrishnan understands the nature of "philosophy" before moving on to his 

critique of its Western counterparts. 

For Radhakrishnan philosophy is "an intellectual attempt to organize the whole of 

experience"160, the end of which is "the discovery of truth".161 Philosophy must be able to 

account not only for empirical experiences, but for intuitive or "mystical" experiences as 

well. Radhakrishnan maintains that intuition is an appropriate subject of philosophical 

Radhakrishnan's work on Tagore during this period appeals to be more of a 
programme of reinterpretation than an attempt to understand Tagore on his own terms. 
Savepalli Gopal makes the following comment: "... Radhakrishnan set out to establish, by 
putting together and spelling out the views implicit in Tagore's writings, that [Tagore] 
was in essence a Hindu Vedantist, in line with the thinkers of the Vedas and the 
Upanisads but in tune with his own times ..." Gopal, Radhakrishnan: A Biography. 1989. 
p. 29. 
1 6 0 The Reign of Religion in Contemporary Philosophy. London: Macmillan & Co., 
1920. pp. 1 and 15. (Hereafter Reign) Also see VAR, p. 200: "Philosophy is the attempt 
to think out the presuppositions of experience, to grasp, by means of reason, life or reality 
as a whole." And "seeks a rational explanation of the universe ... and resolves the 
contradictions of experience." 
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inquiry, but intuition he insists must be checked against reason. While "[pjhilosophy 

cannot be carried on by mere logic [and] has to depend on the constructive suggestions ... 

received from half-formed insight [and] intuition",162"[t]he test of a philosophical theory 

is ... its capacity to coordinate the wealth of apparently disconnected phenomena into an 

ordered whole, to comprehend and synthesize all aspects of life, reality, or experience."153 

Moreover, Radhakrishnan continues, "[p]hilosophy is its own end, and to make it a 

means to anything external is to mistake its function."164 Philosophy correctly conceived 

and practiced for Radhakrishnan avails itself of intuition, but is not led by it. Instead, it is 

an intellectual attempt to grapple with all forms of experience, intuitive or otherwise. 

Philosophy is intuitional, but intuition unchecked by reason is not philosophy.165 

Insofar as philosophy is an intellectual exercise it is creative since "thought 

discovers or explicates the order which already prevails in the world of acts."166 

"Philosophy ... is a progressive discovery of reality or defining of reality in terms of 

fundamental conceptions or categories ..." 1 6 7 Such is Vedanta in Radhakrishnan's eyes. 

But for Radhakrishnan, the very nature of intuition is in some sense opposed to 

the philosophical endeavour insofar as it is non-conceptual and non-rational. For 

Radhakrishnan, then, it is the task of philosophy to organize and synthesize the variety of 

preliminary intuitions which inform, create, and promote intellectual knowledge, religion, 

art and morality so as to lead to a final intuition in which reason, logic and intellect are 

transcended. 

161 Reign, p. 5. 
162 Reign, pp. 3-4. 
163 VAR, p. 200. 
161 Reign, p. 11. 
165 VAR, p. 223. 
166 VAR, p. 208. 
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Philosophy and Religion 

In Radhakrishnan's mind there is an important distinction to be made between 

philosophy and religion. On the one hand, philosophy and religion differ in their ends: 

"While the salvation of the soul is the end of religion, the discovery of truth is the object 

of philosophy."168 But a more important difference for Radhakrishnan is found in their 

methods. "Philosophy", Radhakrishnan insists, "is the product of thought and inquiry"; it 

"answers the problem of the whole by logic", understanding and concepts.169 By contrast, 

religion insists on what he calls "mere authority"; it is a product of poetry and fancy 

relying on "symbols which satisfy the heart". Religion is a matter of faith rather than of 

logic. 1 7 0 

For Radhakrishnan, intellectuality is what separates philosophy from religion.1 7 1 

If the logical method of philosophy is abandoned, Radhakrishnan declares, "it becomes 

identical with religion and mysticism."172 Moreover, the "religious attitude suppresses 

the logical. It warms the heart but silences the mind." 1 7 3 For Radhakrishnan, philosophy 

based on intuitive experiences alone or if left unchecked by reason is unscientific, 

irrational and dogmatic. It is religion at its worst. 

Intellectuality not only serves as the basis for Radhakrishnan's distinction 

between philosophy and religion, but as a corrective to what he sees as religion in the 

negative sense. Radhakrishnan advises that the proper course of action is to "make 

167 VAR, p. 201. 
168 Reign, p. 5. 
169 Reign, p. 5. 

3 Reign, pp. 5 and 26. 
171 Reign, p. 15. The emphasis is Radhakrishnan's. 
172 Reign, p. 26. 
173 Reign, p. 5. 
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religion philosophical".174 "Religious feeling", Radhakrishnan counsels, "must also pass 

through the fire of metaphysical thinking."175 "Repeatedly the feeling of the religious 

believer has to be tested and checked by reason. Religious views have to be changed in 

obedience to philosophical demands."176 In Radhakrishnan's world, both philosophy and 

religion must be based on reason. Without rational reflection, philosophy ceases to be 

philosophy and becomes religion; without rational reflection religion becomes 

authoritarian and fanciful. This is what Radhakrishnan calls "the spirit of popular 

religion".1 7 7 Instead, Radhakrishnan believes that "true philosophy will result in true 

religion, as ultimately there cannot be any conflict between faith and reason. The 

religion is true not because it is a particular religion, but because it is a philosophical 

religion."1 7 8 

It is here that we find in Radhakrishnan the convergence of philosophy and 

religion. "Religion", he tells us, "is the end of philosophy, but not its influence".179 On 

the surface, religion and philosophy appear to be different, and at times mutually 

exclusive, though when considered from higher levels of philosophical reflection the two 

arc indeed bound up with one another. Radhakrishnan explains the relationship: 

Philosophy when most itself will be religious, and religion in its deepest aspects 
will be philosophical. A religious system, though the terminus of philosophic 
study, should not be its governing influence. It does not auger well for the future 
of either religion or philosophy if religion becomes the starting-point and 
dominating motive of philosophy.180 

Reign, p. 20. 
Reign, p. 16. 
Reign, p. 21. 
Reign, p. 6. 
Reign, p. 22. 
Reign, p. 23. 
Reign, pp. 22-23. 
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Just as cit and dnanda are brought together through the synthetic character of 

intuition, and thus revealing brahman in its fullness, so too do philosophy and religion 

give way to a unified discipline whose empirical differences converge along the path 

toward a common ideal. For Radhakrishnan, true philosophy and true religion is the 

conjunction of the rational and the mystic, the intellectual and the intuitive.181 True 

philosophy informs and creates true religion, and true religion pushes the intellect toward 

a final intuition, an intuition which Radhakrishnan understands in terms of religious or 

intellectual experience. In this vein, Radhakrishnan is able to say: "This religious or 

intellectual experience is the summit of the whole of evolution. It is the crowning round 

of human life." 1 8 2 While the two disciplines indeed converge in Radhakrishnan's mind, 

his apologetic proclivities remain closely allied with the philosophical. In the final 

analysis, Radhakrishnan believes the truly religious person to be a philosopher. 

Philosophy and Science 

In his explication of "philosophy", Radhakrishnan also felt it necessary to 

articulate what he saw as the correct relationship between philosophy and science. While 

the two disciplines share a basis in experience, philosophy is "more thoroughgoing than 

science in the intellectual spirit of inquiry"1 8 3 In other words: "Philosophy is distinct from 

science mainly because of its subject matter; it attempts to study the whole of 

experience."184 "While science is an intellectual attempt systematically to study facts, 

181 Reign, p. 22. 
182 VAR, p. 221ff. 
183 Reign, p. 4. 
184 Reign, p. 4. 
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philosophy is deeper than science in that while science takes certain premises on faith, 

philosophy is under an obligation to prove everything that it requires."185 

In Radhakrishnan's eyes, philosophy is broader than science insofar as it takes 

into account the entire spectrum of experience as well as more intellectual than science 

on account of its taking nothing on faith. Moreover, the privileged position philosophy 

enjoys in Radhakrishnan's mind carries with it an obligation to science. For 

Radhakrishnan, it is the task of the philosopher to critique the premises of science and to 

ensure the validity (and honesty) of the discipline.1 8 6 Despite these differences, 

philosophy and science share a common methodology. "... the method of philosophy is 

just the method of science."187 "Philosophy assumes a scientific attitude towards the 

whole of human experience, and not merely to the positive facts extracted from 

mechanical science."188 

Critique of Western Philosophy 

It is with the above understanding of philosophy that Radhakrishnan embarks 

upon perhaps his most ambitious polemic against Vedanta's Western competitors. 

Radhakrishnan's polemical impulse culminates in his 1920 book The Reign of Religion in 

Contemporary Philosophy (hereafter The Reign). The Reign was an ambitious project. 

In it Radhakrishnan takes up the challenge of critiquing from the standpoint of his 

Vedanta the views of such eminent personalities as Leibniz, James Ward, Henri Bergson, 

William James, Rudolf Eucken and Bertrand Russell. 

5 Reign, p. 4. 
6 Reign, p. 3. 
7 Reign, p. 4. 
8 Reign, p. 4. 
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Not only does Radhakrishnan attempt to defend Vedanta as "monistie idealism", 

the only rational and sustainable philosophical position in Radhakrishnan's eyes, but 

argues that his Vedanta unlike the philosophies of the West is untainted by religious 

feeling, religious authority and dogmatism. In the Vedanta philosophy, Radhakrishnan 

attests, it is the intellect rather than (preliminary) intuition that reigns supreme.189 For 

Radhakrishnan, it is precisely because of Vedanta's inviolable adherence to the 

supremacy of intellect and reason over intuition that Vedanta is not only rightfully 

philosophical, but it succeeds where its western competitors fail. The reason for this 

failure on the part of western philosophy is due in part to the West's abandoning the 

intellectual basis of philosophical inquiry. For Radhakrishnan, the West has allowed 

dogmatism, external authority and religious feeling to dominate its philosophical 

programme. 

In The Reign, Radhakrishnan contends that philosophy in the West has become 

enslaved by religious sensibilities. Western philosophy was no longer an exercise in 

open thinking and critical reflection, but a rehearsal of dogmatic and unscientific views 

designed to appeal to popular opinion. In Radhakrishnan's eyes, religion (namely 

Christianity) had enslaved philosophy. For him, philosophy in the West was philosophy 

in name only. It was religion masquerading as philosophy. It had abandoned unbiased 

reason, catering instead to the ever-shifting whims of an unreflective populace. In short, 

1 8 9 Presumably, Radhakrishnan would hold that only in cases in which one experiences a 
"final intuition" does intuition prevail over intellect. As the plenitude of knowledge, a 
final intuition does not so much contribute to knowledge than fulfills it. 
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logic and reason had surrendered themselves to mysticism.1 9 0 Singling out Henri 

Bergson, Radhakrishnan comments: 

[H]is philosophy appeals to the demos, the laymen, and the amateurs, while the 
trained and the experts look askance at it. In the street and in the market-place it 
wins applause, while in the study and in the class-room it is severely criticised. 
Bergson's diction and style, his poetry and imagination, make his solution to the 
riddle of the universe quite an enchanting one to the popular gaze.191 

What Radhakrishnan understands as a lack of intellectual rigor in Western 

philosophy is part and parcel of the democratic ethos of the West. Radhakrishnan 

charges that Europe has allowed the democratic spirit to exceed its rightful and proper 

place in the sphere of politics and to enter into philosophy. For Radhakrishnan, 

"democracy is the spirit of the age"192, but "[t]he current democratic trend of ideas has 

taken in its direction even the narrow circle of thinking men."193 Radhakrishnan's 

suggestion is that democracy, while the best political arrangement, compromises the 

intellectual standard demanded by philosophy in its desire to give due recognition to the 

entire spectrum of philosophical positions. The "democratic spirit" in philosophy has 

made the philosopher an advocate for popular custom and opinions rather than a genuine 

searcher for truth. For Radhakrishnan, the spirit of democracy has made philosophy 

nothing more than a vehicle of popular opinion. Indeed, Radhakrishnan unequivocally 

believes there is no room for democracy in philosophy. Philosophy in the West had 

abandoned its commitment to the intellectual pursuit of truth and was now simply a 

1 9 0 This is a charge Radhakrishnan levies against Bergson. See Reign, p. 149 A N D 
Bergson and Absolute Idealism -1 in Mind. (New Series), X X V I I (January 1919), pp. 41-
53. 
191 Reign, p. 209 and Bergson's Idea of God in The Quest. (London), VII (October 
1916), pp. 1-8. 
192 Bergson's Idea of God in The Quest, 1916. p. 1 and Reign, p. 209. 
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means to justify authoritarian, irrational, unscientific and dogmatic views. At this point 

in Radhakrishnan's thinking and in the realm of philosophical inquiry, Radhakrishnan 

clearly sees democracy in negative terms.194 

Radhakrishnan's insistence that intuition be validated by reason represents a 

further step in his denial of the charge that Hinduism advocates a world-denying 

mysticism. For him, Vedanta is indeed mystical, but certainly not world-denying. 

Presumably, Radhakrishnan agrees with the suggestion that should Vedanta fall prey to 

the democratic spirit and lose its emphasis on critical reflection such a charge may be 

warranted. But as it stands, Vedanta remains "true" philosophy. Vedanta is not world-

denying on account of its insistence that intuitions are to be held up to the light of reason. 

"Mysticism," Radhakrishnan writes, "is positive and should find expression in a world of 

beauty and love. Modern mystics and students of mysticism testify to it." 1 9 5 In other 

words, mysticism or (preliminary) intuition is only opposed to philosophy should it usurp 

reason and become the final arbiter of truth. 

Thus, the introduction of "positive mysticism" in terms of (preliminary) intuitions 

which pass the test of reason begins to temper and perhaps reverse the public and 

objective rhetoric of experience evident in Radhakrishnan's earlier writings. While such 

intuitions are subjective insofar as they are individual and specific, they are subject to 

what Radhakrishnan sees as the objective judgement of reason. 

193 Bergson and Absolute Idealism -1 in Mind, 1919. p. 41. 
1 9 4 Democracy as a positive category in Radhakrishnan's later religious thought is dealt 
with in Robert Minor's Radhakrishnan: A Religious Biography. 1989. 
195 Religion and Life, p. 98. Here, Radhakrishnan cites favourably Tagore's statement: 
'Deliverance is not for me in renunciation'" 
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IV. Orientalism 

Mysticism 

Radhakrishnan accepts and reverses the colonial images of Indian as "mystical". 

The West's understanding of India was informed by its construction of India as primarily 

mystical and therefore religious. The "mystical" and the "religious" served to distinguish 

and subordinate India to Western philosophy and "secular" rationality. The mystical 

"becomes constructed as that which is directly opposed to rational thought."196 

Radhakrishnan accepts as fact that Vedanta, and indeed India, possesses an 

element of mysticism, a fact constructed and legitimized by post-Enlightenment Western 

philosophy and through Orientalist scholarship. Clearly, Radhakrishnan rejects the 

Western implications of "the mystic East" as entailing a world-abandonment. However, 

Radhakrishnan does not contest the integral and idealized place of mysticism in Vedanta, 

nor in the Indian context generally. In fact, he embraces it, glossing the category with his 

own interpretation. 

East and West: A Despotic Rejoinder 

Radhakrishnan not only embraces what he saw as the mystical element of 

Vedanta, he also reverses the rational West-religious East dichotomy. He depicted in the 

Reign a western philosophy which had embraced religion at the expense of rationality. 

For Radhakrishnan, it was the West and not India that was found to be lacking. The 

West's preoccupation with religion amounts to a new despotism in the West under which 

1 Richard King, Orientalism and Religion: Postcolonial Theory, India and "The Mystic 
East". London: Routledge, 1999, p. 32. 
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free philosophical inquiry had capitulated to a religious and political Leviathan. 

Speaking to what he sees as the Western situation, Radhakrishnan charges: 

The powers of church and state were from the beginning of time employed to 
suppress philosophical heresies, but without success. It is supposed that temporal 
power is no longer so anxious to proceed against disagreeable philosophical 
opinions as of old, but the tyranny of popular beliefs and religious practices we 
now have in republican countries is much worse than that of the worst despot. 
Integrity of thought is lost and truth-seeking has become the handmaid of state 
policy. In the belligerent countries of the present day the intellectuals must think, 
if they think at all, in one particular way. The state does not seem to have any 
concern for truth. The Church follows the state and philosophy follows both.197 

Radhakrishnan believes that in the West philosophy had become the handmaid of 

both religion and the State. A politicized and theologized philosophy could be called 

upon to support pre-established, self-serving national and religious agendas. "How much 

truth is generally at the service of prejudice is strikingly brought home to us by the 

statements of the intellectuals of every country ... when they assert ... that their own 

country is right and every other is wrong in the present war."198 

However, Radhakrishnan's reversal of the rational-mystic dichotomy nonetheless 

reinforces the Orientalist constructed opposition between India and the West. His 

reversal of the paradigm does nothing to mitigate against the underlying image of the 

essentialized and idealized Other. Nor does it undermine the Orientalist East-West 

polarity which, in Radhakrishnan's thinking, remains an entrenched template for self-

identity and self-affirmation. 

197 Reign, pp. 8-9. 
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Chapter 4: Synthesis and Subordination: 1921-1932 

It is the function of philosophy to provide us with a spiritual rallying center, as 
synoptic vision, as Plato loved to call it, a samanvaya, as the Hindu thinkers put it, 
a philosophy which will serve as a spiritual concordat, which will free the spirit of 
religion from the disintegrations of doubt and make the warfare of creeds and 
sects a thing of the past.199 

I. Biography and Historical Context 

In 1921 Radhakrishnan took up the prestigious George V Chair in Philosophy at 

Calcutta University. As an honoured though hesitant heir to Brajendranath Seal, 

Radhakrishnan's appointment to the chair was not without its dissenters who sought a 

fellow Bengali for the position.200 In Calcutta Radhakrishnan was for the first time out of 

his South Indian element - geographically, culturally, and linguistically. In a sense, 

Radhakrishnan was an outsider. 

However, the isolation Radhakrishnan experienced during his early years in 

Calcutta allowed him to work on his two volume Indian Philosophy, the first of which he 

began while in Mysore and published in 1923 and the second followed four years later. 

Throughout the 1920's, Radhakrishnan's reputation as a scholar continued to grow both 

in India and abroad. He was invited to Oxford to give the 1926 Upton Lectures, 

published in 1927 as The Hindu View of Life, and in 1929 Radhakrishnan delivered the 

Hibbert Lectures, later published under the title An Idealist View of Life. The later of 

these two Views is Radhakrishnan's most sustained, non-commentarial work. An Idealist 

19S Reign, p. 9. 
1 9 9 An Idealist View of Life. London: George Allen & Unwin Ltd., 1929. p. 83. 
(Hereafter PVL) 
2 0 0 See for example, Gopal, Radhakrishnan: A Riography. 1989. pp. 54-57. 
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View of Life is frequently seen as Radhakrishnan's mature work and has undoubtedly 

received the bulk of scholarly attention on Radhakrishnan. 

While Radhakrishnan enjoyed a growing scholarly repute, he was also confronted 

in Calcutta with growing conflict and confrontation. The events of Amritsar in 1919 did 

little to encourage positive relations between Indians and the British Raj; and Gandhi's 

on again-off again Rowlatt satyagraha was proving ineffective in cultivating a united 

Indian voice. The ambiguity of the Montagu-Chelmsford Reforms with their olive 

branch for "responsible government" further fragmented an already divided Congress. 

The Khalifat movement splintered the Indian Muslim community, and aggravated the 

growing animosity between its supporters and those, Muslim or otherwise, who saw it as 

a side issue to swaraj. But the racial paternalism of the 1927 Simon Commission 

prompted a resurgence of nationalist sentiment. While Indian solidarity and protest 

received international attention, due in no small part to the media coverage of Gandhi's 

Salt March, such national unity was readily shaken. Indian political consensus, much 

less swaraj, proved elusive. Communal division and power struggles on the part of 

Indians and a renewed conservatism in Britain crippled the London Round Table 

Conferences of the early 1930's, reinforcing and perpetuating an already highly 

fragmented and politically volatile India. 

Radhakrishnan's consciousness was undoubtedly informed by this milieu. 

Radhakrishnan's interpretations of experience during the 1920's and early 1930's attempt 

to remedy what he saw as the religiously divided and fragmentary world in which he 

found himself. Radhakrishnan locates his solution in the creative and unifying potency 

of an "integral experience", the exemplary cases of which are born of solitariness. 
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II. Interpretations of Experience 

Our discussion of Radhakrishnan's interpretations of experience begins with a 

general survey of the variety of terms as well as the characteristics our thinker associates 

with "intuition". We will then go on to detail how Radhakrishnan understands specific 

occurrences of intuition in relation to other forms of experience - cognitive, psychic, 

ethical, aesthetic and religious. Our discussion of intuition in the religious sphere will 

bring us full circle, allowing for a critical refinement and fuller understanding of 

Radhakrishnan's interpretation of intuitive experience. 

By the late 1920s, Radhakrishnan had radically expanded upon and nuanced his 

understanding of intuition. In his 1929 Hibbert Lectures Radhakrishnan confesses to the 

difficulty of articulating a definition of intuition, opting instead to "set down a few 

general impressions."201 Radhakrishnan associates a vast constellation of terms with 

intuitive experience. At its best, intuition is an "integral experience".202 As we shall see, 

Radhakrishnan uses the term "integral" in at least three ways. First, intuition is integral 

in the sense that it coordinates and synthesizes all other experiences. It integrates all 

other experiences into a more unified whole. Second, intuition is integral as it forms the 

basis of all other experiences. In other words, Radhakrishnan holds that all experiences 

are at bottom intuitional. Third, intuition is integral in the sense that the results of the 

experience are integrated into the life of the individual. For Radhakrishnan, intuition 

finds expression in the world of action. The "intuitive" element is explicit in such 

IVL, p. 91. 
IVL, p. 91. 
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phrases as "intuitive experience",203 "profound intuition",201 "intuitive realization",205 or 

"intuitive insight".206 

At other times, Radhakrishnan prefers to emphasize the "mystical" and "spiritual" 

quality of intuition as attested to by the expressions "religious experience",207 "religious 

consciousness",208 "mystical experience",209 "spiritual idealism",210 "self-existent spiritual 

experience",211 "prophetic indications" and "the real ground in man's deepest being",2 1 2 

"spiritual apprehension",213 "moments of vision", 2 1 4 "revelation",215 "supreme light",2 1 6 

and even "faith".217 But it is the creative potency of intuition, designated by 

Radhakrishnan's reference to the "creative center" of the individual,2 1 8 "creative 

intuition",219 "creative spirit",2 2 0 and "creative energy",221 that is the lynehpin for 

Radhakrishnan's understanding of intuition during this period. 

The diversity suggested by the multitude of experiential categories, terms and 

phrases that Radhakrishnan employs is both enriched and complicated by his 

characterization of intuition. For Radhakrishnan, intuition is a distinct form of 

2 0 3 For example, see IVL, p. 93. 
204 IVL, p. 93. 
205 IVL, p. 128. 
206 IVL, p. 128. 
207 IVL, p. 91. 
208 IVL, 199. 
209 IVL, p. 88. 
210 IVL, p. 87. 
211 IVL,p. 99. 
212 IVL, p. 103. 
213 IVL, p. 103. 
2 1 4 /VL,p.94. 
215 IVL, p. 210. 
216 IVL, p. 206. 
217 IVL, p. 199. 
218 IVL, p. 113. 
219 IVL, p. 205. 
220 IVL, p. 206. 
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experience.222 Intuition is of a self-certifying character (svatassiddha)223. It is sufficient 

and complete.224 It is self-established (svatasiddha), self-evidencing (svasamvedya), and 

self-luminous (svayam-prakasa).225 Intuition entails pure comprehension, entire 

significance, complete validity. 2 2 6 It is both truth-filled and truth-bearing.227 Intuition is 

its own cause and its own explanation.228 It is sovereign.229 Intuition is a positive feeling 

of calm and confidence, joy and strength.230 Intuition is profoundly satisfying.231 It is 

peace, power and joy; it is sdntiP2 It is with this inventory of terms that we may begin to 

unpack the scope and magnitude of Radhakrishnan's interpretations of experience during 

this period. 

Intuition is the ultimate form of experience for Radhakrishnan. It is ultimate in 

the sense that intuition constitutes the fullest and therefore the most authentic realization 

of the Real. The ultimacy of intuition is also accounted for by Radhakrishnan in that it is 

the ground of all other forms of experience. Intuition is both informed by and oriented 

toward the Real. "The Supreme," Radhakrishnan tells us, "is not an object presented to 

knowledge but is the condition of knowledge."233 A l l forms of knowledge in all spheres 

221 IVL, p. 205 
1 IVL, p. 88 222 IVL, p. 88. 

2 2 3 The Hindu View of Life. London: George Allen & Unwin Ltd., 1927. p. 15. 
(Hereafter HVL) Even as late as his Hindu View of Life, Radhakrishnan seems to 
express some doubts about the "self-certifying character of intuition. Spiritual 
perceptions, he claims, are liable to err (p. 16) and are of a varied character (p. 17). 
224 IVL, p. 92. 
225 IVL, p. 92, 
226 IVL, p. 93. 
2 2 7 7VX,p. 93. 
228 IVL, p. 92. 
2 2 9 7VL,p.92. 
230 IVL, p. 93. 
231 IVL, p. 93. 
232 IVL, p. 93. 
233 IVL, p. 101 
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of life are informed by and guided by Radhakrishnan's Ultimate which is encountered 

through and realized in intuition: "Thought and its formations, will and its achievements, 

love and its harmonies are all based on the Divine Spirit."2 3 4 

For Radhakrishnan, intuition is a self-revelation of the divine. It is the method by 

which the unity of subject and object, the harmony of the knower and the known is 

realized. "The consciousness to which all experience is present in its own immediacy, 

revealedness and freedom from anything which is not itself is the divine consciousness, 

that which is our ideal." 2 3 5 Intuition is a unique experience which overwhelms and takes 

hold of the individual. Intuitions "possess the character of revelation."236 For 

Radhakrishnan, the experience itself is spontaneous and mysterious. "We cannot 

command or continue them at our will. We do not know how or why they occur. They 

sometimes occur even against our wi l l . " 2 3 7 There is, to Radhakrishnan's understanding, 

an unpredictability surrounding intuition. But the occurrence of such experiences is 

witnessed by "all who feel an answering presence in deep devotion or share the spell 

which great works of art cast on us. When we experience the illumination of new 

knowledge, the ecstasy of poetry or the subordination of self to something greater, family 

or nation, the self-abandonment of falling in love, we have faint glimpses of mystic 

moods.238 

234 IVL, p. 102. To put the matter somewhat differently, religious devotion, philosophy 
and ethics are intimately informed by the Real and intuition of it: "The essence of life is 
the movement of the universal being; the essence of emotion is the play of the self-
existent delight in being; the essence of thought is the inspiration of the all-pervading 
truth; the essence of activity is the progressive realization of a universal and self-effecting 
good." 
235 IVL, p. 102. 
236 IVL, p. 94. 
237 IVL, p. 94. 
238 IVL, p. 93. 

87 



Underlying Radhakrishnan's descriptions is his insistence that intuitive 

experience is immediate. While intuition is immediate, this does not imply in 

Radhakrishnan's mind an "absence of psychological mediation, but only non-mediation 

by conscious thought."239 For Radhakrishnan, intuitive experiences operate on a supra-

conscious level, unmediated as they are by conscious thought. 

Even so, Radhakrishnan holds that there is "no such thing as pure experience, raw 

and undigested. It is always mixed up with layers of interpretation."240 One might object 

here that Radhakrishnan has conflated the experience itself with its subsequent 

interpretation and expression. However, Radhakrishnan's comment is an attempt to deny 

the Hegelian interpretation of Hinduism's "contentless" experience, affirming instead that 

intuition is the plenitude of experience. For according to our thinker, "self-existent 

spiritual experience" is one "in which all distinctions arc blurred and the individual seems 

to overflow into the whole and belong to it." 2 4 1 

The intuitive experience is also ineffable. It escapes the limits of language and 

logic, and there is "no conception by which we can define it." 2 4 2 In such experiences 

"[tjhought and reality coalesce and a creative merging of subject and object results."243 

Likewise, religious experience is: 

a type of experience which is not clearly differentiated into a subject-object state, 
an integral, undivided consciousness in which not merely this or that side of 

239 IVL, p. 98. 
240 TVL, p. 99. One possible exception for Radhakrishnan is the Buddha: "Among the 
religious teachers of the world, Buddha is marked out as the one who admitted the reality 
of the spiritual experience and yet refused to interpret it as a revelation. Buddha gives us 
a report on the experience rather than an interpretation of it, though strictly speaking 
there are no experiences which we do not interpret. It is only a question of degree. (IVL, 
pp. 99-100). 
241 IVL, p. 99. 
242 IVL, p. 96. 
243 IVL, p. 92. 

88 



man's nature but his whole being seems to find itself. It is a condition of 
consciousness in which feelings are fused, ideas melt into one another, boundaries 
broken and ordinary distinctions transcended.244 

While the experience itself "transcends expression", it also "provokes it." 2 4 5 The 

provocation of expression is, for Radhakrishnan, testimony to the creative impulse of 

intuition. A l l creativity and indeed all progress in the various spheres of life is the 

inevitable result of intuition. 

While a sustained vision of the real is the end to which the individual struggles, 

Radhakrishnan suggests the vast majority of intuitions are transitory and fleeting. For 

"even the noblest human minds have had only glimpses of self-valid experiences. The 

moments of vision are transitory and intermittent. We therefore do not attain an insight, 

permanent and uninterrupted, where reality is present in its own immediate witness."246 

According to Radhakrishnan, the fleeting nature of intuition does not temper the intensity 

nor the authenticity of the experience. "During the vision," Radhakrishnan relates, "its 

influence was so potent and overwhelming that [one has] neither the power nor the desire 

to analyze it. Now that the vision is no more, [one] strives to recapture it and retain in 

memory what cannot be realized in fact. The process of reflection starts."247 However, 

Radhakrishnan seems to suggest that while an uninterrupted experience of this kind is 

desirable, a sustained intuition is not a real possibility for the individual. "So long as the 

experience lasts, the individual remains rapt in contemplation, but no man can rest in that 

state for all time."248 

IVL, pp. 91-92. 
IVL, p. 95. 
IVL, p. 94. 
IVL, p. 94. 
IVL, p. 94. 
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The transitory and fleeting character of intuition betrays not only the distant 

possibility of a sustained and lasting realization of ultimate reality, but the need to further 

develop the very basis of the human constitution. As Radhakrishnan puts it: 

The spiritual glimpses are prophetic indications of an undeveloped power of 
apprehension in the human mind as well as of an underlying reality with which it 
is unable to establish permanent contact without an adequate development of that 
power. There is a real ground in man's deepest being for the experience of 
reality.249 

Intuition and the Variety of Experiences 

A. Cognitive Experience 

Radhakrishnan recognizes three categories of cognitive experience: sense 

experience, discursive reasoning, and intuitive apprehension. For Radhakrishnan all of 

these forms of experience contribute in varying degrees to a knowledge of the real, and 

as such have their basis in intuition.250 

i) Sense Experience 

Sense experience "helps us to know the outer characters of the external world. By 

means of it we acquire an acquaintance with the sensible qualities of the objects."251 Of 

the cognitive forms of knowledge, Radhakrishnan suggests that sensory knowledge is in 

one respect closest to intuition, for it is in the act of sensing that one is in "direct contact" 

with the object. "Intuitions," Radhakrishnan believes, "are convictions arising out of a 

fullness of life in a spontaneous way, more akin to sense than to imagination or intellect 

9 IVL, p. 103. 
0 IVL, p. 134. 
1 IVL, p. 134. 
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and more inevitable than either." In this sense, sense perception may be considered 

intuitive, though Radhakrishnan does not describe it as such. 

Browning has expressed some reservation regarding the intuitive status of sensory 

experience in Radhakrishnan's thought. Browning is correct to point out that such 

perceptions for Radhakrishnan are more closely allied with "mechanical and routine 

operations as against the spontaneous and creative insight of intuition."253 However, 

while the subsequent manipulation and interpretation of sense perceptions may very well 

accord with Browning's characterization, Radhakrishnan makes it clear that the nature of 

such experiences is an "intuitive" one based on the "directness" of the apprehension. 

ii) Discursive Reasoning 

Discursive reasoning and the logical knowledge it produces is subsequent to sense 

perception. "Logical knowledge is obtained by the processes of analysis and synthesis. 

The data supplied to us by perception are analyzed and the results of the analysis yield a 

more systematic knowledge of the object perceived."254 Unlike sense perception which 

Radhakrishnan claims to be closer to direct knowledge, logical knowledge "is indirect 

and symbolic in its character. It helps us to handle and control the object and its 

workings."255 There is a paradoxical element here. Radhakrishnan seems to be 

suggesting that the direct proximity to an external object one encounters in sense 

perception is compromised when the perception is interpreted and subsequently 

252 IVL, p. 180. 
2 5 3 Browning, Reason and Types of Intuition in Radhakrishnan's Philosophy in Schilpp 
(ed.) The Philosophy of Sarvepalli Radhakrishnan. 1952. p. 185. 
254 IVL, p. 134. 
255 IVL, p. 134. 
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incorporated into a more systematic, though presumably higher, form of knowledge 

through discursive reasoning. 

As a system of symbols and interpretations, discursive reasoning and the logical 

knowledge it produces is dependent not only on one's sensory perception, but also on 

one's interests and capacities.256 Clearly, this is Radhakrishnan's recognition of the 

cultural and historical relativity of human concerns. Infused as they are with historical 

and cultural assumptions and power interests, logical systems "alter with the growth of 

experience and analysis."257 Sensory and discursive experiences are for Radhakrishnan 

united in their means in that they provide for the practical end of controlling our 

immediate environment."258 

For Radhakrishnan, discursive reasoning and the logical systems they construct 

possess an element of intuition. The methodical, mechanical working through of logical 

problems and the reworking of rational systems cannot be divorced from what 

Radhakrishnan might call an "intuitive hunch" that such a course of action will bear 

positive results. Browning distinguishes, and thus mistakenly divorces according to 

Radhakrishnan's thinking, the mechanical and the intuitive dimensions of discursive 

reasoning. While Radhakrishnan would acknowledge that in the process of deductive 

reasoning, and perhaps less so in the case of inductive reasoning, the intuitive element is 

marginalized, Radhakrishnan would reject Browning's suggestion that a distinction 

between the mechanical and intuitive constituents of discursive reasoning is necessary, or 

IVL, p. 134. 
IVL, p. 134. 
IVL, p. 134. 
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even possible. "In any concrete act of thinking the mind's active experience is both 

intuitive and intellectual."259 

iii) Intuitive Apprehension 

Radhakrishnan argues against what he sees as the prevalent (Western) temptation 

to reduce the intuitive to the logical. While logic deals with facts already known, 

intuition goes beyond logic to reveal previously unseen connections between facts. "The 

art of discovery is confused with the logic of proof and an artificial simplification of the 

deeper movements of thought results. We forget that we invent by intuition though we 

prove by logic." 2 6 0 Intuition not only clarifies the relations between facts and seemingly 

discordant systems, but lends itself to the discovery of new knowledge which then 

becomes an appropriate subject of philosophical inquiry and logical analysis. 

Claiming to take his cue from his former adversary Henri Bergson, 

Radhakrishnan offers three explanations to account for the tendency to overlook the 

presence of intuition in discursive reasoning. First, Radhakrishnan claims, intuition 

presupposes a rational knowledge of facts. "The insight does not arise if we are not 

familiar with the facts of the case ... The successful practice of intuition requires previous 

study and assimilation of a multitude of facts and laws. We may take it that great 

intuitions arise out of a matrix of rationality."261 Second, the intuitive element is often 

obscured in discursive reasoning because facts known prior to the intuition are retained, 

though they are synthesized, and perhaps reinterpreted, in light of the intuitive insight. 

As Radhakrishnan puts it: "The readjustment [of previously known facts] is so easy that 

259 IVL, p. 181-182. 
260 IVL, p. 177. 
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when the insight is attained it escapes notice and we imagine that the process of 

discovery is only rational synthesis."262 Finally, Radhakrishnan tells us that intuition in 

discursive reasoning is often overlooked, disguised as it is in the language of logic. 2 6 3 In 

short, the intuitive is mistaken for the logical. "Knowledge when acquired must be 

thrown into logical form and we are obliged to adopt the language of logic since only 

logic has a communicable language."2''1 For Radhakrishnan, the presentation of facts in 

logical form contributes to "a confusion between discovery and proof."265 

Instead, Radhakrishnan offers a positive argument for the place of intuition in 

discursive reasoning. "If the process of discovery were mere synthesis, any mechanical 

manipulator of prior partial concepts would have reached the insight and it would not 

have taken a genius to arrive at it." 2 6 6 A purely mechanical account of discursive 

reasoning ignores the inherently creative and dynamic dimension of intuitive insight. For 

Radhakrishnan, the mechanical application of logic alone is creatively empty.267 

"When we light upon the controlling idea, a wealth of unco-ordinated detail falls 
into proper order and becomes a perfect whole. [But] creative work is not blind 
imitation or mechanical repetition. It is synthetic insight which advances by 
leaps. A new truth altogether unknown, startling in its strangeness, comes into 
being suddenly and spontaneously owing to the intense and concentrated interest 
in the problem."268 

261 IVL, p. 177. 
262 IVL, p. 177. 
2 6 3 Radhakrishnan assumes that intuitive knowledge cannot go unexpressed. It needs to 
be shared. 
2 6 4 This is an odd claim since Radhakrishnan clearly recognizes that meaning is conveyed 
in symbols, poetry and metaphors. Perhaps what Radhakrishnan is getting at is that logic 
is the only valid means by which we are able to organize and systematize facts. 
265 IVL, p. 177. 
266 IVL, p. 178. 
267 IVL, p. 181. 
268 IVL, p. 175. 
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"The genius", Radhakrishnan avers, "discovers the meaning which binds the facts which 

remain distinct and separate for the ordinary understanding. It is the intuitive grasp of the 

dynamic principle which enables one to organise the facts successfully."269 However, 

Radhakrishnan is quick to emphasize that the "creative insight is not the final link in a 

chain of reasoning. If it were that, it would not strike us as "inspired" in its origin." 2 7 0 

Intuition is not the end, but part of an ever-developing and ever-dynamic process of 

realization. There is for Radhakrishnan a continual system of "checks and balances" 

between intuition and the logical method of discursive reasoning: 

A l l active thinking is more than a mere linking together of images and 
connections. The intuited idea is operative throughout the whole process of the 
collection of facts, the brooding over them, the gradual heightening of tension, the 
sudden release and the slow and steady mastery over the detail and elaboration of 
the conceptions and judgements.271 

This process is particularly evident, and relevant, for Radhakrishnan in the realm of 

science. That Radhakrishnan devotes a section of his An Idealist View of Life to 

"Intuition and Genius in Science" testifies to the prominent position science and its 

methodology occupies in Radhakrishnan's thinking. 

Since, for Radhakrishnan, intuition is "the basis of all thinking", even the 

"strictest scientist who believes that he does not go beyond the facts is also intuitive 

without knowing it." 2 7 2 Radhakrishnan would agree with Browning's observation that 

science involves more than just "gawking at some part of the world." 2 7 3 "The great 

scientific discoveries," Radhakrishnan believes, "are due to the inventive genius of the 

269 IVL, pp. 176-177. 
270 IVL, p. 178. 
271 IVL, p. 181. 
272 IVL, p. 181. 
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creative thinkers and not the plodding processes of the intellect." A new hypothesis, a 

new theory, or a reinterpretation of previously accepted facts "... is due not so much to a 

patient collection of facts as to a sudden discovery of new meaning in facts already well 

known. Apples had been falling to the ground a long time before Newton worked out the 

law of gravitation."275 Insofar as the great leaps, discoveries and new interpretations in 

science are the products of intuitive insight for Radhakrishnan, science is akin to artistic 

creation. "A new law in mathematics is just as much a bit of spontaneous intuition as is a 

composition of music by Mozart." 2 7 6 For Radhakrishnan, both the revolutionary 

mathematician and the inspired composer owe their insights to profound intuition. 

Radhakrishnan had suggested in The Reign that the cultivation of intuition was 

the product of hard intellectual work. Radhakrishnan remains firm in his view that 

intellectual effort is necessary for the intuitive achievement. However, the arising of the 

intuition itself is a product of intellectual relaxation rather than of intellectual effort. 

"The intuition which is an activity of the whole being cannot be gained by mere 

intellectual effort, though it is equally true that it cannot be gained without it. Intellectual 

inaction seems to be the prelude to the intuitive flash."277 Indeed, the rational thinking 

through of facts has the potential to lead to new conclusions and thus new knowledge. At 

the same time this discursive process has the ability to inhibit the creative and 

2 7 3 Browning, Reason and Types of Intuition in Radhakrishnan's Philosophy in Schilpp 
(ed.) The Philosophy of Sarvepalli Radhakrishnan, 1952. p. 186. 
274 IVL, p. 175. 
275 IVL, p. 176. 
276 IVL, p. 176. 
277 IVL, p. 179. That intuitive insight requires "intellectual inaction" marks an important 
development in Radhakrishnan's thinking. Radhakrishnan's appeal intellectual passivity 
carries with it substantial apologetic currency in his reinterpretation of the orientalist 
perception of the "passive and lethargic" Indian. This discussion is taken up in detail 
below. 
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spontaneous intuition. "Creative work," Radhakrishnan claims, "is due as much to 

relaxation as to concentration." 2 7 8 "Intuitive ideas spring in those deep silences which 

interrupt our busy lives." 2 7 9 The great accomplishments in science, according to 

Radhakrishnan, have not been due to the mastery of discursive reasoning, but to 

intellectual relaxation, inaction, and passivity: "Archimedes solved his problem in the 

bath and not in his study."280 

Radhakrishnan's repeated insistence on the need for intellectual passivity is not 

simply a matter of imagination. For him, while imagination and the construction of 

hypotheses may well contribute to the growth of knowledge, imagination itself is more 

closely allied with logical thinking: 

... an illuminating hypothesis is not the work of mere uncontrolled imagination. 
Imagination unvivified by intuition, imagination which is daydreaming, fancy, 
reverie, or guess work, will not help us to light upon the truth except by accident. 
There is a difference between a mere guess which is the work of imagination and 
integral knowing or intuition.281 

Nor is intellectual passivity simply a matter of instinct. For Radhakrishnan, 

intellectual passivity and its accompanying intuition is the creative union of instinct and 

intellect. It is not irrationalism or irresponsible mysticism.282 Indeed, instinct and 

intuition share some common qualities such as "directness, spontaneity, and a closer 

contact with life", but the "scope of instinct as unconscious is limited." 2 8 3 Instinct alone 

renders one helpless in new circumstances. For Radhakrishnan, this is what separates 

human beings from beasts. Though brutes act with "unhesitating precision", 

278 IVL, p. 179. 
27" IVL, p. 179. 
280 IVL, p. 180. 
281 IVL, p. 179. 
282 IVL, p. 214. 
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Radhakrishnan explains, they act without knowing why they do so, and cannot express 

themselves.284 For Radhakrishnan, the human intellect allows human beings to control 

the forces of nature and to know ourselves.285 "It is the essence of self-conscious 

intelligence to look before and after and vary action according to circumstances. Instinct 

does neither."286 Intuition, as Radhakrishnan understands it, is a convergence of instinct 

and intellect. Such a combination he says " has the directness and unity of instinctive 

knowledge as well as the consciousness of the intellect."287 

For Radhakrishnan, intuition involves the whole of one's consciousness. It is a 

positive affirmation of the instinctive and the intellectual at "passive", though creative, 

work. "Genius or inspiration is not something which first deprives us of our reason and 

then takes possession of us. As the findings of our whole consciousness, they are not non-

rational."288 Genius in science is not simply the acquisition of intuition, for such 

experiences take on value and contribute to knowledge only when they are demonstrated 

and tested by reason and logic. 2 8 9 Intuition is not the end of a long chain of reasoning, but 

the beginning of a new cycle of intellectual progress. 

For Radhakrishnan, cognitive intuitions "are not substitutes for thought. They are 

challenges to intelligence. Mere intuitions are blind while intellectual work is empty. 

A l l processes are partly intuitive and partly intellectual. There is no gulf between the 

two."2 9 0 

283 IVL, pp. 213-214. 
284 IVL, p. 214. 
2 S 5 /VL,p.214. 
286 IVL, p. 262. 
287 IVL, p. 214. 
288 IVL, p. 181. 
289 IVL, p. 181. 
290 IVL, p. 181. 
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B) Psychic Experiences 

Perhaps the most understudied dimension of Radhakrishnan's interpretations of 

experience is his recognition of "supernormal" experiences. As early as his first volume 

of Indian Philosophy, Radhakrishnan affirms the validity of what he identifies as 

"psychic phenomena". Radhakrishnan accounts for such experiences in terms of a highly 

developed sensitivity to intuition. "The mind of man," Radhakrishnan explains, "has the 

three aspects of subconscious, the conscious, and the supereonscious, and the "abnormal" 

psychic phenomena, called by the different names of ecstasy, genius, inspiration, 

madness, are the workings of the supereonscious mind." 2 g i Such experiences are not 

"abnormal" according to Radhakrishnan, nor are they unscientific. Rather, they are the 

products of carefully controlled mental experiments. Radhakrishnan affirms that in the 

Indian past: 

The psychic experiences, such as telepathy and clairvoyance, were considered to 
be neither abnormal nor miraculous. They are not the products of diseased minds 
or inspiration from the gods, but powers which the human mind can exhibit under 
carefully ascertained conditions.292 

Psychic intuitions are not askew with Radhakrishnan's understanding of the intellect. In 

fact, they are evidence of the remarkable heights to which the undeveloped, limited 

intellect is capable. They are, for Radhakrishnan, accomplishments rather than failures of 

human consciousness. 

2 9 1 Indian Philosophy: Volume 1. London: George Allen & Unwin, Ltd., 1923. p. 28. 
(Hereafter IP1) 
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As highly developed "powers of apprehension," psychic intuitions are a 

consciousness "beyond the understanding of the normal, and the supernormal is traced to 

the supernatural."294 Moreover, in what Radhakrishnan might recognize as an "intuitive 

hunch" in the articulation of a new scientific hypothesis, psychic premonitions, as partial 

or momentary as they may be, lend themselves to the "psychic hypothesis" that the 

universal spirit is inherent in the nature of all things.295 For Radhakrishnan, psychic 

intuitions are suprasensory. "We can see objects without the medium of the senses and 

discern relations spontaneously without building them up laboriously. In other words, we 

can discern every kind of reality directly."296 In a bold, albeit highly problematic, 

declaration, Radhakrishnan believes the "facts of telepathy prove that one mind can 

communicate with another directly." 2 9 7 

C) Artistic Experience 

Radhakrishnan's seminal musings on artistic experience in The Reign find fuller 

expression ten years later in An Idealist View of Life. "A l l art," Radhakrishnan declares, 

"is the expression of experience in some medium."298 However, the artistic experience 

should not be confused with its expression. While the experience itself is ineffable, the 

challenge for the artist is to give the experience concrete expression. "The success of art 

is measured by the extent to which it is able to render experiences of one dimension into 

295 IVL, p. 103. 
294 IVL, p. 94. 
295 IVL, p. 110. 
296 IVL, p. 143. In normal circumstances we seem to be incapable of knowing what is 
going on in another's mind except through the expression of that mind through speech or 
gestures. 
297 IVL, p. 143. 
298 IVL, p. 182. 
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terms of another. For Radhakrishnan, art born out of a "creative contemplation which 

is a process of travail of the spirit is an authentic "crystallization of a life process""300 At 

its ultimate and in its essence, the "poetical character is derived from the creative 

intuition which holds sound, suggestion and sense in organic solution."301 

For Radhakrishnan, art and artistic genius cannot be reduced simply to other 

factors at the expense of creative intuition. "If we trace all art to rhythm, sex or 

environment, we shall not be able to discriminate between Beethoven and a brass-voiced 

beggar, Shakespeare and a clever undergraduate versifier."302 True art, according to 

Radhakrishnan, whether it be poetry, music, sculpture or painting betrays the artist's 

creative grasp of reality. 

Notwithstanding Radhakrishnan's sweeping declaration that "all art is the 

expression of experience", his own preference clearly lies with poetry and painting. For 

it is in these artistic mediums, claims Radhakrishnan, that the artist's creative experience 

and its subsequent expression are most closely aligned. "The relation between the 

experience and the medium is closer in some [forms of art] than in others, in poetry than 

in music, in painting than in sculpture."30, Radhakrishnan does not tells us why this is so, 

but it is more than coincidental that his own appreciation of Tagore's poetry and painting 

were at their height during this period. 

In Radhakrishnan's view, without the intuitive experience, art becomes 

mechanical and a rehearsal of old themes. Such "art" is an exercise in (re)production 

rather than a communication of the artist's intuitive encounter with reality. "Technique 

IVL, p. 187. 
IVL, p. 185. 
IVL, p. 191. 
IVL, p. 183. 

300 

301 

302 
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without inspiration." Radhakrishnan declares, " i s barren. Intellectual powers, sense acts 

and imaginative fancies may result in clever verses, repetition of old themes, but they are 

only manufactured poetry."304 It is not simply a difference of quality but a "difference of 

kind in the source itself."305 For Radhakrishnan, true art is an expression of the whole 

personality, seized as it is with the creative impulse of the universe. 

Artistic intuition mitigates and subdues rational reflection. But "[e]ven in the act 

of composition", Radhakrishnan believes, "the poet is in a state in which the reflective 

elements are subordinated to the intuitive. The vision, however, is not operative for so 

long as it continues, its very stress acts as a check on expression."306 

For Radhakrishnan, artistic expression is dynamic. Having had the experience, 

the artist attempts to recall it. The recollection of the intuition, Radhakrishnan believes, 

is not a plodding reconstruction, nor one of dispassionate analysis. Rather, in the case of 

poetry at least, there is an emotional vibrancy. "The experience is recollected but not in 

tranquility. Poetry is the language of excitement."307 In Radhakrishnan's view, the 

artist's desire to give expression to the experience suggests the: 

spell of the experience is still on the poet and under its influence he employs 
intuitive words and images which possess emotional value more than logical 
meaning. While poetry is not the vision itself, but only the image of it, still its 
quality depends on the degree with which it calls up the vision. 3 0 8 

IVL, p. 183. 
IVL, p. 188. 
IVL, p. 189. 
IVL, p. 187. 
IVL, p. 187. 
IVL, p. 187. 
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To put the matter somewhat differently, the emotional vibrancy of poetic experience 

gives one knowledge by being rather than knowledge by knowing.309 

According to Radhakrishnan, the artistic experience, like intuition generally, is a 

possibility for all. However, this does not mean that all persons are artists of the calibre 

Radhakrishnan has in mind. The mark of a true artist is the ability to inspire an audience 

to a higher level of consciousness. "The poetic temper is in all of us though only a few 

develop it. The poet has the gift, which fewer still have, of communicating the 

experience by words of immediate power which compel the wandering mind to respond 

to his appeal."310 The great poet, Radhakrishnan continues, "is he whose nature it is to 

represent experience through words winged with magic, capable of evoking the 

experience."3" It is not unlikely that we have here Radhakrishnan's veiled appraisal of 

Tagore. 

i) Art and Science 

There is in Radhakrishnan's mind a "scientific" temperament to genuine artistic 

expression. In what might be called the science of art, Radhakrishnan tells us that the 

"experience or the vision is the artist's counterpart to the scientific discovery of a 

principle or law." 3 1 2 There is a concordance of agendas in art and science. "What the 

scientist does when he discovers a new law is to give a new ordering to observed facts. 

TVL, p. 184. The italics are mine. 
310 IVL, p. 187. 
311 IVL, p. 188. 
312 IVL, p. 184. 
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The artist is engaged in a similar task. He gives new meaning to our experience and 

organizes it in a different way due to his perception of subtler qualities in reality."313 

Despite this synthetic impulse, Radhakrishnan is careful to explain that the two 

disciplines are not wholly the same. The difference, in Radhakrishnan's mind, turns on 

what he sees as the predominantly aesthetic and qualitative nature of artistic expression. 

"Poetic truth is different from scientific truth since it reveals the real in its qualitative 

uniqueness and not in its quantitative universality."314 Presumably Radhakrishnan means 

that unlike the universal laws with which science attempts to grapple, art is much more 

subjective, not in its creative origin, but in its expression. A further distinction between 

the two may lend further insight into Radhakrishnan's open appreciation for the poetic 

medium. "Poetry," he believes, "is the language of the soul, while prose is the language 

of science. The former is the language of mystery, of devotion, of religion. Prose lays 

bare its whole meaning to the intelligence, while poetry plunges us in the mysterium 

trtmmdum of life and suggests the truths that cannot be stated."315 

In Radhakrishnan's thinking, there is something superficial and obvious about 

logical expositions. One might well make the argument that prose for Radhakrishnan is 

in some sense overly intellectual. It is demonstrative rather than normative; it seeks to 

explain rather than provoke. It is mechanical and confining on account of what 

Radhakrishnan sees as its disproportional appeal to the intellect. With its proximity to 

feeling and to the mysterious, genuine poetry is closer to religious expression than 

313 IVL, p. 194. 
314 IVL, p. 193. 
315 IVL, p. 191. 
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discursive exposition. In fact, Radhakrishnan claims the "poetic exercise is a religious 

act, [as] the poet invokes his muse and begins with prayer."316 

ii) Art and Ethics 

There is, for Radhakrishnan, an ethical dimension to art. To Radhakrishnan, the 

artist is not only an artistic genius but an ethical exemplar. Through his or her art, the 

artist affirms the validity of the world. In his or her attempt to capture and express the 

intuitive experience, the artist deliberately relinquishes his or her sense of individuality. 

There is, according to our thinker, "an utter submission to the real, a complete absorption 

in the object as it is, so as to breathe its life and enjoy its form."3 1 7 This self-

abandonment for Radhakrishnan is the mark of dnanda, of freedom and of bliss. 

The artist, Radhakrishnan tells us, "knows its sorrows and sufferings as well as its 

virtues and victories."318 The "true" artist, for Radhakrishnan, does not merely possess an 

intellectual acquaintance with sorrow and suffering but undergoes "intense suffering."319 

But the artist's intimate encounter with life in its all its fullness, pleasure and pain alike, 

"does not turn his back on the realities of the world." 3 2 0 Instead, the artist's work releases 

the experience "afresh in the spectator or the auditor. The enjoyer becomes a secret 

sharer of the creator's mind." 3 2 1 There is an intuitive contagion which is born when one 

participates fully in the deeper meaning of an artistic masterpiece. 

316 IVL, p. 186. 
317 IVL, p. 184. 
318 IVL, p. 195. 
319 IVL, p. 191. 
320 IVL, p. 195. 
321 IVL, p. 183. 
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A great work of art, art that has the capacity to provoke a dynamic sympathy with 

the artist's intuitive apprehension, "restores the isolated individual into a fellowship with 

the world." 3 2 2 "Mere passion unaccompanied by thought is sentimentality. But unless the 

passion is present the poet cannot induce in the reader an acceptance of his 

experience."323 For Radhakrishnan, the genius of the poet is his mastery in establishing 

"a natural sympathy" with and inducing in the reader "the mood of exhaltation favourable 

to the implicit apprehension of the idea."324 Moreover, Radhakrishnan suggests that the 

expression of artistic intuition is an act of purification, affirmation, and renewal: "|i]t 

results in a catharsis, an emotional cleansing, a sense of fulfillment."325 "The function of 

art is to stir the spirit in us, humanise our nature, [and] refine life ..." 3 2 6 

The artistic achievement instills in its audience a sense of optimism about the 

world and a desire to further what Radhakrishnan sees as the inevitable progress of 

humanity toward his ideal. For Radhakrishnan, art gives one "a general impression of an 

ultimate decency in things."327 The mark of artistic authenticity is its ability to "induce in 

us a sense of the significance of life," 3 2 8 and to evoke in "us ideas of the larger beauty, 

justice and charity of the universe."329 The legacy of genuine artistic achievement are the 

gifts of "peace and reconciliation."330 

322 IVL, p. 195. 
323 IVL, p. 190. 
324 IVL, p. 190. 
325 7VL,p. 195. 
326 IVL, p. 190. 
327 IVL, p. 195. 
328 IVL, p. 194. 
329 7VZ,p. 195. 
330 IVL, p. 194. 
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D) Ethical Experience 

Not surprisingly, intuition finds a place in Radhakrishnan's ethics. For 

Radhakrishnan, ethical intuitions are profoundly transformative. "Life is different from 

the moment of the insight. The vision of the one is the beginning of the process of 

conversion. The new experience must control our whole being ..." 3 3 2 The experience 

resolves dilemmas and harmonizes seemingly discordant paths of possible action. "If the 

new harmony glimpsed in the moments of insight is to be achieved, the old order of 

habits must be renounced."333 Moral intuitions result in "a redemption of our loyalties 

and a remaking of our personalities."334 

That Radhakrishnan conceives of the ethical development of the individual as a 

form of conversion is noteworthy as it underscores Radhakrishnan's identification of 

ethics and religion. As early as his Master's thesis, Radhakrishnan sought to clarify what 

he saw as the ethical foundations of his religion, a religion he had originally conceived of 

in terms of Vedanta, and now as Hinduism. For Radhakrishnan, an ethical 

transformation of the kind brought about by intuition is akin to religious growth and 

heightened realization. The force of this view is underscored by Radhakrishnan's willing 

acceptance of the interchangeability of the terms "intuition" and "religious experience". 

Of course, not all ethical decisions or actions posses the quality of being guided 

by an intuitive impulse. Radhakrishnan willingly concedes that the vast majority of 

moral decisions are the result of conformity to well-established moral codes. However, it 

3 3 1 Here, Radhakrishnan seems to use the categories "moral" and "ethical" 
interchangeably. This appears to me to be a departure from his earlier tendency to 
distinguish, albeit loosely, between these terms. See my discussion and notes in the 
section on "Moral Experience" in Chapter 2. 
332 IVL, p. 114. 
333 IVL, p. 114. 
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is in times of moral crisis that the creative force of ethical intuitions come to the fore. In 

a less famous, though thematically reminiscent analogy, Radhakrishnan accounts for 

growth of moral consciousness in terms of the creative intuitive impulse: 

In the chessboard of life, the different pieces have powers which vary with the 
context and the possibilities of their combination are numerous and unpredictable. 
The sound player has a sense of right and feels that, if he does not follow it, he 
will be false to himself. In any critical situation the forward move is a creative 
act.335 

By definition, moral actions are socially rooted. As such the effects of ethical intuitions 

are played out on the social stage. While the intuition itself is an individual achievement, 

Radhakrishnan's view is that the intuition must not only be translated into positive and 

creative action but shared with others. There is a sense of urgency, if not inevitability, 

about this. Radhakrishnan tells us one "cannot afford to be absolutely silent"336 and the 

saints "love because they cannot help it." 3 3 7 

The impulse to share the moral insight provides an opportunity to test the validity 

of the intuition against reason. The moral hero, however, does not live by intuition 

alone. The intuitive experience, while it is the creative guiding impulse behind all moral 

progress, must be checked and tested against reason. 

There is a "scientific" and "experimental" dimension to ethical behaviour. Those 

whose lives are profoundly transformed and who are guided by the ethical experience 

are, for Radhakrishnan, moral heroes. To Radhakrishnan's mind, the moral hero, guided 

as he or she is by the ethical experience, "who carves out an adventurous path is akin to 

the discoverer who brings order into the scattered elements of a science or the artist who 

3 3 4 7VL,p. 115. 
3 3 5 7VL,pp. 196-197. 
336 IVL, p. 97. 
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composes a piece of music or designs buildings." In a sense, there is very much an art 

and science to ethical living. 

Radhakrishnan's moral heroes, having developed a "large impersonality"3'9 in 

which the joy, freedom and bliss of a life uninhibited by the constraints of ego and 

individuality are realized, become "self-sacrificing" exemplars for others. "Feeling the 

unity of himself and the universe, the man who lives in spirit is no more a separate and 

self-centered individual but a vehicle of the universal spirit."340 Like the artist, the moral 

hero does not turn his back on the world. Instead, "|h)e throws himself on the world and 

lives for its redemption," possessed as he is with an unshakable sense of optimism and an 

unlimited faith in the powers of the soul."3 4 1 In short, Radhakrishnan's moral hero is a 

conduit whose "world-consciousness" delights "in furthering the plan of the cosmos."342 

Radhakrishnan believes that ethical intuitions at their deepest transcend 

conventional and mechanically constructed ethical systems. Moral heroes exemplify 

Radhakrishnan's ethical ideal while at the same time provoking those who accept the 

ethical status quo to evaluate and to reconsider less than perfect moral codes. As the 

moral hero is "fighting for the reshaping of his own society on sounder lines [his] 

behaviour might offend the sense of decorum of the cautious conventionalist ..." 3 4 3 The 

contribution of ethically realized individuals is their promotion of moral progress in the 

world. "Though morality commands conformity, all moral progress is due to 

IVL, p. 116. 
IVL, p. 196. 
IVL, p. 116. 
IVL, p. 115. 
/VL,p . 116. 
IVL, p. 116. 
IVL, p. 197. 
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nonconformists." The moral hero is no longer guided by external moral codes, but by 

an "inner rhythm" of harmony between self and the universe revealed to him in the 

intuitive experience. "By following his deeper nature, he may seem to be either unwise 

or unmoral to those of us who adopt conventional standards. But for him the spiritual 

obligation is more of a consequence than social tradition."345 

E) Religious Experience 

For the sake of clarity, we must at the outset make a tentative distinction between 

religious experience on the one hand and integral experience on the other. 

Radhakrishnan's distinction between "religion" and "religions" will be helpful here.346 At 

its most basic, religions, for Radhakrishnan, represent the various interpretations of 

experience, while integral experience is the essence of all religions. "If experience is the 

soul of religion, expression is the body through which it fulfills its destiny. We have the 

spiritual facts and their interpretations by which they are communicated to others."347 "It 

is the distinction between immediacy and thought. Intuitions abide, while interpretations 

change."348 But the interpretations should not be confused with the experiences 

themselves. For Radhakrishnan, "[conceptual expressions are tentative and provisional 

344 IVL, p. 197. 
345 IVL, p. 197. This theme is repeatedly emphasized by Radhakrishnan: "To one of 
ethical sensitiveness, the path of duty is as clear as any knowledge we possess. In its 
perception we come as near to absolute certainty as it is possible for us to do. We have it 
in eases of intuitive apprehension, ..."(IVL198) "He whose life is directed by insight 
expresses his deeper consciousness not in poems and pictures as the artist does but in a 
superior type of life."(/V7,, p. 199) "He is indifferent to the morality which is a matter of 
checks and balances, for the highest morality which is not law but love is a necessity of 
his being. "(IVL, p. 199) 
3 4 6 The present discussion of Radhakrishnan's distinction between "religion" and 
"religions" is highly cursory. A more detailed discussion of this distinction will be taken 
up below. 
317 IVL, p. 90. 
348 IVL, p. 90. 
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... [because) the intellectual accounts ... are constructed theories of experience."349 And 

he cautions us to "distinguish between the immediate experience or intuition which might 

conceivably be infallible and the interpretation which is mixed up with it." 3 5 0 

For Radhakrishnan, the creeds and theological formulations of religion are but 

intellectual representations and symbols of experience. "The idea of God," 

Radhakrishnan affirms, "is an interpretation of experience."351 It follows here that 

religious experiences are, for Radhakrishnan, context relative and therefore imperfect. 

They are informed by and experienced through specific cultural, historical, linguistic and 

religious lenses. Because of their contextuality and subsequent intellectualization, 

experiences in the religious sphere are limited. It is in this sense that we may refer to 

experiences which occur under the auspices of one or other of the religions as "religious 

experiences". 

Radhakrishnan spends little time dealing with "religious experiences" as they 

occur in specific religious traditions. And what little he does say is used to demonstrate 

the theological preconditioning and "religious" relativity of such experiences.352 

However, "religious experiences" have value for Radhakrishnan insofar as they offer the 

possibility of heightening one's religious consciousness and bringing one into ever closer 

proximity to religious intuition. It is to Radhakrishnan's understanding of integral 

349 IVL, p. 119. 
350 IVL, p. 99. And: "We must distinguish the simple facts of religion from the accounts 
that reach us through the depth of theological preconceptions." 
3^ IVL, p. 186. 
3 5 2 For example: "St. Theresa tells us that after her experience she learned to understand 
the Trinity. Surely she would not have recognized the revelation as the Trinity if she had 
not already known something of the Trinity. Similarly, if Paul had not learned something 
about Jesus, he would not have identified the voice that came to him on the Damascus 
road as Jesus'." (IVL, p. 99) 

111 



experience, or to religious intuition as Radhakrishnan so often refers to it, that we now 

turn. 

Radhakrishnan is explicit and emphatic in his view that religious intuition is a 

unique form of experience. "Religious consciousness," he asserts: 

is not reducible to either intellectual or ethical or aesthetic activity or the sum of 
these. It is an autonomous form of spiritual life which, while including these 
elements, yet transcends them, the object of religion is not either the true or the 
good or the beautiful or a mere unity of them but God the universal consciousness 
who includes these values and yet transcends them.354 

Religious intuition is more than simply the confluence of the cognitive, aesthetic and 

ethical sides of life. However "vital and significant" these sides of life may be, they are 

but partial and fragmented constituents of a greater whole, a whole which is experienced 

in its fullness and immediacy in religious intuition. 

To Radhakrishnan's mind, religious intuition is not only an autonomous form of 

experience, but a form of experience which informs and validates all spheres of life and 

experience. Philosophical, artistic and ethical values of truth, beauty and goodness are 

not known through the senses or by reason. Rather, "they are apprehended by intuition or 

faith ..." 3 5 5 For Radhakrishnan, religious intuition informs, conjoins and transcends an 

otherwise fragmentary consciousness. 

The religious intuition is an all-comprehending one, covering the whole of life. 
While the spirit in man fulfils itself in many ways, it is most completely fulfilled 
in religious life. Here is consciousness at its full and simultaneous realisation. 
While every genius is in his own way a pioneer of the evolution of the spirit, in 
the religious genius we have a simultaneous exhaltation of the different powers of 
the inward life. 3 5 6 

3 5 3 A short inventory of the terms Radhakrishnan uses to refer to these experiences is 
given in the section "Interpretations of Experience" at the beginning of this chapter. 
354 IVL, p. 199. 
355 IVL, p. 199-200. The italics are mine. 
356 IVL, p. 201. 
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Informing Radhakrishnan's interpretation of religious intuition is his affirmation 

of the identity of the self and ultimate reality. Throughout his life, Radhakrishnan 

interpreted the Upanisadic mahdvakya, tat tvam asi, as a declaration of the non-duality 

of atman and brahman. His advaitic interpretation allows him to affirm the ineffability 

of the truth behind the formula. Radhakrishnan readily appropriates his acceptance of 

the non-dual experience to his interpretation of religious intuition. Radhakrishnan not 

only claimed to find support for his views in the Upanisads, but believed that correctly 

understood the ancient sages expounded his interpretation of religious intuition. Any 

attempt at interpretation of the intuition could only approximate the truth of the 

experience itself. As the ultimate realization, religious intuition must not only account 

for and bring together all other forms of experience, but must overcome the distinctions 

between them. Radhakrishnan goes so far as to claim that intuition of this sort is the 

essence of religion. A l l religions are informed by it, though all fail to varying degrees to 

357 

interpret it. 

Here we find the essence of religion, which is a synthetic realization of life. The 
religious man has the knowledge that everything is significant, the feeling that 
there is harmony underneath the conflicts and the power to realise the significance 
and the harmony.358 

Here we have come full circle. Radhakrishnan identifies intuition - in all its 

contextual varieties - with integral experience. The two expressions are for 

Radhakrishnan synonymous. Integral experience coordinates and synthesizes the range of 

life's experiences. It furnishes the individual with an ever-deepening awareness of and 

3 5 7 This idea will be taken up in more detail below. 
3 5 8 TVL.p.201. 
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appreciation for the unity of Reality. As an intuition, integral experience is not only the 

basis of all experience but the source of all creative ingenuity, whether such innovation 

be philosophical, scientific, moral, artistic, or religious. Moreover, not only does integral 

experience find expression in these various spheres of life, but such expression 

Radhakrishnan believes quickens the intuitive and creative impulse among those it 

touches. 

III. Apologetics of Experience 

A) Subordination of Philosophy: The Reign of Intuition 

Radhakrishnan uses his understanding of creative intuition to argue for the 

priority of religion over philosophy. Prior to the 1920s, and as late as The Reign, 

philosophy occupied a dominant place in Radhakrishnan's thinking. Philosophy was not 

only capable of dealing with the variety of experiences in their entirety, but was also a 

creative endeavor. New truths could be discovered and articulated in the philosophical 

enterprise. While religion and religious experiences certainly could assist in this 

endeavor, philosophy, with its intellectual emphasis and its proximity to final intuitions, 

received the bulk of Radhakrishnan's attention. For Radhakrishnan then, the truly 

religious person was a philosopher. 

By the time of An Idealist View of Life, philosophy is clearly subordinated to 

religion. Radhakrishnan's understanding now is that "philosophy of religion is religion 
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come to an understanding of itself." The supreme accomplishment of the philosophical 

enterprise is to raise itself to the level of religion. But more importantly, Radhakrishnan 

no longer sees philosophy as a creative exercise. "The function of philosophy," 

Radhakrishnan holds, "is interpretive rather than creative ... and if philosophy assumes 

that it provides the final goal of the spiritual quest, it is ... false."360 Instead, 

Radhakrishnan attributes all creativity to religious intuition: 

The form in which philosophy grasps reality is less adequate to the true nature of 
reality than is the form under which religious intuition grasps it. It is in integral 
knowing that the spirit of man reaches its highest development.361 

And, perhaps more directly, Radhakrishnan affirms: "The roots of all great thinking and 

noble living lie deep in life itself and not in the dry light of reasoning. Al l great work in 

science and philosophy, in art and life, is inspired by intuitive experience."362 

For Radhakrishnan, there is an inevitability about philosophy's (and the 

philosopher's) deference to religious experience. "It is clear that we have to turn to 

religious experience for the living substance of our knowledge of God and all that 

dialectic and philosophy do is to clarify our intuitions."363 Not only is this turn to 

religious experience inevitable, but it is necessary for the acquisition and development of 

knowledge: "Intuition, faith, spiritual experience, or the testimony of scriptures in 

theological language is necessary for knowledge and life." 3 6 4 

Radhakrishnan does not see this as his own contribution. Philosophers, he claims, 

and not just theologians attest to this: 

35q IVL, p. 140. 
360 IVL, p. 173. 
361 IVL, p. 173. 
362 IVL, p. 175. 
363 IVL, p. 173-174. 
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It is fairly obvious that the great philosophers admit that the root principles are 
articles of faith, and not attained by argument. They are not arrived at through the 
senses, or by the ordinary processes of logical reasoning. Conviction arises only 
through our realizing them as the common ground of all our knowledge. The 
archetypal Ideas of Plato, the a priori of Kant, are the contents of intuitive 
wisdom and the conditions of human knowledge.365 

Radhakrishnan has reconsidered his earlier view. Now, the truly philosophical person is 

a religious person. 

In Radhakrishnan's mind, subordination of philosophy to religion is the hallmark 

of Hinduism as he understands it. In a concise, and often cited passage, Radhakrishnan 

declares: "The Hindu attitude to religion is interesting. While fixed intellectual beliefs 

mark off one religion from another, Hinduism sets itself no such limits. Intellect is 

subordinated to intuition, dogma to experience, outer expression to inward realization."366 

The characteristic marks of Radhakrishnan's interpretation of religious intuition -

intuition, experience, inner realization - are here appropriated as defining features of his 

religion. 

Lurking behind Radhakrishnan's reassessment of the relationship between 

philosophy and religion is his characterization of Eastern and Western philosophical 

proclivities. Radhakrishnan devotes two short sections of An Idealist View of Life to this 

issue. According to Radhakrishnan, whereas the Western philosophical impulse has 

emphasized what he calls "critical intelligence", Eastern sensibilities rightly recognize 

and give priority to "creative intuition". "While the dominant feature of Eastern thought 

is its insistence on creative intuition, the Western systems are generally characterized by 

IVL, p. 174. 
IVL, p. 174. 
HVL, p. 15. 
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a greater adherence to critical intelligence." For Radhakrishnan the West emphasizes 

what he sees as the superficial "outer" realms of life while the East, and specifically 

"Hinduism", has a disposition for things more subtle and inward: 

The alleged dialogue between Socrates and the Indian philosopher suggests that 
for the whole Western tradition man is essentially a rational being, one who can 
think logically and act in a utilitarian manner. The Western mind lays great stress 
on science, logic and humanism. Hindu thinkers as a class hold with great 
conviction that we possess a power more interior than intellect by which we 
become aware of the real in its intimate individuality, and not merely in its 
superficial or discernable aspects.368 

We may wish to add a further observation here. The shift from philosophy to 

religion as the dominant hermeneutic category in Radhakrishnan's thought is 

accompanied by a parallel shift in how he conceives of his ultimate concern. No longer 

does Radhakrishnan define his religion in terms of Vedanta, but as "Hinduism". 

Nonetheless, Radhakrishnan's Hinduism remains exemplified by his understanding of 

Vedanta. For him, Vedanta is Hinduism at its best. 

Radhakrishnan uses his interpretation of experience to define "religion" as well as 

to correlate his brand of "Hinduism" (i.e. Vedanta) with religion itself. "Religion", 

Radhakrishnan holds, is "a kind of life or experience. It is an insight into the nature of 

reality (darsana), or experience of reality (anubhava).369 It is "a specific attitude of the 

self, itself and not other."370 In a short, but revealing passage, Radhakrishnan 

characterizes religion in terms of "personal experience". It is: 

367 IVL, p. 129. 
368 IVL, p. 127. It should be noted that Radhakrishnan is quick to add: "This distinction 
is not to be pressed to closely. It is relative and not absolute. It describes the chief 
tendencies, and there are in fact many exceptions. It is only a question of distribution and 
evidence. "(IVL, p. 129) 
369 HVL,p. 15. 
370 HVL,p. 15. 
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an independent functioning of the human mind, something unique, possessing and 
autonomous character. It is something inward and personal which unifies all 
values and organizes all experiences. It is the reaction to the whole of man to the 
whole of reality. [It] may be called spiritual life, as distinct from a merely 
intellectual or moral or aesthetic activity or a combination of them.371 

For Radhakrishnan, integral intuitions are the authority for, and the soul of, 

religion. 3 7 2 It is here that we find a critical coalescence of ideas in Radhakrishnan's 

thinking. If, as Radhakrishnan claims, personal intuitive experience and inner realization 

are the defining features of Vedanta, and those same features are the "authority" and 

"soul" of religion as he understands it, Radhakrishnan is able to affirm with the 

confidence he does: "The Vedanta is not a religion, but religion itself in its most universal 

and deepest significance."373 

For Radhakrishnan, Hinduism at its Vedantic best is religion. Other religions, 

including what Radhakrishnan understands as lower forms of Hinduism, are 

interpretations of Vedanta. Religion and religions are related in Radhakrishnan's mind as 

are experience and interpretation. The various religions are merely interpretations of his 

Vedanta. In a sense, Radhakrishnan "Hinduizes" all religions. Radhakrishnan 

appropriates traditional exegetical categories to clarify further the relationship. 

We have spiritual facts and their interpretations by which they are communicated 
to others, sruti or what is heard, and smrti or what is remembered. Samkara 
equates them with pratyaksa or intuition and anumana or inference. It is the 
distinction between immediacy and thought. Intuitions abide, while 
interpretations change.374 

371 IVL, p. 88-89. 
3 7 2 "... integral intuitions are our authority for religion."(IVL, p. 89) and "...experience is 
the soul of religion... "(IVL, p. 90) 
373 HVL, p. 23. See also: "The Veda (i.e. Vedanta)... is the accepted name for the highest 
spiritual truth of which the human mind is capable." (IVL, p. 89) 
374 IVL, p. 90. 
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The apologetic force of this brief statement is clear. For Radhakrishnan, the intuitive, 

experiential immediacy of Vedanta is the genuine authority for all religions, and all 

religions as intellectually mediated interpretations derive from and must ultimately defer 

to Vedanta. Put succinctly: "While the experiential character of religion is emphasized in 

the Hindu faith, every religion at its best falls back on it." 3 7 5 

For Radhakrishnan, the religions are not on an even footing in their 

approximations and interpretations of a common experience. To the extent that all 

traditions are informed by what Radhakrishnan claims to be a common ground of 

experience (i.e. Vedanta), each religion has value. At the same time, all religions as 

interpretations leave room for development and spiritual progress. "While no tradition 

coincides with experience, every tradition is essentially unique and valuable. While all 

traditions are of value, none is finally binding."3 7 6 Moreover, according to 

Radhakrishnan, the value of each religion is determined by its proximity to 

Radhakrishnan's understanding of Vedanta. 

Radhakrishnan's hierarchy of religions is well-known. It need not be rehearsed in 

detail here.377 However, a brief reference to his systematization will be helpful later in 

our discussion of the orientalist framework latent in this famous structuring. "Hinduism", 

Radhakrishnan affirms, "accepts all religious notions as facts and arranges them in the 

order of their more or less intrinsic significance": 

The worshippers of the Absolute are the highest in rank; second to them are the 
worshippers of the personal God; then come the worshippers of the incarnations 
like Rama, Krsna, Buddha; below them are those who worship ancestors, deities 

375 IVL, p. 90. 
376 IVL, p. 120. 
3 7 7 For a critical analysis of Radhakrishnan's hierarchy of religion, see Julius Lipner's 
Religion and Religions in Parthasarathi G. and D.P. Chattapadhyaya (eds.) 
Radhakrishnan: Centenary Volume. Delhi: Oxford University Press, 1989. pp. 135-152. 
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and sages, and the lowest of all are the worshippers of the petty forces and 
spirits. 

B) The Scientific Basis of "Hinduism" 

Radhakrishnan uses his interpretations of experience to argue for the experimental 

and scientific basis of Hinduism. According to Radhakrishnan, "[i]f philosophy of 

religion is to become scientific, it must become empirical and found itself on religious 

experience."379 True religion, argues Radhakrishnan, remains open to experience and 

encourages an experimental attitude with regard to its experiential data. Hinduism more 

than any other religion exemplifies this scientific attitude. "The Hindu philosophy of 

religion starts from and returns to an experimental basis."380 Unlike other religions which 

set limits on the types of spiritual experience, the "Hindu thinker readily admits of other 

points of view than his own and considers them to be just as worthy of attention."381 

What sets Hinduism apart from other religions is its unlimited appeal to and appreciation 

HVL, p. 32. The source on which Radhakrishnan bases his hierarchy of religions is 
unknown to the author. In his footnote, Radhakrishnan indicates the original Sanskrit 
verse is as follows: upasana brahmanah prdk, dvitTyd sagunasya ca, trtiyd smaryate 
Uldvigrahopdsand budhaih, updntyd pitrdevarsigandndm astyupdsand, antimd 
ksudradevdndm pretddindm vidhiyate. 

A less well-known formulation of this hierarchy can be found in an article written 
five years earlier: "Accepting all forms of worship that prevailed in the country, the 
Hindu thinkers arranged them in a scale leading to the highest form of divine worship, 
which is the practice of the presence of God. A verse in the Siva purana reads, "The 
highest state is the natural realization of God's presence, the second in rank is meditation 
and contemplation, the third is the worship of symbols which are remainders of the 
Supreme, and the fourth is performance of ritual and pilgrimages to sacred places."" 
(The Heart of Hinduism in The Hibbert Journal. X X I , Number 1 (October 1922), p. 11.) 
Noteworthy are the striking differences between this and the later passage quoted in the 
text. 
379 IVL, p. 184. 
380 HVL, p. 19. 
381 HVL, p. 19. 
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for all forms of experience. Experience and experimentation are the origin and end of 

Hinduism as Radhakrishnan understands it. 

Radhakrishnan argues that a scientific attitude has been the hallmark of Hinduism 

throughout its history. In a revealing passage, Radhakrishnan explains: 

The truths of the rsis are not evolved as the result of logical reasoning or 
systematic philosophy but are the products of spiritual intuition, drsti or vision. 
The rsis are not so much the authors of the truths recorded in the Vedas as the 
seers who were able to discern the eternal truths by raising their life-spirit to the 
plane of universal spirit. They are the pioneer researchers in the realm of the 
spirit who saw more in the world than their followers. Their utterances are not 
based on transitory vision but on a continuous experience of resident life and 
power. When the Vedas are regarded as the highest authority, all that is meant is 
that the most exacting of all authorities is the authority of facts.382 

If the ancient seers are, as Radhakrishnan suggests, "pioneer researchers", the 

Upanisads are the records of their experiments. "The chief sacred scriptures of the 

Hindus, the Vedas register the intuitions of the perfected souls. They are not so much 

dogmatic dicta as transcripts from life. They record the spiritual experiences of souls 

strongly endowed with the sense of reality. They are held to be authoritative on the 

ground that they express the experiences of the experts in the field of religion."3 8 3 

Radhakrishnan's understanding of scripture as the scientific records of spiritual 

insights holds not only for Hinduism, but for all religious creeds. Correctly understood, 

the various scriptures found in the religions of the world are not an infallible revelation, 

but scientific hypotheses. "The creeds of religion correspond to theories of science."384 

Radhakrishnan thus recommends that "intuitions of the human soul ... should be studied 

by the methods which are adopted with such great success in the region of positive 

IVL, pp. 89-90. 
HVL, p. 17. 
IVL, p. 86. 
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science."385 The records of religious experience, of integral intuitions, that are the 

world's scriptures constitute the "facts" of the religious endeavor. So, "just as there can 

be no geometry without the perception of space, even so there cannot be philosophy of 

religion without the facts of religion."3 8 6 

Religious claims, in Radhakrishnan's mind, are there for the testing. They ought 

not be taken as authoritative in and of themselves, for only integral intuitions validated by 

the light of reason are the final authority on religious matters. "It is for philosophy of 

religion to find out whether the convictions of the religious seers fit in with the tested 

laws and principles of the universe."387 "When the prophets reveal in symbols the truths 

they have discovered, we try to rediscover them for ourselves slowly and patiently."388 

The truths revealed in the Vedas are capable of being re-experienced on 
compliance with ascertained conditions. We can discriminate between the 
genuine and the spurious in religious experience, not only by means of logic but 
also through life. By experimenting with different religious conceptions and 
relating them with the rest of our life, we can know the sound from the 
unsound.389 

The scientific temperament demanded by "Hinduism" lends itself to 

Radhakrishnan's affirmation of the advaitic Absolute. The plurality of religious claims 

ought to be taken as "tentative and provisional, not because there is no absolute, but 

because there is one. The intellectual accounts become barriers to further insights if they 

385 IVL, p. 85. 
386 IVL, p. 84. "What [scriptures] say is not scientifically true; but what they mean is a 
different matter. ... If God works in an office, employing charwomen and smoking 
cigars, it is only a metaphor, rather crude perhaps, as much as glassy seas or many 
mansions."(IVL, p. 98) 
387 IVL, p. 85. 
388 IVL, p. 202. 
389 HVL, p. 17. 
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get hardened into articles of faith and forget that they are constructed theories of 

experience."390 

For Radhakrishnan, the marginalization of intuition and the abandonment of the 

experimental attitude in matters of religion has led Christianity to dogmatic stasis. "It is 

an unfortunate legacy of the course which Christian theology has followed in Furope that 

faith has come to connote a mechanical adherence to authority. If we take faith in the 

proper sense of truth or spiritual conviction, religion is faith or intuition."391 The 

religious cul de sac in which Europe and Christian theology find themselves testifies to 

their reluctance to embrace the Hindu maxim that "theory, speculations, [and] dogma 

change from time to time as the facts become better understood."392 For the value of 

religious "facts" can only be assessed "from their adequacy to experience."393 Just as the 

intellect has dominated Western philosophy to the detriment of intuition, so too has 

Christianity followed suit in its search for a theological touchstone in scripture. 

C) Hindu Tolerance 

For Radhakrishnan, Hinduism is inherently a receptive and tolerant religion. The 

receptivity and tolerant disposition of Hinduism is implied by its adherence to intuition 

and its scientific faithfulness to the provisional nature of religious expressions. "With the 

openness of mind characteristic of the philosophical temper, the Hindus believe in the 

relativity of the creeds to the general character of the people who profess them."394 For 

Radhakrishnan, the heart of Hinduism recognizes that however "inadequate the symbols 

390 IVL, p. 199. 
391 HVL,p. 16. 
392 IVL, p. 90. 
393 IVL, p. 90. 
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may be as expressions of the real, they are tolerated so long as they help the human spirit 

in its effort after the Divine." 3 9 5 

To Radhakrishnan's thinking, tolerance is at the heart of Hinduism's synthetic 

impulse. Radhakrishnan's hierarchy of religions is not only demonstrative of Hinduism's 

scientific temper, but is indicative of its inherent hospitality and synthetic capacity. 

Three years after setting out his ranking of religions, Radhakrishnan explained: 

The Hindu thinkers admit the ineffability of the [intuitive] experience but permit 
themselves a graduated scale of interpretations from the most "impersonal" to the 
most "personal". The freedom of interpretation is responsible for what may be 
called the hospitality of the Hindu mind. The Hindu tradition by its very breadth 
seems to be capable of accommodating varied religious conceptions.396 

Unlike Christian theology, which Radhakrishnan sees as preoccupied with maintaining 

dogmatic, orthodox views and is thus exclusive in its orientation, "Hinduism" correctly 

understood embraces in thought and in practice a scientifically inclusivism. For 

Radhakrishnan, Hinduism's resistance to conform to orthodoxy has allowed it to remain 

free from Christian theology's "dualistic philosophy that encourages the spirit of 

exclusiveness."397 

Radhakrishnan's apologetic of experience is oriented primarily toward 

Hinduism's Western critics. Radhakrishnan rarely wrote on Islam, which is noteworthy 

in light of the historical and political atmosphere of 1920s Calcutta. However, in a book 

review cum apologetic, Radhakrishnan affirms that Hindus and Muslims shared a 

The Heart of Hinduism in The Hibbert Journal. X X I , Number 1 (October 1922), p. 7. 
395 The Heart of Hinduism in The Hibbert Journal. X X I , Number 1 (October 1922), pp. 
11-12. "The different traditions are like so many languages in which the simple facts of 
religion are expressed. Speech many vary but the spirit is the same. There is 
significance in all forms of worship, however crude and foolish they may seem."(/VL, p. 
119) 
396 IVL, p. 100. 
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"common spiritual heritage" in India, that the "same blood runs through our veins." 

Radhakrishnan recognized the growing animosity between Hindu and Muslim 

communities. Radhakrishnan borrows from Bergson to call for a renewal of Islam based 

on experience. 

The spirit of India is the elan vital, the brooding over-soul which makes us all 
Indians. With a spacious spiritual background, it is the privilege of the India 
Moslem to interpret the faith of Islam, in its truest, highest and noblest sense so as 
to distinguish it from the creed possessed to-day by the ignorant bigot the political 
intriguer and the religious fanatic. When we take our stand on the "experience" 
side of religion, we realize that the truly religious men of all faiths are nearer to 
each other than they imagine. It is impossible for the Indian Moslem to accept 
wholeheartedly the spirit of exclusiveness which is a marked feature of Semitic 
religions. India has stood for religious freedom and harmony from the beginning 
of her history.399 

For Radhakrishnan, a revitalized Islam would divorce itself from the exclusive tendencies 

of its Semitic (i.e. Christian) cousins, embracing instead the Indian (i.e. Hindu) allegiance 

to religious toleration and accommodation. 

Radhakrishnan's call for an experiential renewal of Islam is accompanied by an 

ambiguous assessment of the Islamic tradition. On the one hand, Radhakrishnan suggests 

"Islam is a religion without mystery. Its [simplicity [sic] is its strength and beauty. It 

does not indulge in any subtle lies, supernatural paradoxes or metaphysical 

pretensions."400 Moreover, its social institutions are highly rational and its practices 

democratic. On the other hand, Radhakrishnan sees that same "strength and beauty" of 

Islamic theism as "best suited for the simple-minded and the unsophisticated."401 

Presumably, Radhakrishnan believes Islam to have compromised on the issue of the 

IVL, p. 119. 
Islam and Indian Thought in The Indian Review. X X I V (November 1923), p. 665. 
Islam and Indian Thought in The Indian Review. X X I V (November 1923), p. 666. 
Islam and Indian Thought in The Indian Review. X X I V (November 1923), p. 671. 
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Ultimate, opting instead for a personal Godhead rather than what Radhakrishnan affirms 

as the highest reality, an impersonal Absolute. From Radhakrishnan's perspective, Islam 

would be well-advised to take a lesson from Hinduism and to reaffirm what he sees as the 

genuine experiential basis of the tradition. 

At the same time and remaining true to his philosophical proclivities, 

Radhakrishnan affirms that Hindus must also learn from Islam. "For one thing, Hinduism 

must learn to be less compromising and more emphatic in its denunciation of imperfect 

conceptions of God and cruder modes of worship. Hinduism need not give up its 

tolerance but it should see to it that its judgement of values is kept up and progress 

steadily achieved."402 Here, Radhakrishnan's critique of exclusivity in Islam is 

appropriated for his programme for Hindu renewal. For Radhakrishnan, tolerance is 

Hinduism's strength as well as the source of its downfall. In a sense, Hinduism is too 

tolerant. 

D) Practical Mysticism and Applied Ethics 

Radhakrishnan's appeal to intuition underlies his vision for an ethical Hinduism, 

free from ascetic excesses. In his Master's thesis, Radhakrishnan had argued for a 

reasoned reconciliation of egoism and altruism. Now, it is the ethical potency of intuition 

rather than of reason which affirms the validity of the world. "Asceticism," 

Radhakrishnan emphasizes, "is an excess indulged in by those who exaggerate the 

transcendent aspect of reality." Instead, the rational mystic "does not recognize any 

401 Islam and Indian Thought in The Indian Review. X X I V (November 1923), p. 671. 
402 Islam and Indian Thought in The Indian Review. X X I V (November 1923), p. 672. 
Other lessons Hinduism may take from Islam are: We must also learn to democratise our 
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antithesis between the secular and the sacred. Nothing is to be rejected; everything is to 

be raised."403 

Radhakrishnan's ethical mystic does not simply see the inherent value of the 

world and engage in its affairs. Rather, the ethical individual is guided by an intuitive 

initiative to move the world forward creatively, challenging convention and established 

patterns of social interaction. 

Those who have had the vision feel that so long as they are guided by it they can 
do no wrong. They are svarats, sovereigns over themselves. Their life is a 
spontaneous growth and not a routine conformity. It is vital and not mechanical. 
The moral sense is not externa] to them but is rooted in the depths of the soul. 
They therefore do things which respectability is ashamed or afraid to do. They 
are not worried about standardized forms of conduct.404 

For Radhakrishnan, this ethically integrated mode of being presents a positive challenge 

to moral dogmatism. The positive challenge to moral convention, according to 

Radhakrishnan, is the creative promotion of social tolerance and accommodation. Just as 

Radhakrishnan's Hinduism rejects absolute claims to truth and the validity of external 

authority, so too has Hinduism "developed an attitude of comprehensive charity instead 

of a fanatic faith in an inflexible creed."405 

i) The Ethics of Caste 

Radhakrishnan affirms that the caste system correctly understood is an exemplary 

case of ethical tolerance and accommodation born out of an intuitive consciousness of 

reality. "The institution of caste illustrates the spirit of comprehensive synthesis 

institutions and do away with the wrangling of creeds, unintelligible dogmas and 
oppressive institutions under which the soul of man is literally crushed. "(IIT672) 
403 IVL, p. 115. 
404 IVL, p. 118. 
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characteristic of the Hindu mind with its faith in the collaboration of races and the co

operation of cultures. Paradoxical as it may seem, the system of caste is the outcome of 

tolerance and trust."406 Based not on the mechanical fatalism of karma as suggested by 

Hinduism's critics but on a recognition of Hinduism's spiritual values and ethical ideals, 

caste affirms the value of each individual to work out his or her own spiritual realization, 

a spiritual consciousness Radhakrishnan understands in terms of integral experience. Just 

as Radhakrishnan sees his ranking of religions as affirming the relative value of each 

religion in terms of its proximity to Vedanta, the institution of caste is a social 

recognition that each member of society has the opportunity to experiment with his or her 

own spiritual consciousness free from dogmatic restraints. In Radhakrishnan's eyes, 

herein lies the ethical potency and creative genius of integral experience. Caste is the 

creative innovation of those "whose lives are characterized by an unshakable faith in the 

supremacy of the spirit, invincible optimism, ethical universalism, and religious 

toleration."407 

ii) Critique of Idolatry and Priestcraft 

Radhakrishnan's ranking of religions, in which Vedanta with its emphasis on and 

openness to immediate intuition, underpins Radhakrishnan's critique of idolatry and 

priestcraft. Radhakrishnan recognizes the need for spiritual mediation in "lower" forms 

of religion, including sectarian and theistic traditions in Hinduism. But he also calls for a 

"consciousness-raising" by which less satisfactory religious expressions are gradually 

405 HVL, p. 37. 
406 HVL, p. 93. 
407 WL, p. 126. For a discussion of the democratic value of caste in Radhakrishnan's 
thinking, see Minor, Radhakrishnan: A Religious Biography, 1989. pp. 47-48. 
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improved. Thus, Radhakrishnan first accepts, and then subordinates as lesser forms to 

be elevated, those elements in Hinduism at which its critics took aim. 4 0 8 

For Radhakrishnan, Hinduism at its best requires no external mediation, grounded 

as it is in the immediacy of intuition. Instead, Radhakrishnan reverses his critics' 

arguments, charging that the "greatest idolatry is the worship of the letter,"409 a practice 

Radhakrishnan associates with what he characterizes as Europe's reliance on textual 

orthodoxy and Christian dogmatism. Moreover, Hinduism unlike Christianity requires 

no "tricks of absolution or payment by proxy, no greased paths of smooth organs and 

stained-glass windows ..." 4 1 0 That Christianity endorses such spiritual mediation only 

speaks to its compromised proximity to integral experience. For the "deeper and more 

intimate a spiritual experience, the more readily does it dispense with signs and symbols. 

Deep intuition is utterly silent."411 

Radhakrishnan's apologetic tactic of acceptance-subordination-elevation is further 
evidenced in his reply to the charge that Hinduism is not only mystical, but magical. 
"The critic," Radhakrishnan concedes, "who observes that Hinduism is "magic tempered 
by metaphysics" or "animism transformed by philosophy" is right. There is a distinction 
between magic tempered by metaphysics and pure magic. Hinduism absorbs everything 
that enters into it, magic or animism, and raises it to a higher level. "(HVL46) It is also 
this approach that Radhakrishnan uses to characterize Hinduism as a missionary tradition: 
"... Hinduism may be regarded as the first example in the world of a missionary religion. 
Only its missionary spirit is different from that associated with the proselytising creeds. 
It did not regard it as its mission to convert humanity to any one opinion. For what 
counts is conduct and not belief." (HVL, pp. 37-38) That Radhakrishnan understands 
Hinduism as a missionary tradition in this sense anticipates his later concern for 
international reconciliation and universal fellowship. 
409 IVL, p. 119. 
410 IVL, p. 113. 
4 1 1 7VL,pp. 100-101. 
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IV. Orientalism 

A) India: Religious Saturation 

The orientalist search for "Hinduism" both constructed and employed an 

essentialized collection of ideological markers to distinguish Europe from India. 

Commonly evoked was the notion that while Europe was empirically oriented toward 

reason and philosophy, the spiritual, religious and mystical constituted India. 

Radhakrishnan accepts and reverses the image of an India preoccupied, and 

indeed saturated with, mysticism and spirituality. Radhakrishnan's affirmation of this 

well-entrenched philosophy of difference is explicit. For Radhakrishnan, not only is 

India a land wholly covered with shrines and religious sanctuaries,412 but its philosophy 

"is essentially spiritual."413 Likewise, Radhakrishnan promotes the orientalist image of an 

India whose "dominant character of ... mind ... is the spiritual tendency. Spiritual 

experience is the foundation of India's rich cultural history. It is mysticism ... leading to 

a realization of the spiritual."414 

What were originally cultural and ideological boundary markers designed to 

subordinate India to Europe become, in Radhakrishnan's hands, exactly the 

characteristics which give India its superior disposition. India's inherent mystical and 

spiritual prerogative, as Radhakrishnan understands these terms, speaks to India's 

philosophical comprehensiveness and superiority. In Radhakrishnan's mind, India's 

concern for things mystical and spiritual lays bare the deficiencies of a Europe whose 

concern for things empirical and rational has compromised its philosophical potential. 

But, while Radhakrishnan's apologetic attempts to reverse the power relations this 

412 HVL, p. 33. 
413 IPl,p. 24. 
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orientalist dichotomy was designed to promote and preserve, the binary structure of 

difference on which these "facts" rest remains unchallenged. The "India versus Europe" 

paradigm for self-understanding is further crystallized. 

B) Indian Tolerance 

In order to justify their presence in India, the British made use of several 

ideological devices that served to distance India from, and subordinate India to, Britain. 

One of these ideological tools was the notion of Oriental despotism. From the British 

perspective in the late eighteenth century, India was a land suited to despotism. This 

implied that India had no laws, no concept of property rights, and that Indians willingly 

submitted to political absolutism.415 This image of India was reinforced time and again 

by references to India's climate. In what Thomas Macaulay called "a constant vapour 

bath" of heat and humidity produced in Indians "languor"416, tranquillity, ease, a natural 

passivity and tolerance. These traits, according to the British, contributed to Indians' 

unquestioning acceptance of arbitrary authority.417 Moreover, India's climate produced 

in Indians a poor work ethic and an unsurpassed unreliability. 

Informing the image of the tolerant and passive Indian was a philosophy of 

inherent difference.418 That is, the theory was based on the assumption that a 

fundamental difference separated Indians from their British counterparts. By virtue of 

their inherent disposition to passivity and acceptance, Indians required, if not deserved, to 

4 1 4 7P7,p.41. 
4 1 5 Thomas R. Metcalf, Ideologies of the Raj. Cambridge: Cambridge University Press, 
1995. p. 6. 

4 1 6 Metcalf, Ideologies of the Raj. 1995. p. 8. 
4 1 7 Metcalf, Ideologies of the Raj. 1995. p. 6. 
4 1 8 Metcalf, Ideologies of the Raj. 1995. pp.6. 
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be ruled. However, the philosophy of inherent difference between Britons and their 

colonized subjects was soon to be challenged with the rise of liberalism in the early 

nineteenth century. 

Radhakrishnan's repeated affirmations of the tolerance of the Hindu mind reflects 

the well-entrenched, though often implicit, colonial ideology of Oriental despotism. As 

early as his Master's thesis, Radhakrishnan affirmed the tolerant disposition of the 

Upanisadic rsis: 

Living as they [the ancient Indians] did in a environment where the struggle for 
physical existence was easy, untroubled as they were by the pressure and 
excitement that men ordinarily experience, they in the limitless silence of the 
desert, meditated upon the deeper problems of life, 'things which are more 
excellent' which are often forgotten and obscured amid the surface froth and 
business of a commercial nation.419 

This climatic theme is reaffirmed in his writings in the 1920s. "Once again it is the 

natural conditions of India that account for the contemplative turn of the Indian who had 

the leisure to enjoy the beautiful things of the world ..." 4 2 0 And Radhakrishnan further 

concedes that ""the brooding East," frequently employed as a term of ridicule, is not 

altogether without its truth."421 

Likewise, the interpretive license Radhakrishnan assigns to what he sees as the 

Hindu approach "is responsible for what may be called the hospitality of the Hindu mind. 

The Hindu tradition by its very breadth seems to be capable of accommodating varied 

religious conceptions."422 The tolerance of the Hindu mind is further underscored by 

1 1 9 Radhakrishnan, The Ethics of the Vedanta and Its Metaphysical Presuppositions. 
(MA Thesis) Madras: Guardian Press, 1908. p. 2. 
4 2 0 7P7,p. 31. 
421 IP 1, p. 31. 
4 2 2 7VX,p. 100. 
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Radhakrishnan's insistence on the necessity for "intellectual passivity" in the acquisition 

of intuitive insight.423 

It was noted earlier that for Radhakrishnan, tolerance is the mark of an ethically 

possessed consciousness.424 Moreover, Radhakrishnan denies the implication that such 

tolerance is indicative of weakness and cowardice, traits the British often associated with 

what they saw as effeminate India, particularly Bengalis. Rather, the tolerance and 

"gentleness" of India's "mystics" "is born of courage and strength and not by fear and 

cowardice."425 

Radhakrishnan accepts and reverses the colonial image of the tolerant, accepting, 

passive Hindu. While the "fact" of Hindu tolerance remains uncontested by 

Radhakrishnan, he puts a positive spin on it. What was originally a device to 

differentiate and subordinate India to Britain becomes in Radhakrishnan's hands a 

powerful apologetic tool. It is precisely the ease of the Hindu mind which makes Hindus 

"superior" to those who lack a genuine spiritual inclination. It is the Indian environment 

to which Radhakrishnan attributes what he sees as the Indian propensity for philosophical 

ferment, ethical courage and spiritual mastery. 

C) "Science" and "Progress" 

The translation of Indian texts emerging in the late eighteenth and early 

nineteenth centuries challenged the previously held notion of an inherent difference 

between India and Britain. It quickly became clear in the early years of the orientalist 

programme that India possessed a long-standing, well-developed legal code as well as 

423 IVL, p. 180. 
424 IVL, pp. 118 and 126. 
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well-established literary traditions. Confronted with this, the British claim that India was 

a despot in the strongest sense could no longer be held. In order to justify their continued 

rule of India, new ideologies of difference needed to be articulated. Arguments from 

inherent difference gave way to a spectrum of separation on which India and Britain were 

distinguished by degrees of difference. 

The liberalism of the early nineteenth century in Britain found expression in the 

publication of James Mil l ' s History of British India.416 In his book, M i l l sought to 

determine the state of India's civilization. M i l l worked from the assumption that the 

degree of civilization of any society could be studied, analyzed, measured, and then 

compared to other societies. Appealing to the liberalism of nineteenth century Britain, 

which affirmed that society was shaped by the workings of law, education and a free 

economy, M i l l studied India's arts, literature, religion and laws, and assessed these areas 

on the basis of a utilitarian model. In Mil l ' s view, a hierarchy of civilizations could be 

derived from careful observation and "scientific" analysis. 

M i l l determined that India "did not possess, and had never possessed, a high state 

of civilization."4 2 7 He concluded that Indians had made "but a few of the earliest steps in 

the progress to civilization" which had left it in nothing short of "a hideous state of 

425 IVL, p. 114. 
4 2 6 Mil l ' s theory of degrees of difference represents a reformulation of the philosophy of 
inherent difference. Empirical observation and a "scientific" methodology allowed for 
the development of a constellation of polarities between Britain and India to be 
constructed, analyzed and affirmed. The liberal philosophy of difference lent itself to 
imagining the dualities between Britain and India in a variety of ways: rational and 
emotional, empirical and other-worldly, masculine and feminine, hero and coward, 
ethical and immoral, honest and untrustworthy. The new liberalism also accommodated 
the previously held duality between the industrious West and the apathetic, tolerant 
Indian. 
4 2 7 Metcalf, Ideologies of the Raj. 1995. p. 30. 
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society." For him, Hindus were bound to "a system of priestcraft, built upon the most 

enormous and tormenting superstition that ever harassed and degraded any portion of 

mankind."429 In the final analysis, it was clear to M i l l that Hindus were the most 

"enslaved portion of the human race."430 His assessment of India provided an ideological 

foundation upon which Thomas Macaulay would dismiss the "entire native literature of 

India" as not up to snuff with "a single shelf of a good European library."4 3 1 

Radhakrishnan adopts the empirical and "scientific" methodology upon which 

M i l l claims his systematic and subsequent ranking of Indian society is based. However, 

Radhakrishnan does not share Mil l ' s concern for assessing civilization. Instead, 

Radhakrishnan appropriates Mil l ' s method and model to the areas of philosophical and 

spiritual progress. For Radhakrishnan, philosophy and its subsidiary disciplines are not 

simply fields of study but sciences, the development of which culminates in what 

Radhakrishnan variously identifies as Vedanta, Hinduism, religion and integral 

experience. 

Moreover, that Radhakrishnan claims to be able to rank with "scientific" precision 

the world's religions speaks volumes as to his appropriation of Mil l ' s method to the 

sphere of religion. What was originally a socio-cultural model appropriated to justify the 

British colonial agenda in India has been transformed into a religious model functioning 

to invert the existing hegemonic-subaltern relationship between Christianity and 

Radhakrishnan's "Hinduism". 

8 Metcalf Ideologies of the Raj, 1995. p. 30. 
9 Metcalf, Ideologies of the Raj. 1995. p. 30. 
0 Metcalf, Ideologies of the Raj, 1995. p. 30. 
1 Metcalf Ideologies of the Raj, 1995. p. 34. 
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D) India's Golden Age 

While M i l l was giving expression to the new liberalism, orientalist scholars began 

to theorize about what they saw as the ancient wisdom of India. H.T. Colebrooke, 

working under the auspices of the Asiatic Society, began to speak of India's Golden Age. 

Working from the link identified by W. Jones between Sanskrit and European languages, 

Colebrooke "romanticized the virtues of the Aryan inhabitants of North India, describing 

their worship as non-idolatrous monotheistic faith, free from fertility goddesses, rites and 

rituals of contemporary Hinduism."4 3 2 For Colebrooke, this was India's Golden Age. 

Colebrooke argued that not only did an Indian civilization flourish, but India was indeed 

the origin of civilization, both Indian and European. In fact, he suggested that "the West 

owed a debt of gratitude to the East for its contribution to the arts and sciences."433 

James M i l l rejected Colebrooke's suggestion of a Golden Age in India. However, 

Colebrooke's view would ultimately lend itself to Mil l ' s assessment of India, for 

Colebrooke went on to argue that while civilization, which had its origin in Asia, was 

now in a state of decline in India, whereas the West was steadily progressing.434 So, as 

Anantanand Rambachan observes, while pleading his case for India's Golden Age, 

Colebrooke is "harsh in his judgement and evaluation of all post-Vedic developments."435 

This was all James M i l l needed to boldly declare that "in beholding the Hindus of the 

present, we are beholding the Hindus of many ages past; and are carried back, as it were, 

into the deepest recesses of antiquity."436 Radhakrishnan accepts the notion of India's 

4 3 2 Anantanand Rambachan. The Limits of Scripture: Vivekananda's Reinterpretation of 
the Vedas. (Honolulu: University of Hawaii Press), 1994. p. 14. 
4 3 3 Rambachan, The Limits of Scripture, 1994. p. 14. 
4 3 4 Rambachan, The Limits of Scripture, 1994. p. 14. 
4 3 5 Rambachan, The Limits of Scripture, 1994. p. 14. 
4 3 6 Metcalf, Ideologies of the Raj, 1995. p. 30. 
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Golden Age, and, not surprisingly, locates it in the Upanisadic era. Radhakrishnan takes 

full advantage of the possibility that India and Europe share a common wisdom, a 

wisdom which has its roots in Indian soil. 

Both James Mil l ' s theory of degrees of civilization and Colebrooke's appeal to 

the Golden Age represent denials of Indian history. While Britain found its lofty place at 

the apex of Mil l ' s hierarchy, India had made but little progress; and Colebrooke negated 

all religious development since the time of the Vedas. Radhakrishnan appropriates 

Colebrooke's suggestion of a Golden Age, not for the purpose of denying India's history, 

but as a device to account for what he sees as its historical accretions. Radhakrishnan 

does not deny the orientalist "fact" of the Golden Age, but characterizes it in such a way 

as to account for India's present situation and to affirm what he sees as the philosophical 

and spiritual impulse of Hinduism. Moreover, Radhakrishnan sees in India's Golden Age 

the "scientific" and experimental basis of Hinduism, a methodology he ascribes to the 

ancient rsis. 
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Chapter 5 - Education and Nationalism: 1932-1947 

I Biography and Historical Context 

With the publication of An Idealist View of Life Radhakrishnan had come into his 

own philosophically. In his mind, he had identified the "religious" problem, reviewed the 

alternatives and posited a solution. An unreflective dogmatism could not be remedied by 

escaping from "experiential religion" which is the true basis of all religions. Rather, a 

recognition of the creative potency of integral experience tempered by a critical scientific 

attitude was, Radhakrishnan believed, the only viable corrective to dogmatic claims of 

exclusivity founded on external, second-hand authority. Moreover, while "Hinduism" as 

he defined it best exemplified his position, Radhakrishnan claimed that the genuine 

philosophical, theological and literary traditions in India and the West supported his 

position. 

In the decade and a half leading up to independence Radhakrishnan's attention 

turned directly to the issues of education and nationalism. As early as 1910, 

Radhakrishnan essayed for the first time on the place of morality and religion in 

education.437 By the second half of the 1920s Radhakrishnan became increasingly 

involved in educational projects, presiding over the Post-Graduate Council in Arts at 

Calcutta University, founding the Indian Philosophical Congress, and sponsoring The 

New Era. 4 3 8 

In 1931 Radhakrishnan took up his administrative post as Vice Chancellor at the 

newly founded, though scarcely constructed Andhra University at Waltair. 

Radhakrishnan served there for five years as Vice Chancellor, when, in 1936, not only 

137 Morality and Religion in Education in Madras Christian College Magazine. Volume 
X (1910-1911) pp. 233-239. 
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did the university in Calcutta affirm his position in perpetuity but Oxford University 

appointed him to the H.N. Spalding Chair of Eastern Religions and Ethics. In late 1939, 

Radhakrishnan took up his second Vice Chancellorship at Banares Hindu University 

(BHU), and served there during the course of the second world war until mid-January 

1948, two weeks before Gandhi's assassination in New Delhi. 

Shortly after his resignation from B H U , Radhakrishnan was named chairman of 

the University Education Commission. The Commission's 1949 Report assessed the 

state of university education and made recommendations for its improvement in the 

newly independent India. Though co-authored by others, Radhakrishnan's hand is felt 

especially in the chapters on The Aims of University Education and Religious Education. 

These two sections read more like an apologetic than a report, and many of the issues 

Radhakrishnan takes up in his convocation addresses of the 1930s and 1940s find 

rhetorical expression in the Report. As the chairman of the Committee, Radhakrishnan 

had the opportunity to model after his own vision a programme for university education 

in a newly independent India, a curriculum he founded on the ideals of integral 

experience. 

In addition, during these years the question of nationalism occupied 

Radhakrishnan's attention. Undoubtedly, Radhakrishnan was conscious at an early age 

of a variety of nationalist formulations. As discussed in Chapter 1, Radhakrishnan had 

while at Voorhees College encountered V.D. Savarkar's The First War of Indian 

Independence. At Madras Christian College he was "agitated by the deportation of Lala 

Lajpat Rai", and attended the 1908 session of the Indian National Congress at which he 

listened to M . M . Malaviya, G.K. Gokhale, Rash Bihari Ghose, Surrendranath Banerjee, 

4 3 8 Minor, Radhakrishnan: A Religious Biography. 1989. p. 57. 

139 



B.G. Tilak, and Annie Besant. Of these Besant and Tilak seemed to have eaptured and 

quickened Radhakrishnan's nationalist sensibilities. According to Gopal, Radhakrishnan 

"went to every lecture of [Besant's] in Madras to listen to her panegyrics on India and 

Hinduism."4 4 0 But it was Tilak who seemed to have made an enduring impression on the 

young Radhakrishnan. While Tilak believed that his own interpretation of the Bhagavad 

Glta was akin to those expressed in Radhakrishnan's earliest articles,441 Radhakrishnan's 

admiration of Tilak found public expression in his 1921 article, Tilak as Scholar, in 

which Radhakrishnan saw Tilak's true calling as a learned interpreter of India's past 

rather than a political agitator.442 

The growing communalism Radhakrishnan had witnessed in the 1920s was 

further intensified with the ideological flowering of the Hindu Mahasabha under the 

leadership of Bhai Parmanand and his heir V.D. Savarkar. Likewise, Muhammad 

Iqbal's 1930 poetic vision and philosophical call for Muslim self-assertion furnished 

Muhammad A l i Jinnah with an ideological template in which to lay claim to an 

independent Pakistan. This claim was given recognition at the Round Table Conferences 

in London early that decade. If the Montagu-Chelmsford Reforms had in the 1920s 

served to fracture already fragile political alliances, its 1935 progeny as the Government 

of India Act with its promise for greater self-government further crowded the political 

stage and divided those groups struggling for their share of power. During these years, 

the spectrum of nationalist vision was as broad as Indian solidarity was elusive. 

Gopal, Radhakrishnan: A Biography, 1989. p. 26. 
0 Gopal, Radhakrishnan: A Biography. 1989. p. 26. 
1 Gopal, Radhakrishnan: A Biography. 1989. p. 28. 
2 Tilak as Scholar in The Indian Review. XXII (December) 1921. 
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The issues of education and nationalism come together for Radhakrishnan during 

this period. For Radhakrishnan a university education which quickened the development 

of the whole individual was the only responsible and practical means to the creation of 

Indian solidarity and clarity of national vision. The marriage of education and 

nationalism in Radhakrishnan's thinking has more to do with historical circumstance than 

it does with philosophical necessity. Radhakrishnan's appointment as Vice Chancellor at 

BHU, and to a lesser degree to Andhra University, coincides with the final push for 

swaraj. Throughout the 1930's and 1940's, Radhakrishnan expressed his vision of a 

autonomous India. He envisioned an India built and guided by those who were truly 

educated, by those who had a personal vision of and commitment to raising Indian self-

consciousness. For Radhakrishnan, Indian self-consciousness is born out of, affirms and 

promotes what he understands as the creative vitality of integral experience. 

II Interpretations of Experience 

The issues of education and nationalism are closely related in Radhakrishnan's 

thought. However, in order to clarify how Radhakrishnan understands each of these 

issues, they will be dealt with separately. Therefore, this chapter requires two lines of 

development. In each section of this chapter, Radhakrishnan's thinking about experience 

as it relates to education will be considered first, followed by his views on nationalism. 

After which, the convergence of these two issues in Radhakrishnan's thought will be 

addressed. 
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A) Education as Experience 

Radhakrishnan tells us that an educated consciousness is a form of knowledge, a 

form of experience. "The harmony which an educated sensibility feels in the 

appreciation of inner reality is also valid knowledge."443 Not surprisingly, Radhakrishnan 

sees universities as the catalysts for integral experience and spiritual fulfillment. The 

methods and ideals Radhakrishnan had earlier employed to characterize "Vedanta" and 

"Hinduism" arc now appropriated to the educational context. Even as early as 1922, 

Radhakrishnan believed that the "end of the individual is ... the realisation of an ideal, the 

accomplishment of a mission. This has to be achieved through the education ..." 4 4 4 

Education enables "man to understand his inner aspirations and ideals."445 Education, 

like religious life, strives for a holistic and coordinated view of the universe. "The 

purpose of all education", Radhakrishnan holds, "is to provide a coherent picture of the 

universe and an integrated way of life. We must obtain through it a sense of perspective, 

a synoptic vision, a samanvaya of the different items of knowledge."446 This resonates 

with Radhakrishnan's earlier characterization of integral experience. And like integral 

experience, education must involve the whole person.447 

It must be made clear that Radhakrishnan does not see himself as advocating 

"religious" instruction if such instruction is identified with one or another of the various 

religions. Instead, Radhakrishnan speaks of "spiritual training and discipline" rather than 

"religious instruction". Radhakrishnan understands spiritual education to be "secular" 

443 IVL, p. 190. 
444 Heart of Hinduism in The Hihhert Journal. X X I , Number 1, (October) 1922. p. 15. 
4 4 5 The Report of the University Education Commission. New Delhi: Ministry of 
Education, 1949. p. 39. (Hereafter RUEC) 
446 RUEC, p. 34. 
447 RUEC, p. 41. 
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education. "If religion is a matter of realisation," Radhakrishnan argues, "it cannot be 

reached through a mere knowledge of the dogmas. It is attained through discipline, 

training, sadhana. What we need is not formal religious training but spiritual training."449 

If a holistic education of the kind Radhakrishnan envisions is to be achieved, it cannot 

afford to exclude spiritual training from its mandate.450 "The individual is a soul and the 

purpose of education is to awaken the pupil to this fact, enable him to find the spirit 

within and mould his life and action in the light and power of the inner spirit."451 

For Radhakrishnan, education, and in particular university education, is both a 

means to spiritual realization as well as a form of experience in and of itself. The chief 

function of a university is "to give those who enter it training in that greatest of all arts, 

the art of living." 4 5 2 Indeed, it is the duty of a university to emphasize the "supreme 

values of the spirit"4 5 3 and to instill in "us the vision, to awaken idealism."4 5 4 

There is also an ethical and fraternal dimension which accompanies a university 

education. 

A University is a fellowship of spirits, a society of seekers of truth who believe 
that there are things in life of vastly greater import than wealth and comfort, 
necessary as these are. It affirms that the pursuit of ideas and inspirations are 
greater than the race for power and glory. To belong to a University is to share 
this way of looking at things and feelings about them to acquire this largeness of 
view which can assuage the asperities of life. 4 5 5 

4 4 8 Radhakrishnan's understanding of "secularism" and its colonial underpinnings will be 
discussed in greater detail below. For a discussion of secularism as a religious category 
in Radhakrishnan's thought, see Robert Minor, Radhakrishnan: A Religious Biography, 
1989. especially pp. 92-93 and 120-121. 

449 RUEC, p. 295. 
450 RUEC, p. 299. 
451 RUEC, p. 300. 
4 5 2 Freedom and Culture. Madras: G.A. Natesan & Co., 1936. p. 117. (Hereafter FQ 
4 5 3 Education, Politics and War. Poona: The International Book Service, 1944. p. 127. 
(Hereafter EPW) 
454 EPW, p. 137. 
455 EC, pp. iii-iv. 
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It is the aim of all universities, according to Radhakrishnan, to engender intellectually 

astute, scientifically-minded, ethical individuals who not only exemplify the ideals of a 

spiritually quickened consciousness, but are able to foster in others that same creative 

vitality which accompanies a fully integrated life. 

Radhakrishnan's distinction between experience and interpretation is a heuristic 

device through which he assesses the relative value of educational experience. Just as he 

had confronted the challenge of religious pluralism by "scientifically" ranking the 

world's religions as to their proximity to his understanding of religion, so too does 

Radhakrishnan evaluate the success of education based on its capacity to foster within 

and among students an impulse toward an integrated life of experience. Radhakrishnan 

suggests in his 1926 Upton Lectures that just "as students are proud of their colleges, so 

are groups of their gods."456 

We need not move students from one college to another, but should do our best to 
raise the tone of each college, improve its standards and refine its ideals, with the 
result that each college enables us to attain the same goal. It is a matter of 
indifference what college we are in, so long as all of them are steeped in the same 
atmosphere and train us to reach the same ideal We can be in any college and 
yet be on the lowest rung of the ladder or be high up in the scale. Where we are 
does not depend on the college but on ourselves.457 

Just as Radhakrishnan's understanding of religions is based on a shared (advaitic) 

experience, colleges and universities are united in their goal to reach that "same ideal". 

Universities, like religions, are vehicles for individual transformation and spiritual 

realization. And not unlike religions, the value of a university education is to be found in 

its capacity to encourage in its students a deeper synthesis of all forms of experience, a 

456 HVL, p. 47. 
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synthesis Radhakrishnan believes will contribute to the religious end of full self-

realization. 

Integral to Radhakrishnan's concern for education is the role of teachers. If the 

goal of education is the development of the individual, teachers are for Radhakrishnan 

the facilitators of this spiritual development. An oft repeated theme in Radhakrishnan's 

writing during this period is the notion that teachers are enablers rather than purveyors of 

experience: "The function of the teacher is not to add to the "leaden weights" but to 

remove them and liberate the soul from the encumbrances so that it may follow its native 

impulse to soar upwards. The student at a University does not merely learn something, 

but becomes something ..." 4 S 8 For Radhakrishnan, good teachers are critical, for 

education as he envisions it "cannot ignore the great realities of experience and leave to 

chance their discovery by every young person."459 

Such experiential midwifery involves the development of a scientific 

temperament in the student.460 The experimental method, according to Radhakrishnan, 

with its emphasis on critical reflection on and the testing and re-testing of experiences is 

the conduit for spiritual progress. But, as he had argued earlier, the creative impulse 

which informs and yet transcends the mechanics of the scientific method is the mark of a 

457 HVL, pp. 47-48. 
458 FC, pp. 30-31. See also: "The task of the religious teacher is not so much to impose 
an opinion as to kindle an aspiration." {HVL, p. 43); "... a teacher, a guru, [is] one who 
does not so much impart instruction as transfer vitality." {IVL, p. 122); "The nature of 
man is a life demanding to grow and not "clay waiting to be molded." (IVL, p. 204) ; 
"The aim of education is not simply to enrich the minds of people with new knowledge, 
but also help them to rise to their full spiritual stature." (FC, p. 56-57); "Religious insight 
is an experience of the soul for which teaching is only a preparation." (India and China: 
Lectures Delivered in China in May 1944. Bombay: Hind Kitabs, Ltd., 1944, p. 14) 
459 RUEC, p. 301. 
460 FC, p. 23. Elsewhere, Radhakrishnan speaks of teachers as midwives: "A true 
teacher, like Socrates, plays the part of a midwife."(7VL, p. 204) 
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true teacher. For Radhakrishnan, education can provide the methodological tools 

necessary for not only the spiritual development of the individual, but for an enhanced 

understanding of human relationships and fellowship. 

Understanding of human relationships and motives is not a matter of scientific 
method which can be taught in a university. It is a contagion of the spirit, not 
analysable or demonstrable and yet it is not incommunicable. A good deal of this 
matter depends on the teachers and their outlook on life as distinct from their 
intellectual equipment.461 

For Radhakrishnan, the role of a teacher is on par with the function of temples, 

mosques and churches. Correctly understood, Radhakrishnan holds, the primary function 

of all is to "awaken the spirit rather than impart wisdom."4 6 2 In this sense, teachers are 

for Radhakrishnan akin to the various interpretations of religious experience as found in 

and represented by the religions. They have the capacity to facilitate and guide the 

spiritual consciousness of the individual. Understood this way, teachers stand as symbols 

of integral experience. But just as religious interpretations are no substitutes for personal 

experience in the "religious" arena, the ultimate teacher is likewise to be found in 

personal experience. "Experience," Radhakrishnan announces, "is a great teacher. A l l 

life is experience and therefore education."463 

B) Nationalism as Experience 

Before discussing the place of experience in Radhakrishnan's nationalism, we 

must first make clear our thinker's understanding of two related terms: "nationalism" and 

"culture". We begin with the latter. 

461 FC, pp. 60/61. See also FC, p. 65. 
462 IVL, p. 204. 

' RUEC, p. 37. 103 
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Radhakrishnan's characterization of culture is broad. In what is perhaps his most 

succinct definition, Radhakrishnan says culture is "the transformation of one's being, the 

alteration of the psychology of man. It is thinking with one's whole mind and body. It is 

making one's entire organism, sense and sensibility, mind and understanding, thrill with 

the idea."4 6 4 For Radhakrishnan, true culture subordinates intellect to understanding, 

division to solidarity, convention to progress. "Culture is not culture," Radhakrishnan 

says, "if it does not produce the type of mind which will never assist intellectual or social 

tyranny."465 It is not "mere learning. It is discrimination, understanding of life." 4 6 6 

There is also a strong impulse toward fraternity and social responsibility in 

Radhakrishnan's understanding of culture. "Culture is not a pose of intellect, or a code of 

convention but an attitude of life which finds nothing human alien, common or unclean. 

If we do not realise the solidarity of the human community, nor have human relations 

with whom the world passes by as the lowly and the lost, we are not cultured."467 For 

Radhakrishnan, culture is the convergence of "intellectual alertness, receptiveness to 

beauty, humane feeling, social enthusiasm."468 Culture at its best, Radhakrishnan 

believes, produces "sweetness of temper, sanity of mind and strength of spirit."469 

Culture, as Radhakrishnan understands it, is universal to the human condition. It "knows 

no frontiers."470 

464 FC, p. 32. 
465 FC, p. 40ff. 
466 FC, p. 59. 
467 FC, p. 59. 
468 RUEC, p. 55. 

5 FC, p. 33. 
470 15th A l l India Federation of Educational Associations, 1939. p. 101. Radhakrishnan's 
understanding of "culture" is closely related to his understanding of "civilization". Often, 
though not always, the two are used synonymously. See for example: "Civilisation is the 
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Nations, for Radhakrishnan, are unique expressions of culture. For him, 

nationalism has less to do with geography than it does with the history of a like-minded 

intellectual community. While "nations have a history as well as a geography,"471 

Radhakrishnan observes, "[i]t is not so much physical geography as intellectual 

community that moulds a nation. The sense of like-mindedness and community of 

interests require to be fostered if the feeling of nationality is to be furthered."472 In other 

words, nationalism is a specific expression of a collective spirit. The affirmation and 

preservation of the nation, as it is understood by Radhakrishnan, is necessary for the 

continued spiritual development of the individuals within that intellectual heritage. 

With this understanding of the nation, Radhakrishnan associates nationalism with 

mysticism, and therefore sees it as a form of intuitive experience. As early as An Idealist 

View of Life, Radhakrishnan affirms the experiential dimension of national 

consciousness. "When the self is subordinated to something greater, family or nation," 

Radhakrishnan contends "we have faint glimpses of mystic moods."473 

As an intellectual community, Radhakrishnan identifies the nation with 

intellectual freedom, and ultimately with spiritual freedom. Correctly understood, 

nationalism according to Radhakrishnan means: 

that we should do everything in our power to preserve our soul, our honour and 
integrity, and maintain our individual style of dealing with problems. We want 
freedom to preserve ourselves and make our distinctive contribution to the 
progress of the world. We cannot do so if we surrender our individuality. We 
must not try to make for ourselves an English or a Russian soul, but must extract 

power to renounce."(FC, p. 109) or "Civilisation is larger than patriotism. It is 
humanism." (EPW, p. 88) 
4 7 1 F C , p . 7 . 
472 FC, p. 57. 
473 IVL, p. 93. 
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from these whatever will serve to enrich our spirit. We can profit only by that 
which we are able to transform into our substance.474 

In Radhakrishnan's mind, "culture" and "nation" stand in relation to one another 

as do "religion" and "religions", as do experience and interpretation. Culture, like 

religion and experience, both informs and transcends national expressions. And nations, 

like religions, represent the various interpretations and expressions of culture. Further, 

just as some religions come closer than others to religion, some nations more closely 

approximate what Radhakrishnan sees as "true" culture. Moreover, all nations, like all 

religions, have something positive to contribute toward the progressive realization of 

culture, a universal "intellectual alertness, reeeptiveness to beauty, humane feeling, social 

enthusiasm."475 

C) The Convergence of Education and Nationalism 

The training of ethical national leaders is, for Radhakrishnan in the years leading 

up to independence, the primary task of the universities. Radhakrishnan calls upon the 

universities to educate the younger generation, to form its character and to create a new 

type of intellectual leader.476 To Radhakrishnan's understanding, universities are "the 

sanctuaries of the inner life of the nation."477 

According to Radhakrishnan, national leaders are not merely "exponents of public 

opinion, but directors of the nation and "men of disciplined courage".478 Radhakrishnan's 

4/4 FC, p. 52-53. 
4 7 5 This is not to say that religion and culture are identical, for clearly they are not. For 
Radhakrishnan, culture is empirically bound, religion is not. 
476 FC, p. 49. 
477 RUEC, p. 33. 
478 FC, p. 98. 
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national leaders "must be capable of intellectual analysis and imaginative insight."479 

They are equally spiritual enablers whose job it is to facilitate the promotion of national 

culture. They are "not only scholars with the prophetic vision, but also leaders of the 

new democracy."480 

Radhakrishnan's national leaders are endowed with the spiritual and scientific 

temperament of the ancient seers. Like the ancients, a national leader is one who "has a 

firm grasp of the insights and intuitions which have made our civilization so enduring, 

and who can harness them to every aspect of life." 4 8 1 Trained as they are in 

Radhakrishnan's universities, wise national leaders are able to "read with insight the 

records of human experience as they are expressed in the world's literature."482 Just as 

Radhakrishnan had conceived of the ancient seers as "pioneer researchers in the realm of 

spirit,"483 so are wise national leaders the "intellectual pioneers of civilization." 4 8 4 And 

like the ancient gurus after whom Radhakrishnan models his vision of a creative teacher, 

national leaders are the facilitators of education. "The aim of government," in 

Radhakrishnan's world, "is not so much efficiency as education."485 National leaders have 

not only "studied and meditated" on what Radhakrishnan sees as the ancient records of 

India's civilization, but testify and give creative expression to "their peculiar greatness, 

[and] their power to yield to new meanings and their inexhaustible value as a criterion of 

present-day modes of life." 4 8 6 

17') 

480 
RUEC, p. 33. 
FC, pp. 97, 100. 

481 FC, pp. 48-49. 
482 RUEC, p. 48. 
483 IVL, p. 89. 
484 RUEC, p. 33. 
485 FC, p. 52. 
486 FC, p. 7. 
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For Radhakrishnan, political life is not an exercise in maintaining the 

administrative mechanics of the status quo. Rather, there is an element of creative 

artistry about national leadership. Radhakrishnan's "philosopher-king" exhibits the 

capacity to creatively promote and integrate into the nation what Radhakrishnan sees as 

universal values of the spirit. Nations, Radhakrishnan believes: 

are made by artists and thinkers, saints and philosophers. National unity and 
progress require a deeper foundation than political and economic arrangements. 
It is the life of spirit that has shaped and unified our collective existence and has 
been the real bond of oneness among the Indian people.487 

For Radhakrishnan, universities and the ethical leaders they produce are the conduits of 

creative experience, national identity and cultural self-affirmation.488 

With the drafting of India's new Constitution, Radhakrishnan affirms and 

promotes the coalescence of educational and national ideals. Radhakrishnan believes the 

"fundamental principles of our Constitution" - democracy, justice, liberty and fraternity -

"call for spiritual training."489 For him, democracy in education is "the development of 

body, mind and spirit of each individual,"4 9 0 in which the whole of the individual is 

raised. An education which emphasizes the intellect over the physical or spiritual 

dimensions of human life is not simply unbalanced, but undemocratic. 

487 RUEC, p. 55. 
4 8 8 While Radhakrishnan gives a prominent place to universities and teachers in the 
cultivation of national consciousness, his preference for those associated with Andhra 
come through in several of his speeches. The Andhra universities and people are best 
positioned to lead the way in education and nationalism for, in Radhakrishnan's view, the 
Andhra have always been less dogmatic and have demanded of themselves higher 
spiritual standards than their fellow Indians. For Radhakrishnan's Andhra sensibilities, 
see for example: FC, p. 27-28 and "Democracy: A Habit of Mind" in EPW, p. 19ff. 
489 RUEC, p. 300. 
490 RUEC, p. 36. 
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That universities "should train technical men of all types, social leaders and wise 

administrators" safeguards and promotes a just society.491 Political leaders, as ones who 

function as benevolent directors of the nation, encourage social justice. Universities and 

their teachers "ought to be examples to the nation in fair dealing and decent 

behaviour."492 For Radhakrishnan there is a moral obligation on the part of university 

teachers to "develop a greater sense of social responsibility for educational and national 

progress, a preference for quality over quantity."493 

Likewise, Radhakrishnan argues that the liberating character of all education 

speaks to "the need for the autonomy of the universities and for the freedom of thought 

and expression for all the teachers."494 Here, Radhakrishnan is uncompromising. 

Universities must be free from dogmatic and exclusive curriculum, and possess the 

liberty to enfranchise all segments of the nation. "Education is the great instrument of 

social emancipation by which a democracy establishes, maintains and protects the spirit 

of equality among its members. We will allow freedom of conscience to others as it is our 

[national] faith that others like ourselves are competent to work out their own 

salvation."495 

There is more than a hint of elitism here. On the one hand, Radhakrishnan 

preaches the values of democracy and fraternity, of equality and justice for all members 

of the nation. He believes that his nation is free from the trappings of political 

conservatism and socio-religious exclusivity. On the other hand, Radhakrishnan 

maintains that educated individuals are best positioned to promote national values. 

491 RUEC, p. 36. 
492 RUEC, p. 54. 
493 RUEC, p. 54. 
494 RUEC, p. 36. 
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Indeed, only those educated in Radhakrishnan's "universities of the spirit" seem to 

possess the integrity of character and creative vision necessary for facilitating the 

business of nation building. 

A university based on the principles of democracy, liberty and justice will, in 

Radhakrishnan's mind, reveal and promote a national fraternity, both within and without 

the university setting. "Closer co-operation in colleges and universities between teachers 

and the pupils, the development of the residential system of corporate life and a 

knowledge of India's culture and history" will help to promote national brotherhood. For 

Radhakrishnan, a democratic, just and fraternal concord between the people of India "can 

be fostered in educational institutions among the members of different communities, if 

we do not emphasise differences of caste, community and religion." 4 9 6 

III. Education, Nationalism, and the Apologetics of Experience 

Introduction 

Experience in education and nationalism serves as a corrective to what 

Radhakrishnan sees as a stagnant modernism. In a 1931 convocation address at Eueknow 

University, Radhakrishnan laments the lack of creative initiative among Indians, infected 

as they are by a "modern mind" which "is singularly servile to its teachers and leaders."497 

"Timidity and conservativism," Radhakrishnan believes, are the hallmarks of modern 

thinking. For Radhakrishnan, the plague of "modern" thinking in India has been the 

unfortunate consequence of its tolerance for other views. But such a mindset has been 

quickened by the loss of India's political autonomy. 

495 RUEC, p. 49. 
496 RUEC, p. 53. 
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In education, the modern mind acquiesces to second-hand experience and to a 

curriculum which defers to the intellectual rehearsal of facts and theories at the expense 

of the spiritual betterment of the whole person. Modern thinking breeds intellectual 

complacency. It is unscientific scholasticism which inhibits the creative development of 

the individual. On the national level, a modern mentality represents a "failure of nerve" 

and "loss of self respect" under which the status quo goes unchallenged, a temperament 

which Radhakrishnan believes has left India in not only political, but national bondage. 

A) Experience and Educational Renewal 

Radhakrishnan critiques what he sees as the lack of creativity in modern 

education, taking on the accusation that Indian education is non-intellectual. 

Radhakrishnan argues that modern education in India has become overly intellectual, 

making it excessively conservative and cautious. Indian education has abandoned its 

loyalty to first-hand experience, trusting instead the scientific and academic achievements 

of others. Intellectual freedom, Radhakrishnan counsels, is possible only when the chains 

of scholasticism are broken. 

If we are to be credited with intellectual power, we cannot afford to say, "let 
others make the experiments, we will benefit by their experience". The 
assumption that we are metaphysically minded and are not interested in the 
pursuit of science is not quite true however, there has been a decline in 
scientific activity owning to the cramping effects of scholasticism.498 

For Radhakrishnan, the "modern mind" and its accompanying scholasticism breeds 

intellectual stasis. 

FC, p. 68. 
FC,p. 15. 
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Intuitive experience underpins Radhakrishnan's critique of literary and artistic 

modernism, neither of which he sees as contributing positively to the mandate of 

education as he defines it. For Radhakrishnan, modern literature and art leaves little 

room for creative expression, emphasizing as it does conventional form and technical 

skill. As early as his Idealist View of Life, Radhakrishnan complained that "modern 

literature is essentially trivial." 4 9 9 For Radhakrishnan, modern literature is creatively 

bankrupt; it does not "touch the heights of genius." Rather, Radhakrishnan sees the 

literature of his time as overly intellectual, stressing as it does reproduction of 

conventional patterns. Of celebrated authors such as Shaw or Wells, Radhakrishnan 

writes: 

They have not given us one epic which brings out the full meaning of life, which 
leaves us throbbing with wild hopes and dazzled by new vistas, not a single drama 
of a profoundly moving nature which devastates us by its grandeur, burns into us 
unforgettable visions of men at grips with fate, which shakes, exhausts, cleanses 
us. It is because they deal with the tumult of the soul and not with its depth. 
They are predominantly intellectual.500 

Likewise, Radhakrishnan laments the absence of creative passion in artistic 

education. Rather than encouraging the expression of inner reflection and experience, 

students are educated in established forms and technical reproduction: 

In art, again, the greatest triumphs [have become an] exact science. They are not 
the pyramids or temples but the sky-scrapers which show a sense of mathematical 
law. We teach drawing and painting in our schools to help us understand the 
works of Botticelli or Michael Angelo [sic], but the faith and the passion that 
made their works possible are no more available.501 

499 IVL, p. 191. 
500 IVL, p. 191. 
501 Intellect and Intuition in Sankara's Philosophy in Triveni. VI, Number 1 (July-
August), 1933. p. 16. 
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The "tragedy", for Radhakrishnan, is modernism's "excessive intellectuality"502 

which stiffles the creative impulse, for it is "only from those of deep thought and large 

experience that we can get a breadth and depth of understanding, a hold on essentials too 

often absent from the works of a mere intellectual."503 Radhakrishnan does not see 

modernism simply as overly intellectual and thus "lopsided", but as an evil. "Lucifer," 

Radhakrishnan quips, is "the prince of intellectuals."504 

In Radhakrishnan's view, to "redeem the universities from the charge of 

commonplacencss we require among their leaders a few creative personalities, a few 

priests of learning and prophets of spirit."505 Only then will university education and the 

creative and ethical individuals they produce be capable of affirming and promoting the 

"psychological oneness" of India.5 0 6 For Radhakrishnan, education correctly understood 

is a spiritual investment in the future which ought not to be compromised by the 

trappings of the "modern mind' and the intellectualized education it breeds, 

marginalizing as it does the creative and spiritual side of personal development. 

Radhakrishnan is not arguing against the necessity of intellectual rigour in 

education. Rather, intellectual concerns ought not to dominate university life to the 

detriment of cultivating creative individuals who are capable of challenging, synthesizing 

and raising the intellectual achievements of the past. This, Radhakrishnan, believes, has 

been the hallmark of Indian education throughout history: 

502 Intellect and Intuition in Sankara's Philosophy in Triveni. VI, Number 1 (July-
August), 1933. p. 15. 
503 Intellect and Intuition in Sankara's Philosophy in Triveni. VI, Number 1 (July-
August), 1933. p. 8. 
504 Intellect and Intuition in Sankara's Philosophy in Triveni. VI, Number 1 (July-
August), 1933. p. 15. 
505 EPW, p. 88. 
506 EPW, p. 88. 
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Not that in India we neglected the logical. We also insist on the intellectual 
approach to the central problems of life. At a time like this, when teachers are 
setting themselves up in all parts of the country and requiring of their disciples 
complete surrender of the intellect; it is well to be reminded of the Indian tradition 
that the intellect is to be satisfied and not surrendered. Freedom and not slavery 
of the mind is the pre-requisite of spiritual life. But intellectual fruition is in 
intuition, vidya ends in anubhava.507 

Thus, Radhakrishnan calls for an educational shift, a reappraisal of educational 

ideals. Radhakrishnan has in mind an integral system of education which affirms the 

importance of all experiences and spheres of life. Such a system facilitates the 

intellectual, artistic and ethical development of its students by remaining aloof from the 

cautious conservatism and scholasticism Radhakrishnan identifies with the modern mind. 

Every system of education aims at physical health and efficiency, intellectual 
alertness and learning, and guidance of the soul, including the education of the 
emotions and imagination. What matters in any system of education is the accent. 
Hitherto we have laid stress on learning rather than on life, on intellectual 
development rather than on growth. Expansion of the surface consciousness is 
not a deepening of life. By excessive specialisation and insistence of the outer, 
the measurable, the quantitative, we tend to extinguish every spark of that light by 
which man is truly man.5 0 8 

B) Education and the Indian Past 

Radhakrishnan's call for a revitalized education is accompanied by an appeal to 

the Indian past. That Radhakrishnan locates the spirit of true education in the Indian past 

does not imply that he is advocating a return to traditional religious instruction. In fact, 

Radhakrishnan sees contemporary traditional religious teachers as having abandoned the 

experimental methods of their predecessors. Today's religious leaders, according to 

Radhakrishnan, are unable to assume the roles of true teachers. They are self-interested 

EPW, p. 183. This is from a 1943 speech to the Oriental Conference. 
EPW, p. 102. 
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and dogmatic. They demand conformity and suppress the experiential hallmark of 

Radhakrishnan's Hinduism. 5 0 9 For Radhakrishnan, that traditional leaders demand 

conformity is tantamount to religious despotism.510 

Instead, Radhakrishnan recommends the reclamation of the "scientific" methods 

of the ancient seers. Just as Radhakrishnan claimed to find in the Upanisads the basis for 

his experimental religion, a religion which he believed advocated the scientific method, 

creative intuition and tolerance, so too does Radhakrishnan look to the perennial methods 

of these same sages for a corrective to India's educational woes. 

India of the ages is not dead; nor has she spoken her last creative word. The time 
has come for a new religious expression, a new language for the old everlasting 
emotions in terms of modern knowledge, a religious form that should contradict 
no fact and check no inquiry. The everlasting spirit of love and righteousness 
which has inspired the religions of the past must now quicken and inform the new 
learning.511 

Radhakrishnan locates his educational curriculum in what he sees as "traditional" 

education. The aim of traditional education in India, Radhakrishnan claims, "is 

brahmacarya, initiation into a disciplined life of spirit, the development of the chastity of 

mind and body. [It] is to help free the growth of the soul." 5 1 2 Traditional education, 

according to Radhakrishnan, has never attempted to deal piecemeal with the various 

dimensions of human life. Nor has it been simply a means to worldly ends. Rather, 

traditional education in India "is an initiation into the life of spirit, a training of human 

509 FC, pp. 2-3. 
510 FC, p. 3. 
511 Intellect and Intuition in Sankara's Philosophy in Triveni. VI, Number 1 (July-
August), 1933. p. 16. 
512 EPW, pp. 78ff 
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souls in the pursuit of truth and the practice of virtue. It is a second birth, dvitiyam 

janma."5n 

The spiritual ideals and fraternal solidarity Radhakrishnan readily finds in 

traditional (Hindu) education serve as the foundation of "true" education. Education, for 

Radhakrishnan, is not so much what happens in the classroom as it is the result of a 

spiritually quickened solidarity of university culture. 

While many students join the university for its utility rather than for its culture, 
still once they are in, they should find themselves in a community of workers 
devoted to the pursuit of knowledge for its own sake. This is the old Indian ideal 
of gurukulavasa carried out on a larger scale. The University is no so much the 
official lecture room where the teacher gives a set lesson to his pupils as the 
atmosphere where the new generation first become conscious of itself, where 
reputations, sometimes life-long, are made in private discussion in someone's 

514 
room. 

For Radhakrishnan, the upanisadic rsis were not only pioneer researchers in the 

realm of experience, nor were they simply spiritual teachers, but the watershed of 

university culture. "The ancients," Radhakrishnan argues, "symbolized culture which is 

acquired in a college", a cultural "torch that is passed from hand to hand down the 

generations."515 For Radhakrishnan, the "cultural torch" which he believes has been 

passed down from the sages of old symbolizes the spirit of revolution in all spheres of 

life. "If we are afraid of the upturnings of the soil, of the social, economic and political 

upheavals consequent on the spread of this fire, we should not go near a University. We 

may as well shut it down." 5 1 6 Just as the ancients had refused to accept second-hand 

513 RUEC, p. 43. See also Radhakrishnan's discussion of dharma and moksa in education 
in EPW, p. 105. 
514 FC, p. 23. 
515 FC, p. 65. 
516 FC, pp. 65-66. 
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religious formula as authoritative, so too did they call for experimentation in the realm of 

education and politics. 

The programme of the ancients, so Radhakrishnan claims, supports his vision for 

a university residential system. 

In ancient times the teacher and the pupil shared a common life. They shared the 
same simple food and life and in the process was established a close relationship 
between the teacher and the pupils. Education was regarded as a co-operative 
enterprise. [For] the teacher not only imparts instruction but transmits the power 
of the spirit.517 

Likewise, an active community life in modern India should also involve teachers: 

"Members of the teaching staff may participate in them actively, not to dictate or 

supervise but to advise and help, to make available to youth their wide knowledge and 

mature experience."518 

C) Call for a Revitalized Nationalism 

i) Critique of "Western Nationalism" 

For Radhakrishnan, integral experience is antithetical to a narrowly conceived 

political nationalism. Political nationalism and its ideology of the nation state is not only 

myopic, but irrational and irreligious. It acts as a barrier to the goals of democracy, 

justice, equality and fraternity, and encourages self-interest and zealous patriotism. It is 

nationalism in this negative sense that Radhakrishnan associates with the West and with 

the colonial project. Radhakrishnan deplores this narrowness of national vision when he 

says: 

517 RUEC, p. 54. 
518 RUEC, p. 54. 
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Nationalism is not a "natural" instinct. It is an acquired artificial emotion. Love 
of one's native soil, loyalty to regional traditions, do not mean violent hostility to 
one's neighbours. If today the feeling of national pride is intense, it only shows 
the prodigious capacity of human nature for self-deception. Self-interest, material 
greed and lust for domination are the operative ideals. Patriotism has killed piety, 
and passion logic. 5 1 9 

Such an ideology, Radhakrishnan argues, lies not only at the foundations of the colonial 

enterprise, but is part and parcel of Christianity's uncompromising religious sensibilities. 

Having cut itself off from experience and having crystallized its theological positions, 

Christian dogmatism has been used to justify an oppressive political arrangement in 

India.520 

For Radhakrishnan, colonial rule has resulted not only in India's political 

domination, but has compromised what he sees as the true nature of nationalism. In what 

Radhakrishnan describes as a political obsession, a misconstrued nationalism has 

obscured the cultural ideals of a spiritually united India: 

The living continuity of Indian life is to be seen not in her political history, but in 
her cultural and social life. Political obsession has captured India since the battle 
of Plassey. To-day politics have absorbed life. The State is invading society, and 
the India of "no nations", as Rabindranath puts it, is struggling to become a 
"nation" in the Western sense of the term, with all its defects and merits.521 

Nonetheless, Radhakrishnan believes that British rule has made positive contributions to 

India in the realm of security and economics. But these accomplishments Radhakrishnan 

argues have neglected the creative spirit of the Indian nation as he understands it. 

British rule has given India peace and security, but they are not ends in 
themselves. If we are to put first things first, then we must admit that economic 
stability and political security are only means, however valuable and necessary, to 

Religion and Society. London: George Allen & Unwin, Ltd., 1947. p. 16. 
5 2 0 For a brief summary of Radhakrishnan's views on religion and politics in the West, 
see for example IVL, p. 46. 
521 Heart of Hinduism in The Hibbert Journal. X X I , Number 1, (October) 1922. p. 15. 
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spiritual freedom. A bureaucratic despotism which forgets the spiritual ends, for 
all its integrity and enlightenment, cannot invigorate the people beneath her sway, 
and cannot therefore invoke any living response from them.522 

Not only has India been sequestered from its spiritual heritage under British colonialism 

and Western nationalism, but its capacity for integration and its social ideals of equality, 

justice and fraternity have become ineffective. India's loss of political autonomy resulted 

in political conservatism, religious exclusivity and social exploitation. In short, India has 

lost sight of its capacity for creative unity. 

Outsiders have been steadily flowing into the Hindu fold, and the religion has 
been able to absorb and inspire heterogeneous peoples with the elements of higher 
life. But for this civilizing work, India would have had instead of fifty million 
untouchables, five times that number. This work has ceased to be effective since 
the loss of political freedom by the Hindus. It was then that Hindu society 
became fixed up in a conservatism and left outside its pale a considerable part of 
the population of India, which has been the field for exploitation by the non-
Hindu religions.523 

While Radhakrishnan affirms that colonialism is an obstacle to India's impulse toward 

creative unity, Indians who embrace and promote national stasis are culpable in India's 

continuing subjugation. Radhakrishnan accuses India's leaders who have abandoned 

Hinduism's experiential and experimental methods of being colonial brokers of 

intellectual mediocrity: 

If the leaders of recent generations have been content to be mere echoes of the 
past and not independent voices, if they have been intellectual middlemen and not 
original thinkers, this sterility is to no small extent due to the shock of the 
Western spirit and the shame of subjection.524 

522 Heart of Hinduism in The Hibbert Journal. X X I , Number 1, (October) 1922. p. IP2, 
774 
523 Heart of Hinduism in The Hibbert Journal. X X I , Number 1, (October) 1922. p. 19. 
5 2 4 Indian Philosophy: Volume 2. London: George Allen & Unwin, Ltd., 1927. p. 774. 
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For Radhakrishnan, the responsibility for the regressive political situation in 

which India finds itself must be shouldered by Indians. "If we live under an irresponsible 

government, it is more our fault than our misfortune. The kind of government under 

which we live is, on ultimate analysis, a reflection of ourselves."52S For Radhakrishnan, 

India's "national failings" are due not so much to colonial oppression imposed from the 

outside as they are the product of "mental laziness" on the part of Indians.s26 India's 

unchecked tolerance and passivity have got the better of Indians. Just as Radhakrishnan 

had argued earlier that the tolerance of the Hindu mind had contributed to unsatisfactory 

conceptions of reality, so too was an unharnessed tolerance at the root of India's political 

situation. In Radhakrishnan's eyes, what had the potential to be an experimental virtue in 

spiritual fulfillment had become a national burden. 

Clearly, Radhakrishnan does not advocate a national renewal in which India 

rejects wholesale all things Western. Instead, Radhakrishnan's method for dealing with 

Western influence in India is to accept, subordinate and elevate those things which may 

be of use to India. Any other approach would be uncompromising and dogmatic. "If India 

gains freedom within, then the Western spirit will be a great help to the Indian mind. 

Hindu thought never developed a Monroe doctrine in matters of culture."527 Instead, 

Radhakrishnan affirms "there is nothing wrong in absorbing the culture of other peoples; 

only we must enhance, raise and purify the elements we take over, fuse them with the 

best of our own." 5 2 8 

525 FC, p. 57. 
5 2 6 FC.pp. 9-10. 
5 2 7 Indian Philosophy: Volume 2. 1927. pp. 775ff. 
5 2 8 Indian Philosophy: Volume 2, 1927. p. 780. See also: "No civilisation which has 
developed in another land and in different conditions can become ours. We have to link 
up our new effort with our past, use the spirit and method rather than the results of the 
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ii) The Creativity of Swaraj 

Radhakrishnan pleads for a national catharsis, a purging of political conservatism 

to affirm India's creative and experiential authenticity. A national cleansing would 

provide a long term creative vision for India's future and would inoculate India against 

the divisive effects of communal interests. Indians, Radhakrishnan counsels, must: 

shake off the oppressive traditions of the past and to equip themselves to face the 
future, a future in which they will be called upon to play their part as leaders, 
statesmen, and administrators in the national life of a Self-governing India.5 2 9 

For Radhakrishnan, India's political freedom is contingent on the spiritual and 

intellectual freedom of the individual. Radhakrishnan advises that the creative 

development of the inner spirit is necessary for national reconstruction.530 Indians must 

learn to revolt, not only against what Radhakrishnan sees as oppressive, dogmatic socio

political domination (British or otherwise), but more importantly against the bondage of 

the soul. For Radhakrishnan, swaraj is as much internal as it is external. "Political 

subjection which interferes with this inner freedom is felt as a gross humiliation. The cry 

for swaraj is the outer expression of the anxiety to preserve the provinces of the soul."5 3 1 

As early as 1927, Radhakrishnan warned the graduates of Andhra University: 

I am sure that each of you is dreaming of the day when India will be self-
governing, but I am not sure that you are aware of the conditions necessary of the 
realisation of this ideal. We cannot win Swaraj by simply shouting for it. Self-
government cannot be talked into existence. No people can keep another in 
subjection against its will, if only its will expresses itself in the achievement of 
that unity and organisation which will enable us to act as one. Swaraj is not a 

Western Science and criticism to fertilise our own culture. Only thus can we produce a 
specific Indian contribution to the collective wisdom of the world." (FC, pp. 95-96) 
529 FC, p. iv. 
530 FC, p. 14. 
5 3 1 Indian Philosophy: Volume 2. 1927. p. 775. 
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mere change in the form of government or a transfer of the seat of authority. It is 
the transformation of the habits of mind of the people..532 

And three years later to the graduates at Mysore University, Radhakrishnan affirmed his 

spiritual nationalism, warning that in the absence of sovereignty over oneself India would 

remain in political stasis. "The passion for political freedom is running high. But, like 

everything else, freedom is won from within and not given from without. The country 

we love is not a geographical area but a spiritual possession. Until we identify ourselves 

with it... our country is bound to be in its present intolerable condition."533 

The national consolidation and affirmation of the kind Radhakrishnan has in mind 

must be inspired by a creative vision of India's future. Without a vision for the direction 

of the nation, national policies are reactionary rather than progressive. For 

Radhakrishnan, national policies ought to be proactive and contribute to the movement 

toward national solidarity, a national fellowship based on the ideals of integral 

experience. Referring to World War Two, Radhakrishnan told his Chinese audience: 

"The immediate aim of the war is to defeat the enemy, but we cannot crush the enemy 

and win the war, unless we have an inspiring vision of the future for which we are 

fighting."534 

Radhakrishnan speaks of a national freedom and self-determination as a 

"resurrection into unity," a "restoration into some kind of wholeness or some kind 

532 FC, p. 25-26. 
533 FC, p. 37. Radhakrishnan goes on to affirm that national reconciliation turns on "the 
principal truths of all religions, which are, roughly speaking, the universality of the spirit, 
the inviolability of personality, the fact of fellowship, the duty of service and the power 
of sacrifice." (FC, p. 40) 
5 3 4 India and China, 1944. p. 167. 
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integral life." 5 3 5 But such a national resurrection must remain open to the creative 

impulse. Without it politics will remain antisocial and antiscientific, and society 

exploitive and unjust.536 For Radhakrishnan, Bolshevism is on the right track, motivated 

as it is by "faith and mysticism", and an openness to political experimentation against 

"poverty and disease, war and crime, oppression and exploitation of every kind." 5 3 7 

For Radhakrishnan, experience and experimentation have the power to counter 

religious communalism and narrow political agendas. The creative vitality of India, 

Radhakrishnan believes, is less threatened by "war or revolution or national bankruptcy" 

than it is by "internal disruption." India, Radhakrishnan warns, is "faced by a crisis of the 

first magnitude" and is being torn asunder by "anti-national forces" whose narrowness of 

vision betrays their loss of "spirit of courage and experiment associated with progressive 

nations."538 Instead, "intuitive religion rebels against ... communal and national gods, 

confident in the strength of the one Spirit whose presence works and illuminates the 

whole of mankind."539 Here universities too play a role. For Radhakrishnan, universities 

and the educated individuals they engender - those of a spiritually quickened 

consciousness and who possess a critical hospitality of mind - are the facilitators of an 

"Indian Renaissance," a social and political renewal in which "communal bigotry and 

religious fanaticism" are relinquished.540 

Spiritual Freedom and the New Education in New Fra in Home and School. XVII , 
(September-October), 1936. p. 234. 
536 IVL, p. 46. 
537 IVL, pp. 47-48. 
538 FC, p. 74. 
539 Introduction to the First Edition in The Cultural Heritage of India. Calcutta: The 
Ramakrishna Mission Institute of Culture, I, pp. xxxi-xxxii. 
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iii) Nationalism, Politics and the Indian Past 

Radhakrishnan finds support for his understanding of nationalism in the language 

and ideals of the Upanisads and later smrti literature. In his earliest writings, 

Radhakrishnan had spoken of dnanda in terms of "bliss", a notion he interpreted in terms 

of self-abandonment and the transcendence of individual ego. By the late 1920s and early 

1930s, Radhakrishnan understands dnanda in terms of freedom: "The three note-worthy 

features of spiritual experience are reality, awareness and freedom."541 Radhakrishnan's 

identification of dnanda as freedom is readily appropriated to the national and political 

spheres. For when we experience the subordination of self to something greater, 

Radhakrishnan tells us, whether it be "family or nation ... we have faint glimpses of 

mystic moods."542 

According to Radhakrishnan, the Hindu Epics affirm his programme for national 

consolidation in which communal self-interest is subordinated to greater national ideals, 

as well as his paradigm for cross-cultural integration. The "acceptance of new tribes and 

their gods" of which the Rdmdyana speaks, Radhakrishnan argues, was affirmed though 

subordinated as aspects of the one supreme reality. "The polytheism was organized in a 

monistic way. Only it was not a rigid monotheism enjoining on its adherents the most 

complete intolerance for those holding a different view." 5 4 3 For Radhakrishnan, 

nationalism whose impulse it is to foster an integrated and creative union of long

standing Indian spiritual values is antithetical to intolerance, communalism and political 

domination. 

1 See, for example, IVL, p. 102. 
2 IVL, p. 93. 
3 HVL, p. 40. See pp. 38-43 for Radhakrishnan's full argument. 

167 



For Radhakrishnan, those Indian individuals he had previously identified as moral 

heroes are now illustrative of his national heroes: 

These sanyasis do not eut themselves off from the world and let it go to rack and 
ruin. The greatest of their class, Buddha and Sankara, Ramanuja and Ramananda, 
and scores of others, have entered into the life-blood of the nation and laid the 
foundations of its religion. Their names to-day are part of the national heritage.544 

For Radhakrishnan, national heroes are "political sanhyasins" .545 They are dispassionate 

ascetics who remain above the ever-shifting sands of public opinion and to whom the 

populace may look for ethical and national guidance. 

For Radhakrishnan, political samnydsins are made in universities. For it is only in 

a university setting, Radhakrishnan believes, that one is "protected from the State."546 

Universities are political, intellectual and ethical greenhouses. They offer a retreat from 

the world and nurture in the student the simplicity of life and the restraint necessary for 

leadership. "Culture," Radhakrishnan told the graduates of Mysore University in October 

1930, "is born of meditation on the best that has been said and thought on the intimate 

problems of life, in the University which is a retreat from the crowded world, for solitude 

and study."547 

Heart of Hinduism in The Hibbert Journal. X X I , Number 1, (October) 1922. p. 16. 
545 EPW, p. 1. Re: "sannyasins": The spelling and diacriticals are Radhakrishnan's. 
546 FC, p. 58. 
547 FC, p. 31. And likewise two months later, Radhakrishnan reminded the graduating 
class of Punjab University: "Times of transition require a new simplicity of life, a new 

168 



IV. Orientalism 

A) The World-Denying Samnyasin 

Richard King has observed Gandhi's successful inversion of colonial discourse 

surrounding what British had construed as the "effeminate", "other-worldly" and 

"passive" samnyasin.54* Just as King observes in the case of Gandhi, Radhakrishnan 

reapplies these "cultural symbols" in an organized, experientially informed social and 

political protest. Radhakrishnan's "experiential religion" is compatible not only with a 

highly moralized social activism, but with disciplined political involvement. And in what 

King describes as an "inability of the British to control the implications and direction of 

their own colonial discourses", Radhakrishnan calls for a new order of political 

samnyasins who would direct a revitalized Indian consciousness, a national awareness 

based on a common heritage faithful to the experiential fruits of reconciliation and 

tolerance. 

At the same time, Radhakrishnan reinvents the traditional samnyasin ideal. 5 4 9 Far 

from staging his own social death, Radhakrishnan's samnyasin is a political actor and 

national architect. For Radhakrishnan, a political samnyasin is a dispassionate visionary 

who has renounced not society but partisan politics. A political leader of this calibre 

expedites the realization of what Radhakrishnan sees as the age old values of 

"Hinduism": democracy and equality, justice and fraternity.550 

asceticism and you,... to whom leadership in thought and practice is passing, need it 
most."(FC, p. 63) 
5 4 8 King, Orientalism and Religion, 1999. p. 134. 
5 4 9 By "traditional" I have in mind here the smdrta and subsequent brahmanical literature, 
and specifically the dharmasdstras (i.e. the Laws of Manu).. 
5 5 0 However, as members of the Indian intelligentsia, Radhakrishnan's political 
samnyasins point to a continuing measure of elitism in Radhakrishnan's thinking. 
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B) The Scholarly Brahmin 

For the British, brahmins were not simply "Hindu" leaders who enjoyed their 

authoritative position because of divine sanction, they were also necessary to the British 

as scholars and interpreters of the tradition. The image of the scholarly renunciate is well 

expressed in Richard Westmacott's 1830 monument to Warren Hastings. Westmacott's 

brahmin is a lean, "tall, classically proportioned figure, with shaved head and topknot."5"'1 

Standing with one foot resting firmly on a stone, and his left hand resting on his hip while 

the other cradles his chin in a fashion reminiscent of Rodin's "Thinker", or perhaps a 

Socratic student, the "world-renouncing" brahmin represents the link between India and 

Britain. His role as liaison between Hindu India and Britain is further highlighted given 

his intermediary position below the imposing figure of Warren Hastings and above a 

seated Muslim jurist. Clearly, in the early years of the Raj, the brahmin-ascetic 

functioned as both a priest and orientalist, Hindu leader and scholar, pundit and 

philosopher. 

There is an argument to be made that Radhakrishnan himself reflects the 

orientalist image of the scholarly brahmin. Indeed, Radhakrishnan was of a brahmin 

family.5 5 2 He was, like Hasting's brahmin, a tall, lean, dignified figure. Although 

impoverished during his early years as a teacher, he dressed the orientalist part of a 

philosophical master: "a long silk coat buttoned up at the neck and reaching down to his 

knees, a white dhoti with a black border, black slippers and a turban of white muslin."5 5 3 

5 5 1 Metcalf, Ideologies of the Raj. 1995. p. 22. 
5 5 2 Though this is called into question by his son. See Gopal, Radhakrishnan: A 
Biography, 1989. p. 10. 
5 5 3 Gopal, Radhakrishnan: A Biography. 1989. p. 21. 
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Gopal adds that "this was his attire in India for the rest of his life, whatever his position; 

sartorial elegance became part of his personality."554 Radhakrishnan's stature and dress 

gave him a dignified presence, both in India and abroad. His appearance was not lost on 

observers, nor was his reputation as India's interpreter to the West. Radhakrishnan's 

image as the scholarly brahmin was reinforced by his admirers as well as the press 

abroad: he was "turbaned, lean and saintly"555 and "a model of humanity and an 

outstanding scholar ... a messenger of things human and divine." 5 5 6 By the late 1920s 

Radhakrishnan had become: 

almost a cult figure in Europe and America. This was to Radhakrishnan's 
extreme distaste. It did not please him to see himself placed in the role of a 
spiritual guide rather than a philosophical analyst. ... This trend went so far that 
Radhakrishnan found himself, much to his amusement as well as chagrin, figuring 
in a novel by a story-teller of romances in imperial contexts.557 

C) "Secular" Education 

Education as Radhakrishnan conceives of it affirms the colonial distinction 

between the "religious" and the "secular". As Thomas Metcalf has argued, the 

distinction between the religious and the secular did not hold in the early Victorian 

educational context. In England, all education was religiously oriented. Indeed, 

"intellectual training was not conceived of as existing apart from the moral training of 

Christianity."558 Likewise, missionary schools in India were implemented along these 

lines. 

5 5 4 Gopal, Radhakrishnan: A Biography. 1989. p. 21. 
5 5 5 Gopal, Radhakrishnan: A Biography. 1989. p. 300. As reported in The Observer 
(London), 2 Nov 58 
5 5 6 Gopal, Radhakrishnan: A Biography, 1989. p. 301. Upon Radhakrishnan receiving an 
honorary degree at Mainz, Germany 1958. 
5 5 7 Gopal, Gopal, Radhakrishnan: A Biography, 1989. pp. 104-105. 
5 5 8 Metcalf, Ideologies of the Raj, 1995. pp. 39-40. 
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The British government in India, however, resisted the introduction of Christian 

morality and doctrine into government sponsored schools, anxious as it was to minimize 

conflict between itself and Indians."559 At the same time the British authorities were 

equally anxious to remedy what they saw as the ethically degenerate practices associated 

with India and with Hinduism. This administrative dilemma was resolved by the 

introduction of Western literature. Echoing Gauri Viswananthan, Thomas Metcalf 

observes: 

Although education in India was to be secular, moral training was to be supplied 
by study of the great works of England's historic literature. No such schools 
existed in England, nor was English literature seen there as a substitute for 
Christian training. The guiding ideal was that of "godliness and good learning", 
enunciated by the educator Thomas Arnold. 5 6 0 

For the British Raj, the intimate bond between education and Christian ethics in England 

was reformulated in terms of "secular" education under the auspices of "moral training", 

the sources for which were found in the great literary achievements of England and of the 

West. The Raj did not support Christian education per se, but made morality and 

religious neutrality, like "secularism", a liberal virtue of its own. 5 6 1 

Radhakrishnan emphasizes the value of moral training in education. Moral 

training, as Radhakrishnan envisions it, is not associated with one or another of the 

various religions, identified as they are in Radhakrishnan's mind with unscientific 

dogmatism and a resistance to personal experience. Instead, the literary achievements of 

both India and the West possess the potential for moral development, informed as they 

are by the universal creative spirit. Clearly, Radhakrishnan and the colonial strategists 

5 5 9 Metcalf, Ideologies of the Raj. 1995. p. 40. 
5 6 0 Metcalf, Ideologies of the Raj, 1995. p. 40. Metcalf has relied on Viswananathan's 
Masks of Conquest: Literary Study and British Rule in India. New York, 1989. 
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disagree as to what constitutes "great literature". Neither do the two agree as to what 

constitutes "godliness and good learning". But the proposition that moral individuals 

could be raised in an atmosphere of "religious neutrality" is preserved. A contagion of 

moral spirit through education is the end which both Radhakrishnan and the educational 

administrators of the British Raj strove to realize. 

Robert Minor has argued persuasively for the notion of "secularism" as a 

religious category in Radhakrishnan's thought.562 Secularism as Radhakrishnan 

understands it is not hostile to religious belief and practice, but is the promotion and 

refinement of all religious views. For Radhakrishnan, the universal values of fellowship 

and unity are affirmed by all religions as well as by creatively inspired works of 

literature. In this light, Radhakrishnan's educational vision is as "spiritual" as it is 

"secular", affirming as it does that intellectual training cannot exist apart from moral 

training. 

At the same time, secularism becomes in Radhakrishnan's hands an apologetic 

tool whereby he is able to affirm as superior the experiential basis and experimental 

methods of "Hinduism". To Radhakrishnan's thinking, a secular education is one in 

which all religious views are accepted, and subsequently raised, in accordance with what 

he understands as their genuine experiential roots. But, Radhakrishnan holds that the 

authentic core of all religions is integral experience, an experience he identifies with 

religion itself (i.e. Vedanta). Thus, the affirmation of all religious traditions under the 

auspices of "secular education" is, for Radhakrishnan, not only a vehicle for creating 

ethically responsible individuals but a testament to the superiority of "Hinduism". In 

5 6 1 Metcalf, Metcalf, Ideologies of the Raj. 1995. p. 40 
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other words, Radhakrishnan does not simply appropriate the category of secularism, but 

inverts the colonial strategy for secular education in India so as to strengthen his 

apologetic programme. What was originally a strategy implemented by the British to 

promote (Christian) "godliness and good learning" is effectively transformed by 

Radhakrishnan into a category for "Hindu" self-affirmation and Indian superiority. 

D) The "Nation" 

The category of "nation" figures prominently in Radhakrishnan's thinking.5 6 3 In 

the early years of the Raj, the British attempted to legitimate their presence in India on 

the grounds that India lacked national coherence. India was, for them, a fragmented 

assemblage of competing groups and interests which could only be administered under a 

(benevolent) despot. Ironically, the lack of national coherence the British saw in India 

was reinforced by the formation of nationalist organizations, several of which were 

organized along religious lines. 

By the early 1930s, Muhammad Iqbal's vision for a Muslim political identity, 

Muhammad A l i Jinnah's subsequent call for an independent Pakistan, and the recognition 

by the British government at the Round Table Conferences of "non-Hindu" interests, an 

India of "no nations" had become an India of "two nations". British colonial ideologies 

introduced nationalist discourse into the subcontinent while at the same time resisting 

5 6 2 Robert Minor, Radhakrishnan: A Religious Biography, 1989. See especially pages 
92-93 and 120-121. 
5 6 3 Paul Hacker has suggested that a "nationalist impulse" is the chief marker of Neo-
Vedanta apologetics. See his Aspects of Neo-Hinduism as Contrasted with Surviving 
Traditional Hinduism in Wilhelm Halbfass (ed.) Philology and Confrontation: Paul 
1 lacker on Traditional and Modern Vedanta. Albany: State University of New York 
Press, 1995. pp. 229-255, especially pp. 232-233. 
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Indian claims of national affirmation, and often contributing to the construction of 

communal identity and the perpetuation of national discord. 

Radhakrishnan readily assimilates Western nationalist discourse into his 

affirmation of Indian identity. But, as we have seen, Radhakrishnan's conception of the 

Indian nation is defined not merely in terms of a political arrangement or geographical 

boundaries, but by its intellectual heritage. For Radhakrishnan, the nation is India's 

philosophical inheritance, a long-standing religious heritage which he identifies with the 

experiential and experimental methods he finds in the Upanisads. 

The political difficulties Radhakrishnan sought to address were to be remedied by 

affirming India's historic creative ingenuity through which India's national pride would 

be restored. A national restoration of this sort would not only curb what Radhakrishnan 

saw as the irreligious and misguided zealous patriotism of the West, but would lay the 

groundwork for realizing India's spiritual potential. Thus, what was originally a 

discourse by which the Raj could implement and maintain its administrative efficiency in 

India becomes in Radhakrishnan's hands the keynote of India's past, an interiorized and 

idealized device for not only practical political consolidation but for intellectual 

restoration and spiritual fulfillment. Radhakrishnan's reformulation of "secularism" and 

"nation" as experiential and apologetic categories in his programme for "Hindu" self-

identity and Indian superiority is but a further example of the "inability of the British to 

control the implications and direction of their own colonial discourses."564 

King, Orientalism and Religion, 1999. p. 134. 
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Chapter 6 - Internationalism: 1948-1967 

Introduction 

After independence, Radhakrishnan's concerns begin to grow beyond India. His 

attention turns from India to the world, from nationalism to internationalism. 

Radhakrishnan appeals to the unifying potential of integral experience as a means to 

world fellowship. He uses integral experience as an heuristic device to promote his 

vision of a genuine international community of autonomous, though cooperative, nations. 

Radhakrishnan argues for India as a model for the world because of its allegiance to 

experience and experimentation and its historic concern for international liberation. 

I. Biography and Context 

The years following Indian independence mark Radhakrishnan's increasing 

involvement in Indian political as well as in international affairs. The closing years of 

the 1940's were busy ones. Radhakrishnan had been actively involved in the newly 

incorporated UNESCO, serving on its Executive Board as well as leading the Indian 

delegation from 1946-1951. He also served for the two years immediately following 

India's independence as a member of the Indian Constituent Assembly. In addition to 

his obligations to UNESCO and to the Constituent Assembly, Radhakrishnan's time and 

energy had to be shared by the demands of the University Commission and his 

continuing obligations as Spalding Professor at Oxford. 

With the Report of the Universities Commission complete in 1949, 

Radhakrishnan was appointed by then Prime Minister Jawaharlal Nehru as Indian 

Ambassador to Moscow, a post he held until 1952. The opportunity for Radhakrishnan 
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to put into practice his own philosophical-political ideals came with his election to the 

Raja Sabha, in which he served as India's Vice-President (1952-1962) and later as 

President (1962-1967). 

Radhakrishnan saw during his terms in office an increasing need for world unity 

and universal fellowship. The urgency of this need was pressed home to Radhakrishnan 

by what he saw as the unfolding crises throughout the world. At the time of his taking up 

the office of Vice-President, the Korean war was already in full swing. Political tensions 

with China in the early 1960s followed by the hostilities between India and Pakistan 

dominated Radhakrishnan's Presidency. Moreover, the Cold War had divided East and 

West leaving each side suspicious of the other and on the defensive. 

Radhakrishnan challenges what he sees as the divisive potential and dominating 

character of self-professed international organizations such as the League of Nations. 

Instead, he calls for the promotion of a creative internationalism based on the spiritual 

foundations of integral experience. Only then could understanding and tolerance 

between peoples and between nations be promoted. 

II. Internationalism as Experience 

Internationalism is the category Radhakrishnan uses to convey his vision for the 

world. 5 6 5 Radhakrishnan conceives of internationalism as the means to and an expression 

of integral experience. For him, internationalism is both a creative movement in the 

Internationalism as the goal, see for example: The Creative Life. Delhi: Hind Pocket 
Books, 1975. p. 101. This is an edited version of an earlier speech of same title in 
President Radhakrishnan's Speeches and Writings. May 1962-May 1964. New Delhi: 
Ministry of Information and Broadcasting, Government of India, 1965. pp. 142-144. 
(Hereafter PRSW62/64) 
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progress of the world as well as the goal to which humanity is striving. Because of this, 

internationalism in Radhakrishnan's mind is a spiritual or religious category. 

Internationalism, as Radhakrishnan understands it, is also a form of experience. 

Radhakrishnan had suggested earlier that in the case of nationalism one experiences 

"mystic moods", requiring as it does the subordination of self to something greater.566 

Radhakrishnan appropriates this line of thinking to advance his vision for 

internationalism. For him, internationalism requires a breadth of vision and 

relinquishment of self-interest greater than that demanded by nationalism. 

Radhakrishnan conceives of internationalism as a brotherhood of free nations, 

based on a common concern for world peace and solidarity of purpose. For 

Radhakrishnan, internationalism is more than just a political arrangement between 

nations. His internationalism is bound up with religious, racial, economic and 

educational equality between nations.567 It is a world fellowship which is characterized 

by inter-religious and inter-national appreciation, respect and understanding. 

Radhakrishnan makes it clear that internationalism as he understands it is not an 

homogenizing enterprise. Internationalism does not reject nationalism, but deepens and 

develops it. As the political ideal of the world, internationalism "is not so much a single 

empire with a homogenous civilisation and a single communal will, but a brotherhood of 

free nations differing profoundly in life and mind, habits and institutions, existing side by 

side in peace and order, harmony and co-operation, and each contributing to the world its 

PVL, p. 93. 
FC, p. 86. 
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own unique and specific best, which is irreducible to the terms of the others." For 

Radhakrishnan, internationalism is a mosaic rather than a melting-pot. 

Further, Radhakrishnan insists that the emergence of internationalism is not 

simply a mechanical cobbling together of various political, religious, economic or social 

contributions. Rather, Radhakrishnan sees internationalism as a creative movement 

toward human fellowship and world unity. The fellowship and peace which accompanies 

true internationalism is not merely the absence of war, but "the presence of fellow feeling 

and of respect for man as man."569 International understanding and human reconciliation 

is "the harmonising of men in their differences ..."57° For Radhakrishnan, 

internationalism is a creative synthesis rather than a mechanical syncretism. 

Not only does Radhakrishnan wish to preserve nationalism within an international 

framework, but national identity is a necessary step toward an international end. There 

is, in Radhakrishnan's view: 

nothing in nationalism which is not consonant with the truest international ideal. 
Internationalism is not a dull, flat, soulless uniformity. But nationalism is an 
essential step towards internationalism. The larger outlook does not supercede 
patriotism but deepens its meaning and extends its range.571 

The preservation of national identity within an international framework calls for a 

dynamic relationship between nations. Radhakrishnan encourages "each nation to 

568 HVL, p. 58. 
5 6 9 President Radhakrishnan's Speeches and Writings. May 1964-May 1967. New Delhi: 
Ministry of Information and Broadcasting, Government of India, 1967. p. 14. (Hereafter 
PRSW64/61) 
570 PRSW64/61,?. 19. 
571 EPW,pp. 137-138. 

179 



preserve its own values and [to] contribute those values in a rich give-and-take with other 

countries. That is the only way in which the universe can be saved."572 

For Radhakrishnan, internationalism is an exercise in sharing between nations. 

"Fach nation," Radhakrishnan believes, "will have to contribute its own genius whatever 

it has of value, to the culture and riches of the world." 5 7 3 Nowhere else is this cooperative 

approach more urgently needed than between the religious traditions of the world. 

Interreligious sharing and cooperation, according to Radhakrishnan, will expedite the 

emergence of a genuine internationalism. But they will also facilitate a reaffirmation of 

the experiential basis of all religions. The unity of the world will "emerge as a part of an 

immediately felt yearning for fellowship when cross-fertilization of the different 

traditions brings them together under a creative unity. The development of such a 

perspective is not a mere necessity of our age. It is the demand of a right view of 

religion."5 7 1 

The creative, integral experience that Radhakrishnan identifies as the common 

ground of all religions serves as the basis for international fellowship. The fulfillment of 

this "religion of the spirit" as Radhakrishnan now refers to it - universal in its revelation 

and application - is the goal to which all creative thinkers are striving. "A religion which 

brings together the divine revelation in nature and history with the inner revelation in the 

life of the spirit can serve as the basis of the new world order, as the religion of the 

2 The Creative Life, pp. 101-102. 
3 The Creative Life, p. 101. 
4 Religion and World Unity in The Hibbert Journal. X L I X , (April) 1951. p. 224. 
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future. In all countries and in all religions, there are creative minorities who are working 

for a religion of spirit. We feel the fust tremors of the rebirth of the world." 5 7 5 

At the heart of Radhakrishnan's internationalism is his conception of integral 

experience. True internationalism is a creative fellowship brought about by an intuitive 

understanding of the fundamental principle of unity. If "religion is to be regarded as 

[integral] experience", Radhakrishnan told his audience at the University of Pennsylvania 

in 1963, there cannot be: 

any real distinction between one race and another, or one nation and another. 
There is no master race, there is no master nation, there is no master class. We 
are all equally citizens of the world and the children of the Supreme. Therefore, 
all these barriers and distinctions are cancelled, so to say, taken over, sublimated, 
into one kind of truth, human fellowship.576 

Here again Radhakrishnan calls into service his heuristic distinction between experience 

and interpretation. To Radhakrishnan's thinking, internationalism stands in relation to 

nationalism as does integral experience to all other experiences. Just as Radhakrishnan 

holds that integral experience is the consolidation and deepening of all experiences, so 

too is internationalism the fulfillment of nationalism. For Radhakrishnan, integral 

experience does not deny the variety of life's experiences, but informs, unifies, and 

makes them meaningful. Likewise, internationalism does not negate national identity, 

but strengthens and deepens it. 

5 7 5 Occasional Speeches and Writings. October 1952-Februsary 1959. New Delhi: 
Ministry of Information and Broadcasting, Government of India, 1960. p. 310. 
(Hereafter OSW52/59) 
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Internationalism: A Liberation Rejoinder 

The realization of the international ideal, Radhakrishnan believes, entails the full 

emergence of brahman in the world. Genuine internationalism is a world community of 

free thinkers and autonomous nations. Internationalism is, for Radhakrishnan, the end to 

which humanity is striving. It is liberation in its fullest and deepest sense. 

In his Master's thesis, Radhakrishnan spoke of liberation in terms of individual 

salvation, a goal he believed was the logical end of the philosophical enterprise. With the 

initial introduction of intuition as an experiential category between 1914 and 1920, 

Radhakrishnan argued that liberation was the crowning achievement of a final intuition. 

Liberation remained an individual and philosophical accomplishment, and was, 

Radhakrishnan believed, the product of hard intellectual (and presumably ethical) work. 

By the time of An Idealist View of Life in 1929, Radhakrishnan's sensibilities concerning 

liberation had shifted. No longer was liberation understood as an individual goal. 

Instead, Radhakrishnan argued, individual liberation is inconsistent with the realization 

of monistic idealism. In Radhakrishnan's view, the possibility of individual salvation 

implies division and difference in which the individual is divorced from the greater 

unified whole, a whole Radhakrishnan understood in terms of brahman. In positive 

terms, liberation on Radhakrishnan's monistic account entails the liberation of all. In An 

Idealist View of Life, Radhakrishnan had articulated in philosophical terms the notion of 

universal liberation. But it is in the context of internationalism that his understanding of 

world salvation finds application. 

PRSW62/64, p. 146. 
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Universities: Experiments in Internationalism 

Just as Radhakrishnan had called upon universities in the 1930s and 1940s to 

foster national consolidation, so too does he see universities as the vehicles for 

international fellowship and co-operation. Addressing the faculty at Mysore University 

in the summer of 1959, Radhakrishnan affirmed that a "university is essentially an agent 

of unification" and that "the university tradition encompasses the intellectual wealth of all 

mankind."577 Later that year in a convocation address at Poona University, 

Radhakrishnan elaborated upon what he saw as the unifying agency and universal 

mandate of university education: 

A university is local, national and world-wide. It is the essence of all learning 
that it is universal [sic] but its effectiveness depends on local and national 
adaptations. While this University should help its members to tackle local 
problems and thus help national welfare, it is also an agent of unification, not by 
suppressing other ideas but by expounding the living spirit which is at once the 
source of all things and a channel of communication with the world abroad.578 

While universities are the conduits through which universal values are expounded, 

universities further embody the spirit of internationalism by drawing the citizens of the 

world to them. In the Report of the University Commission, Radhakrishnan recommends 

that universities not only foster and strengthen national identity but also facilitate a spirit 

of internationalism. By acquainting students with "the cultures and achievements of 

other peoples," Radhakrishnan suggests, the spirit of "one world" could be realized.579 

Occasional Speeches and Writings. July 1959-May 1962. New Delhi: Ministry of 
Information and Broadcasting, Government of India, 1960. p. 76. (Hereafter OSW59/62) 
578 OSW59/62, p. 79. 
579 RUEC, pp. 36-37. 
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The universality of integral experience and the creative insights of science lend 

themselves to world fellowship. For Radhakrishnan, the spiritual and scientific remaking 

of humanity requires a global outlook: 

Under the influence of the universal experiences of religions and modern science 
and technology, mankind is being moulded into a single community. The 
common man has to discover what is uncommon in him and learn to live as a 
citizen of the world. Science will triumph over ignorance and superstition and 
religion over selfishness and fear and nations will come together to build a great 
future for humanity...580 

Radhakrishnan is optimistic about international fellowship and human solidarity. "A l l 

signs indicate that the present age of unfaith will lead to a revival of spiritual religion, in 

which a creative union of the two forces, thought and faith, will take place deep down at 

the roots."581 For Radhakrishnan, internationalism is the concrete expression of the 

sanatana dharma. It is less a political condition than a spiritual inevitability. 

Throughout his years in office, Radhakrishnan sought to articulate a basis for 

world fellowship. He envisioned world solidarity in terms of internationalism. 

Internationalism as he understood it was more than a mere political arrangement. It was 

a spiritual ideal. Genuine internationalism entailed the liberation of the world. Universal 

salvation, Radhakrishnan believed, could be brought about through the experiential 

ideals and experimental methods he associated with true education. 

0 Religion and Culture. Delhi: Hind Pocket Books, 1968. p. 161. 
1 Religion and World Unity in The Hihhert Journal. X L I X , (April) 1951. p. 219. 
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III. Internationalism and the Apologetics of Experience 

Internationalism as Radhakrishnan employs it is an apologetic tool as well as a 

device for Indian self-affirmation. Radhakrishnan's spiritually grounded internationalism 

mitigates against what he sees as the divisive policies of domination entrenched in 

modern organizations and institutions. The spirit of internationalism, Radhakrishnan 

believes, is integral to India's character. Symbolizing as it does creativity, tolerance and 

unity, India is best positioned to educate and to lead the world in its time of crisis. 

Radhakrishnan criticizes what he sees as modern thinking. Modern thinking is at 

the root of (Western) organizations and the latent philosophy of domination they 

perpetuate. In Radhakrishnan's mind, institutions such as the League of Nations are in 

reality national organizations masquerading as international ones. They are international 

in name only, and are therefore obstacles to genuine internationalism. In his view, the 

modernism indicative of western institutions lacks the incentive to promote true 

internationalism. "Modern civilization," Radhakrishnan observes, "suffer[s| from the ... 

defect of being soulless. Politics and economics do not take their direction from ethics 

and religion." 5 8 2 If modern civilization had turned its back on ethics and religion, 

Radhakrishnan has even less faith in modern institutions to correct the current crisis. 

Even as early as 1937, Radhakrishnan was highly critical of the League of Nations: 

The League of Nations has been tried in the balance and found wanting. It has 
turned out an instrument in the hands of the stronger nations to maintain the status 
quo and oppose those who demand change. Nominally international, it is worked 
by people who think and act nationally. These speak of peace and collective 
security, integrity of small nations, and the plighted word when it serves their 
interest. The desire of the dominant powers to secure their colonial professions, 
of the victorious powers to hang on to spoils of victory, is dressed up as love of 
peace and superiority to nationalism. The high priests at Geneva are like the 

582 My Search for Truth in Vergilius Ferm (ed.) Religion in Transition. London: George 
Allen & Unwin, Ltd., 1937. p. 36. 
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patriarchs of the past, conservative, dogmatic defenders of established injustices, 
and no re-shapers of the world in light of justice and freedom for al l . 5 8 3 

For Radhakrishnan, the League resisted creative progress. It was a self-interested body 

that encouraged a narrow nationalism and whose senior members' claim to authority 

rested on an unquestioned and uncompromising deference to the status quo. The League, 

in Radhakrishnan's eyes, was the political offspring of religious dogmatism. 

Radhakrishnan points to the League as an example of the modern disposition for 

national preservation at the expense of international creativity, for second-hand belief at 

the expense of first-hand experience. For Radhakrishnan, the cramping effects of 

modern thinking and religious rivalry have smothered spiritual creativity: 

... breaking up our humanity into different sections, reducing our manhood into a 
narrow provincialism. We must recover the spiritual dimension of life, the lack of 
which has cramped and darkened the culture of the modern world. Our 
difficulties are traceable to the confusion of belief with experience.584 

If Radhakrishnan was skeptical of international organizations to effect meaningful 

and positive change in the world, he also advocated for renewed commitment on the part 

of all nations to orient themselves toward international solidarity. No nation on its own 

could effect peace and fellowship, for such an approach was akin to domination. Nor 

could any nation afford to ignore the threats of global stasis, dogmatism and military 

confrontation. 

The hopeful and distressing features of our age are worldwide and not 
peculiar to the East or the West. If the purpose of the world is to be realised, all 
nations are required to go through a process of renewal. World unity cannot be 
achieved only through the United Nations Organisation and its agencies. Local 

My Search for Truth in Religion in Transition, 1937. p. 32. 
Fellowship of the Spirit. Cambridge: Harvard University Press, 1961. p. 6. 
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solutions are not enough. Everything hangs together. Only total peace can 
prevent total war.5 8 5 

Radhakrishnan recommends that the different religions ought to lend themselves 

to the process of international reconciliation. Rather than see themselves as adversaries, 

the various religions "should be regarded as comrades in a joint enterprise in facing the 

common problems of the peaceful coexistence of the peoples, international welfare and 

justice, racial equality and political independence of all peoples."586 Creative intuition is 

necessary for expanding and deepening otherwise restricted national, religious, and social 

values. "The ultimate difference between a static society and a dynamic one is the 

difference between the free creative moulding of the environment and passive submission 

India as A Model for Unity 

According to Radhakrishnan, India's historic allegiance to experience and its 

explicit spiritual disposition best positions India to take a leading role in the making of a 

new world order. It is not that other nations lack the creative capacity for 

internationalism. Rather, the West had focussed its creative genius in the areas of 

technology and material advance. However, material advance had come at the cost of a 

high spiritual deficit. India had the spiritual experiential and experimental credentials to 

foster a truly international fellowship of the spirit. 

5 8 5 East and West: Some Reflections. London: George Allen & Unwin Ltd., 1956. p. 
120. 
5 8 6 Fellowship of the Spirit. 1961. p. 39. 
587 OSW59/62, p. 65. 
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The unity of the human race can be achieved only by an inner oneness of spirit, 
by pursuit of aims that are universal.... We have attained a material world unity; 
we must achieve a psychological and spiritual unity based on affinity, if not 
identity of inner experience and purpose. The world is in search of its soul. We 
have to produce a new type of human being who owes his allegiance to the human 

Indeed, Radhakrishnan affirms that India and the world had benefited from the 

technological and material advances of the West. The West had shared its genius with 

the world, but the world had neglected its spiritual progress. Thus, Radhakrishnan 

believes, the time has come for the world's attention to turn inward: 

There is the religious view for which the East has stood, and which is not 
unknown in the West, that man with his sense of values is the most concrete 
embodiment of the divine on earth. This view has suffered from a 
misunderstanding of the spirit of science which has resulted in the intellectual 
devastation of spiritual life, the dying out of creative energies. The Eastern 
emphasis on religion as experience or life is being increasingly accepted by the 
religious people of all denominations.589 

While the creative impulse of integral experience is universal, India is intimately 

bound up with experience in all its forms. "India," Radhakrishnan believes, "is a frame 

of mind, an attitude of spirit, a way of life. Its religion at its best is scientific and secular, 

political and spiritual."590 In what Radhakrishnan sees as a world fragmented by 

narrowly defined nationalist interests, he calls upon India's courage and creativity to 

bring about the "new world of peace, freedom and safety", goals that could be "achieved 

only by those who are moved by great spiritual ideals."591 India is best-positioned to 

guide the world by example, by experience, and by experimentation. 

Religion and World Unity in The Hibbert Journal. 1951. p. 218. 
East and West: Some Reflections. 1956. pp. 120-121. 
OSW52/59, p. 52 and 89. 
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Internationalism and the India Past 

Radhakrishnan claims to find support for his international ideal in the Indian past. 

He affirms that throughout its history, India strove "for the freedom of spirit and the 

union of hearts. She does not destroy differences but discovers their underlying 

affinities. She did not crave uniformity."592 At the height of his presidency and faced 

with growing unrest in Kashmir and an increasing agricultural crisis, Radhakrishnan 

consoles Indians: "What has sustained us all these centuries is our direction toward the 

creative spirit. We found our supreme mission in the kingdom of the spirit, in the 

struggle of ideas and moral principles."593 

Radhakrishnan again looks to the ancient sages as advocates of his international 

ideal. The rsi, Radhakrishnan contends, "dreamed of a universal peace and clothed his 

dreams in imperishable language."594 For "even Manu intended the message of India to be 

of universal application. A l l the people of the world would learn from the leaders of this 

country the lessons for their behaviour."595 The message of India's ancient seers, 

according to Radhakrishnan, is an international community, and India is its viceroy. 

For Radhakrishnan, internationalism and the universal salvation it entails has been 

the driving incentive of India since the time of the ancient sages. As early as 1930, 

Radhakrishnan boldly declared: 

Humanism has been the fundamental assumption of Indian culture. The world is 
one family. The ideal sage of ancient India is one who exclaims: "While there is a 
soul in prison, I am not free; while there is an enslaved community, I belong to 
it." 5 9 6 

591 OSW52/59, p. 93. 
5 9 2 Fellowship of the Spirit. 1961. p. 24. 
593 PRSW64/61, p. 46. 
5 9 4 Religion and Culture, 1968. p. 27. 
5 9 5 Religion and Culture. 1968. p. 28. 
5 9 6 FC ,p .41 . 
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At a time of world crisis, Radhakrishnan believes the first of humanity are the seers, "the 

convinced and inspired souls, the creative men of affirmation."597 For Radhakrishnan, not 

only India's seers but those of the various religions whose convictions are informed by an 

integrated, creative experience point to the renewal of a new consolidated world order. 

"The first fruits of the new species of spiritual personality are already manifest on earth in 

the saints and sages of the different religions."598 

While Radhakrishnan readily locates his international ideal in the Indian past, he 

also claims to find the inheritors of this ancient ideal in the Indian flag and in 

Rabindranath Tagore's Visvabharati. India's creative potential, Radhakrishnan believes, 

was symbolized in the newly adopted flag. The creative life, Radhakrishnan explains to 

his audiences in Edinburgh and in Pennsylvania, "is always indicated by green colour. It 

is the colour of vegetation, it is the colour of all growth. So we have in that flag a 

symbol of the universal process through which humanity has to go."5 9 9 "It is a flag for the 

whole of humanity. It is a flag which anybody who thinks about it can accept and 

understand."600 For Radhakrishnan, India's creative disposition may be seen as a guide 

and touchstone for world solidarity. "India symbolises a spirit, a character, temperament 

and a destiny. She is not a racial identity or a religious unity, but she is that attitude of 

mind which declares the reality of the unseen, the call of the spirit."601 

597 Religion and the World Crisis in Christopher Isherwood (ed.) Vedanta for Modern 
Man. London: George Allen & Unwin Ltd., 1952. p. 371. 
5 9 8 Religion and Culture. 1968. p. 58. 
599 PRSW62/64, p. 143 See also The Creative Life, p.l 1. 
600 PRSW62/64, p. 106. 
601 [5* All India Federation of Educational Associations, 1939. p. 104. 

190 



Similarly, Radhakrishnan argues that Rabindranath Tagore's Visvabharati is an 

exemplary case of India's international initiative. Tagore's school attracts people from 

"different religions, faiths and racial backgrounds." Its international appeal, 

Radhakrishnan claims, prepares the world for a global society, emphasizing as it does not 

only the literature of India but the classics of other cultures. "Visvabharati aims at 

producing men big enough to see the human race as a whole."6 0 2 In Radhakrishnan's 

eyes, Visvabharati is a microcosm, "a single nest" in which human fellowship and 

international ideals are nurtured: "In this institution [Tagore] tried to impart the 

background of internationalism and help the students to realise "the true character of our 

inter-linked humanity and deeper unities of our civilization in the West and the East.""603 

In light of his praise for Tagore's international experimentation, it is not 

surprising that Radhakrishnan affirms that artistic visionaries and their creative works 

contribute to a fellowship of spirit. For Radhakrishnan, great works of art and of 

literature encourage a spirit of fellowship, the realization of which is peace and 

reconciliation.604 Inspired by the "intensity of vision, of experience," the purpose of the 

artist's work is "to effect togetherness - sahita, sahitya. It rouses the tenderness that is in 

the hearts of men."605 

Like the creative experience which informs and provokes them, great works of art 

are of universal and perennial significance. Upon receiving the Goethe Medal in 

Frankfurt in 1959, Radhakrishnan affirms: " A l l great literature is universal literature. Its 

602 FC, p. 175. 
603 Most Dear to All the Muses in A Centenary Volume: Rabindranath Tagore: 1861-
1961. New Delhi: Sahitya Akademi, 1961. p. xxiii. 
604 IVL, p. 194 "The greatest gifts of art are peace and reconciliation." 
605 OSW59/62, pp. 18-19. 

191 



purpose, according to Indian tradition, is visva sreyas, the good of the world." 

Likewise, upon conferring the Sahitya Akademi Awards in 1962, Radhakrishnan tells his 

audience: 

A true piece of literature is not merely a tract for the times but it is a work for all 
time; if it is a true piece of literature, if the man has intensity of experience and is 
able to express his ideas in clear and shining words, in penetrating ways, these 
things will endure for long. The most effective means of achieving national 
integration and international solidarity is by means of these literary productions.607 

Whether it is in India or abroad, Radhakrishnan praises the various initiatives he believes 

furthered artistic education. "Sangam is any assembly of people where they meet 

together, exchange views, profit by one another's experience and try to foster the 

education of art."608 

IV. Orientalism 

Several of the orientalist constructions of India discussed in the previous chapters 

have their roots in European Enlightenment thought. The Enlightenment served to 

entrench in modern Western consciousness a diverse constellation of dichotomies 

relating to the public and private spheres. Richard King has taken a short inventory of 

these dichotomies and has observed a pattern in post-enlightenment Western thinking. 

The public/private bifurcation carries with it the oppositions of society/individual, 

science/religion, institutional religion/personal religion or mysticism, secular/sacred, 

rational/irrational or non-rational, male/female.609 If these dichotomies provided a model 

for European (i.e. Western) self-identity and self-affirmation, they were also readily 

506 

607 
OSW59/62, pp. 59 and 70. 
OSW59/62, p. 203. 
PRSW62I6A, p. 215. 
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appropriated for constructing, representing and understanding "India" and "Hinduism". 

Europe understood itself in the terms and categories associated with the public sphere. 

Europe saw itself as socially oriented and scientifically minded. It was secular and 

rational. By contrast, India was conceived of in terms of the mystical and the irrational. 

It was oriented toward the sacred and the spiritual. 

In the 1920s Radhakrishnan had affirmed and reversed the orientalist image of an 

India preoccupied with mysticism and spirituality in order to assert the philosophical 

superiority of his "Hinduism" and of India. The dominant character of mind, 

Radhakrishnan argued, was its "spiritual tendency" and spiritual experience was the 

foundation of India's philosophical history. That philosophy in India was "essentially 

spiritual" simply laid bare for Radhakrishnan the deficiencies of a blurope whose concern 

for things secular and empirical had compromised its philosophical potential. 

In post-independence India of the 1950s and 1960s, Radhakrishnan continued to 

affirm the inherently spiritual orientation of India. Only now Radhakrishnan was less 

concerned with pointing out the shortcomings of Western philosophy than he is with 

making a case for India's role as model for and teacher to the world. The West had made 

its contributions to humanity in the areas of technology and material advance, now, 

Radhakrishnan argued, it is India's turn. India's spiritual orientation and its long

standing allegiance to the ideal of internationalism as Radhakrishnan defines it could 

expedite solidarity among nations and fellowship among all humanity. What is needed, 

Radhakrishnan believed, is an outbreak of creative initiative and innovative solutions to 

the world's problems. As the nation most in tune with its experiential and experimental 

King, Orientalism and Religion. 1999. p. 13. 
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heritage, and hence with its creativity of spirit, India now had something to offer not only 

the West but the world. 

The orientalist "fact" of India's spirituality remained uncontested by 

Radhakrishnan. Indeed, he extoled its spiritual and creative credentials. At the same 

time, Radhakrishnan reversed the trajectory of the orientalist discourse surrounding 

India's spirituality. It is precisely India's "spirituality" which makes India not only 

superior to Western nations, but necessary for the "inner" development of all nations. 

What was originally a cultural boundary marker designed to subordinate India to a 

secular and scientifically minded Europe was redrawn by Radhakrishnan to affirm as 

superior India's spiritual disposition. However, Radhakrishnan's positive spin on India's 

spiritual character nonetheless reinforced the Enlightenment polarity between public and 

private and its appropriation in orientalism to differentiate India from the West. In fact, 

this pattern of difference remained an entrenched template in Radhakrishnan's apologetic 

for Indian self-identity and superiority. 
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Chapter 7: Conclusions and Observations 

Radhakrishnan was first and foremost an apologist for "Hinduism" and for 

"India", and central to his apologetic programme was the concept of "experience". 

However, Radhakrishnan's interpretations of "experience" and the apologetics they 

support cannot be divorced from the historical and intellectual contexts in which he found 

himself. 

Radhakrisnan's milieu was not simply one of cross-cultural encounter between 

equals. Rather, Radhakrishnan's historical circumstances were bound up with the issues 

surrounding colonial power and orientalist forms of knowledge. As we noted at the 

beginning of this study, the relationship between India and the West was asymmetrical. 

Informed by orientalist scholarship and operating alongside and often within the broader 

framework of British colonialism, Europeans sought to define, categorize, understand, 

and at times subordinate India to the West. Radhakrishnan was one among many Indians 

of his time who found it necessary to respond to, and at times correct, what he saw as 

European (mis)representations of India and Hinduism. In the process of responding to 

his encounter with the West, Radhakrishnan affirmed, at times inverted, many of the 

European presuppositions and biases that informed those very images of India and 

Hinduism against which he sought to argue. The result was Radhakrishnan's 

perpetuation of a body of ideas which all too often continued to polarize and essentialize 

both India and the West. 

Throughout his career, Radhakrishnan conceived of his era in terms of unfolding 

crises: political, intellectual, social and religious. Radhakrishnan's opening comments 

in his commentary on the Brahmasutra may well be indicative of his work as a whole: 
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This book is not a product of purely scholarly interests. It has grown out of vital 
urges and under the pressure of a concrete historical situation. We are in the 
midst of one of the great crises in human history, groping for a way out of fear, 
anxiety and darkness, wandering in search of a new pattern in which we can begin 
life over again.610 

In this vein, Paul Hacker has identified a short inventory of Radhakrishnan's repeated 

references to his own situation. Radhakrishnan described his milieu as one in which: 

"faith" is "shaken", "venerable structures" are "attacked", "customs of long 
centuries" which are being uprooted, "standards, aims and institutions" which are 
"challenged", "unstable equilibrium", "restlessness", "dissolution", "breakdown", 
"confusion", "gloomy moments in history", "fateful hour", "crises", 
"contradictions", "menace", "immense dangers", and "insecurity".611 

The concept of experience provided Radhakrishnan with an apologetic tool with 

which to respond to the "pressure" of the concrete historical situations in which he found 

himself. Radhakrishnan's education at Madras Christian College furnished 

Radhakrishnan with the tools he would rely on for the rest of his life. Newly trained in 

the European philosophical traditions, Radhakrishnan offered what he believed to be a 

well-reasoned and logically coherent defense of Vedanta as a philosophy of experience. 

However, Radhakrishnan's defense of Vedanta served to reinforce the orientalist 

assumption that Vedanta represented the essence and fullest expression of Indian 

philosophy. 

The introduction of intuition as an experiential category in Radhakrishnan's 

thought coincided with his early acquaintance with the works of Rabindranath Tagore. 

6 1 0 The Rrahma Sutra: The Philosophy of Life. London: George Allen & Unwin, Ltd., 
1959. See also Paul Hacker, A Prasthdnatraya Commentary of Neo-Hinduism in 
Wilhelm Halbfass (ed.) Philosophy and Confrontation: Paul Hacker on Traditional and  
Modern Vedanta. Albany: State University of New York Press, 1995. p. 338. 
6 1 1 Hacker, A Prasthdnatraya Commentary of Neo-Hinduism in Wilhelm Halbfass (ed.) 
Philosophy and Confrontation. 1995. p. 339. 
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For Radhakrishnan, intuition was the end for which philosophy strives. Liberation was 

for Radhakrishnan an intuitive experience. The Vedanta philosophy, Radhakrishna 

believed, recognized intuition, but was not led by it. Radhakrishnan emphasized what he 

saw as a fundamental difference between philosophy in India and its Western 

counterparts. Whereas Western philosophy had become the handmaid of Christian 

dogmatism and was therefore essentially religious, his Vedanta was a philosophical 

religion. In addition to his assimilation of intuition as an experiential category, 

Radhakrishnan adopted the orientalist discourse surrounding the "mystic East". He 

affirmed "an element of mysticism in the Vedanta system." But Radhakrishnan also 

inverted the orientalist discourse of mysticism so as to affirm the superiority of not only 

his Vedanta, but of India over the West. 

The broadening of Radhakrishnan's own experiences in the world in the 1920s 

was accompanied by a philosophical shift in his interpretations of experience. 

Radhakrishnan no longer held that intuition was a distinct form of experience. Instead, 

he argued that all experiences were at bottom intuitional. Moreover, religion eclipsed 

philosophy as the primary category in Radhakrishnan's thinking. Radhakrishnan 

tempered his polemic against the West, opting instead for what he believed to be a 

philosophy of religious accommodation. Radhakrishnan's philosophy of accommodation 

rested on his distinction between "experience" and "interpretation", a distinction he first 

encountered during his years at Madras Christian College. A .G . Hogg employed the 

distinction in his programme of Christian apologetics. 

Radhakrishnan found support for the experience-interpretation distinction in his 

own Vedantic tradition. Radhakrishnan felt this to be a genuine Indian contribution to 

the problems he sought to remedy. By the 1920s Radhakrishnan understood his Vedanta 
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to be identical with not only experience, but with religion itself. The various religions of 

the world were but interpretations of experience, and ultimately of Vedanta itself. 

For Radhakrishnan, the bifurcation of experience and interpretation was a 

heuristic device capable of addressing the range of historical and intellectual challenges 

he encountered. But the experience-interpretation paradigm also functioned as an 

apologetic tool and vehicle for Indian self-identity and self-affirmation. Radhakrishnan's 

identification of Vedanta as the pinnacle of experience allowed him to address the issue 

of religious pluralism while at the same time preserving what he saw as the distinctive 

and historic character of India. Similarly, Radhakrishnan's identification of education as 

a form of experience allowed him to see universities as experiential greenhouses and 

teachers as facilitators. This approach allowed Radhakrishnan to call for a revitalized 

university curriculum which was founded on and promoted what he believed to be the 

experiential spirit and methods of authentic Indian education. 

Radhakrishnan likewise conceived of Indian national identity in terms of an 

expression of universal cultural values. Just as Radhakrishnan argued that "Hinduism" 

was the religion most faithful to its experiential foundations, so too did he see India as the 

nation which most closely approximated those values universal to the human condition. 

India represented the convergence of "intellectual alertness, receptiveness to beauty, 

humane feeling and social enthusiasm."612 

Finally, Radhakrishnan's understanding of internationalism as the full emergence 

of a universal culture based on experience underpinned his plea for cooperation between 

nations. Moreover, Radhakrishnan was convinced that India's experiential heritage and 

2 RUEC,?. 55. 
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historic credentials placed India in a position of leadership for international solidarity in a 

time of spiritual crisis. 

As Radhakrishnan refined his interpretations of experience and as his own 

knowledge of and involvement in world affairs continued to grow, he took it upon 

himself to address an ever increasing circle of concerns. During his early years in South 

India, Radhakrishnan was primarily concerned with defending Vedanta as an Indian 

philosophy. With experiences in Calcutta and abroad in the 1920s Radhakrishnan began 

to articulate his vision of Hinduism in terms of a universal philosophy of religion. 

During the closing years of the British Raj, Radhakrishnan addressed himself to the 

issues of education and nationalism. He believed his experiential religion provided a 

concrete foundation for educational renewal and for realizing national solidarity. 

Education and nationalism were not divorced from his religion of experience but were the 

vehicles for unifying and solidifying the intellectual and experiential heritage he believed 

defined the Indian nation. 

After independence, Radhakrishnan's concerns grew beyond India. He identified 

the distinctive character of India as an intellectual community. The Indian nation, 

Radhakrishnan argued, is bound together by a history of experimentation. Moreover, he 

was convinced that India's historic allegiance to first-hand experience tempered by 

critical reflection furnished India with a disposition for communal tolerance, the creative 

accommodation of new ideas, and national solidarity. 

In its attempt to preserve its authority - philosophical, religious, ethical, literary, 

scientific and political - over India, the West constructed a constellation of identity 

markers to differentiate themselves from an Indian Other. Radhakrishnan's apologetics 

of experience provided a vehicle for the assimilation of orientalist representations of both 
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India and the West. Wilhelm Halbfass describes India's response to the West as "a 

somewhat hasty accommodation or apologetics."613 If Radhakrishnan's initial apologetic 

was hasty, its development and continued refinement appears calculated and innovative. 

Radhakrishnan affirmed the orientalist images of India as "mystical", "tolerant", 

"spiritual" and "religious", and "timeless". And each of these images Radhakrishnan 

reinterpreted and filled with experiential content. India's mysticism was not other

worldly and unethical, but a rational mysticism in which experience must be cheeked 

(repeatedly) against reason. Tolerance did not imply apathy or unreflective acquiescence, 

but a recognition that interpretations of experience ought not to be confused with 

experience itself. Thus, Radhakrishnan believed that Indian toleration mitigated against 

the (Western) propensity for dogmatism, exclusivity, division, and discord. Likewise, the 

spiritual and religious disposition of India did not imply India was irrational or 

superstitious. Rather, India recognized the limits of reason and enjoined all forms of 

experience into an integrated and vitalized way of life. Similarly, a "timeless" India did 

not imply a resistance to progress as James M i l l had been persuaded, but was for 

Radhakrishnan an affirmation of India's perennial adherence to the first-hand experience 

of the ancient sages. Thus, Radhakrishnan both accepted and reinterpreted, while at the 

same time perpetuated, those very images the West used to affirm its superiority over 

India. What were originally articulated as images for subordinating India to the West 

become in Radhakrishnan's hands distinctive images for Indian self-identity, self-

affirmation and superiority. 

Radhakrishnan also made use of those images the West reserved for itself: 

"reason" and "philosophy", "science" and the "scientific method", "progress", 

6 1 3 Halbfass, India and the West, 1988, p. 380. 

200 



"secularism" and the "nation" . Radhakrishnan appropriated and reinterpreted these 

images in experiential language as inherent threads in the Indian religious fabric. This is 

certainly the case in Radhakrishnan's use of the language of empirical and theoretical 

science in his enunciation of religion. Likewise, Radhakrishnan used the language and 

logic of Western evolutionary theory as further evidence for the "scientific method" of 

Hinduism and the spiritual "progress" such experimentation could effect. A similar 

pattern is evident in Radhakrishnan's use of the terms "secularism" and "nation". Both of 

these concepts Radhakrishnan filled with experiential content. He used "secularism", 

whether in the context of education or politics, to resist what he saw as the 

uncompromising adherence to second-hand interpretations of experience. Similarly, 

Radhakrishnan understood the "nation" as a community enjoined by a common history 

and shared experiences. At other times, such as in the case of "philosophy", 

Radhakrishnan tentatively appropriated the category, only to subordinate it later to what 

he believed to be the most genuine experiential category, religion. 

Throughout his life, Radhakrishnan called into service the concept of experience 

to define, defend and to argue for the superiority of his religion and nation. He 

continually interpreted and reinterpreted, refined and nuanced his understanding of 

experience in order to respond effectively to the historical and intellectual climates in 

which he found himself. As Radhakrishnan matured and his concerns broadened, so too 

did his apologetic of experience. Radhakrishnan believed that experience was not only 

multifaceted, but universal and of perennial importance. "Experience" was the 

touchstone of his philosophy and of his religion. As a philosopher and statesman, 

Radhakrishnan was admired by many as a bridge-builder between India and the West. 

He has been held up both inside and outside India, both within and without academic 
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circles, as a representative of Hinduism. Undoubtedly, Radhakrishnan had, and continues 

to have, his critics. But his apologetic of experience continues to serve for many as an 

important source for "Hindu" self-identity and Indian pride. 

202 



Bibliography 

The Ethics of the Vedanta and Its Metaphysical Presuppositions. Madras: The Guardian 
Press, 1908. 

Karma and Freewill in Modern Review. (Calcutta) Vol. I l l (May 1908), pp. 424-428. 

Indian Philosophy: The Vedas and the Six Systems in The Madras Christian College 
Magazine. I l l (New Series), pp. 22-35. 

"Nature" and "Convention" in Greek Ethics in The Calcutta Review, C X X X (January 
1910), pp. 9-23. 

Egoism and Altruism: The Vedanta Solution in East and West (Bombay) IX (July 1910), 
pp. 626-630. 

The Relation of Morality to Religion in The Hindustan Review (September 1910), pp. 
292-297. 

Morality and Religion in Education in The Madras Christian College Magazine. X 
(1910-1911), pp. 233-239. 

The Ethics of the Bhagavadgita and Kant in The International Journal of Ethics. X X I , 
Number 4 (July 1911), pp. 465-475. 

Essentials of Psychology. London: Oxford University Press, 1912. 

The Ethics of the Vedanta in The International Journal of Ethics. X X I V , Number 2 
(January 1914), pp. 168-183. 

The Vedanta Philosophy and the Doctrine of Maya in The International Journal of Ethics. 
X X I V , Number 4 (April 1914), pp. 431-451. 

A View of India on the War in Asiatic Review. (London), VI (May 1915), pp. 369-374. 

Religion and Life, Leaflet No. 15, The Theistic Endeavor Society of Madras. November 
1915. 

The Vedantic Approach to Reality in The Monist. X X V I , Number 2 (April 1916), pp. 
200-231. 

Religion and Life in The International Journal of Ethics. XXVII , Number 1 (October 
1916), pp. 91-106. 

Bergson's Idea of God in The Quest. (London), VII (October 1916), pp. 1-8. 

203 



The Philosophy of Rabindranath Tagore -1 in The Quest. (London) VIII, Number 3 
(April 1917), pp. 457-477. 

The Philosophy of Rabindranath Tagore - II in The Quest. (London) VIII, Number 4 
(July 1917), pp. 592-612. 

Vedantamum Mayavadamum in Cittantam. (Siddhantam: Journal of the Saiva Siddhanta 
Assoeiation), V, pp. 159-163. 

The Philosophy of Rabindranath Tagore. London: Macmillan & Co.. 1918. 

James Ward's Pluaralistic Theism: I in The Indian Philosophical Review. II, Number 2 
(October 1918), pp. 97-118. 

James Ward's Pluaralistic Theism: II in The Indian Philosophical Review. II, Number 3 
(December 1918), pp. 210-232. 

Bergson and Absolute Idealism -1 in Mind. (New Series), X X V I I (January 1919), pp. 41-
53. 

Bergson and Absolute Idealism - II in Mind. (New Series), X X V I I (July 1919), pp. 275-
296. 

The Reign of Religion in Contemporary Philosophy. London: Macmillan & Co., 1920. 

The Future of Religion in The Mysore University Magazine. IV, (1920), pp. 148-157. 

Review of Bernard Bosanquet's "Implication and Linear Inference" in The Indian 
Philosophical Review, in, Number 3 (July 1920), p. 301. 

The Metaphysics of the Upanisads -1 in The Indian Philosophical Review. Ill , Number 3, 
(July 1920), pp. 213-236. 

The Metaphysics of the Upanisads - II in IheJndian PhdosophicaLReview. Il l , Number 
4, (October 1920), pp. 346-362. 

Gandhi and Tagore in The Calcutta Review. (Third Series), I (October 1921), pp. 14-29. 

Religion and Philosophy in The Hibbert Journal. X X , Number 1 (October 1921), pp. 35-
45. 

Tilak as Scholar in TJieJjicUanJLeview. XXII (December 1921), pp. 737-739. 

Contemporary Philosophy in The Indian Review. XXIII (July 1922), pp. 440-443. 

204 



The Heart of Hinduism in The Hihhert Journal. X X I , Number 1 (October 1922), pp. 5-
19. 

The Hindu Dharma in The International Journal of Rthics. XXXIII , Number 1 (October 
1922), pp. 1-22. 

Indian Philosophy: Volume 1. London: George Allen & Unwin, Ltd., 1923. 

Islam and Indian Thought in The Indian Review. X X I V (November 1923), pp. 53-72. 

Religious Unity in The Mysore University Magazine. VII, pp. 187-198. 

The Philosophy of the Upanisads. London: George Allen & Unwin, Ltd., 1924. 

Hindu Thought and Christian Doctrine in The Madras Christian College Magazine. 
(Quarterly Series) (January 1924), pp. 18-34. 

The Hindu Idea of God in The Quest. (London) X V , Number 3 (April 1924), pp. 289-
310. 

Indian Philosophy: Some Problems in Mind. (New Series) X X V (April 1926), pp. 154-
180. 

The Hindu View of Life. London: George Allen & Unwin, Ltd., 1927. 

The Role of Philosophy in the History of Civilization in Edgar Shefield Brightman (ed.) 
Proceedings of the Sixth International Congress of Philosophy. New York: 
Longmans, Green and Co., 1927. pp. 543-550. 

The Doctrine of Maya: Some Problems in Edgar Shefield Brightman (ed.) Proceedings of 
the Sixth International Congress of Philosophy. New York: Longmans, Green 
and Co., 1927. pp. 683-689. 

Indian Philosophy: Volume 2. London: George Allen & Unwin, Ltd., 1927. 

Presidential Address in Proceedings of the III Indian Philosophical Congress. Calcutta: 
Calcutta University, 1927. pp. 19-30. 

Educational Reform in The Calcutta Review. (May 1927), pp. 143-154. 

The Religion We Need. London: Ernest Benn, Ltd., 1928. 

The Vedanta According to Samkara and Ramanuja. London: George Allen & Unwin, 
Ltd., 1928 

Indian Philosophy ("To the Editor of 'Mind'") in Mind. (New Series) X X X V I I (January 
1928), pp. 130-131. 

205 



Buddhism in Prabuddha Rharata. XXXIII , Number 8 (August 1928), pp. 349-354. 

Evolution and Its Implications in The New Era. I (November 1928), pp. 102-111. 

Kalki or The Future of Civilization. London: Kegan, Paul, Trench & Co. Ltd., 1929. 

An Idealist View of Life. London: George Allen & Unwin Ltd., 1929. 

Indian Philosophy in Encyclopedia Rritannica. (14th edition) Volume XII, New York, pp. 
242-243. 

Prof. Radhakrishnan's Reply in The Modern Review. X L V , Number 2 (February 1929), 
pp. 208-213. 

Prof. Radhakrishnan's Reply in The Modern Review. X L V , Number 3 (March 1929), 
pp. 321-322. 

Review of John Baillie's "The Interpretation of Religion" in The Hibbert Journal. 
XXVIII , Number 4 (July 1930), 740-742. 

Foreword in Abhay Kumer Majumdar, The Samkhya Conception of Personality. 
Calcutta: Calcutta University Press, 1930. pp. ix-xii. 

The Hindu Idea ofGodin The Spectator. May 30, 1931 (Number 51370), pp. 851-853. 

Intuition and Intellect in Ramananda Chatterjee (ed.) The Golden Rook of Tagore: A  
Hommage to Rabindranath Tagore from India and the World in Celebration of  
His Seventieth Birthday. Calcutta: Golden Book Committee, pp. 310-313. 

Foreword in Nalini Kanta Brahma, The Philosophy of Hindu Sadhana. London: Kegan, 
Paul, Trench & Co., pp. ix-x. 

Presidential Address in H.D. Bhattacharyya (ed.) Proceedings of the Eighth Indian 
Philosophical Congress: The University of Mysore. Calcutta: N.C. Ghosh, pp. v-
xvi. 

Sarvamukti (Universal Salvation) - A Symposium in H.D. Bhattacharyya (ed.) 
Proceedings of the Eighth Indian Philosophical Congress: The University of 
Mysore. Calcutta: N.C. Ghosh, pp. 314-318. 

East and West in Religion. London: George Allen & Unwin, Ltd., 1933. 

Intellect and Intuition in Sankara's Philosophy in Triveni. VI, Number 1 (July-August 
1933), pp. 8-16. 

206 



The Teaching of the Buddha: Being the Inaugural Lecture under the Alphina Ratnayaka  
Trust Delivered hy Sir Sarvepalli Radhakrishnan at Columbo, 2 n d October, 1933. 
Columbo: The Public Trust of Ceylon, 1933. 

The Teaching of the Buddha by Speech and by Silence in The Hibbert Journal. X X X I I , 
Number 3 (April 1934), pp. 342-356. 

Foreword in Perviz N . Peerozshaw Dubash Hindu Art in its Social Setting. Madras: 
National Literature Publishing Co. Ltd., 1934. pp. iv-v. 

freedom and Culture. Madras: Ci.A. Natesan & Co., 1936. 

The Heart of Hindusthan. Madras: G.A. Natesan & Co., 1936. 

The Spirit in Man in Sarvepalli Radhakrishnan and J.H. Muirhead (eds.) Contemporary 
Indian Philosophy. London: George Allen and Unwin, Ltd., 1936. pp. 257-289. 

The Supreme Spiritual Ideal in A. Douglas Millard (ed.) Faiths and Fellowship: Being the  
Proceedings of the World Congress of Faiths Held in London, July 3 rd-17 t h, 1936. 
London: J .M. Watkins, 1936. pp. 422-430. 

Spiritual Freedom and the New Education in New Fra in Home and School. XVII 
(September-October 1936). pp. 233-235. 

Foreword in B .L . Atreya The Philosophy of Yoga-Vasistha. Adyar: Theosophical 
Publishing House, 1936. p. vii. 

Progress and Spiritual Values in Philosophy: The Journal of the British Institute of 
Philosophy. XII, Number 47 (July 1937), pp. 259-275. 

Education and Spiritual Freedom in Triveni. (New Series) X , Number 3 (September 
1937), pp. 9-22. 

Hinduism in G.T Garratt (ed.) The Legacy of India. London: Oxford University Press, 
1937. pp. 256-286. 

Introduction to the First Edition in The Cultural Heritage of India. Calcutta: The 
Ramakrishna Mission Institute of Culture, I, 1937. pp. xxiii-xxxvi. 

My Search For Truth in Vergilius Ferm (ed.) Religion in Transition. London: George 
Allen & Unwin, Ltd., 1937. pp. 11-59. 

The Individual and the Social Order in Hinduism in E.R. Hughes (ed.) The Individual in 
Fast and West. London: Oxford University Press, 1937. pp. 109-152. 

The Failure of the Intellectuals in The Indian Review. XXXVII I (December 1937), pp. 
737-739. 

207 



Foreword in Saroj Kumar Das A Study of the Vedanta. Calcutta: Calcutta University, 
1937. pp. ix-x. 

Gautama the Buddha. London: Oxford University Press, 1938. 

Religion: A Plea for Sanity in Triveni. (New Series) XI , Number 5 (November 1938), 
pp. 9-14.' 

The Renascence of Religion: A Hindu View in The Renascence of Religion: Being the 
Proceedings of the Third Meetings of the World Congress of Faiths. London: 
Arthur Probstain, 1938. pp. 8-18. 

Convocation Address (December 17, 1938) reprinted in Benaras Hindu University News 
Letter. (Teacher's Day Special Number) 5 t h September 1993. pp. 9-19. 

Letter to Madan Mohan Malaviya dated 3/12/39 reprinted in Benaras Hindu University 
News Letter. (Teacher's Day Special Number) 5 t h September 1994. p. 5. 

Letter to Madan Mohan Malaviya dated 20/8/39 reprinted in Benaras Hindu University 
News Letter. (Teacher's Day Special Number) 5 t h September 1993. p. 8. 

Letter to Madan Mohan Malaviya dated 26/11 reprinted in Benaras Hindu University  
News Letter. (Teacher's Day Special Number) 5 t h September 1993. pp. 20-21. 

Foreword in T.M.P. Mahadevan The Philosophy of Advaita. Madras: Ganesh and Co., 
1938. 

Fastern Religions and Western Thought. London: Oxford University Press, 1939. 

Introduction: Gandhi's Religion and Politics in Sarvepalli Radhakrishnan (ed.) Mahatma  
Gandhi: Essays and Reflections on His Life and Work. London: George Allen & 
Unwin, 1939. pp. 13-40. 

Foreword in S.K. George Gandhi's Challenge to Christianity. London: George Allen & 
Unwin, 1939. pp. 9-10. 

Presidential Address in Proceedings of the 15th Conference, A l l India Federation of 
Educational Associations, Lucknow, December 26-31, 1939. Allahabad: Ram 
Narain Lai, 1939. pp. 100-105. 

Hinduism and the West in L.S.S. O'Malley (ed.) Modern India and the West. London: 
Oxford University Press, 1941. pp. 338-353. 

Supreme Values of the Spirit (Speech on the laying of the foundation-stone to Holdar 
House, Banaras Hindu University) reprinted in Benaras Hindu University News 
Letter. (Teacher's Day Special Number) 5 t h September 1994. pp. 10-14. 

208 



Coming Out of Darkness (Speech delivered on the Silver Jubilee of Benaras Hindu 
University, January 21, 1942) excerpts reprinted in Benaras Hindu University 
News better. (Teacher's Day Special Number) 5'1' September 1993. pp. 6-7. 

General Preface in Ganganatha Jha Purva-MTmamsa in its Sources. Benaras: Benaras 
Hindu University, 1942. pp. v-vi. 

The Cultural Problem in A.I.J. Appasamy (ed.) The Cultural Problem (Oxford 
Pamphlets on Indian Affairs) Number 1. Madras: Oxford University Press, 
1942. pp. 41-50. 

India's Heritage in The Proceedings and Transactions of the XII Session of the All India  
Oriental Conference. Benaras: Benaras University Press, 1943. pp. 1-5. 

Silver Jubilee Address An Annals of the Bhandarkar Oriental Research Institute. X X I V , 
Parts 1-2 (Monday January 4, 1943), 1943. pp. 1-8. 

Education, Politics and War. Poona: The International Book Service, 1944. 

India and China: Lectures Delivered in China in May 1944. Bombay: Hind Kitabs, Ltd., 
1944. 

Foreword in Swami Nirvedananda Hinduism at a Glance. Calcutta: Vidyamandira, 1944. 

Foreword in D.S. Sharma Studies in the Renaissance of Hinduism in the Nineteenth and  
Twentieth Century. Banaras: Banaras Hindu University, 1944. pp. v-vi. 

Is this Peace? Bombay: Hind Kitabs, Ltd., 1945. 

Moral Values in Literature in K.R. Srinivasa Iyengar (ed.) Indian Writers in Council:  
Proceedings of the First All-India Writers Conference (Jaipur 1945). Bombay: 
International Book House Ltd., 1945. pp. 86-105. 

Introduction in Dilip Kumar Roy Among the Great. Bombay: Nalanda Publications, 
1945. pp. 11-18. 

Foreword in Swami Avinasananda GTta Letters. Bombay: Hind Kitabs Ltd., 1945 

Foreword in R.K. Prabhu and U.R. Rao (eds.) The Mind of Mahatma Gandhi. Bombay: 
Oxford University Press, 1945. pp. v-vi. 

Speech in P.R.N. News. Number 142 (March 1946), pp. 8-10. 

The Voice of India in the Spiritual Crisis of Our Times in The Hibhert Journal. X L V , 
Number 4 (July 1946), pp. 295-304. 

209 



Bhagavan Sri Ramana: Sustainer of Spiritual Reality in Golden Jubilee Souvenir. 
Tiruvannamalai: Sri Ramanasram, 1946. pp. 51-56. 

Speech in General Discussion of the Work of the Prepatory Commission in UNESCO  
General Conference: First Session Held at UNESCO House, Paris from 20  
November to 10 December, 1946. Paris: UNESCO, 1947. pp. 27-28. 

Religion and Society. London: George Allen & Unwin Ltd., 1947. 

Science and Religion in K. Bharatha Iyer (ed.) Art and Thought: A Volume In Honour of 
the Late Dr. Ananda K. Coomaraswamy. London: Luzac & Co., 1947. pp. 180-
185. 

Speech in Discussion of the Director-General's Report in Records of the General 
Conference of the UNESCO. Second Session, Mexico, 1947. Paris: UNESCO, 
1948. pp. 58-61. 

The BhagavadgTta with an Introductory Essay, Sanskrit Text, English Translation and  
Notes. London: George Allen & Unwin Ltd., 1948. 

Mahatma Gandhi in The Hihhert Journal. X L V I , Number 3 (April 1948), pp. 193-197. 

General Statement in Clara Urquhart (ed.) Last Chance: 11 Questions on Issues 
Determining Our Destiny Answered by 26 Leaders of Thought in 14 Nations. 
Boston: Beacon Press, 1948. pp. 46-54. 

Hinduism in Hutchinson's Twentieth Century Encyclopedia. London: Hutchinson, 1948. 
pp. 522. 

Great Indians. Bombay: Hind Kitabs Ltd., 1949. 

Report of the University Education Commission (December 1948-August 1949). New 
Delhi: Ministry of Education, 1949. 

Indian Culture in Reflections on Our Age: Lectures Delivered at the Opening Session of 
UNESCO at Sorbonne University, Paris. New York: Columbia University Press, 
1949. pp. 115-133. 

Speech in Discussion of the Director-General's Report in Records of the General 
Conference of the UNESCO. Third Session, Beruit, 1948. Paris: UNESCO, 
1949. pp. 56-59. 

Speech in Presentation by the Chairman of the Executive Board of the Director-
General's Report on the Activities of the Organization during 1949 in Records of  
the General Conference of the UNESCO. Fourth Session, Paris, 1949. Paris: 
UNESCO, 1949. pp. 44-45. 

210 



Speech in Discussion of the Director-General's Report in Records of the General 
Conference of the UNESCO. Fourth Session, Paris, 1949. Paris: UNESCO, 
1949. pp. 58-60. 

Speech in Consideration of the Report of the Official and External Relations Commission 
on UNESCO's Work in Germany in Records of the General Conference of the  
UNESCO. Fourth Session, Paris, 1949. Paris: UNESCO, 1949. pp. 194-195. 

Goethe in Goethe: UNESCO's Hommage on the Occasion of the Two Hundredth 
Anniversary of His Birth. Paris: UNESCO, 1949. pp. 101-108. 

Clean Advocate of Great Ideals in Nehru Ahhinandan Granth: A Birthday Book. New 
Delhi: Nehru Abhinandan Committee, 1949. pp. 93-96. 

The Dhammapada. London: Oxford University Press, 1950. 

Speech in Discussion of the Second Report of the Credentials Committee in Records of  
the General Conference of the UNESCO. Fifth Session, Florence, 1950. Paris: 
UNESCO, 1950. pp. 178-180. 

UNESCO and World Revolution in New Republic. July 10, 1950. pp. 15-16. 

Foreword in R.R. Diwarkar The Upanisads in Story and Dialogue. Bombay: Hind Kitabs 
Ltd., 1950. pp. v-vi. 

Religion and World Unity in The Hibhert Journal. X L I X (April 1951), pp. 218-225. 

The Nature of Man in Barbara Waylen (ed.) Creators of the Modern Spirit: Towards a  
Philosophy of Faith. New York: Macmillan Co., 1951. pp. 64-66. 

The Religion of the Spirit and the World's Need: Fragments of a Confession in Paul A. 
Schilpp (ed.) The Philosophy of Sarvepalli Radhakrishnan. New York: Tudor 
Publishing Co., 1952. pp. 5-82. 

Reply to Critics in Paul A. Schilpp (ed.) The Philosophy of Sarvepalli Radhakrishnan. 
New York: Tudor Publishing Co., 1952. pp. 789-842. 

Vedanta - The Advaita School in S. Radhakrishnan (ed.) History of Philosophy Eastern 
and Western: Volume L New York: Barnes and Noble, 1952. pp. 272-286. 

Inaugural Address in Report of the Proceedings, 1952. International Congress on 
Planned Parenthood. London: Family Planning, 1952. pp. 10-13. 

Religion and the World Crisis in Christopher Isherwood (ed.) Vedanta for Modern Man. 
London: George Allen & Unwin Ltd., 1952. pp. 338-341. 

211 



Foreword in D.F.A. Bode and P. Nanavutty Songs of Zarathustra: The Cathas. London: 
George Allen & Unwin Ltd., 1952. p. 9. 

Concluding Survey in S. Radhakrishnan (ed.) History of Philosophy Eastern and Western:  
Volume 2. New York: Barnes and Noble, 1953. pp. 439-448. 

The Principal Upanisads. London: George Allen & Unwin Ltd., 1953. 

Convocation Address on the occasion on the Silver Jubilee of the Andhra University, 
Waltair, 1953. Copy available at Andhra University Library Special Collections 
Section. 

Comment in Visitor's Book: Voorhees College, Vellore. Dated: 17.1.53. Voohees 
College Archives, Vellore, Tamil Nadu. 

Preface in Sarvepalli Radhakrishnan, A.C. Ewing, Paul Arthur Schilpp, et al. (eds.) A.R.  
Wadia: Essays in Philosophy Presented in His Honour, (nd/np), 1954. 

Recovery of Faith. New York: Harper and Brothers, 1955. 

Bhoodan - The Economic Agrarian Revolution (Speech delivered at the Sixth Sarvodaya 
Sammelan at Bodh-Gaya on 19/4/1954) reprinted in Bhoodan (nd/np), 1955. pp. 
1-5. Available in the Tamil Nadu State Archives, Chennai, general reference. 

Occasional Speeches and Writings: October 1952-January 1956. New Delhi: Ministry 
of Information and Broadcasting, Government of India, 1956. 

East and West: Some Reflections. London: George Allen & Unwin Ltd., 1956. 

Occasional Speeches and Writings (Second Series): February 1956-February 1957. 
New Delhi: Ministry of Information and Broadcasting, Government of India, 
1957. 

and Charles A. Moore (eds.) A Sourcebook in Indian Philosophy. Princeton: Princeton 
University Press, 1957. 

The Brahma SQtra: The Philosophy of Spiritual Life. London: George Allen & Unwin 
Ltd., 1959. 

Occasional Speeches and Writings: October 1952-February 1959. New Delhi: Ministry 
of Information and Broadcasting, Government of India, 1960. 

Prefatory Remarks in S. Radhakrishnan and P.T. Raju (eds.) The Concept of Man. 
London: George Allen & Unwin Ltd., 1960. pp. 9-13. 

212 



Note on Vice-Presidential Letterhead (No. 26/1303) to the Principal of Voorhees College 
located in Visitor's Rook: Voorhees College, Vellore. Dated: 23 r d June, 1960. 
Voorhees College Archives, Vellore, Tamil Nadu. 

Foreword in Ramakrishnan Bajaj The Young Russia. Bombay: Popular Book Depot, 

1960. 

Fellowship of the Spirit. Cambridge: Harvard University Press, 1961. 

Two Addresses Delivered in Germany: October 1961. New Delhi: Max Muller Bhavan, 
1961. 

Most Dear to All the Muses in A Centenary Volume: Rabindranath Tagore: 186.1.-.1.961. 
New Delhi: Sahitya Akademi, 1961. pp. xvii-xxv. 

Tagore the Philosopher in Indo-Asian Culture. XI (January 1962), pp. 283-295. 

Tagore and the Realization of God in Indo Asia. IVV (April 1962), pp. 150-157. 

Occasional Speeches and Writings (Third Series): July 1959-May 1962. New Delhi: 
Ministry of Information and Broadcasting, Government of India, 1963. 

Swami Vivekananda - A Spokesman of the Divine Logos in Vedanta Kesari. L , Number 4 
(August 1963), pp. 158-163. " 

President Radhakrishnan's Speeches and Writings: May .1962-.May.1964. New Delhi: 
Ministry of Information and Broadcasting, Government of India, 1965. 

On Nehru. New Delhi: Ministry of Information and Broadcasting, Government of India, 
1965. 

President Radhakrishnan's Speeches and Writings (Second Series): May 1964-Mayl967. 
New Delhi: Ministry of Information and Broadcasting, Government of India, 
1967. 

Religion in a Changing World. London: George Allen & Unwin Ltd., 1967. 

The Indian Approach to the Religious Problem in Charles A. Moore (ed.) Hn 
Mind. Honolulu: East-West Center Press, 1967. pp. 173-182. 

Religion and Culture. Delhi: Hind Pocket Books, 1968. 

Introduction in Sarvepalli Radhakrishnan (ed.) Mahatma Gandhi: 100 Years. 
Gandhi Peace Foundation, 1968. pp. 1-10. 

Our Heritage. Delhi: Hind Pocket Books, 1973. 

New Delhi: 

http://1962-.May.1964


The Creative Life. New Delhi: Orient Paperbacks, 1975. 

Are We Planning for Life? in Mira. XXXIII , Numbers 8-9 (July-August 1975), pp. 179-
180 and 206. 

Secondary Sources 

Ahluwalia, B.K. (ed.) Facets of Radhakrishnan. New Delhi: Newman Group, 1978. 

American Arcot Mission of the Reformed Church in America, A Hundred Years with 
Christ in Arcot: The History of the American Arcot Mission in India 1853-1953 in 
Centenary Souvenir Celebrations, January 8-11, 1954, Vellore, South India. 

Arapura, J.G. Radhakrishnan and Integral Experience: The Philosophy and World Vision  
of Sarvepalli Radhakrishnan. Calcutta: Asia Publishing House, 1966. 

Atreya, J.P. (ed.) Dr. S. Radhakrishnan: Souvenir Volume. Moradabad: Darshana 
International, 1964. 

Bailie, J.B. Idealist Construction of Experience. London: Swan Sonnenschein & Co., 
1910. 

Baird, Robert D. Category Formation and the History of Religions. The Hague: 
Mouton, 1971. 

. (ed.) Methodological Issues in Religious Studies. Chico: New Horizons 
Press, 1975. 

. (ed.) Religion in Modern India. New Delhi: Manohar, 1981. 

Benz, Ernst. Einfuhrung zu: S. Radhakrishnanm Wissenschaft und Weisheit. Munich: 
1961. 

Bergson, Henri. Creative Evolution, (translated by Arthur Mitchell) London: Macmillan 
& C o . , 1914. 

Besant, Annie. Theosophy_and the Theosophical Society. Adyar: Theosophical 
Publishing House. 1913. 

. Talks with a Class. Adyar: Theosophical Publishing House, 1921. 

. The Ancient Wisdom. Adyar: Theosophical Publishing House, 1939. 

Besant, Annie and Bhagavan Das (trans.) The Bhagavad GTta. Adyar: Theosophical 
Publishing House, 1926. 

214 



Bharati, Swami Agehananda. The Hindu Renaissance and Its Apologetic Forms in 

Bhave, Vinoba. Talks on the Gita. Varanasi: Sarva Seva Sangh Prakashan, 1982. 

Bishop, Donald H. (ed.) Thinkers of the Indian Renaissance. New Delhi: Wiley Eastern 
Limited, 1982. 

Braue, Donald A. Maya in Radhakrishnan's Thought: Six Meanings Other than Illusion. 
Columbia: South Asia Books, 1985. 

Burkle, Horst. Dialog mit dem Osten: Radhakrishnan's neuhinduistische Botschaft im 
Liehte_ehrislicher Weltsendung. Stuttgart: 1965. 

Breckenridge, Carol A. and Peter van der Veer (eds.) Orientalism and the Post-colonial 
Predicament: Perspectives on South Asia. Philadelphia: University of 
Pennsylvania, 1993. 

Cashman, Richard I. The Myth of the Lokamanya: Tilak and Mass Politics in  
Maharashtra. Berkeley: University of California Press, 1975. 

Chakrabarty, Dipesh. Postcoloniality and the Artifice of History: Who Speaks for 
"Indian" Pasts? in Representations. 37(1992). pp. 1-26. 

Chatterjee, Margaret. Gandhi's Religious Thought. Notre Dame: University of Notre 
Dame Press, 1983. 

Chatterjee, Partha. The Nation and Its Fragments: Colonial and Post-colonial Histories. 
Princeton: Princeton University Press, 1993. 

Chatterji, Bankim Chandra. Anandamath. New Delhi: Orient Paperbacks, 1992. 

Clarke, J.J. Oriental Enlightenment: The Encounter Between Asian and Western  
Thought. London: Routledge, 1997. 

Cohn, Bernard. Colonialism and Its Forms of Knowledge: The British in India. 
Princeton: Princeton University Press, 1996. 

Comans, Michael. The Question of the Importance ofSamadhi in Modern and Classical 
Vedanta in Philosophy East and West. Volume 43, Number 1 (January 1993), pp. 

Copley, Antony. Religion in Conflict: Ideology, Cultural Contact and Conversion. 
London: Oxford University Press, 1997. 

Coward, Harold. The Role of scripture in the self-definition of Hinduism and Buddhism 
in India in Studies in Religion/Sciences Religieuses 21/2 (1992): 129-144. 

. 29/2(1970). pp. 267-288. 

19-38. 

215 



Cox, James L . The Development of A.G. Hogg's Theology in Relation to Non-Christian  
Faith: Its Significance for the Tambaram Meeting of the International Missionary  
Council, 1938. (Unpublished Ph.D. dissertation) University of Aberdeen, March 
1977. 

Cremer, Wilhelm. Die universale Religion des Geistes; Religion und Religionen bei  
Sarvepalli Radhakrishnan. Munich: 1966. 

Dallmayr, Fred. Western Thought and Indian Thought: Comments on Ramanujan in 
Philosophy Fast and West. Volume 44 (July 1994), pp. 527-542. 

Dasgupta, Tapati. The Social Thought of Rabindranath Tagore: A Historical Analysis. 
New Delhi: Abhinas Publications, 1993. 

Datta, C.L. With Two Presidents: The Inside Story. Delhi: Vikas Publications, 1970. 

Desai, Mahadev Haribhai (trans.) The Gospel of Selfless Action or The Gita According 
to Gandhi. (Ahmedabad: Navajivan), 1946. 

Deussen, Paul. (Charles Johnston Trans.) The System of the Vedanta. Delhi: Motilal 
Banarsidass, 1972. 

Dhar, Niranjan. Vedanta and Bengal Renaissance. Columbia: South Asia Books, 1977. 

Dutt, K. Iswara (ed.) Sarvepalli Radhakrishnan: A Study of the President of India. New 
Delhi: Popular Book Services, 1966. 

Fort, Andrew O. Jlvanmukti in Transformation: Embodied Liberation in Advaita and 
Neo-Vedanta. Albany: Stale University of New York, 1998. 

Gandhi, M . K . An Autobiography or The Story of My Experiments with Truth. 
Amedabad: Navajivan Publishing House, 1927. 

Ghose, Aurobindo. Collected Works of Sri Aurobindo. Pondicherry: Sri Aurobindo 
Birth Centenary Library, 1972. 

Golwalkar, M.S. Bunch of Thoughts. (2nd Edition) Bangalore: Jagarana Prakashan, 
1980. 

Gopal, Sarvepalli. Radhakrishnan: A Biography. Delhi: Oxford University Press, 1989. 

Hacker, Paul. Aspects of Neo-Hinduism as Contrasted with Surviving Traditional 
Hinduism in Paul Hacker, Kleine Schriften. Weisbaden: Franz Steiner Verlag 
G M B H , 1978. 

216 



Halbfass, Wilhclm. India and Europe: An Essay in Understanding. Albany: State 
University of New York Press, 1988. 

. Tradition and Reflection: Explorations in Indian Thought. Albany: State 
University of New York Press, 1991. 

. (ed.) Philology and Confrontation: Paul Hacker on Traditional and Modern 
Vedanta. Albany: State University of New York Press, 1995. 

Hardy, Peter. The Muslims of British India. Cambridge: Cambridge University Press, 

Harris, Ishwar C. Radhakrishnan: The Profile of a Universalist. Columbia: South Asia 
Books, 1982. 

Hart, William D. Edward Said and the Effects of Culture. Cambridge: Cambridge 
University Press, 2000. 

Heehs, Peter. Sri Aurobindo: A Brief Biography. Delhi: Oxford University Press, 1989. 

Hegel, G.W.F., Lectures on the Philosophy of Religion, (edited by Peter C. Hodgson and 
translated by R.F. Brown, P.C. Hodgson, and J.M. Stewart) Berkeley: University 
of California Press, 1988. 

Inden, Ronald. Orientalist Constructions of India in Modern Asian Studies 20/3, 1986. 
pp. 401-446. 

Inge, W.R. (ed.) Radhakrishnan: Comparative Studies in Philosophy Presented in 
Honour of His Sixtieth Birthday. London: George Allen & Unwin, Ltd., 1951. 

Irschick, Eugene F. Dialogue and History: Constructing South India 1795-1895. 
Berkeley: University of California Press, 1994. 

Jaffrelot, Christophe. The Hindu Nationalist Movement in India. New York: Columbia 
University Press, 1996. 

James, William. The Varieties of Religious Experience. New York: Mentor Books, 

. Does "Consciousness" Exist? in The Journal of Philosophy, Psychology 
and Scientific Method. Volume 1, 1904. 

Joad, C .E .M. Counter-Attack from the East: The Philosophy of Sarvepalli  
Radhakrishnan. London: George Allen & Unwin, Ltd., 1933. 

1972. 

. Oxford: Blackwell Press, 1990. 

1958. 

217 



Jones, Kenneth. Arya Dharm: Hindu Consciousness in 19th Century Punjab. Berkeley: 
University of California Press, 1976. 

. Socio-Religious Reform Movements in British India. Cambridge: 
Cambridge University Press, 1989. 

. (ed.) Religious Controversy In British India: Dialogues in South Asian 
Languages. Albany: State University of New York Press, 1992. 

Jordens, J.T.F. Dayananda Sarasvati: His Life and Ideas. Delhi: Oxford University 
Press, 1978. 

Joshi, V.C. (ed.) Rammohun Roy and the Process of Modernization in India. Delhi: 
Vikas Publishing House, 1975. 

Kalapati, Joshua. Dr. S. Radhakrishnan and Christianity. (Unpublished Ph.D. 
dissertation) Madras Christian College, Tambaram, March 1994. 

Kalidas, Vuppuluri (ed.) The Radhakrishnan Number: A Souvenir Volume of 
Appreeiations. Madras: Vyasa Publications, 1962. 

Kopf, David. British Orientalism and the Bengal Renaissance: The Dynamics of Indian 
Modernization 1773-1835. Berkeley: University of California Press, 1969. 

. The Brahmo Samaj and the Shaping of the Modern Indian Mind. 

Princeton: Princeton University Press, 1979. 

Lipner, Julius J. Hindus: Their Beliefs and Practices. London: Routledge, 1994. 

. Brahmabandhab Upadhyay: The Life and Thought of a Revolutionary. 
Delhi: Oxford University Press, 1999. 

Llewellyn, J.E. The Arya Samaj as a Fundamentalist Movement: A Study in  
Comparative Fundamentalism. New Delhi: Manohar, 1993. 

Ludden, David (ed.) Making India Hindu: Religion, Community, and the Politics of 
Democracy in India. Delhi: Oxford University Press, 1996. 

Madras Christian College Calendar. 1904-1908. 

Marshall, P.J. (ed.) The British Discovery of Hinduism in the Eighteenth Century. 
Cambridge: Cambridge University Press, 1970. 

Mascarenhas, Antonio. A Critique of Sir. S. Radhakrishnan's Basis for Human  
Fellowship. Lisboa: Edicoes Paulistas, 1959. 

218 



McDermott, Robert A. Radhakrishnan: Selected Writings on Philosophy, Religion and 
Culture. New York: E.P. Dutton & Co., 1970. 

McDonough, Shelia. Authority of the Past: A Study of Three Muslim Modernists. 
Chambersburg: American Academy of Religion, 1970. 

Metcalf, Thomas R. Modern India: An Interpretive Anthology. New Delhi: Sterling 
Publishers Private Limited, 1990. 

. Ideologies of the Raj. New Delhi: Cambridge University Press, 1995. 

Minor, Robert. Sri Aurobindo: The Perfect and the Good. Calcutta: Minerva Associates, 
1978. 

. Bhagavad Gita: An Exegetical Commentary. New Delhi: South Asia 
Books, 1981. 

, Sarvepalli Radhakrishnan on the Nature of "Hindu" Tolerance in The 
Journal of the American Academy of Religion, L/2, 275-290. 

. Modern Indian Interpreters of the Bhagavadgita. Albany: State University 
of New York Press, 1986. 

. Radhakrishnan: A Religious Biography. Albany: State University of New 
York Press, 1987. 

Moses, David G. Professor Radhakrishnan and a Parliament of Religions. Madras: 
Christian Literature Society, 1950. 

Mukerji, Bithika. Neo-Vedanta and Modernity. Varanasi: Ashutosh Prakashan 
Sansthan, 1983. 

Mungello, D.E. The Great Encounter of China and the West, 1500-1800. Lanham: 
Rowman & Littlefield Publishers, Inc., 1999. 

Naravane, V.S. Modern Indian Thought. Columbia: South Asia Books, 1978. 

Nehru, Jawaharlal. Jawaharlal Nehru: An Autobiography. New Delhi: Jawaharlal Nehru 
Memorial Fund, 1980. 

Neufeldt, Ronald W. (ed.) Karma and Rebirth: Post Classical Developments. Albany: 
State University of New York Press, 1986. 

Oberoi, Harjot. The Construction of Religious Boundaries: Culture, Identity and  
Diversity in the Sikh Tradition. Delhi: Oxford University Press, 1994. 

219 



Pandey, Gyanendra. The Construction of Communalism. London: Oxford University 
Press, 1990. 

Pandit, H.N. The PM's President: A New Concept of Trial. New Delhi: S. Chand & Co., 
Ltd., 1974. 

Pappu, S.S. Rama Rao (ed.) New Essays in the Philosophy of Sarvepalli Radhakrishnan. 
Delhi: Sri Satguru Publications, 1995. 

Parel, Anthony J. Gandhi: Hind Swaraj and Other Writings. Cambridge: Cambridge 
University Press, 1997. 

Parthasarathi G. and D.P. Chattapadhyaya (eds.) Radhakrishnan: Centenary Volume. 
Delhi: Oxford University Press, 1989. 

Prakash, Gyan (ed.) After Colonialism: Imperial Histories and Post-colonial  
Displacements. Princeton: Princeton University Press, 1995. 

Presidency College Calendar. 1910-1918 

Radice, William (ed.) Swami Vivekananda and the Modernization of Hinduism. Delhi: 
Oxford University Press, 1998. 

Raju, P.T. The Structural Depths of Indian Thought. Albany: State University of New 
York, 1985. 

Rambachan, Anantanand. The Limits of Scripture: Vivekananda's Reinterpretation of 
the Vedas. Honolulu: University of Hawaii Press, 1994. 

Ranade, R.D. Vedanta: The Culmination of Indian Thought. Bombay: Bharatiya Vidya 
Bhavan, 1970. 

Ray, S.K. The Political Thought of President Radhakrishnan. Calcutta: Firma K . L . 
Mukhopadhyay, 1966. 

Raychaudhuri, Tapan. Europe Reconsidered: Perceptions of the West in Nineteenth  
Century Bengal. Delhi: Oxford University Press, 1988. 

. Europe in India's Xenology: The Nineteenth Century Record in Past and 
Present. No. 137, November 1992. pp. 156-182. 

Robertson, Bruce C. Raja Rammohan Ray: The Father of Modern India. Delhi: Oxford 
University Press, 1995. 

. (ed.) The Essential Writings of Raja Rammohan Ray. Delhi: Oxford 
University Press, 1999. 

220 



Roy, Rammohun. The English Works of Raja Rammohun Roy. Allahabad: The Panini 
Office, 1906. 

Royle, Edward. Modern Britain: A Social History 1750-1997. London: Arnold 
Publishers, 1997. 

Saher, P.J. Eastern Wisdom and Western Thought: A Comparative Study in the Modern 
Philosophy of Religion. London: George Allen & Unwin, Ltd., 1969. 

Said, Edward W. Orientalism. Harmondsworth: Penguin, 1985. 

. Culture and Imperialism. New York: Knopf, 1993. 

Samartha, S.J. Introduction to Radhakrishnan: The Man and His Thought. New Delhi: 
Y M C A Publishing House, 1964. 

Samuel, C. Peter. H.E .L .M. : 50 Years History of S A L C from 1 865-1915. np: 1966. 
Gurukul Theological College and Research Institute, ACC# 732. 

Savarkar, V.D. Hindutva. New Delhi: Bharti Sahitya Sadan, 1989. 

. Hindu Rashtra Darshan. Bombay: Veer Savarkar Prakashan, 1992. 

Schilpp, Paul Arthur (ed.) The Philosophy of Sarvepalli Radhakrishnan. New York: 
Tudor Publishing, 1952. 

Schimmel, Annemarie. Gabriel's Wing: A Study into the Religious Ideas of Sir  
Muhammad Iqhal. Leiden: E.J. Brill , 1963. 

. Islam in the Subcontinent. Leiden: E.J. Brill , 1980. 

Sharpe, Eric J. The Theology of A.G. Hogg. Madras: The Christian Literature Society, 
1971. 

Singh, C.K.P. Die Mystik bei Radhakrishnan und die Offenbarungstheologie. Berlin: 
1966. 

Singh, H.N. Contribution of S. Radhakrishnan to Indian Religious Thought. Patna: 
Bihar Granth Kutir, 1979. 

Singh, J.S. (ed.) Dr. S. Radhakrishnan. Allahabad: The Leader Press, 1953. 

Singh, Rajendra Pal. Radhakrishnan: The Portrait of An Educationist. Delhi: Sterling 
Publishers, 1967. 

Sontheimer, Gunther-Dietz and Herman Kulke (eds.) Hinduism Reconsidered. New 
Delhi: Monohar, 1997 

221 



Tagore, Rabindranath. The Religion of Man. London: George Allen & Unwin, 1931. 

. Gitanjali (Song Offerings): A Collection of Prose Translations Made by the 
Author from the Original Bengali. London: Macmillan & Co. Ltd., 1913. 

Taylor, Mark C. (ed.) Critical Terms for Religious Studies. Chicago: University of 
Chicago Press, 1998. 

Trehan, Jyoti. Veer Savarkar: Thought and Action of Vinayak Damodar Savarkar. New 
Delhi: Deep & Deep Publications, 1991. 

Tucker, Richard P. Ranade and the Roots of Indian Nationalism. Chicago: University of 
Chicago Press, 1976. 

Urumpackal, Thomas Paul. Organized Religion According to Dr. S. Radhakrishnan. 
Rome: University Gregoriana Editrice, 1972. 

van der Veer, Peter. Religious Nationalism: Hindus and Muslims in India. Berkeley: 
University of California Press, 1994. 

Vivekananda, Swami. The Complete Works of Swami Vivekananda. (8 vols.) 
(Mayavati Memorial Edition) Calcutta: Advaita Ashram, 1972. 

Williams, Glyn and John Ramsden. Ruling Britannia: A Political History of Britain  
1688-1988. London: Longman Publishers, 1990. 

Wolf, Otto. Radhakrishnan. Gottingen: Vandenhoeck & Ruprecht, 1962. 

Wolpert, Stanley A. Tilak and Gokhale: Revolution and Reform in the Making of 
Modern India. Berkeley: University of California Press, 1962. 

. Gandhi's Passion: The Life and Legacy of Mahatma Gandhi. New York: 
Oxford University Press, 2000. 

222 






