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Introduction

The Arya Samaj can have no loftier or nobler ambition than that its entire
teachings or at least its spirit, may be adopted by Hinduism as its own, but we
should deplore its being merged in Hinduism or in any other ism.1
Lajpat Rai

There is no dearth of literature on the Arya Samaj and its founder
Maharshi Dayanand Saraswati. However the need and justification
for this work, is summed up in its sub-title “Hindu without
Hinduism".
This sub-title may create a controversy even amongst the followers
of the Arya Samaj. I would welcome it, precisely because a revival of
this old issue would reaffirm the true position of the Arya Samaj.
Recently there have been some court decisions almost all of
which, and particularly the one of the Supreme Court,12 have held
that the Arya Samaj is not merely a sect of Hinduism but it is a
religious minority in the legal sense. A subsequent decision of the
Delhi High Court,3 however, misconstrued the verdict of the
Supreme Court and has held that the Arya Samaj is only a refor
med sect of Hinduism. The matter is now pending before the
Supreme Court in appeal against this view of the Delhi High Court.
Such an important matter cannot be decided solely by a court of
law. The question whether the Arya Samaj is a distinct religion,
called the Vedic religion and is different from the existing Sanatani
Hindu religion, can and should be decided on the basis of the inten
tion of its founder as well as on the constitution and religious tenets
of the Ar>a Samaj itself.
1Lala Lajpat Rai, The Arya Samaj, London, Longmans Green and Co., 1915,
p. 185.
2AIR, 1971, Supreme Court, p. 1737.
3AIR, 1976, Delhi High Court, p. 207.

VI. The Arya Samaj, Its Organisation
and Rituals

Article 25 of our Constitution guarantees not only the freedom of
conscience and belief but also the freedom to practice and propa
gate our religion! The Supreme Court has, therefore, held that
Articles 25 and 26 are not limited to matters of doctrine or belief
only. They also extend to acts done in pursuance of religion and,
therefore, include the rituals, observances, ceremonies and modes
of worship as integral parts of religion.1
Theology
’ It is clear that the Arya Samaj has both a well defined theology
consisting of religious tenets and doctrines as well as a system of
equally clear and definite religious practices, ceremonies and a mode
of worship. In fact it is because of this complete religious philo
sophy of life that it was intended to be a distinct religion. If it had
been only a reform movement, it would and should have come to
an end like other movements. Lokmanya Tilak has, therefore,
rightly observed while describing the Hindu scriptures at the end of
his Geeta Rahasya, “The Puranas were bom when the ancient and
pure religion of the Vedas which had no place for idol worship,
changed into the worship of many gods and goddesses.”- The declared
object of Swami Dayanand was to reverse this process by completely
dislodging Pauranic Hindu religion and to replace it by the ancient
Vedic religion. The Arya Samaj has succeeded as a movement of
reformation and that too to a limited extent but it has not succeeded
in its chief and primary object of replacing the present Hinduism
lThe Arya Samaj Its Organisation and Rules, Delhi, Sarvadeshik Sabha
1934, p. 3.
“AIR, 1972, Supreme Court, Part II, p . J l .
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by the Vedic religion. The removal of many evils of the Hindu
society was only a preliminary step towards its principle objective.
It was like clearing the tangled jungle and levelling the field in order
to sow the seeds. But we have seen, despite the success in this
preparatory task, the seeds of the Vedic religion have germinated
in comparatively small patches. The old practices of Pauranic
Hinduism are not only finding deeper roots but new branches are
sprouting. The natural consequence, therefore, is that the Arya
Samaj has developed into a minority religion. This is not a new or
uncommon phenomenon in the history of religions as we have seen
while discussing the origin and development of the religions of the
world. As Lokmanya Tilak writes in his Geeta Rahasya that the
Christian religion of the New Testament is the reformed version of
the ancient Jewish religion of the Old Testament.3 Obviously, the
Jews, though in a minority now like the Arya Samaj, do not consider
Christianity a reformed or improved version of their ancient reli
gion. In fact, Swami Dayanand considered the present Hinduism as
the corrupt and degenerated version of ancient Vedic religion. Like
the Jewish and Christian religions, the Arya Samaj and Sanatani
Hinduism are also two distinct and separate religions. As the two
versions of the Bible, that is the Old and the New Testaments which
separate the Jews from the Christians, so the two entirely different
versions of the Vedas separate the Arya Samaj from the Sanatani
Hinduism.
Rituals
We have already discussed the religious tenets, beliefs and doctrines
of the Arya Samaj to show how they differ from the Pauranic
Hinduism as defined by Lokmanya Tilak, Mahatma Gandhi and
Sri Gajendra Gadkar. Yet another point of difference is based on
the religious practices, ceremonies and the mode of worship which
are also at variance with those of the Hindu religion. The vast
literature of the Arya Samaj includes both its scriptures, such as
the Vedas and the Satyarth Prakash as well as books on the mode
of worship, rituals, functions and other practices based on Dayanand’s interpretation of the Vedas.
p m THTOL’-S S " - 3B.G. Tilak, Geeta Rahasya, Hinc
Press, 1910, Appendix vii.

;E j LIBRARY,
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The Mode o f Worship
Swami Dayanand has prescribed the mode of worship for his
followers. Saftdhya and upasana are to be performed daily in the
morning and evening as also havan or yajna. The specific Vedic
hymns and the actual rituals associated with these prayers are laid
down in a separate book of prayers. As is well known, sandhya and
yajna can be performed without going to any temple or place of
worship. Both men and women can recite the Vedic hymns and
perform the havan according to the procedures laid down in the
book. It is significant of Dayanand to declare ishwaropasana (prayer)
to be the means of salvation and this ishwaropasana has been para
phrased as yogabhyas. In other words, yoga is the basis of the mode
of worship advocated by Swami Dayanand. Therefore, there is no
place in it for temples or idols, in this mode of worship. We have
already talked about the weekly satsangh which consists of collec
tive prayer, and yajna by recitation from Vedic scriptures and the
Satyarth Prakash.
Festivals
Every year, the Arya Samaj branches celebrate their varshik utsavs
or annual functions. They are separate from the yearly formal
meetings for electing the office bearers considering the accounts and
the report. These utsavs, generally extend from three days to a week.
There are daily assemblies for prayer, havan and sermons in the
morning and public lectures in the evening on the Arya Samaj
ideology and its activities. Various other programmes of social,
cultural, literary and even physical welfare are organised during the
festival.
The functions and ceremonies of the Arya Samaj have also been
prescribed in a book called Parvapadhati.
Sanskars
Swami Dayanand has laid down sixteen sanskars or religious cere
monies to cover sixteen special occasions in a person’s life, such as
birth, initiation into school, marriage and death etc. The Sanskar
Vidhi written by him contains the relevant mantras and special
procedures to be followed in performing all these sixteen cere
monies. These sixteen sanskars are the only rituals prescribed during
the lifetime. In fact three of them preceed the birth of the child and
one is performed after the death. They are all very simple, short
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and do not necessarily require any Brahmin or priest to perform
them. Since the Arya Samaj does not believe in caste nor the vamas
based on birth, any Arya Samajist including women and the so-called
untouchables can act as a priest.
Discarding o f Hindu Practices
The Arya Samaj is also against the prevalent Hindu modes of wor
ship. There is no place in it for miracles or the supernatural powers
of the Gurus and godmen. The Arya Samaj was the first to defy the
restrictions on travels abroad, widow remarriage, inter-dining and
inter-caste marriage—all of which resulted in the loss of caste accord
ing to Hinduism. There can be no greater traversity of the truth than
to accuse the Arya Samaj of heresy on account of its uncompromising
opposition to the blasphemy committed in the name of God. A
well known song in Hindi exemplifies the stand of the Arya Samaj
in this matter. It says how can we feed the God who feeds all of
us. How can we show a light or lamp (as is done in temples) to Him
who is the source of all light and energy. Similarly, how can we put
chandan or tilak on his face or forehead when He has no fore
head or body at all. He is present both in the idol as well as in the
flowers. Therefore, it is absurd to place God on God by offering
flowers on his idols.
Inter-caste and Widow Remarriage
The Arya Samaj is against polygamy and polyandry, child marriage,
purdah and ill-treatment of women. It started inter-caste marriages
long before the Hindu Gods and the Hindu Marriage Act legalised
them. Even today, those who want to have inter-caste marriages
through a religious procedure, come only to the Arya Samaj. It is
well known that the Arya Samaj has openly defied Hindu orthodoxy
by these so-called heresies and also by giving the gayatri mantra
secretly as well as the sacred thread to both women and the socalled Shudras, who were not even supposed to hear Vedic mantras.
The Arya Samaj temples are open to them. The first schools both
for Harijans as well as for the girls were started by the Arya Samaj.
Dharma Shiksha
.
, ,
Religious instruction is a regular and special feature of its schools
and colleges. As we have seen the ten principles of the Arya Samaj
are mostly worldly. They enjoin on its followers to consider social
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good and service to the humanity at large as part of their religion
Education is also a religious duty according to its eighth principle'
Books have therefore been written by Arya Samaj scholars for
religious instructions in their educational institutions. They are called
Mcrnia shiksha or religious instructions. This series consists of
suitable books for both boys and girls in schools and colleges
Swami Dayanand renounced his home and family when he was
about 21 years of age to escape his marriage. He spent another
about 20 years visiting holy places and the yogis in the Himalayan
region and later on in studying the Vedas and almost all the sacred
books both of the Hindus as well as of other religions. He had only
some ten years before his death, during which he accomplished the
tremendous task which he set before himself. He was constantly
touring all over the country to propagate his teachings, and to
organise other activities including Sanskrit pathshalas and gurukuls.
It is therefore surprising how he was able to translate the Vedas and
wrote some 25 books including the Satyarth Prakash. His Rievedadi
Bhashya Bhoomika is supposed to be a revolutionary and masterlv
work on the interpretation of the Vedas. It confounded and astounded
all the so-called Vedic scholars—Indian and foreign.
Social and Philanthropic Works
The Arya Samaj believes that progress and happiness in this world
are as important as the salvation in the other world. According to
Dayanand prosperity and welfare in this world and peace in the
next both should be the bases of religion. It has therefore a net
work of social welfare and philanthropic institutions that include
orphanages, widow homes, homes for the aged, charitable dispen
saries and medical and Harijan uplift missions.
P
Organisation
Unlike Hiaduism, but like Christianity the Arva
organised "Church- hierarch,,
Samaj is its democratic basis.
A rt^ s lm a f

t,
8

° f the

SariVadeSh’k Sabha there are 5000 i n c h e s of the
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’ there are provincial Arya Pratinidhi Sabhas in
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almost all the states of India and at the top, there is the Sarvadeshik Arya Pratmidhi Sabha i.e. the International Arya League
which is the highest authority in the Arya Samaj world.
It is thus clear that apart from a well defined creed and equally
well defined religious practices and rituals, the Arya Samaj has got
a separate and well-knit organisation of its own. Nothing else is
needed to establish its claim to be a distinct religion on par with
Christianity and Islam.

to

?

VII. Dayanand and the Indian
Renaissance

The unique and distinctive place of Swami Dayanand is the usher
ing in of the rebirth of modern India has been so convincingly
presented by Sri Aurobindo that I can do no better than to piece
together the following excerpts from his evaluation of James H.
Cousins’ book The Indian Renaissance.
Aurobindo's views:
The process which has led upto the renaissance now inevitable,
may be analysed, into three steps. . . The first step was the re
ception of the European context, a radical reconsideration 01
many of the prominent elements and some revolutionary denials
of the very principles of the old concept. The second was a reac
tion of the Indian spirit upon the European influence, sometimes
with a total denial of what it offered and stressing both of the
essential and the strict letter of the national past. The third, now
only beginning or recently begun is rather a process of new crea
tion in which the spiritual power of the Indian mind remains
supreme, recovers its truth, accepts whatever it finds sound or.
true, useful or inevitable of the modern idea and form, but so
transmutes and Indianises it, so absorbs and so transforms it enti
rely into itself that its foreign character disappears and it becomes
another harmonious element in the characteristic working of the
ancient goddess, the Shakti of India.1
Commenting on the first reaction or step, Sri Aurobindo says,
xSri Aurobindo Ghose, The Renaissance in India, Calcutta, Arya Publishing
House, 1937, p. 35.
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“ Whatever value for the future there may be in the things, they
grasp at with this eager conviction, their method was, as we recog
nise, a false method an anglicised Indites a thing we can no longer
view as either possible or desirable. This movement or thought did
not and could not endure ” 2
About the second step, the author says, “The second period of
reaction of the Indian mind upon the new elements, its movement
towards recovery of the national poise, has helped us to direct these
powers and tendencies into sounder and much more fruitful lines of
action. For the anglicising impulse was very soon met by the old
national spirit and began to be heavily difused by its influence.
“ Side by side with this movement and more characteristic and
powerful, there has been flowing an opposite current. This first
started on its way by an integral reaction, a vindication and re-accep
tance of everything Indian as it stood and because it was Indian.”
The Arya Samaj Movement
The third step in the process of the Indian renaissanace mentioned
by Sri Aurobindo Ghose obviously refers to the Arya Samaj and the
Brahmo Samaj movements. This is clear from what he says later on.
Analysing the chief features of all the three steps, he observes
“ All great movements of life in India have begun with a new spiritual
thought and usually a new religious activity. What more striking
and significant fact can there be than this that even the new
European influence, intellectual, rationalistic, so often religious, and
which drew so much of its idealism from the increasingly cosmopolitan
mundane and secularist thought of the eighteenth and nineteenth
centuries, precipitated in India from the very first an attemp at
religious reformation led actually to the creation of new religi^A g ain referring to the Arya Samaj he observes, “The Arya Samaj
in the Punjab founded itself on a fresh interpretation of the truth
of the Vedas and an attempt to apply old Vedic principles of life t
modem conditions. The movement associated with the great names
of Ramakrishna and Vivekananda has been a very wide synthesis
of past religious motives and spiritual experience. Aurobindo then
ZGhose, op. cit.i p. 41.
*Ibid., pp. 44, 45.
*Ibid., p. 51.
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refers to the orthodox Hindu revivalism of modern Sanatan Dharma
and says, “There has been too the movement of orthodox Hindu
revivalism, more vigorous two or three decades ago than it is now.
In Bengal a strong Vaishnavite tendency is the most recent develop
ment of its religious mind and shows that the preparatory creative
activity has not yet finished its workings. Throughout India the old
religious sect and discipline are becoming strongly revitalised, vocal,
active move to a fresh reaffirmation." Referring to Hinduism, he
observes, “ India is the meeting place of religions and among these,
Hinduism alone by itself is a vast and complex thing, not so much a
religion as a great diversified and yet subtly unified mass of spiritual
thought, realisation and aspiration. What will finally come out of
all this stir and firmament, lies yet in the future.”5
Reformed or New Religion
This analytical appreciation made by Sri Aurobindo in 1918 of
the various “steps” of the Indian renaissance in the nineteenth cen
tury, has a significant sequel which shows how Aurobindo’s obser
vation that “The attempt at religious reformation lead actually to
the creation of new religions” , proved prophetic so far as the Arya
Samaj movement was concerned. Twenty years later in 1940 Sri
Aurobindo was himself in a position to assess the actual impact
of Dayanand’s work. Although he had some foresight about “The
great movement of life with new spiritual thought and a new religi
ous activity.” Aurobindo was still cautious in his forecast saying
“ What will finally come out of all this stir and firmament lies yet
in the future.” His subsequent assessment of Dayanand and his
teachings is therefore very significant. This is what he says:
Among the great company of remarkable figures that will
appear to the eye of prosperity at the head of the Indian Renais
sance, one stands out by himself with peculiar and solitary dis
tinctness, one unique in his type as he is unique in his work It is
as if one were to walk for a long time amid a range of hills rising
to greater or less altitude, but all with sweeping contours. Green
clad, flattering the eye, even in their most bold and striking ele
vation. But amid this all, one hill stands apart, piled up in sheer
strength, a mass of bare and punissant granite, with verdure on
“Chose, op. cit., pp. 53, 54, 55.
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its summit, a solitary point getting out into the blue. A great
cascade of pure vigorous fertilising water, gushing out from its
strength as a very fountain of life and health to the valley. Such
is the impression created on my mind by Dayanand.*
I find myself starting from two great salient characteristics of
this man’s life and work which mark him off from his contempo
raries and compeers.
Referring to “ other great Indians” who helped to make the India
of today, Sri Aurobindo points out that although “They are in us and
we would not be what we are without them. But of no precise form
can we say that this was what the man meant, still less than this
form was the very body of that spirit.” 7
Very different was the manner of working of Dayanand. Here
was one who did not infuse himself informally into the indetermi
nate soul of things, but stamped his figure indelibly, as in
bronze on men and things. Here was one whose formal works
are the very children of the spiritual body. Children fair and
robust and full of vitality, the image of their creator. Here was
one who knew definitely and clearly the work he was sent to do,
choose his materials, determined his conditions with a sovereign
clairvoyance of the spirit and executed his conception with the
puissant mastery of the born worker. As I regard the figure of
this formidable artisan in God’s workshop, images crowd on me
which are all of battle and work and conquest and triumphant
labour. Here I say to myself, was a very soldier of light, a
warrior in God’s world, a sculpture of man and institutions, a
bold and rugged victor of the difficulties which matter presents
to spirit. And the whole sums itself up to me in a powerful im
pression of spiritual practicability The combination of these two
words, usually so diverse from each other in our conception
seems to me the very definition of Dayanand.8
Obviously, the uniqueness of Dayanand referred to by Sri Auro
bindo in the beginning and his distinction from other great Indian
•Ghose, op. cit., p. 46.
'Ibid., pp. 479 & 448.
•Ibid., p. 50.
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leaders of the renaissance, such as Mahadeo Govind Ranade and
Swami Vivekanand, have been emphasised by Sri Aurobindo where
he observes the different manner of Dayanand’s working and the
concrete and formal legacy left by him in the shape of the distinct
and new religion of the Arya Samaj referred to by him in the book
Renaissance in India while others were either saints or reformers who
only left their influence, Dayanand left “formal works.” As he was
“an atisan in God’ workrhop,” “a very soldier of light,” “a warrior
in God’s world,” “a sculpture of men and institutions.” Raja Ram
Mohan Roy of the Brahmo Samaj, because of its eclecticism and
lack of definite creed, has a lesser claim as the founder of a new
religion compared to Dayanand, and Sri Aurobindo Ghose brings
out this difference in the following words:
Ram Mohan Roy stopped short at the Upanishads. Dayanand
looked beyond and perceived that our true original seed was the
Veda. He had the national instinct . . . .Therefore, the works that
derived from him, however they depart from received traditions,
must need be profoundly national.

VIII. The Meaning o f Hindu and
Hinduism

It is admitted that the origin of the word “ Hindu” has a geographical
or territorial basis. Moreover, Hinduism is either not an organised
religion at all or in a specific sense it is the religion of the Sanatani
or Pauranic Hindus known as the Sanatan Dharma.
Some recent judicial decisions have held that there are Hindus in
the social and historical sense only without being Hindus in the
religious sense. Their religion is separate and distinct from the
Hinduism of the majority Hindus. For example, the Sikhs, the Jains,
the Buddhists and the Arya Samajists are not Hindus in the religious
sense, although they are Hindus in the wider sense.
Meaning o f “Hindu"
The term “ Hindu” according to Dr. Radhakrishnan “had originally
a territorial and not a creedal significance. It implied residence in a
well-defined geographical area.” 1
Says Sir Syed Ahmed “ By the word ‘Qaum’, I mean Hindu and
Musalman both and this is the meaning I attach to the word ‘nation’
(qaum). To me it is a matter of the least significance what the reli
gious faith of any people may be, because we see very little of it.
But the thing we do see is that we all, whether Hindus or Musalmans, live on the same land and are subjects to one ruler. The sources
of benefit for all of us are one, and the pangs of famine also we
suffer equally. These are some of the reasons why I call these two
nations which inhabit India as ‘Hindus’, i.e. the people of Hindus-12
1S. Radhakrishnan, The Hindu View o f Life, London, George Allen and
Unwin Ltd., 1957, p. 12.
2Shah Mohammad, Sir Syed Ahmed, Meerut, Minakshi Prakashan, 1969,
'pp. 246, 47.
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ta n ___” * According to Lala Lajpat Rai, “Outside India the word
‘Hindu’ stands for ‘Indian’. Egypt a pre-eminently Muslim country,
in the compound of the greatest Muslim University in the world, (Ali
Aghar), Indian Muslims are called Hindus, and the quarter reserved
for their residence is known as the Hindu section of their boarding
house. In America, both North and South, all Indians are called and
described as Hindus. This would have been an ideal condition of
things, if the non-Hindu inhabitants of this country had adopted that
name without giving up any idea of their respective religious faiths
or departing in any way from their religious practices. The name of
the country is Hindustan and all those who accept it as their home
ought to be called or known as Hindus. But we know that is not
so. There are large groups of humanity having their homes in this
country who resent being called Hindus, and in its efforts to keep
up thdse differences, the Government of the country has gone even
so far as to divide the people of the country for all legislative and
administrative purposes into Muslims and non-Muslims.” 3
What is Hinduism?
Like the term “Hindu” , Hinduism is also a misnomer as it is not a
religion at all in the accepted sense of the word. Some eminent
Hindus even take pride in admitting this. They say, “Hinduism is
an all-inclusive and liberal philosophy of life. It tolerates in itself
all faiths and beliefs. It considers all religions true and, therefore,
it cannot claim to be a distinct or organised religion in the accepted
sense”.
Mahatma Gandhi had posed the question “ What is Hinduism?”
ahd said, “ It is the good fortune or misfortune of Hinduism that it
has no official creed”.4 “ Hinduism is not a codified religion.” 5 In the
opinion of the famous jurist and former Chief Justice of the Supreme
Court of India, Dr. Gajendragadkar, “ When We think of Hindu
religion we find it difficult, if not impossible to define Hindu reli
gion or even adequately describe it ... It may broadly be described
as a way of life and nothing more.” *
According to Dr. Radhakrishnan, “To many Hinduism seems to
* Writings and Speeches o f Lala Lajpat Rai, Vol. II, Delhi, University
Publishers, 1956, p. 244.
*M.K. Gandhi, Hindu Dharam, Ahmedabad, Navjeevan Press, 1950, p. 4.
*lbtd., p. 17.
•AIR, 1966, Supreme Court, para 29, p. 1128.
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be a name without any content. It is a museum of beliefs, a medley
of rites, or a mere map a geographical expression.” 7
Even Shri Atal Behari Vajpayee, the former Minister for External
Affairs and also a Jana Sangh and RSS leader, observed that, “ I
have been asked why I am a Hindu. Of course, l am a Hindu be
cause I was bom one. I am a Hindu who enjoys being Hindu. I
must, however, make it clear that Hinduism is not a religion in the
ordinary sense of the word. It is the Dharma, a way of life, which
takes a total view of life.”8
“ H in d u ism as a r e l ig io n is the religion of sanatani Hindus only,”
according to Mahatma Gandhi who said, “ I have asserted my claim to
being a sanatani Hindu and yet there are things which are commonly
done in the name of Hinduism, which I disregard. I have no desire
to be called a sanatani Hindu or any other if I am not such. It is
therefore necessary for me once for all distinctly to give my meaning
of sanafana Hinduism. The word sanatana I use in its natural
sense. I call myself a sanatani Hindu, because I believe in the
Vedas, the Upanishadas, the Puranas and all that goes by the name
of Hindu scriptures, and therefore in Avataras and rebirth. I believe
in the varnashrama dharma in a sense, in my opinion, strictly
Vedic but not in its present popular and crude sense. I believe in
the protection of the cow, in its much larger sense than the popular.
I do not disbelieve in idol worship.” 9
,
Savarkar's Definition
The late Barrister V.D. Savarkar, a well-known revolutionary and
ex-President of Hindu Mahasabha, has tried to define Hindu and
Hinduism in these words:
Who is a Hindu? The only way to find out...what constitutes
Hinduism is to first define Hindu....Many people go about to
determine the essentials of Hinduism and finding none so satis
factory as to include, without over-lapping, all our Hindu com
munities, come to the desparate conclusion—which does not
satisfy them either—that therefore, those communities are not
Hindu at all ... This way of answering the question, who is a
7S. Radhakrishnan, op. cit., p. II.
^Illustrated Weekly o f India, Bombay, II November 1974 and Organiser,
New Delhi, 28 December 1974.
•Gandhi, op. cit., p. 7.
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Hinda is really preposterous aud has given rise to so much ot
bitterness amongst some of our brothers of the Avaidik school of
thought, the Sikh, the Jain, the Devsamajee and even our patrio
tic and progressive Arya Samajees.10
Again this champion of Hindu solidarity observes:
Hinduism is a word that properly speaking should be applied to
all the religious beliefs that different communities of the Hindu
people hold but it is generally applied to that system of religion
which the majority of Hindu people follow. It is natural that
religion or a country or community should derive its name from
the characteristic features which are common to an overwhelming
majority that constitutes or contributes to it. It is also convenient
for easy reference or parlance but a convenient term, which is
not only delusive but harmful and positively misleading, should
not any longer be allowed to blind our judgement. The majority
of the Hindus subscribe to that system of religion which could
fitly be described by the attribute that constitutes its special fea
ture as told by Shruti, Smriti, and Puranas namely the Sanatan
Dharma. But besides these there are other Hindus who reject
either partly or wholly the authority—some of the Puranas, some
of the Smritis and some of the Shrutis themselves. But if you
identify the religion of the Hindus with the religion of the majority
only and call it orthodox Hinduism, then the different heterodox
communities, being Hindus themselves, rightly resent this usurpa
tion of Hindutva by the majority as well as their unjustifiable
exclusion. The religion of the minorities also requires a name.
But if you call the so-called orthodox religion alone as Hinduism
then naturally it follows that the religion of the so-called hete
rodox is not Hinduism.11
Accepting that the religion of the majojjty of the Hindus is different
from the religion of other Hindus who are in minority, the learned
author says, “ All this bitterness is mostly due to the wrong use of
t e word, Hinduism, to denote the religion of the majority only.
& W D"SaVarkar’ H,ndutora, Bombay, Savarkar Prakashan, 1969, pp., 102
™Ibid., pp. 105, 108.
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Hither the word should be restored to its proper significance to de
note the religions of all Hindus or if you fail to do that it should be
dropped altogether. The religion of the majority of the Hindus
could be best denoted by the ancient accepted appellation, the Sanatan Dharma or the Shruti-smriti-puranokta Dharma; while the
religion of the remaining Hindus would continue to be denoted by
their respective and accepted names Sikh Dharma or Arya Dharma
or Jain Dharma or Buddha Dharma. 12
Tilak's Definition
Justice Gajendragadkar quotes with approval Tilak’s definition of
Hinduism, “ Tilak faced this complex and difficult problem of defin
ing or at least describing adequately the Hindu religion and he
evolved a working formula which may be regarded as fairly ade
quate and satisfactory. According to Tilak, ‘Acceptance of the
Vedas with reverence; recognition of the fact that the means or ways
to salvation are diverse; and realisation of the truth that the number
of gods to be worshipped is large, that indeed is the distinguishing
feature of Hindu religion.’13
The Arya Samaj Excluded
The Arya Samaj is not and cannot be included in Hinduism as
defined by Tilak or explained by Justice Gajendragadkar.
Commenting on the definition of Hinduism given by Lokmanya
Tilak and accepted by Justice Gajendragadkar, Shri Savarkar him
self observes that “ It was a definition of this Sanatan Dharma
which the late Lokmanya Tilak framed in his famous works. In a
learned article that he had contributed to the Chitramaya Jagat
which bears the mark of his deep erudition and insight, Lokmanya
had also admitted that it could hardly include in its sweep the
Arya Samajees and other sects which nevertheless are rationally
and nationally Hindus. That definition excellent so far as it goes, is
in fact not a definition of Hindu Dharma, much less of Hindutava
but of Sanatan Dharma—the Shruti, Smriti, Puranokta sect
It is significant that Lokmanya Tilak who was a scholar of Hindu
scriptures himself explains his definition and says that The defini
tion of Hindu religion aimed at by me was the one which will in-1
1ISavarkar, op. cl/., p. 107.
13AIR, W66, Supreme Court, Para 49, Foot Note 11-A, page 1131.
14Savarkar, op. cit., p. 109.
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etude all the castes, vamas, and sects of the Hindu religion and
exclude other religions. In brief the definition should avoid the
defect of what the logic says is a too narrow or a too wide defini
tion.”15
Further, distinguishing Hinduism from other religions like Islam
and Christianity, he says, “That unlike them we believe that diffe
rent incarnations and manifestations of God have taken place and
would always take place in future. We recognise that God is one
but we do not accept that there can be only one and last manifesta
tion of Him on earth” .16
Subsequently, he claims “that as a result of several modes of
worship, there are several gods worthy of worship (Upasaya Devatas) in Hinduism. Other religions have fixed God or gods of their
own. Hindu religion is not of that type. We do not say that man can
get salvation only by worshipping ‘Vishnu’ and not by worshipping
Shiva. In Hindu religion Shaivas, Vaishnavas, Ganpatyas etc. are the
sects and each of these sects consider their gods superior and it is
necessary for them to so believe in order to worship them.”17
In view of the rejection of the existence of many gods or different
modes of worship, by the Arya Samaj, it was natural for Tilak not
to include it in his definition of Hindu religion as observed by Savarkar. No doubt the Arya Samaj also accepts the authority of the
Vedas but its interpretation o f them is the very antithesis of what
other Hindus believe or consider to be the religion of the Vedas and
thus this superficial similarity about the Vedas is as good as the
rejection of the Vedas of the orthodox Hindu conception.
What Do the Sanatanis Sayl
Other Sanatani Hindus of repute also hold the same view about the
Arya Samaj and they consider it to be an entirely new religion
opposed to the commonly accepted Hindu religion. The following
conclusion arrived at the end of a voluminous book Dayanand-TimirBhaskar by Pandit Jwala Prashad Misra, written to denounce the
Satyarth Prakash is therefore quite significant. As its very title
suggests, it was written to remove the darkness spread by Dayanand.
Swami Dayanand’s contention that it was not his intention to start
A.V. Kulkarni, Lokmanya Tilak Yanchi Geli Atha
Bombay, Hind Agency, 1909, p. 220.
"Ibid., pp. 221-22.
"Ibid.
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a new religion has been ridiculed in the following words:
How strange that a new religioi* has in fact been set up and yet
this denial. Old traditions have been given pp and new ones
started; scriptures have been thoroughly uprooted, idol worship,
sradhha, tarpan, mantras, jap (recitation), tap (penance) have all
been declared false. The niyoga (misconduct) has been supported.
Arya Samaj branches have been found everywhere and the Brah
mins have been called the Popes; caste and vama have been
ruined. Way has been found to let the Sudras learn the Vedas.
Separate commentary on Vedas has been composed. No stone has
been left unturned to root out old customs and for this purpose
Satyarth Prakash Rig-Veda Bhasya Bhoomika and other books
have been composed.. .It is declared that God does not forgive
sin. No purpose is served by reciting His name. One returns from
salvation and such other tenets of his own have been established.
And yet he says that I have done nothing.
The author further says:
Is there any limit to such a falsehood? What else could he have
done to set up a religion? At the end Swamiji has given his own
beliefs, which are included in the Satyarth Prakash itself. And
therefore, this book written to expose the Satyarth Prakash refutes
those beliefs also and his self belief stands refuted itself, because
they are not beliefs of the Vedas or the learned man. The pro
clamation of his own beliefs is just like calling one’s own son as
the king. What is the good of it? All this has been written to
confuse people’s minds.18
Pt. Madan Mohan Malaviya, founder of the Benares Hindu
University and famous Sanatani Hindu leader also considers the re
ligion of the Arya Samaj outside or opposed to Sanatani Hinduism.
This is obvious from another well known Sanatan Dharma publica
tion called the Sanatan Dharmodhar in Hindi, written by Pt. Umapati
Dwivedi and published under the authority of the famous Madan
Mohan Malaviya, the book is also written in defence of the Hindu
,8Jwala Prasad, Dayanand Timir Bhaskar, Bombay, Venkatesbwar Press,
1905, pp. 487, 492.
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religion against the Arya Samaj. It advocates the worship of many
gods and their idols and avatars. Swami Dayanand has been
nicknamed as Veda vinashak”
the destroyer of the Vedas
and breeder of thorns m the name of religion. In the chapter
Dharmodhar there is a detailed criticism of what Swami Dayanand advocated in his Satyarth Prakash. His arguments against the
idol worsh'p have been refuted to show that his beliefs are contrary
to the Vedas and other Sanatani Hindu scriptures. (All this is done
in the form of an imagmary dialogue between the Vedavinashak,
that is Dayanand and his critic.) “ It is only a fool who thinks that
he images of God are stones and earth and the sacred waters of the
teerth is only water. ’ Pt. Madan Mohan Malaviya besides authoris
ing the publication of this book has written its introduction in which
he says I thought it proper that a collection of Sanatan Dharma
tenets be written which may be acceptable to all the sects and which
may serve as a book of religious instructions to our youth and as a
guide for preaching the tenets of Hindu religion ” 19
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IX. The Arya-Hindu Controversy

Ever since Dayanand’s single handed challenge to the formidable
host of Hindu orthodoxy at Banaras in 1869, he became the most
controversial reformer in the religious history of India. We can
recapture the scene of this historic event when he declared a relent
less war on the citadel of Brahmanism at Kashi. In the words of
Romain Rolland, “ Before millions of assailants all eager to bring
him to his knees, Dayanand argued for hours together alone, against
three hundred Pundits, the whole front line and the reserve of
Hindu orthodoxy. He was Luther fighting against his misled and
misguided Church of Rome. His words rang with heroic power.”
On that day he was attacking idol worship, which is the very
cornerstone of Hinduism and that too in the ancient and sacrosanct
home of idolatry, thus trying to beard the lion in his own den.
One can imagine the ferocious hostility of the priestly order of
this holy city. This historic event in Dayanand’s life set the tone for
the Arya Samaj, which was perhaps the greatest iconoclastic move
ment of its time in India.
Its rejection of the very word Hindu is symptomatic of its attitude
towards the idol worshipping Hindu religion.
The name “Hindu” was given by foreign invaders in place of the
real and original name “ Arya” for the people of India. It acquired
a sinister and contemptuous meaning in Arabic and Persian langu
ages and Muslim literature. It was associated with the religious
superstitions and obnoxious social practices of orthodox Hindus
which were rejected by the Arya Samaj.
These were the reasons why the Arya Samajists refuse to be
called Hindus. Swami Dayanand too was strongly opposed to this
term for his followers.

Swami Dayanand's Views
Nowhere m his preachings or writings did Swami Dayanand use the
word Hindu or Hinduism. He named his organisation as the Arya
Samaj and not Hindu Samaj. There is nothing in his books or
speeches to denote that it was intended to be a Hindu organisation
or movement. The ten principles which constitute the articles of
faith of the; Arya Samaj do not even mention Hindu or Hinduism.
In fact they refer only to man in general and claim to serve all
umanity. Dayanand expressly opposed the use of the term “Hindu.”
When the question of answering to the queries for the Census
of 1881 came before him, he issued a clear directive that the
Arya Samaj,sts should enter themselves as “Arya” in the column
of community or race and Vedic Dharma in the column of religion.*
It was m obedience to this directive that the Arya Samajists
entered themselves separately from the Hindus in all the Census
enumerations of 1881, 1891, 1911 and 1921. Any subsequent change
is therefore contrary to Swami Dayanand’s directive even if it was

the result of the ambiguity of the word “Hindu.”
Elsewhere, he refutes in great detail the contention put forward in
defence of the word “ Hindu” and cites Persian, Arabic and other
Muslim sources to show that “ Hindu” was used as a synonym for a
slave or a dark-skinned thief and an infidel etc.
( In one of his sermons in Pune, he inadvertantly used the word
Hindu” and immediately corrected himself by saying that it was
his mistake.2
He appealed to the audience, “ From today give up the name
Hindu and take pride in using ‘Arya’ and ‘Aryavart’. You have
degenerated in your qualities, which is bad enough but you should
at least not corrupt your name. This is my appeal to you all ”3
During his sojourn in Calcutta his host, who organised his lecture
introduced him as a great Hindu saint and reformer. Swami Dava’
nand at once protested and said, “ It is a matter of insult and dis
respect to introduce me as a Hindu.” 1 In 1878 Dayanand asked one
1Swami Dayanand-Ka-Patra Vyawahar (Letters of Swami Dayanand) Lahore
Kapoor Trust, 194}, Letter Nos. 206 8245
‘ Lat,ore>
p” “ - l “ ,u" No1 0 1175’ ■ * * * * * *
21bid.. Lecture No. 8, p. 84.
‘ Devendranath Mukhopadhyaya, Swami Dayanand ka
Jeevan Charitra,
Ajmer, Aiya Sahitya Mandal, Vol. 1, 1933, p. 229.
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Madholal of Dinapur to change the name of his organisation from
Hindu Sabha to Arya Samaj.
Following Swami Dayanand’s example a number of books and
pamphlets were published by prominent scholars and preachers of
the Arya Samaj advocating the rejection of the term “ Hindu” .
One of its most prominent missionaries, Pandit Lekhram whose
martyrdom is celebrated in the Arya Samaj world, published a tract
in Urdu, called Arya Hindu aur Namaste. The author quotes some
21 extracts from Arabic, Persian and other Muslim literature to
show how the word “ Hindu” acquired sinister meaning in their
dictionaries. For example, in the Chamne-Be-Nazir it is asked
“ What kind of Hindu ?-H indu or Kafir? What kind of Kafir ?
Kafir or one who waylays (robber) ? What kind of waylayer ? One
who waylays on conscience.” In the Kulliyat it is written, “ What
looks like a black mole on the cheek of the beloved is actually a
son of a Hindu who is worshipping the sun.”5
Another Arya Samaj scholar Pandit Bhadrasen wrote a tract
called Hum Arya Hain (We are Aryas), propagating the same views.
The most recent is a tract Arya Samaj ka Bhavishya (Future of the
Arya Samaj) published by Arya Samaj, Ajmer, in 1975. All these
booklets quote the authority of Swami Dayanand and support his
directive that the Arya Samajists should not call themselves Hindus
but “ Aryas” .
The Sarvadeshik Arya Pratinidhi Sabha had issued a circular
asking the Arya Samajists to enter themselves as “Arya” and
“ Vedic” by religion in the Census of 1941. The circular issued on
23 February 1941 gives a detailed proforma for the guidance of the^
Arya Samajists. All this literature tries to bring home the fact that
the word “ Hindu” had acquired a contemptuous association with the
orthodox Hindu religion which was looked down upon for its innu
merable gods and goddesses as well as for such inhuman custom as
sati child marriage, untouchability and animal and human sacrifices
etc. Neither Dayanand nor his early followers were therefore willing
to accept that they were Hindus. The early literature of the Arya
Samaj therefore reflects this prejudice against the use of this name
which had no doubt become a term of abuse and contempt during
the Muslim rule in India.6
6Shrl Lftkhram Swami, Arya Hindu aur Namaste, Meerut, Yantralaya, 1897,
p. 24.
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Census Reports
The subsequent reference to them as Hindus in the census reports
was not because of the acceptance of the Hindu religion but due to
a change in the meaning and use of the word Hindp in the loose
sense. Another reason was the defective entries in the census.
However, the Arya Samajists have always been demanding that
they should be entered as Arya, in the column for religion in the
census report.
It is now generally accepted that the term “Hindu” does not denote
any organised religion and one can be a Hindu, in the cultural and
historical sense without being a follower of the Sanatani Hindu
religion. Therefore the Arya Samajists now claim that they should
be entered as Aryas by religion and Hindus by community.
Support for Hindu Unity
There was one more consideration. During the British rule HinduMuslim tension was at its height. The communal electorates and
representations compelled the Hindus to appeal for Hindu unity to
protect themselves against the pro-Muslim policy of the British. It
was, therefore, merely out of a desire to preserve a Hindu majority
that the Arya Samajists were persuaded not to insist on their sepa
rate identity from the Hindus in the census reports. Like the Sikhs
at one time, they considered themselves the protectors of the weak
and divided Hindus. More so because in those days the British
divided constituencies into only Muslims and non-Muslims as if to
refuse to recognise the very existence of the Hindus. However, this
cannot and does not mean that the Arya Samajists accepted Hindu
or Sanatan religion. It only means that they continued to call them, selves Hindus in the social and historical sense as is accepted now
In any case, the census report is not a conclusive evidence parti
cularly when there is so much confusion about the word “Hindu”
and “Hindu religion.” The post-Independence census pattern also
seem to have followed the British pattern in this respect, otherwise
why there should be any mention of caste in it even now However
the anomaly can be removed in the future census reports by having
a column of community instead of caste which is now de-recognised
in our constitution. The Arya Samajists as well as the Sikhs the
Jams and the Buddhists can, in that case, be entered under this
column as Hindus. The column of religion should be separate in
which the Aryas, Sikh$, Muslims and Christians etc. can be entered
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as such. Of course, the Muslims, Christians, etc. would be entitled
to enter as separate communities under the relevant column.
Separate mention can be made of Scheduled Castes and Tribes etc.
till there are political reservations for them.
Similarly it would be wrong to say that Swami Dayanand wanted
a change in name only and would have accepted the reformed Hindu
religion under the name of Arya or Vedic religion. The actual
reason for all this emphasis on the name was not the name itself
but the social and religious beliefs associated with the term “Hindu.”
When Swami Dayanand insisted that his followers are “Aryas”
and not “ Hindus,” it was to underline the fact that they are the
followers of that particular Vedic religion which is advocated by
Swami Dayanand and which is not only distinct but opposed to the
religion known as Hinduism.
The word “Arya” is not used by Swami Dayanand in its usual
racial or religious sense at all. In Satyarih Prakash, “Arya means
an excellent man. Dasyu means a wicked man. I take these words
in this sense only.” As the translator remarks in the footnote, “This
definition of ‘Arya’ by Swami Dayanand, refutes the prevalent
belief that Aryas were a particular race or tribe who conquered the
aborigines and named them Dasyus (slaves).”
The followers of Swami Dayanand or the Arya Sapiaj call them
selves “Arya” not in this general sense only but also in the specific
sense of being followers of the Vedic religion advocated by Swami
Dayanand. This was necessary to ensure that they are recognised
as the followers of the religious teachings of the founder of the
Arya Samaj as distinct both from the orthodox and the reformed
Hindu religion, as defined by Mahatma Gandhi or Lokmanya
Tilak. In this specific sense, it means Arya Samajists only, for
example, Musalman literally means “ one who is Musalla” in his
Iman, that is firm in his convictions but in the specific sense it
means the followers of the religion of Islam. The word “ Sikh” too
means a discipline but in the specific sense it has come to mean the
followers of Sikhism. Similarly Arya in the specific sense means an
Arya Samajist.
The word “Arya” is used in old Sanatani (scriptures also, as well
as in the Jain and Buddhist) religious texts. For example, the sankalp
which is recited by the Brahmins when the Hindus take a dip
in the sacred water of Ganga, describe this country as Aryavart,
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Similarly, the Buddhists call their religion as Aryamat." Jain lite
rature is also full of this nomenclature. The substitution alone of
this word “Arya” in place of Hindu would not, therefore, meet the
contention of Swatni Dayanand or the Arya Samaj unless it also
implies the acceptance of religious beliefs and practices propounded
by them.
This would be clear from the Constitution of the Arya Samaj
itself; clause 3 of the Constitution defines “Arya” and clearly says
that only those who agree to act according to the principles of the
Arya Samaj and undertake in writing that they accept its aims as
described in the ten principles and also believe in the tenets con
tained in the works of Swami Dayanand on the basis of the Vedas,
would be called “ Arya.”7
It is argued that Swami Dayanand used the word “ Arya” in a
general sense as the correct or original and pure name for Hindus.
This may be true but that does not prove that he also used the word
“Arya” for the followers of the existing Hindu religion. In fact the
definition of Arya as given in the constitution of the Arya Samaj, as
we have seen has a different religious connotation and in this religious
sense only those who believe in the principles and tenets of the Arya
Samaj are called Aryas.
Dayanand's Criticism
This would be further clear from Swami Dayanand’s own interpreta
tion. He has criticised and opposed every sect of Hinduism, although
he has called each of them as the religion of the Aryas living in India.
This is what he says in the very beginning of chapter XT of the
Satyarth Prakash. “Now we shall examine the merits and demerits
of the religions professed by the Aryas or the people of the country
Aryavarata (India).” He has thus made it clear that the religion
followed by the Hindus does not become the Vedic religion of his
conception merely by using the word “ Arya” for the Hindus as he
does in this chapter of his book. He may have thus accepted Arya
as a synonym for Hindu but thereby he did not accept Hinduism or
the religion of the Hindus as a synonym for Vedic religion which he
has propounded in the last chapter of the Satyarth Prakash.
If “Arya” had been used as a synonym for Hindu in the religious
*Swami, op. cit., p. 38.
'Ibid., p. 24.
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sense also, the constitution of the Arya Samaj would not have made
it clear that only those who accept the principles and religious
tenets propounded by Swami Dayanand are Arya Samajists nor
would it have been necessary or even justifiable for Swami Dayanand
to criticise and oppose every religious belief and practice which goes
in the name of Hindu religion when he described them as the reli
gion of the Aryas by which he actually meant the present Hindus.
Dayanand's Warning
It is noteworthy that because of the all devouring monster of Hindu
casteism, there has always been the apprehension that the Arya
Samaj might loose its identity in the vast sea of Hinduism and,
therefore, the founder as well as other competent observers have
clearly warned against this eventuality.
When Rai Bahadur Shyamsunder Dass of Ajmer requested
Swami Dayanand to tone down his hostility towards idol worship,
he replied that he knew that by doing so he would become very
popular, but if he compromised on the issue of idol worship, he
would have to do so in respect of other principles and in due course,
the Arya Samaj would become Puranik and get lost in Hinduism.8
A well known scholar James Hastings expressed the same fear in
these words, “ As regards the future of the Arya Samaj, it is difficult
to play the prophet. But since it keeps in close touch with orthodox
Hinduism through the fact that comparatively few have broken the
caste, the question arises, if it will ultimately be reabsorbed into the
abyss of Hinduism as some think probable or if it will advance to
a still more rational and enlightened position.” 9 We may note that
this problem was faced by the Sikhs also. And even today they as
well as the Jains and the Buddhists have not been able to completely
break away from the Hindu caste system, but still they have
preserved their separate religious identity and so can the Arya
Samaj. It is a fact that even many Muslim and Christian converts
in India have not been able to give up their caste seven after giving
up Hinduism.
Hinduism and the Arya Samaj
It is, however, true that the Arya Samajists tried to keep their
8Dayanand in Ajmer, Ajmer, Paropkarini Safcha, 1950, p. 1.
•James Hastings, Encyclopaedia o f Religion [and Ethics, Vol, II, New York,
T.T. Clark, 1920, p. 61.
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affinity with Hindu society because of historical and cultural reasons
but that does not make them a part or a sect of the Hindu religion
has already been explained. It may be noted that Dr B R
Ambedkar who wanted to give up the Hindu religion along with
his Scheduled Caste followers accepted Buddhism because he did
not want to break away from Hindu culture and history. In other
words, the Arya Samaj, like the Buddhists or even the Jains and the
Sikhs may still retain affinity with the Hindus as mentioned by the
above noted observers but as a religion it is still distinct if not
actually opposed to Hinduism. In spite of their partly successful
efforts to change the Hindu society, the Arya Samajists continue to
o ow a separate religion, which is admittedly simpler, monotheistic
definite and modem as against the formless Sanatani or Pauranic
Hinduism.
In view of all these facts any reference to the Arya Samaj as a
Hindu body or to its religion as a reformed Hinduism, must either
mean that the term Hindu” is used in its loose and general sense as
distinct from Hindu religion or those who refer to the Arya Samaj
as a Hindu organisation do so in the same sense in which the Sikhs,
Jains and the Buddhists are considered to be Hindus because of
their origin. As already pointed out during the British rule there
was also an organised movement to strengthen the Hindu com
munity and increase its numerical majority because of the separate
communal electorates. The Arya Samaj was, therefore, persuaded
to support the cause of Hindu solidarity or Hindu Sangathan and
some of its leaders like Bhai Parmanand and Lala Lajpat Rai who
left the Arya Samaj to join the Hindu Sabha movement emphasised
this affinity between the Arya Samaj and the Hindu. But even they
did not consider that the Arya Samaj was a part of Hindu religion.
They only said that it was a part of the Hindu community.
For example, Bhai Parmanand who went to the extent of saying
that ‘‘Hindu Sangathan was now his new religion,” had to admit
that “if we make an inference about the Arya Samaj from the
books of Swami Dayanand, the Arya Samaj undoubtedly appears
to be a new religion.” Again he says that “ A majority of the Arya
Samajists say with pride that they are not Hindus.” 10

l0Bhai Paramaoand, Arya Samaj aur Congress, Lahore, Virjanand Press

1325, pp. 42, 56,

74,
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Lajpat Rai and the Ary a Samaj
It would be pertinent to refer to Lajpat Rai’s views on the relation
ship between Hinduism and Arya Samaj because sometimes he is
misrepresented on this issue because of his later political support
for Hindu solidarity. He writes, “The Arya Samaj can have no
loftier or nobler ambition than that, its entire teachings or its spirit
may be adopted by Hinduism as its own.” “ It was this hope that,”
he further remarked that, “ the future of Hinduism is bound up
with the Arya Samaj and in this increasing friendliness with ortho
dox Hinduism lies the strength of the Arya Samaj but there also
lurks, the danger of a deterioration of standards of reforms. We
should not like the Arya Samaj to be lost in the vast sea of
Hinduism. We should like it to exist for Hinduism first and for the
rest of the world afterwards. But we should deplore its being
merged in Hinduism or in any other ism. Its independence is the
charter of its existence and of its usefulness.” 11
There can be no better exposition and justification of the separate
and independent existence of the Arya Samaj as a religion and at
the same time keeping its concern affinity and solidarity with Hindu
society as Lala Lajpat Rai has rightly pointed out that it would
still remain an ambition and hope of the Arya Samaj to convert
all the Hindus as well as others to its religious teachings and this
could be possible only if the Arya Samaj remains distinct and
separate from Hinduism as pointed out by Lajpat Rai himself. But
it would be a perverse logic to say that because the Arya Samaj
aims at replacing the existing Hinduism or reforming it, therefore,
it is itself a part or a sect of it. This would mean instead of replacing
and changing Hinduism, the Arya Samaj should itself be changed
and replaced by Sanatan Hinduism and thus get lost in it as
apprehended by Mr. Hastings. According to Swami Dayanand, the
present Hindu religion is a corrupt, and degenerated form of ancient
Vedic religion but even many well known and enlightened Hindus
including Mahatma Gandhi do not accept this position and defend
the basic religious tenets of present Hinduism such as idol worship.
The Arya Samajists and the Census
Swami Dayanand was not only opposed to the use of the word
l l Lala Lajpat Rai, A History o f the Arya Samai, Delhi, Orient Longman,
1967, p.185.
12Ibid., p.188.
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“Hindu” for his followers but he actually directed them to enter
themselves as “Arya” and the followers of Vedic religion in the
census enumerations.13 Consequently the Arya Samaj ists were shown
distinct from Hindus in the census reports from 1881 to 1921 as
the following extracts from the available old census reports for UP
and Rajputana (Ajmer, Jodhpur etc.) would show the pattern in
other parts of the country must have been the same. The Aryas were
shown under the main heading the “ Hindus” , but they were shown
alongwith the Brahmos as a separate religion, while the majority of
the Hindus were shown as “Brahmanic”. The Jains, Sikhs and the
Buddhists were also shown under the common heading of IndoAryan religions.14
An attempt was made by the census authorities to define Hindus
and it was admitted that the term “ Hinduism” has been treated not as
a religion, but as a social system. There is a significant remark that
“The disproportionately large losses of Hinduism are to be explained
wholly by conversion to Christianity and the Arya Samaj. The gains
of these two communities are almost exclusively made at the expense
of the Hindus” .15
In the religious sense Hinduism has been used only for the follow
ers of Brahmanic religion, i.e., the Sanatani or the Pauranic Hindus
and the Arya Samajists are not included in it.
The following explanatory note on religions in the 1911 Census
is significant.
“ Hinduism and the followers of its allied religions—Arya Sama
jists, Brahmo Samajists, Jains, and Sikhs—have been grouped under
the common head Tndo-Aryan’. The group ‘Hindu Brahmanic’
represents those Hindus in the more restricted religious sense of the
term.”
In the Census of India for 1921 (United Provinces of Agra and
Oudh, Volume XVI Part I under the chapter on religion comparative
table is given as follows:

lzSwami Dayanand ka Patra Vyawhar, op. cit., letter nos. 206-98 and 361.

14U.P. Census Report 1921, Vol. IV on religion, pp. 53 & 54.
n lbid., p. 58.
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Number in
1921

I. Indo-Aryan religions
(1) Hindu
(a) Brahmanic
(b) Arya
(c) Brahmo
(2) Jain
(3) Sikh
(4) Buddhist
II. Mohammedan
III. Christian
IV. Parsi
V. Jew
VI. Indefinite beliefs

1911

39, 292, 926
205, 570
188
68, 111
14, 266
488
6, 724, 967
203, 179
925
41
12

40,705, 353
131, 638
41
75, 735
15, 736
780
6, 904, 731
179. 679
872
50

It is observed (p. 54 of the report) that “for the purpose of this
census (and of the last) the term “ Hindu” includes, as I have already
said, all who claim to be Hindus.” So far as I know, no claim to
Hindus status was contested. It includes at the same time all who are
looked upon as Hindus by their neighbours, though this was not the
test in filling up the schedule. In effect Hinduism has been treated not
as a religion but as a social system. And that is what it is, if I may
make a bold statement of opinion while refusing to be drawn into a
discussion of this threadbare question—it truly is.
The following table in vol. XXIV for 1921 gives similar varia
tions which have occurred in various religions since 1911 in AjmerMarwara:
Raj put ana
No. in Variation Percent
___________________1921
1911
1911-21
I. Indo-Aryan
1. (a) Brahmanic
(b) Arya
(c) Brahmo
2. Jain
3. Sikh
4. Buddhist
Iranian
Parsi

Ajmer-Marwara
No. in Variation Per cent
1921
1911
1911-21
*_

8, 166, 501,
- 6 .7
8, 752, 045
3,143 1,792
+ 75.5
22
82
—73.2
279, 722,
-1 5 .8
332, 397
8, 703 8, 958
- 2 .8
...

336 342

-1 .8

362, 832,
- 6 .i
388, 552
1, 509 884
+70.5
...

...

18, 422,
20, 302
219 922
1
211

262

- 9 .3
-7 6 .2

—19.5
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III. Semitic
1. Musalman
2. Christian
3. Jew
Primitive
Animistic
Others

900, 341,

- 8 .7
9S5, 825
4, 911 4, 256
+ 15.4
26
31
-1 6 .1

4S0, 679, 444, 702

+ 8.1

101, 776,
81, 035
5,531 5, 432
25
27

+ 23.6

4, 736 3,979 +
9

19.0

+ 1.8
—7.4

Objection by the Arya Samaj
The following observations by Mr. Blunt, in the census report,
quoted by Lajpat Rai would show why the Arya Samajists were
included amongst Hindus in spite of the fact that they did not consi
der themselves as a sect of Hindu religion. “ Of course, the Aryas
do not regard their faith as a sect considering that the term ‘Hindu’
came to be universally accepted as represented the religious and
social practices of people known as ‘Hindus’, no course was open
but to treat the Arya Samaj as a sect.”
Thus it is clear that the inclusion of the Arya Samajists amongst
Hindus did not mean that they were Hindus by religion. It was the
loose and vague connotation of the word “ Hindu” which was the
reason for showing them as Hindus. However as is now more
clearlv accepted, the term ‘Hindu” stands for a social system as was
accepted in the census report of 1921 for UP. In other words
there may be Hindus in the social and historical sense without being
so in the religious sense. The separate mention of the Arya
Samajists in the census report can be explained on the basis of this
ifference between Hindus in the social sense and Hindus in the
religious sense. InNthe religious sense, the majority of the Hindus
were shown as Brahmanic. Even later on, when the Arya Samaj was
not shown separately it was because of the dilemma before the
census authorities as mentioned by Mr. Blunt who clearly explains
w y the Aryas were shown as Hindus, although they were not a
sect of the Hindu religion.
1971 Census
The census report for 1971 also mentions the Arya Samajists
pamtely as Arya or foHowers of ^ d i c religion, under the main
a 0 ^ indus- However the note on page 110 in Part II-C on
. j
f? cultural data makes it clear that all those mentioned
is category are not only sub-sects of Hinduism but also
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separate religions. The significance of the explanatory remarks is
that Hinduism, as a religion is not an exclusive faith, but it includes
other Indo-Aryan religions, including the Arya Samaj. The Sarwadeshik Sabha as the supreme council of the Arya Samaj would have
again confirmed its traditional stand for the ensuing census of 1981
and directed the Arya Samajists to enter their religion separately as
Vedic and their caste as Arya. It is thus formally declared that the
Arya Samaj is not a sect of Hinduism though it may be considered
Hindu in its present non-religious connotation.
Better Claim o f Arya Samaj than o f the Sikhs
Purely on the merits of the question, the Arya Samaj has got a
much better claim to be a distinct religious minority, than the
Sikhs.
Guru Nanak
As is well known Guru Nanak who is now recognised as the
founder of the Sikh religion never thought of setting it apart from
Hinduism. Even today, there are followers of Guru Nanak who
worship Guru Granth Sahib as the Sikhs do, yet they claim to be
Hindus, and not Sikhs, by religion. The Sindhi Hindus are an
example. Till late in the British days, the Sikhs were actually consi
dered to be Hindus by religion and even today they are included
amongst Hindus for the purpose of the Hindu Code Bill as well as
under explanation II of Article 25 (b) of the constitution, which
reads, “ In sub-clause (b) of clause (2) the reference to Hindus
shall be construed as including a reference to persons professing
the Sikh, the Jain or the Buddhist religion and the reference to
Hindu religious institutions shall be construed accordingly. The
Arya Samaj, on the other hand, is not included among Hindus along
with the Sikhs, the Jains or the Buddhists because its temples or
religious institutions were not construed as those of the Hindu
religion. As we have seen, the Arya Samaj from its very inception
had declined to be included amongst the Hindus or in Hindu
religion.
The Granth Sahib
The following extracts from G.C. Narang’s The Glorious History of
Sikhism show how Sikhism is related to Hinduism.
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He (Nanak) was the first Hindu reformer of modern times
who emancipated the Hindu mind completely from the fetters of
mythology. Guru Govind Singh’s disciple Banda Bairagi the
famous martyr though a controversial figure in Sikh history did
away with the distinctive badge of the Sikhs introduced by
Guru Govind Singh, i.e. the long hair. He claimed to be a
Vaishnav and prohibited non-vegetarian diet. He substituted the
slogan “ Vah Guruji ka Khalsa” by another slogan Fateh Dharma
(p. 154).
-

The Guru Granth Sahib was not compiled as a sacred book or
scripture based on any definite religious philosophy unlike the
Satyarth Prakash. “The Granth Sahib consists of the works of 36
writers including Kabir, Jaideo, Surdas, Ramanand and other Hindu
saints” (p. 265-66).
Seventy three per cent of the authors of the Granth were Hindus
by faith as well as by birth.
“It was the fifth Guru Arjun who compiled the Granth. The main
body of the book is either in pure Hindi or its corrupt form and
not in Gurmukhi which is claimed to be the religious language of
the Sikhs today” (p. 267).
The whole tone of the Granth Sahib is Hindu. The figure of
speech and parables are taken from the Upanishads and the Vedas.
The mythological allusions are from the Puranas. The names of God
are mostly those of Hindus, although the word ‘Allah’ and ‘Khuda’
are occasionally used” (p. 268).
“Being a collection of so many authors, uniformity of belief or
theological doctrines could not be expected” (p. 270).

The Dasham Granth
The second sacred book of the Sikhs is the Granth of the tenth guru,
Dasham Granth. Most of it is written by a number of Hindu poets
in the service of the Guru but today the Sikhs do not respect it as
they do the Adi Granth. Even so it shows the great part played in
Guru Govind Singh’s life and activities by Hindu theology, mytho
logy, and philosophy. The morning prayer of the Sikhs, the japti,
the Vichitra Natak written by Guru Govind himself and his exploits
form part of his Dasam Granth. It also contains the Chandi Charitra,
supposed to be translated by Guru Govind himself from Sanskrit!
handi is a goddess of the Hindus and Durga and Kali are her
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other incarnations. A section of the book “Jnan Prabodh” is taken
from the M ahabharat praising God with typical Hindu illustrations.
There is a description of the twenty-four incarnations of Shiva
(p. 271-72).
Nothing Islami
In Appendix II, Sir Narang explodes the widely prevailing myth
that Sikhism is a mixture of Hinduism and Islam as alleged by
Cunningham. He holds that Sikhism, “was on the other hand the
embodiment of Hindu reaction against Islam” . The author then
examines the so-called Muslim elements in Sikhism and refutes them
one by one (p. 276).
Quoting Dr. Trumpp he insists th a t“Nanak remained a thorough
Hindu and it is a mistake to say that he tried to unite the Hindu
idea of God with that of the Muslims. The rejection of idol worship
is not due to the influence of Islam but based on ancient Vedic teach
ings. The Arya Samaj also believes that there is no mention of idol
worship in the Vedas. The same is true about the caste system, which
was rejected much earlier by Buddha. It is however, common know
ledge that like other Hindus, the Sikhs could not shake off the caste
system. There are castes and even untouchables in them known as
the Majhabi Sikhs. From what is said above, it will be clear that
although precipitated by Islam, Sikhism owes nothing to that religion.
It is on the other hand a phase of Hindu religious revival and has in
consequence, retained all essential features of real Hindusim”
(p. 282).
The Sikhs and the Vedas
It is claimed that all those who accept the authority of the Vedas
are Hindus by religion. It we accept this test then the Sikh religion
would also be a part of Hinduism. The author quotes the following
references to the Vedas from the Guru Granth Sahib and other Sikh
scriptures.
/. “Onkar Veda Nirmaya” , i.e. Vedas are composed by God.
{Rag Ramkali Mahalla I, Sabda 1.)
• 2. “Hari Agya Haove Veda. Pap, Punva, Vichariya", i.e., God
16N.G. Barriar, The Sikhs and Their Literature, Delhi, M anohar Book, 1970,
Foreword.
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ordained the Veda so that man may discriminate between good
and bad deeds. (Marud khane Mahalla 5, Sabda.)
3. “Onkar utpati. . .Char Veda chare khani” , i.e. God made
the four Vedas which are the four treasures of knowledge.” (Rag
Alaur Mahalla 5, Sabada 17.)
4. “Diwa Tale Andhera Jai. Ved Pap Mat Pape Khaie Ugvae
Sur nc Jape Chandae, Jhari Ghyan Pragas Agiyan Mitant", i.e.
the knowledge of Veda dispels ignorance. Their recitation purifies
the intelligence and destroys the sins.” ( Vasant Astha Padiyan
Mahalla Ae J.)
5. “Asankhya Granth Mukhi Ved Path,” i.e. though there are
innumerable books but recitation of the Veda is the main. (Japuji
17.)
6. Quoting Kabir, Guru Granth says, '‘Ved Kavet Kahahu mat
Jhute, Jhute ga vichare” , i.e., Don’t call the Vedas false. False is
one who does not understand. (Rag Prabhati—Kabir Sabdh 3.)
7. Dasam Guru Granth Sahib is full of praise for the Vedas.
Chapter IV of Vichitra Natak composed by G utu Govind Singh
refers to the Vedas in the following words:
“Jinae Ved Pathau su Vedi Kahai, tine Dharma Ke Karam Nike
Chalae," i.e. those who read the Vedas were called Vedi. They
propagated good deeds of dharma or religion. In this context it is
not without significance that Guru Nanak was also a Vedi (Bedi).
In another verse Guru Govind says, “Sabhae Ved Pathi chale
madra des, pranamum kio un ke kai nareshe,” i.e., when the
scholars of Vedas reached Madra country, many kings bowed
before them.
Obviously, it is wrong in view of these references to say that the
Sikh Gurus and scriptures did not accept the Vedas as the revealed
books of God.
Justice Gajendragadkar in his famous judgement (AIR 1966 SC
p. 1180, para 37) includes Guru Nanak alongwith Buddha, Mahavira
and Dayanand amongst the saints and reformers of Hindu religion.
Sardar Patel, even as late as 1950, considered the Sikhs as a “reformed
community of Hindus” (p. 772 of The Framing o f the Indian Consti
tution 'A Study' by Shivarao).
Khushwant Singh, the well known Sikh writer and historian writes
in his foreword to The Sikhs and Their Literature:
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The most important problem that has faced the Sikhs since their
inception is that of identity and survival as a distinct community
separate from the Hindus. Most Sikhs were converts from
Hiuduism, governed by Hindu Law, inter-married with the Hindus,
observed Hindu fasts and festivals, and when they abandoned the
external symbols of the Khalsa tradition (the unshaven hair and
beard) did in fact become Hindu believing in Sikhism.15
In other words according to Khushwant Singh one can remain a
Hindu even if he believes in Sikhism. Referring to the fifth Guru
Arjun’s opinion that “ We are neither Hindus nor Musalmans’ ” .
Sardar Khushwant Singh observes, “The Gurus had perhaps not
reckoned with Hinduism’s remarkable capacity to accept all varia
tions of religious theme. Hindus acclaimed Sikhism as a militant
aspect of their own faith. Within a few years of the death of Guru
Govind Singh (who gave them a distinct look to make them distinct
people) leadership of the Sikhs was in the hands of a Hindu Bairagi
Banda Singh Bahadur. And by the time the Sikhs came to dominate
the Punjab, the Sikh ruling class had been thoroughly brain-washed
by their mentors. They wore sacred threads, were married to the
chanting of Vedic mantras, went on pilgrimage to Haridwar and
Benares, forced their widows to perform sati. Such was the state of
affairs during the reign of the superstitious Brahmin ridden Maharaja
Ranjeet Singh (1780-1839):
“ With the collapse of the Sikh kingdom in 1849, it seemed to
many that Sikhism had run its course and would soon become an
episodic chapter in the history of Hinduism.”
Separated by the British
It was British politics and not religion which separated the Sikhs
from the Hindus as would be clear from what the author himself so
significantly observes:
Lord Dalhousie, the Governor General who annexed the Punjab
was of the opinion that within a few years, the Sikhs would cease
to be. However, it was he more than anyone else who took mea•sures to prevent a whole-sale sliding back of Sikhs into Hinduism.
He made the observance of Khalsa traditions (long hair and
beard) compulsory for Sikh soldiering. Every unit had a granthi
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(scripture reader) attached to it and attendance at Gurudwara
was made obligatory.
The Sikh intelligentsia responded to the government gesture.
Literature extolling the teachings and the Gurus and the heroism
of the Khalsa began to be published in Gurumukhi, a script
which came to be almost entirely used by the Sikhs. Separate
rituals for birth, baptism, marriage and death was established.
“Ham Hindu Nahi Hain” (we are not Hindus) became the slogan.
As pointed out earlier, till this political separation, the Sikhs
considered themselves as a reformed sect of Hindu religion; and the
protectors of Hinduism. Guru Teghbahadur had said, “ Utter bhanauo
dharma hum Hindu; Ati Priyako kim kare nikundu” i.e. give them
(the Muslim) the reply that “we are Hindus how can I disgrace it
which is so dear to me” (Surya Prakash).
The following couplet of Guru Govind Singh should be an eye
opener.
Sakai Jagat mae Khalsa Pantha Gaje;
Jage Dharma Hindu Sakai Bhund Bhaje.
( Vichitra Natak)
Guru Govind Singh here says that “ let Khalsa panth or sect
resound in the world, so that Hindu Dharma is revived and all
falsehood is destroyed.”
The above quotations and references have been emphasised not
so much to argue that the Sikhs should not be treated as a religious
minority but as to show that Sikhism in its origin and even later on
was admittedly included in Hindu religion, while the Arya Samaj
from its very inception declined to be considered a sect of Hindu
religion. The Arya Samaj never accepted the Hindu religious beliefs
and practices as the Sikhs did as pointed out by Khush want Singh.
The nearest the Arya Samaj came to Hinduism was in accepting the
name Hindu and that too contrary to the clear instructions of its
founder Swami Dayanand and only in the non-religious sense. As
we have pointed out earlier the real test of a religion is its tenets,
beliefs and practices and not any political consideration or motives
as was the case of the Sikhs in the Punjab. In fact the claim of the
Sikh Scheduled Castes, such as the majhabies, sicligars etc. for
similar rights as given to Hindu Scheduled Castes, was also conced

The Arya-Hindu Controversy

77

ed on political consideration only, in view of their political impor
tance in the Punjab.
As B. Shivrao say, “Patel recognized that this was a political
decision but for the sake of securing their goodwill, he urged the
Constituent Assembly to agree to this concession.” On the other
hand the claim of the Arya Samaj is based purely on the basis of
its religious doctrines which are the only relevant criteria to decide
the distinct identity of a religion and not on any extraneous consi
deration of political claims or advantages.

X. Dayanand and Hinduism

In the previous chapters I have tried to show that Swami Dayanand
did not discard only the name “Hindu” for himself and his followers
but he also vehemently and consistently repudiated almost all
the basic religious beliefs and practices of Hinduism. His real object
was to replace and supplant the existing Hindu religion which is the
Pauranic Sanatan Dharma by the original and pure Vedic Dharma,
which he describes as the eternal and universal religion of the
Veda.1
In the early days of the Arya Samaj this distinction was well
understood and invariably insisted upon, both by the Aryas and the
Hindus.2
As a result of a number of subsequent developments including
the popularity of its social reforms, the Arya Samaj came to be
known as a Hindu reform movement and even a form of
militant Hinduism. Other reasons which gave rise to this popular—
though erroneous—belief have been discussed elsewhere in this
book. There is no doubt that some of the leaders of the Arya
Samaj acquiesced in accepting this gradual change in its role, be
cause of their own replace into Hinduism or for some political
reasons. Foreign observers had better excuse to consider any such
Indian movement sponsored by a sanyasi born in an orthodox
Brahmin family to be a Hindu movement or a reformed sect of
Hinduism.
Two Dissenting Views
The relation of the Arya Samaj with Hinduism discussed in two
recent books embody a different point of view which may be consi^G.P. Upadhay, The Light o f Truth, Allahabad, Kala Press, 1960, p. 846.
*^ee Chapter ix in this book.
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dered typical in that sense. One is Dayanand'. A Study in Hinduism
by Bahadurmal and the other, Dayanand Saraswati: His Life and
Ideas by J.T.F. Jordens. Bahadurmal is an old time Arya Samajists.
He however claims to be a non-conformist. According to his think
ing, it is not obligatory to subscribe to Dayanand’s personal reli
gious beliefs to become a member of the Arya Samaj. The approach
of Jordens to the life and work of Dayanand is based on historical
perspective. He relates Dayanand’s “ ideas and theories to traditional
Hinduism and to new traditions of thought in nineteenth century
India.”
In the opinion of Bahadurmal, the Arya Samaj is only a refor
med version of Hinduism in so far as its founder “did not claim that
he was laying the foundation of a new religion.” Jordens, however,
agrees that Dayanand’s Vedic religion is distinct from Hinduism,
but he holds that Dayanand did try to make certain adjustments
with Hinduism in order to “keep the Aryas full and respectable
members of the castes” so that they are not expelled from the body
of Hinduism and thus become an effective outsider.
I have taken a different view on both these issues and therefore I
feel constrained to examine the contentions of these scholars in
some detail.
The protagonists of the view that the Arya Samaj is only a Hindu
reform movement, confine their case to two alternates. According
to them if it is not Hindu religion it must be called a new religion.
It is said that because Dayanand did not claim to find a new reli
gion, therefore his Arya Samaj can only be part of the broader
Hindu religion, although they fight shy of calling it a sect of
Hinduism, which is the logical corollary of their argument. However
they ignore the third possibility which in the words of Mr. Jordens
is that “ Dayanand wanted the Arya Samaj to become the pro
pagandist and the initiator of that lost religion of the Vedas” which
is neither a new religion nor a sect or part of Hindu religion.
As the title of J.T.F. Jordens book, Dayanand Saraswati: His Life
and Ideas, suggests that according to the author the Arya Samaj
which is a living monument to the life and teachings of Dayanand
is inseparable from the Hindu religion, or is itself a reformed version
of Hinduism.
We have seen that the Arya Samaj does not fit into any of the
definitions given by such eminent representatives of it as, Lokmanya
Tilak, Mahatma Gandhi or Dr. Radhakrishnan. Let us therefore
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see how this Arya Samajist defines Hinduism so as to include the

Arya Samaj within its fold, in spite of the unequivocal repudiation
of both the name as well as the religion of the Hindus by Dayanand
himself.
The first and foremost problem was to give an all illusive defini
tion of the Hindu religion as a religion in the accepted sense of the
term. Unless this was done it cannot be claimed that the Arya
Samaj is part of Hindu religion.
y
The author comes to the conclusion that in actual fact Hinduism
is not a religion at all. He says, “ We may, if we like, call Hinduism
a scheme of life. It is perhaps what culture really means The Hindu
scheme of life leaves a man free to think for himself while providing
him with a background in the form of a long tradition hailing from
the Vedic times.” 3 Hinduism is a living culture rather than a religion
as is usually understood. If by religion we understand a particular
mode of worship or belief we cannot in that case call it religion.
The organised religions are so called because belief in God, some
scripture and a particular mode of worship amongst other rituals
and practices are its essential basis. We therefore cannot change
the definition of religion in order to suit Hinduism which is ad
mittedly not a religion in the accepted sense but only a way of life.
Thus there is a dichotomy between Hinduism in the social, cultural
and historical sense and Hinduism in the religious sense. In the
latter case it is only Pauranic Hinduism which may be called a
religion.
Let us however not anticipate his final conclusion. It would be
illuminating to follow the scheme of the book itself.
At the outset Shri Bahadurmal rightly began by facing the problem
of Hinduism when he described it as Pauranic Hinduism and went
on to describe the puranas, tantras, dharmashastras and their
polytheism which is expressed through gods and goddesses of the
various sects such as Shaivism, Vaishnavism, etc. Shaktism has its
goddesses like Durga, Kali and Bhawani. One of the special features
of this mode of worship is the practice of animal and human sacri
fices and the erotic rituals of the Vam Margis. The author also men
tions many traditional Hindu beliefs and practices such as prayashchitta, purification from sin, defilements from fallen human being
“Bahadurmal, Dayanand—A Study
Institute, 1962, p. 238.
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and even loss of caste. Various kinds of fasts, pilgrimages, shradhha,
belief in astrology, auspicious days, lagan and so on are also men
tioned. He has expressly noted the fact that Dayanand strongly
repudiated each and every aspect of this Pauranic Hinduism and
particularly idol worship and the polytheism as also astrology and
other superstitions.4 I have deliberately not referred to social evils
and practices such as casteism, untouchability, child marriage, etc.,
which have been rightly mentioned by the author as the adjuncts of
Pauranic Hinduism. This omission on my part is in keeping with
my argument that while the social reforms advocated by Swami
Dayanand might have been accepted by at least the reformed
followers of Hinduism, his religious teachings have not found accep
tance amongst them as the author himself points out.
Dayanand's Views
In the subsequent chapter Dayanand’s conception of Hinduism in
its all the basic concepts of Vedic religion such as God and his
attributes, transmigration of the soul, the nature of salvation, heaven
and hell, prayer and worship as well as the simple rituals practised
in the Arya Samaj have been duly recorded.
Dayanand’s metaphysical and ethical views have also been dis
cussed with considerable scholarship and understandings. But what
is surprising is that there is not even an attempt to reconcile these
fundamental religious doctrines of the Arya Samaj with those dis
cussed in the earlier chapter on Pauranic Hinduism. In fact the
two are so conflicting that one is reminded of Kipling’s famous
couplet “East is East, West is West. Never the twain shall meet.”
How then, can it be claimed that Dayanand’s concept of religion
is the same as that of Hinduism, because this is what the author
suggests when he claims that “ Swami Dayanand gave a new con
ception of Hinduism; a Hinduism shorn of its weaknesses, and
interpreted as a vigorous cultural movement. He did not claim' that
he was laying the foundation of a new religion. It was his conviction
that the Hinduism of the Vedic period, if we can call it by that
name, was a model on which the present day Hinduism could be
built up.” 5
The usual snag in this wishful line of argument is that we start
4Bahadurmal, op. cit., p. 38.
lIbid., p. 208.
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with the wrong presumption that Dayanand’s expectations about the
reform or change in Hindu religion have actually been realised,
instead of trying to find out or prove the extent to which they have
been fulfilled in actual fact. Had Dayanand’s conviction that the
present day Hinduism could be rebuilt on the model Hinduism
of the Vedic period materialised, there was no need to make fuss
over only the name, Hinduism. In fact Bahadurmal himself doubts
whether the old Vedic religion could be called “Hinduism” of the
Vedic period. It was one would expect that some attempt would
be made to justify the assertion that modem Hinduism is in fact the
Hinduism of Dayanand’s conception, but instead the author only
refers to the social and educational activities of the Arya Samaj and
says:
V The Arya Samaj began its work with great enthusiasm and in a
short span of time, hundreds of educational institutions were
established all over north India both for boys and girls. Or
phanages were opened at various places to give shelter to helpless
children. Formerly they were collected by foreign missionaries
and converted to Christianity. When there is a famine, an
earthquake or any other calamity, the Arya Samaj sends its
workers to render every help to the suffering people. When in
1923, the Moplas of Malabar rose in rebellion, and forcibly con
verted hundreds of Hindus to Islam, it was the Arya Samajists
of the Punjab, who collected funds, sent their workers to far-off
Malabar and brought back to Hinduism the men and women who
had been converted to Islam. Before Mahatma Gandhi took up
the cause of the untouchables, the Arya Samaj was the only body
which was trying to reclaim them and get them recognised as equal
members of Hindu society. The removal of untouchability is a
most important plank of the programme of the Arya Samaj.
Along with this, its missionaries carry on a ceaseless warfare
against the accumulated superstitions of the common people and
preach to them what they consider to be the essential doctrines of
religion.6
Except for a general reference to religious superstitions there is no
indication in this long paragraph of any success of the Arya Samaj
'Bahadurmal, op. tit., pp, 210, 211,
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in the field of religious tenets and practices described earlier as
Pauranic Hinduism. At best it may be claimed that the new concept
of Hindu society and social institutions have been accepted to some
extent. The pertinent question still remains as to what happened
to Dayanand’s hope and vision. Bahadurmal admits that
Dayanand’s view was that the present day Hinduism with its caste
system and untouchability, the privileged position of the priestly class
and its institution of divine gurus and the numerous superstitious
practices and observances was quite different in letter and spirit
from the beliefs and practices of Vedic times.7
Revival o f the Old Controversy
Bahadurmal has thought it fit to refer to an old controversy in the
early period of the Arya Samaj, as to whether Dayanand’s beliefs
were also binding or not probably in the hope that this might bridge
the gulf between Hinduism and Dayanand’s version of Vedic
religion, otherwise I would not have joined issue with him on this
question which has now long been settled by reason of the accep
tance of Dayanand’s teachings as the official creed of the Arya
Samaj.
There is however a lurking danger in the belated revival of this
old and now finally settled question. If it is reopened it may be
used as before by the non-conformist to support the otherwise
untenable contention that it is not necessary to subscribe to any
religious tenets except faith in God for the membership of Arya
Samaj. This would have the way for the merger of the Arya Samaj
into Hinduism. The following observation of Bahadurmal, who is
undoubtedly a protagonist of this non-conformist school of thought,
may be taken as a pointer. Referring to his scheme of training, the
temple priests and Dayanand’s repudiation of idols and their tem
ples, he says, “The members of the Arya Samaj do not conduct
their religious worship by means of idols. But the orthodox Hindus
cannot be expected to change over all at once from idol worship to
worship of God, by means of prayer and meditation. They can,
however, receive the real religious spirit on which Swami Dayanand
laid great emphasis, by making necessary changes in the temple
worship.”8
’Bahadurmal, op. cit., p. 209.
•ibid., p. 77.
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He is obviously suggesting that the Arya Samaj should make
some kind of adjustment on as vital an issue as idol worship and
instead of trying to do away with it, should make some effort to
improve or reform it by training the priests engaged in the temples.
In other words, the author clearly suggests the acceptance of idol
worship though in a reformed manner and thus deviates from one
of the basic tenets of Arya Samaj. In any case it is not for the
Arya Samaj to pretend to masquerade as the reformer of Hindu
temples. This work can and should be done only by those who
believe in idol worship. BahadurmaTs lukewarm approach towards
the Arya Samaj is apparent from the following passage quoted by
him from Hinduism Through the Ages by D.S. Sharma:
Hinduism should become a creedal religion but the creed should be
flexible. There is no reason, for instance why, all those who want
to come into its fold should be confined to the creed of the Arya
Samaj, some might prefer the later developments in Hinduism
like Vaisnavism or the philosophy of Shanker. There should be
absolute freedom for any stranger to come into any room of our
spacious mansion and make himself comfortable there.9
This is a plea on behalf of Pauranic Hinduism and not the Arya
Samaj. How can Hinduism be made creedal and well defined if it
is expected to accept other conflicting creeds like that of the Arya
Samaj in it? This is possible only if Hinduism remains flexible with
out any definite creed as in fact it is according to Gandhiji. The
original controversy about the binding nature of Dayanand’s teach
ings was the result of this very attempt to make it a creedal religion.
Those who wanted to keep it flexible opposed this. Prominent
amongst them was a judge in the Punjab, Lala Moolraj, who was
the president of the Lahore Arya Samaj. He contended that nothing
beyond the “ten principles” of the Arya Samaj were binding on its
members. Dayanand’s other teachings and beliefs given at the end
of his Satyarth Prakash therefore do not constitute the religious
creed of the Arya Samaj and its members are free to agree with
them or differ on at least some of them. This may be and is perhaps
the correct position in the historical sense. But as already pointed out
the Sarvadeshik Arya Pratinidhi Sabha has subsequently—formally
•Bahadurmal, op. cit., p. 77.
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and officially—declared that besides the ten principles, the religious
teachings of Dayanand constitute the creed of the Arya Samaj
and therefore anyone who wants to be its member has to subscribe
to them also. As a matter of fact this position was tacitly admitted
at the very inception by a majority in the Arya Samaj. The follow
ing observations of Lala Lajpat Rai on this question leave no room
for doubt in this matter. He also tells us, how and why this ques
tion was raised.
It is clear that the founder and those associated with him in
reorganising the Samaj in 1877 did not intend to impose a creed
on the members thereof beyond what was contained in the first
three principles, but it was soon manifest that it was impossible
to carry on propaganda on those lines. The beliefs of Swami
Dayanand were tacitly accepted as the doctrines of the Arya
Samaj and formed its propaganda. No one raised any question
for full fifteen years, when the vexed question of meat diet was
unfortunately pushed to the foreground on reasons more or less
personal in their origin. Those who opposed this practice argued
that without a definite creed it was impossible to carry on any
religious propaganda. They saw the perils of eclecticism, which
had retarded the progress of the Brahmo Samaj, and did not
wish the same fate to overtake the Arya Samaj.10
As rightly pointed out by Lala Lajpat Rai, the Arya Samaj did
not like to meet the fate of the Brahmo Samaj whose eclecticism was
its undoing. Moreover, the historical imperatives which were res
ponsible for the rise of Dayanand left no alternative but to make the
Arya Samaj a well-organised religion fully geared for its defensive
and offensive roles.
^_Dayanand's Triangular Fight
Swami Dayanand had to fight on three fronts. The Christian
missionaries helped by the might of the British empire were deter
mined to christianise India as declared openly by Mr Alexander
Duff. The long Muslim rule had already demoralised the Hindus.
The social and religious superstitions had deprived them of both the
will and the capacity to defend themselves. Unlike the so called
10Lala Lajpat Rai, The Arya Samaj, London, Longman Green, 1915, p. H3,
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advocates of Hindu religious nationalism which included stalwart
like Lokmanva Tilak, Dayanand did not consider it necessary or
even desirable to defend the weak points of Hindu religion in the
name of nationalism. His first onslaught was therefore against his
own misguided compatriots. This was indispensable if he wanted to
defend them against both the Muslim and Christian aggressors. He
was therefore compelled to assume an offensive posture against both
these powerful assaults. His offensive was purely in self-defence. In
these circumstances neither he nor the Arya Samaj could succeed
unless their own creedal foundation was built on definite and even
rigid and clear-cut doctrines and rational social practices. The grea
test weakness of Hinduism was its lack of organisation and philoso
phic compromise in religious beliefs. Dayanand was therefore
anxious to keep the Arya Samaj free from this weakness.
In the words of Mr. Blunt, “An element of strength in the Arya
Samaj is its freedom from the formlessness and indefiniteness of
Hindu polytheism on one side and the weak eclecticism of such
reformed sects as the Brahmo Samaj on the other.” 11 The admirers
and specially the followers of the Arya Samaj should therefore
avoid weakening it by any such doubts and scepticism about the
organisational and creedal foundation of the Arya Samaj, if they
expect it to fulfil its mission effectively. After all the Arya Samaj
has a most rational religious philosophy as the author himself says,
“Dayanand’s views are so advanced and rational that one can agree
with most of them without any difficulty whatsoever.” 12 In any case
if one agrees with the basic tenets of Dayanand’s religious teachings
there is no need to raise academic issues merely for the sake of
dissent or in the name of freedom of thought. Faith, at least on a
rational basis, is the very cornerstone of any religion. Dayanand
went to the extent of defining faith (shradha) as belief in w'hat is
truth. Even non-religious organisations insist that their members
must have faith in their objectives and abide by its discipline.
In my opinion even the point of difference i.e. whether Dayanand
was infallible or the Vedas are the revealed words of God, have no
practical importance. Dayanand never claimed to be infallible nor
do his followers make any such claim but it does not mean that it
should be open to everyone to put his own interpretations on his
''R a i, op. c il, p. 116.
“ Bahadurmal, op. cil., p. 74.
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views or parade his personal doubts in the public otherwise the
Arya Samaj would lose both its strength and utility.
Nowhere dose Dayanand say that the Veda is the revealed word
of God, is also not tenable The third principle clearly says that,
“ the Vedas are books of true knowledge” and the first one makes
it abundantly clear that, “ God is the ultimate source of all true
knowledge” . Obviously therefore the source of the true knowledge
contained in the Vedas can be no other than God himself. I have
pointed out elsewhere that even this concept of revealed knowledge
has been made so rational by Dayanand as compared to similar
claim for other religions, that it should not be difficult to accept it as
Sri Aurobindo has rightly pointed out. Moreover the real question is
whether we accept Dayanand’s interpretation of the Vedas irrespec
tive of their being revealed or not. For example, if it is proved by
someone now that the Vedas contain polytheism, idol worship,
untouchability, casteism and other superstitions as claimed by the
Pauranic Hindus, will the Arya Samajists still believe in such
Vedas? I for one would say that for an Arya Samajist the Vedas
are what Dayanand says they are for the simple reason that the
religious doctrines and tenets contained in his Satyarth Prakash are
acceptable to us. We consider them rational, based on his inter
pretation of the Vedas. In any case, the authority of the Vedas is
only an additional factor.
This is the only approach based on which the identity and utility
of this organisation can be preserved. A few free thinkers have
been in most cases genuine ones and have been an asset to the move
ment in its earlier days.
But much more harmful are the large number of entrants to the
Samaj who did not or could not snap their umbilical cord with
Hinduism. They were attracted to the Arya Samaj for various
reasons. Before the Congress this was the form of social and reli
gious reforms. A large number of English educated people from
the middle class found a congenial atmosphere in its heterodoxy.
The Indian National Congress in its early years was a liberal and
loyal political organisation and was anxious to reap the benefits of
the enlightened and progressive British rule. It was Dayanand who,
for the first time, inspired the radical national sentiment and openly
declared that whatever may be the advantages of the good foreign
government, it cannot take the place of self government. It is well
known that Lala Lajpat Rai who was amongst the first disciples of
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Swami Dayanand was also the one, who alongwith Lokmanya
Tilak, tried to change the moderate politics of the Congress into
what is called extremism. The ground was however prepared by
Dayanand and as Sir Valentine Chirol has pointed out, the Arya
Samaj became the breeding ground for what he called anti-British
sedition.
Many backward and lower caste Hindus joined the Arya Samaj
because it gave them the hope of social emancipation in view of
the opposition of the Arya Samaj to the Hindu caste system. The
educational institutions were yet another attraction. A large number
of graduates found a new source of employment in them. Being the
only popular and organised movement of public service many more
found in the Samaj a springboard for fulfilling either their genuine
desire for social service or fulfilment of their ambition in public
life. No wonder a large number of political, social and other leaders
were the product of this movement. Similarly, this was the only
agency for intercaste and widow marriages. While all these factors
swelled the number of Samajists, the degree and quality of their
belief and devotion was naturally withered down. Most of them
retained their close contact with their original castes, specially in
the matter of marriages. It is this element in the Arya Samaj
which still continues to constitute a sizeable number which is
anxious to merge this movement in Hinduism, even if that means
the weakening or even the extinction of the separate existence of
the Samaj. This is the real danger to which it must to be guarded
against. y _
No Adjustment with Hinduism
Reference has already been made to Professor Jordens of Australia,
an admirer of Swami Dayanand, whose scholarly treatise on his
life and ideas is, in many ways, an original and valuable addition to
literature on the Arya Samaj and its founder.
As may be expected from a foreign observer, he was prone “ to
relate Dayanand’s life and theories to traditional Hinduism” and
therefore saw some of the reforms of Swami Dayanand in the light
of a kind of adjustment with Hinduism although Dayanand’s own
convictions were inconsistent with this approach.
However, Jordens says in a letter to me that it was not his inten
tion to suggest that Dayanand “made any adjustment and compro
mises to keep the Arya Samaj within the fold of Hinduism.”
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Unfortunately, in spite of his real intention to the contrary some
of his observations in the book do give the impression that the
founder wanted the Arya Samaj to remain within the caste rules of
orthodox Hinduism. In my opinion this does not represent the true
position, and I am therefore constrained to examine some of these
misleading inferences.
One of the distinguishing features of this admirable biographical
study is that the author explores “ the Swami’s ideals and theories,
their gradual growth and their relationship not only to the new
trends of thought in nineteenth century India, but also to the tradi
tional Hinduism.” 13
Referring to Dayanand’s “constant dynamic transformation in
his concept of Hindu nationalism” he explains that “ by Hindu
nationalism he means nationalism deeply rooted in Hindu culture
and religion.”
On the question of caste restrictions prevalent amongst the ortho
dox Hindus, in the matter of food and marriage, the author quotes
Dayanand as follows:
The regulations and taboos of eating and drinking and marriage
customs etc. have no connection with dharma or adharma, but
they derive from the conduct of local custom and caste. But it is
harmful to disregard them in one's behaviour with people of other
religions. If a wise man acted that way, then the people of his
caste would despise him and community would remain deprived
of the benefits which his wisdom could have bestowed on them.14
“ Dayanand used the same argument” says Jordens, “when declin
ing to dine with Syed Ahmed Khan in Aligarh. He acknowledged
that a Muslim could become an Arya but he made it clear that this
did not imply that immediate interdining could be expected. The
same reasons were offered when he refused to eat a Brahmo’s food
because it had been cooked by a low-caste female, and when in
Banaras he left a room where a Muslim was present to have a drink
of water, because of the local taboo involved.”15
The author makes the following astounding statement about
13J.T.F. Jordens, Dayanand Saraswati—His Life and Ideas, London, Oxford
University Press, 1978, p. xvi.
14Jordens, op. cit., p. 204.
I5Ibid.

90 The Ary a Samaj
Dayanand's support for the Hindu caste:
As the Samaj grew stronger and as the Aryas increased their
contacts with each other across town, district, provincial and state
borders, they grew more aware of their strength and cohesion, and
of the way they differed from other Hindus. Some Aryas would
have liked to increase and foster that cohesion and that distinctive
ness. But Dayanand saw in this the danger of sectarianism, and
he counteracted this tendency of stressing the universal character
of the Samaj, and insisting that the Aryas should take care to
remain full and respected members of their caste.16
It may be noted that no reference or source is mentioned in
support of this alleged advice which on the face of it seems to be
unlikely. Moreover it is the observance of caste taboos which
would have encouraged sectarianism and endangered the universal
character of the Arya Samaj.
The following observations by Mr. Jordens suggest a complete
transformation in Dayanand's attitude towards orthodox and sec
tarian Hinduism. “Thus, in those last years of his life, the Swami
devoted much time and energy to activities that involved him and
his Samaj with the wider world of Hinduism. His public notice at
Hardwar had clearly stated the policy; consensus, not controversy,
was to be the guiding motto. The Arya Samaj, which was already
showing some leanings towards sectarianism, had to become the
rallying point of all Hindus of goodwill, and had to be accepted by
Hindus as such. The collaboration with the Theosophists was
promoted by that intention, and so was the composition of the
board of trustees of the Paropkarini Sabha. But the most signifi
cant move in that direction was the involvement of the Aryas in
those three successive agitations; for the Indramani case, for cowprotection, and for Hindi. Each of these case brought many Hindus
together across the barriers of caste, sect and provincialism. By its
enthusiastic participation, the Arya Samaj could project the image
of being the protagonist of broad Hindu nationalism. None of
these campaigns was created by the Swami: he came to the assis
tance of movements that were well launched, and to which many
Hindus were deeply committed. All these movements also had a
u lbid., p. 205.
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common factor in being directed against the Muslims, and containing
a significant anti-British bias. Thus the Swami steered his Samaj to
wards closer cooperation with orthodox and sectarian Hindus, and
anticipated the movement of sngathan (consolidation) of the whole
Hindu community, that was later to flourish in the 1920s and
1930s.17
Referring to a new development in the later years of Swami’s life
the author says:
There was one other new development in the later years of the
Swami’s life. During his search for true morality in those years
in the Doab, Dayanand had not shrunk from offending orthodox
taboos and exposing his followers to the punitive sanctions such
offences entailed. Now although he did not reject the principle that
these taboos had no religious or authoritative value, he became
careful not to break them, and he urged his Aryas to be similar
ly cautious. This constituted no dereliction of principle, but
rather a practical policy. If he and his Aryas were to be a leaven
within the body of Hinduism, then they had to avoid any actions
that might force that body to expel them. Expulsion from the
body would mean that, like the Brahmos, they would become
ineffective outsiders.18
It may be noted that according to these passages the transforma
tion or new development in Swami’s final years relates mostly to his
unwillingness to violate the orthodox food and caste restrictions. The
obvious question is, whether on the basis of these trivial instances
even if they were true, it is reasonable to conclude that Dayanand
wanted to give up or modify his basic and fundamental opposition
to irrational Hindu religious beliefs and practices? For this is what
it amounts to, from the author’s inference that he adopted a policy
of “consensus in place of controversy towards Hinduism” and
“steered his Samaj towards closer cooperation with orthodox and
sectarian Hindus. ’
No doubt Jordens refers to some more important trends like
Dayanand’s participation in the Hindi and cow protection agitations
which he wrongly considers to be inspired by orthodox Hinduism.
1TJordens, op. cit., pp. 225, 226.
cit., p. 285.

18Jordens, op.
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However the main drift of the argument continues to be based on
the food and caste taboos. At the outset Jordens remarks:
The Swami completely rejected the religious validity of the
many caste taboos about food that were prevalent among the
Hindus. He declared that food could only be polluted by the sin
that may be involved in its acquisition or by the admixture of
impure substances. When on a particular occasion he decided to
take his meal outside the chauka, the ritually prepared place, he
said that he was not afraid of caste taboos or being declared out
caste, and when a missionary asked him whether he would eat his
food, he answered, ‘Certainly, I can eat your food, in fact I can
eat the food of any however humble he may be, if it so pleases me.’
Many instances are recorded during this period when the Swami
deliberately acted against the food taboos by accepting food from
persons considered ritually impure, once he even invited a
Muslim inside while he was having his meal. Although, as a
sanyasi, he was, strictly speaking, above these rules, his radical
attitude offended the orthodox. Later in life he would take very
great care to avoid giving such offence.19
In each of these references it is admitted that Dayanand continued
to denounce these taboos even when he was supposed to have
accepted them only as a matter of policy or expediency. Such diver
gence between his conviction and practice is, to say the least clearly
unthinkable in view of the courage of conviction shown by Dayanand
throughout his life, even in his final years as the author himself
a mits. Once the Swami had clearly perceived a moral or theoogical principle, nothing was allowed to stand in its way. Throughout
his life very influential people and well-meaning friends on occasions
with f f maike h™ T Pr0miSe ° n SUch a PrinciPle; they always met
with a fearless and blunt refusal. Neither threats of loss of influence
of ostracism, of the demise of friendship, even of danger to his life’
nor promises of wealth or of success in his reform work could
dislodge the Swami from his stand.” The inner-contradictions and
mconsistencies of these passages is a proof enough that in the words
he author himself ‘ Neither threats of loss of influence nor asDersions could have changed Dayanand’s stand in these matters.”20
u Ibid., pp. 63, 64.
*°Jordens, op. cit., p. 292.
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from t!
'ndUS ECCept the freedom of sadhus and sanyasis
from the caste restnetions in the matter of food etc., because a
sanyasi is supposed to have no caste. There was thus no question
sary t^avo'H Hen ° rth0d0X HindUS in the matter nor was il necestTon H T
d0,” g l ! m order t0 rally all Hindus on cow-protect.on. Hind, or the Indramani case. These were not questions of
s e c ts'h a trb e " ''f ta,b ° 0Snab0Ut fo°d- Hindus of different castes and
en ree y ra >ymg 011 political and other common issues.
Therefore there was no danger to the universal character of the
Arya Samaj or any likelihood of its being considered sectarian in
he or?hTd’
eVRHD ayanandhadn0t
made any adJustments with
the
orthodox
Hindus,
on caste.
Ia a.ny, Case 11 IS admitted that Dayanand never compromised on
such vital issues as idol worship and other such religious and social
differences which were the cause of greater offence to orthodox
Hinduism. In this area of open conflict, neither Dayanand nor the
Aryas have been able to win over more Hindus or earn their co
operation by observing the caste rules. In fact the Arya Samaj has
lost more than it gained by remaining within the Hindu fold and
more so within the castes. James Hastings while paying high tribute
o the contribution of the Arya Samaj and its popularity amon» the
reforming movements in India, has given a warning about its future
in the words as follows:
It keeps in close touch with orthodox Hinduism through the
fact that comparatively few members of the Arya Samaj have
broken caste, will it ultimately be reabsorbed into the abyss of
Hmduism, as some think probable or will it advance to a still
more rational and enlightened position?21
The subsequent history of the Arya Samaj has proved that this
warning was more than justified. Nothing has weakened it more
than its failure to completely isolate itself from the all devouring
caste system of Hinduism. Casteism has been compared to a deep
salt lake which rusts even iron into a porous lump of salt though
slowly and imperceptibly. The formless and shapeless flexibility of
Hindu religion has been the undoing of many a revolts and reform
21James Hastings, Encyclopaedia o f Religion and Ethics, Vol II New York
T.T. Clark, 1920, p. 61.
’
rK’
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movements. It is always ready to take under its poisonous wings
any dissenting or even attacking fledglings and kill it with kindness.
It is rather surprising that a serious student of Hinduism like Mr.
Jordens, should fail to see the danger of Hindu castes and sects to the
success or radical reform movement like the Arya Samaj and consider
them helpful to it. Casteism still continues to be the bane of not only
our social and religious progress but also of our political life.
The fact is that Dayanand’s growing acceptance by the Hindus
and his popularity among them was based on several other impor
tant factors than his supposed tolerance towards these compara
tively non-issues. For example he was the first to turn the tables
on the Muslim maulvies and the Christian missionaries, who had
been attacking the helpless Hinduism and its many customs and
superstitions. No doubt the priestly Brahmins and orthodox Hindus
did never take him kindly but the middle class educated generation
and specially the so-called Harijans and the backward classes
such as the Jats who were declared to be Kshatriyas by him, had
every reason to welcome his efforts for their emancipation. A ’large
number of English educated Hindus found a real solution to their
growing intellectual conflict between the old and the new values in
Dayanand. His message of national and political reawakening ins
pired new hopes and aspirations in them. His support for Hindi and
cow-protection were not the reasons of his growing popularity. He
had expressed these courses because of his own convictions. It were
his detractors like Sir Valentine Chirol who first accused Dayanand
of exploiting the Hindu sentiments about the cow for opposing the
foreign rule. According to Chirol, “ Nothing in the Vedas, for ins
tance, prohibits either the killing of cattle or the eating of bovine
flesh. But, in deference to one of the most universal of Hindu
superstitions Dayanand did not hesitate to include cow-killing
amongst the deadliest sins. Here we have in fact the keynote of his
doctrines. The sanctity of the cow is the touchstone of Hindu hosti
lity to both Christian and Mohammedan and the whole drift of
Dayanand’s teachings is far less to reform Hinduism than to rouse
it into active resistance to the alien influences which threatened in
his opinion, to denationalize it.”21
It may be pointed out that even in the matter of cow-protection,
Chirol, The Indian Unrest, London, Macmillan and Co. Ltd
1910, pp. 109-110.
’
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Dayanand’s approach was basically different from that of the
orthodox Hindus. While he refuted the contention of the western
Indologists that the Vedas sanctioned cow killing or meat eating, he
never supported the Hindu view that the cow is a sacred object of
worship. He has clearly shown in his treatise on cow protection
(gau karunanidhi) that his approach was more pragmatic than
sentimental. He opposed the wholesale slaughter of not only the
cow but also other useful cattle including the bulls, for their econo
mic usefulness in an agricultural country like India.
In reply to my criticism of some of his conclusions about
Dayanand’s changed attitude towards Hinduism and its caste taboos,
Mr. Jordens was good enough to clarify his position in a letter to
me in the following words, “ I welcome the criticism you make ‘that
Dayanand has been anxious to make adjustments and compromises
from time to time to keep the Arya Samaj within the fold of
Hinduism’ I agree with you that is not so, and I would like to point
out that I did not argue that in my book.”
Mr. Jordens however adds “ What I argued was that Dayanand
did not wish the Aryas to become outcastes and thus ineffective.
What he wanted was the revival of the Vedic religion which had
been overgrown and largely replaced by Pauranic Hinduism. He
had a great horror of becoming the Guru of a small Hindu sect. He
wanted the Arya Samaj to become the propagandist and the initia
tor of that lost religion of the Vedas. But he knew the danger of
Gurudom and sectarianism which he wanted to avoid.”
We have already seen that in reality there were no efforts to
avoid being outcastes or if there were, they did not and could not
make the Aryas more effective. As to Dayanand’s “great horror of
becoming the Guru of a small Hindu sect,” I cannot agree more
with Mr. Jordens. The truth of this assessment of Dayanand is
writ large on his eventful life story and his writings and teachings.
In fact he had a greater horror that of his Vedic religion ever be
coming a sect of Pauranic Hinduism which he wanted to replace
entirely by the original religion of the Vedas, but this would have
been exactly the case if he had tried to keep the Arya Samaj within
“ Hindufold” or its caste rules.
A part cannot be greater than the whole. If the w’ider world
(Jordens) or “greater sweep” (Gajendrakar) of Hinduism is to in
clude the Arya Samaj within its confines, it can only^ remain as
one of the “ Bewildering tangles of creeds and practices (Tagore).
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It needs no elaborate reasoning to show that if the Arya Samaj is
to remain the propagator of Dayanand’s universal Vedic religion,
it should keep its separate and independent identity and not get
lost for ever in the “abyss of Pauranic Hinduism’’. If Hinduism
has replaced the Vedic religion as Jordens admits, the only way to
revive it is to replace Hinduism itself by Vedic religion as Dayanand
wanted to do. It would be a strange and even a perverse argument
that because Dayanand wanted to reform or replace Hinduism,
therefore the Arya Samaj itself should get replaced by Hinduism
by becoming one of its sects. Either the Arya Samaj keeps its iden
tity or it gets merged in Hinduism. It cannot have it both ways at
the same time.
Elsewhere I have discussed whether Hinduism is an organised
religion or only a way of life. We have also seen that in the religi
ous sense it can only mean Pauranic or Sanatani Hinduism and
there are Hindus in the social and historical sense who are not
Hindus in the religious sense. If this dichotomy is understood the
Arya Samaj can be considered as one of the constituents of the
Hindu community like the Sikhs and Buddhists without being a sect
of the Hindu religion.
This is the only way to fulfil Dayanand’s wish to work for the
emancipation or consolidation or reformation of the Hindus, or
even to further the cause of what is called Hindu nationalism and
still give effect to his last will and testament that the Arya Samaj
should become “The propagandist and the initiator of that lost
religion of the Vedas.”
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Dayanand’s biographers have recorded an incident which is usually
cited by his Gandhian admirers as a shining example of his belief
in non-violence, at least in personal matters. It is believed that he
died of poison administered by his cook. The Maharaja of Jodhpur
had been reprimanded by Dayanand for neglecting his official duties
because of his infatuation for a dancing girl of the palace. It was
this woman who bribed his cook to poison Dayanand. When the
cook was arrested and produced before Dayanand, he got him
released saying that his mission in life was to liberate people and
not to enslave them. This unusual generosity towards the murderer
symbolises Dayanand's humane approach in all matters relating to
the freedom of man. His great concern had always been to liberate
the people from their self-imposed shackles, the slavery of religious
superstitions and social taboos.
The cobweb of outmoded traditions, meaningless rituals and
harmful customs had made the life of Hindus a complex and mis
erable existence. The Brahmin priest, in most cases himself steeped
in ignorance and superstition, controlled every aspect of the daily
life of a Hindu from birth till death. If he wanted to travel he must
consult the priest for auspicious days. If he decided to marry or
start a business or enter his own new house, he could not do so
unless the Brahmin approved of the time and date.
The orthodox Hindu was expected to abide by the rules laid
down by the Brahmin in the matter of food - when to eat, what
to eat, and where to eat depended on these rules. He was not
supposed to eat tomatoes because they were blood red. No food
or only certain kinds of food could be taken on specified days.
National phenomena such as eclipses were supposed to pollute every
thing and a bath in some distant river was considered necessary to
escape contamination. The upper caste Hindus were required to
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observe the rules of the chowka, a demarcated place where food is
cooked or eaten. If anyone transgressed the limit of the chowka or
even put out his hand or any other part of his body outside it, the
entire food became unfit for his consumption. No Hindu could
consume anything touched by a non-Hindu or even by a low caste
Hindu. Even today orthodox Hindus, some of them highly educated,
refuse to eat food or drink water touched by a Muslim or Christian
or an untouchable. The reason behind this practice is very offensive
to the non-Hindus who consider it to be a great affront because
they are dubbed as mlechhas or impure persons. All foreigners are
similarly treated. There have been instances in history where an
entire family or the people of the entire village were excommunicated
because someone drank the water from a well polluted by the touch
or the saliva of Muslim invaders. These unfortunate and innocent
victims therefore had no other option but to become Muslims. In
some cases it was permissible to rejoin the caste through penance or
prayashchitta which was quite humiliating.
Tilak’s Ex-Communication
A typical example of modern times is that of Lokmanva Tilak, the
well known Sanskrit scholar and political leader. His biographer
records the following incident:
An episode which took place in 1890 throws some interesting
light both on the social conditions in India sixty or sixty-five
years ago and on the fighting spirit of Tilak. On this occasion, he
became not the idol of the orthodox section of the community,
but its most hated victim. Today it may sound very silly but in
those days it was something of a storm, literally a storm in a tea
cup.
Tilak, with other leaders and men of learning in Poona, attended
a lecture given by a clergyman named Rivington in a Christian
missionary school. The organizers provided refreshments consist
ing of tea, biscuits and cakes, for the distinguished guests. Most
of them innocently drank the tea served by the Mission. Next
merning, however, they had a rude shock when they saw that the
newspapers had splashed the news of the tea-party in screaming
headlines and had also published the names of those who had
attended the meeting and taken tea in the Mission. Tilak's name
was, of course, mentioned most prominently.
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Now, according to the orthodox rules of the Hindu religion, a
Brahmin, or indeed any member of a Hindu caste, makes himself
an outcast if he eats or drinks with a non-Hindu person. It was a
grave offence, therefore, to allow himself to be polluted by drinking
tea at a non-Hindu gathering. The orthodox faction which had
come to look on Tilak as one of its own, could not bear to find
him among the renegades, and Sardar Natu, who was a rich land
lord and a leader of the diehard orthodox Hindu opinion, imme
diately demanded his excommunication at a public meeting which
was held to condemn “ this outrageous inroad on the Hindu
religion.” 1
The Penance
Natu had reckoned, however, without Tilak. Armed with his pro
found knowledge of Hindu law and scriptures Tilak hit back and
made havoc of his critics’ arguments, and so devastating was his
counter attack that the opposition was completely silenced. However,
he had no intention of making lasting enemies of his former friends’
so he suggested that such minor social irregularities should be set right
by a kind of religious ceremony which would purge the offender of
the so-called sin. At the same time, he maintained that merely sipping
tea, which was only a mixture of sugar, milk, water and tea leaves”
did not constitute an offence and therefore did not cal! for any puri
fication. “There was no sin in taking tea, from anybody,” he
declared. However, to pacify his angry followers, Tilak did undergo
a sort of penance and there the episode ended. Here lay the fundamen
tal difference betwen Tilak and other social reformers. He wanted
to take the people with him and was therefore extremely careful not
to hurt their religious feelings, He pointed out that social reformers
would never succeed by ridiculing age-old customs, which were
hallowed by long practice and tradition. When his progressive oppo
nents quoted the example of Luther, who reformed the Christian
faith, he neatly turned the tables on them by pointing out: “Luther
succeeded because he believed and respected the tenets of Christia
nity. He did not flout the Bible. Let our reforming friends follow
the great Christian leader and respect the Hindu scriptures and they
will see a miraculous change in the attitude of the people.”
This shows that even a person of Tilak’s eminence and radical
1D.W Tahm ankar, Lokmanya Tilak, London, John Murray 1956, p. 51.
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views in political sphere did not have the courage shown by
w hhThT^d
y r
^ admittedly believed to be inconsistent
with the Hindu scriptures themselves. Whatever may be said in
defeme of Tilak s attitude m the matter of social reforms, it cannot
be denied that if Swami Dayanand and later on Mahatma Gandhi
had not taken a clear and strong stand in removing deep rooted
social and religious evils such as untouchability, the caste system
child marriages and other handicaps of Hindu women, India could
not possibly have achieved the political freedom for which Tilak
himself had suffered much.
The secret of Tilak’s hold on the masses lay in his deeply held
respect for the religion of his forefathers. All that was ancient and
truly noble in the Hindu tradition was sacred to him. Indeed his
profound reverence for and knowledge of the Vedas were his sheetanchor amid all the social and religious upheavals of his day, which
only too easily became “ tempestuous storms at the slightest'change
in the atmosphere.” 2
6
Madan Mohan Malaviya
Another example is that of Pt. Madan Mohan Malaviya, who was
also a well known Brahmin and religious leader of his time. When
he went to attend the Round Table Conference in England in 1930
he took a Brahmin cook with him and also a few pitchers of water
from the sacred river Ganga and, yet, on return he performed the
penance in order to atone for the violation of restrictions on food
and foreign travel in order to mollify the sentiments of orthodox
Hindus. Apart from the untenable religious objections, Dayanand
rejected these taboos as inconsistent with individual freedom. These
superstitions isolated the people as a whole from new developments
in other parts of the world and consequently this frog in the well
approach led to the all round deterioration and downfall of the
country.
In his Satyarth Prakash Dayanand has specifically dealt with the
prevalent taboos on food and foreign travel. His guiding principle
was “ What is obtained through immoral means such as theft, fraud
or violence alone makes the food unfit for eating and whatever is
acquired through honest means is fit for eating. There is no question
of religion involved in the matter of food. Most of the taboos are
JTahmankar, op. cit., p. 52.
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based on customs and practices only.” 34*Once a nine.;*,, • •
asked him if he w„„,d accept his food. W
hesitation that he coold eat food offered b, him S f l C “ ,o ° /
by anyone irrespective of his caste or religion During v
matter
.ravels he was the guest of
M „ S an d ™ Jd ^2 “ ” *
visitors, some of whom were Christian missionaries where he
eating his m eal, This the Hindus do not permi’t. a , I ffistThe
common practice of the upper caste Hindus of engaging only
Brahmins as co° ks> Dayanand goes to the other extreme and says
The work of cooking food should be entrusted to shndrac h ^ ’
ho. puatihed for literary work. This w o n , t ^ ' S E S ^ E
qualified men and women to devote their time for learning and the
pursu. of important work such as administration, agriculture and
animal husbandry.’- As regards the practice of the Brahmin*bating
food cooked by themselves, he disapproved of this as sen seis
a
“ f™ » ° ° harm i„ eating food cooked by a “ t ™ „ r o
vided the rules of cleanliness are observed. He believed that L ? a
men and women should not waste their time in the kitchen clear!-6.*
utensds and cooking food, otherwise there will be no progress'to
other fields It is significant that Dayanand is in favour ofT eeZ
women also from the obligation of cooking food as a matter of rule
Even educated Hindus, on the other hand, feel that women’s pri’
mary function is to look after the hearth and home.
Another issue raised was whether food cooked by a shudra would
be eaten by a Brahmin which becomes contaminated if touched by
the shudra. Dayanand declared such arguments as absurd and said
How can you object to eat food cooked or touched by shudra when
you eat many food articles such as sugar, vegetables, etc. not only
S u s im s .- 1 PrSPared ^ thC S° 'Called l0WCSt CaSt£S 3Dd even b* * £
Absurdity o f Chowka
On the question of the ridiculous practice of chowka amongst
Hindus, he again affirms “ It is neither necessary nor always possible
to eat only in the chowka. Any clean and pleasant spot is good
enough for the purpose. How can you observe chowka during the
3Dayanand Saraswati, Satyaraih Prakash, Dayanand
Bahalgarh (Haryana), K apoor Trust, 1922, p. 397
4/AW., p. 392.
6/6W., p. 393.
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war time when the soldiers have to eat while riding and sometimes
even marching.”6 The significance of this observation would be clear
if we remember the absurd limits to which the so-called high caste
Hindu soldiers and generals carried this practice. Peshwa Bajirao,
who was a Brahmin and one of the greatest M aratha generals, had
to observe the chowka even during the war. Several instances are
recorded in the history ot the Marathas how the Muslim soldiers
took the Peshwa and other soldiers by surprise when they were busy
having their meals or bathing, which is a pre-condition for meals.
Dayanand obviously had such serious consequences of the taboos
on food etc. when he denounced the chowka, which is also an
euphemism for ruin and destruction, he says, “ It is such stupid beliefs
and practices which led to putting chowka (i.e. destroying) on our
freedom and prosperity and to the enslavement of the country. We
have lost the spirit of adventure and are now sitting helpless after
subjecting everything to the chowka and are waiting in the hope of
getting something other which we can cook and eat in place of ‘the
polluted food’. But failing to do so we have ruined the whole
country again by applying ‘chowka’ to it.” 7
Foreign Travel
Dayanand s repudiation of the Hindu taboo against foreign travel
was also motivated with similar concern for the welfare of the
people and the prosperity of the country. Rejecting the popular
Hindu belief that crossing the sea to go abroad is against Hindu
religion, he says, ‘This is all nonsense and propagated by ignorant
and foolish people. Formerly people from Aryavarta used to go
outside the country for trade, state affairs and even as tourists. Now
adays the fear of losing caste and religion is wjongly spread. Those
who do not hesitate to visit different countries and islands come in
contact with different kinds of people and learn their customs and
ways of living and thus help the progress and better relations of
their country. They develop fearlessness and bravery. They adopt
whatever is good in other countries and shun what is not good and
thus achieve prosperity.” 8 He again observes, “ To say that going out
of the country results in the loss of character, is to misunderstand
‘Tabmankar, op. cit., p. 401.
7Ibid., p. 391.
*Ibid., p. 389.
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religion. How can one become polluted by coming in contact with
the good people of other countries. If touching them is prohibited
how can you fight with them in the war because you cannot help
touching your enemy. Can we take our country forward without
having trade and other relations with different countries. If we are
confined within the country we would only invite poverty and other
evils. It seems that Swami Dayanand had the example of the
English people in mind. He did not only repudiate the religious and
social objections against going outside the country but has also
emphasised the political and economic advantages of doing so.
Shyamji Krishna Varma
Dayanand gave his blessing to the Sanskrit prodigy Shyamji
Krishna Varma who was going to England. In his letter to Shyamji
besides wishing godspeed to the young Sanskrit scholar, who was
hardly 20 years old, Swamiji hoped that his sojourn in England will
not only bring success in life to him personally but would also be
mutually beneficial for both the countries.9 Shyamji more than
justified this expectation by the w-ay be stood up against the
British rulers as the Dewan of several Indian States and later on by
inspiring revolutionary movements in Europe in support of India’s
independence. He was invited to Oxford as a “ budding pundit” by
Monier Williams, Professor of Sanskrit at the University. After
obtaining his M.A. from there and acquiring proficiency in two
other classical languages—Greek and Latin, he returned to India
after being called to the Bar in 1885 with high testimonials from
Professors Monier and Max Muller and several English dignitaries
including a former Viceroy Lord Northbrook. He was in fact a
prize boy of the British and was soon appointed as the Dewan of
Ratlam at the young age of 28, followed by similar high posts at
Udaipur and Junagadh. But he soon realised that whatever may be
his qualifications he could not hope to get even just treatment from
the ruling race.
As Dewan of Junagadh he came in conflict with a young English
civilian Maconochie whose appointment there was secured through
the misplaced confidence and generosity of Shyamji himself on the
persistent requests of Maconochie in the name of their old friendship
in Oxford. Maconochie conspired against his benefactor and engi9Tahmankar, op. cit., p. 401.
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neered his peremptory dismissal in collusion with the Nawab and
his corrupt entourage. The British Political Agent failed to give him
redress against a fellow Englishman. This incident changed a great
admirer of the English people into a political revolutionary against
their rule in India. He realised the truth of his spiritual master,
Dayanand, who believed that no good government, however efficient,
can be a substitute for self-government. His biographer, Shri Indulal
Yajnik, while recording some other contributory factors—like the
servility of the Congress at that time and the suffering of patriots
like Tilak at the hands of the foreign rulers—rightly points out
that the chief inspiration came though belatedly from Swami
Dayanand under whose spell he came as a student at Bombay and
which he retained even in his British days though in a dormant
form.
Yajnik writes, we have seen how at the very start of his career,
Sbyamji sat at the feet of the great Swami Dayanand and enthusiasti
cally imbibed his cardinal views on religious and social history. Not
many words are necessary in this year (1934) to prove the revolution
ary ideas that were implicit in the Swami’s gospel of the Vedic faith.
For the Arya Samaj can be justly proud of more than one generation
of national leaders and heroic youths who have suffered much for the
freedom of India. Sympathetic foreigners, like Madame Blavatsky
and Colonel Allcott, sensed the patriotic fervour of Swami’s teach
ing from afar, and vigorously exhorted Shyamji in his younger days
to hold the supreme honour and learning of his country high in the
land of his rulers rather than bend on his knees before a British
Imperialist like Monier Williams. That these leading Theosophists
parted company with Swami within a couple of years more, proved
again that this burning faith was too indigenous and patriotic to
suit the eclectic taste of even the most friendly foreigners. And the
Swami’s perfervid concentration on the halcyon days of India’s
unfettered sovereignty and his passionate chant of Vedic verses
singing the glories of swaraj (self-government) and samrajya (Aryan
empire) were calculated to inspire his pupils to strike for political
freedom with the same heroism with which he fought for religious
revolution.”10 Yajnik adds, “Never was a successful Dewan of an
Indian State so suddenly and completely converted to the cult of
10Indu!al Yajnik, Life o f Shyamji Krishna Verrna, Bombay, Laxmi Publica
tion, 1950, pp. 98 & 99.

iMm

The Liberator

105

political extremism. And never did a well-to-do Indian leave for
England or any other country with the deliberate intention of
launching such an uncompromising propaganda for India’s inde
pendence. A successful lawyer and persona grata with many Indian
states, Shyamji might well have started a legal or a diplomatic career
in London-----There was only one kind of business to which he
would consecrate himself, the business of training the young sons
of India to strive for the liberty of their country. He deliberately
renounced all ideas of making personal profit or a selfish career. He
would dedicate his all, money and time, his high scholarship and
his literary powers to the service of his Motherland.”11 We are not
interested here in his subsequent career as a political revolutionary.
What is relevant is Dayanand’s far-sighted views in support of
keeping in touch with the world outside India.
Rejection o f Brahminism
The taboo against crossing the seas and on food as many other foolish
restrictions on the freedom of individuals in the name of religion,
came from the domination of Brahminism. Dayanand, himself a high
caste Brahmin, denounced this religious hegemony of the Brahmins,
which is considered to be at the root of most of the evil customs
and superstitions of Hinduism. The Brahmins were the natural
leaders because of their learning and character but when they lost
both, their only claim was based on their birth. They even claimed
to be the gods on earth (Bhudeva). The gods were under the spell of
the mantras and the mantras were the monopoly of the Brahmins.
Dayanand challenged the very basis of their authority and said that
nobody can be a Brahmin only on the basis of his birth. He went to
the extent of giving the right to study the Vedas and performing all
the functions of the Brahmins to even those who were born in a
shudra family and to women, provided they acquire the requisite
learning. He compared the mere Brahmins by birth to the Pope of
the Catholic Church in Rome who also made similar claims. It is
well known how the Roman Popes used to sell “indulgences” which
guaranteed remission of punishment for sins and ensured all worldly
comforts after death.
This is what he says about the unworthy Brahmins, “ The
11Y ajnik, op. cit., p. 102.
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Dayanand s greatest contribution was his effort to rationalise such
non-empnmal concepts as God, Soul and other religious beliefs
which have been cons.dered beyond the jurisdiction of reason
Despite the occasional darkness in the cycle of human knowledge
the growing scientific discoveries in almost all fields of human affairs
are bound to influence our concept of religion, whether Hinduism
Islam or Christianity, and bring it nearer to Dayanand’s approach
of rationalising them as far as possible. The history of idolatry is
a significant example. It has always been associated with the belief
and worship of God in some form or the other in every religion
Today, Hinduism is perhaps the greatest and strongest citadel of
idol worship in the world. We should, however, remember that
other and newer religions also have gone through this idolatrous
phase. All the pagan religions of ancient civilization, which are
compared with the paganism of modern Hinduism, had their gods
goddesses, idols and temples, but we only see their relics today in
Greece, Rome, Mexico and Egypt. Now they are only of archaeological or historical importance. The reason why monotheistic Vedic
religion exists in its distorted form of polytheistic Hinduism is a quirk
of history. India remained isolated for centuries from the rest of
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the changing world and developed its own peculiar civilization The
foreign invasions affected only its outward forms but its inner kernel
was preserved by its capacity to adapt different protective colours
I t f rtedTe,Xpe“
V hethrillSO fneW lifeonl>' ln the nineteenth
century. The fall of the emasculating Muslim rule was heralded by
the advent of the European adventurers and traders and the ultimate
establishment of British rule, which brought the Christian mission
aries in its wake. Their attacks on Hindu religion and social customs
and practices gave rise to a reaction which provoked the instinct of
self-preservation. But the urge to fight against political slavery gave
rise to false patriotism also. It was believed that any criticism or
opposition to its age-old religious beliefs and practices could be the
work only of its foreign political and religious enemies. Great
leaders lue Tilak reacted by defending everything Hindu in the
name of what has been described as Hindu nationalism. He oppos
ed well-meaning efforts of even moderate social reformers like
Ranade. Dayanand himself was accused of being a paid agent of
the Christian missionaries. Ram Mohun and the Brahma Samajists
gave rise to this suspicion as they admired the British rule and
Keshav Chandra Sen confirmed the suspicion by openly allying
Brahmoism with Christianity.
3 B
It was left to the Arya Samaj to reconcile true patriotism with
radical social reforms based on our own culture and scriptures. In
fact, according to Dayanand, the very existence of India as a nation
anl USfiP^ ' t !/alufreed° m depended uP°n the access of these reforms
in the field of the social and religious time of the people j4the1 ! ^ 3^
COnT mary
thiS Wel1 meaninS approach that during
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nfThhiy eVerSe trCnd indicates that w‘th the much awaited removal
of the foreign political restraints we are fast relapsing into what may
rule wS
eChad the' “ ° ther .S? e11 ° f the dark
During the foreign
ule we had the motive and incentive to free our society of all these
debilitating superstitions to prove our fitness and ability to manage
our own country. It was however never expected that L d o m from
poll .cal subjugation would result in the revival of these evils which
are tantamount to self-imposed social and religious slavery. It seem*
I n i ' T peCUl'ar,a!1 reI'g |OUS secularism and the “unique tolerance”
of H indu™ are being brazenly exploited by the political parties
including the powerful and so-called secular Congress party and the
power hungry politicians, to destroy the great work of the preindependence socio-religious reformers who were in fact the real
founders of our political freedom. We are now faced with the alar
m.ng prospects of giving a new lease of life to the once condemned
obscurantism which was responsible for our downfall. One can only
hope that these portents of our second downfall will prove transitory
and become the relics of past history as has happened in the case of
the other ancient civilizations of Greece, Rome and Egypt ^
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