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          1 Introduction
 
        
 
         
           
            Oh, East is East, and West is West, and never the twain shall meet.
 
            (Rudyard Kipling, The Ballad of East and West, 1889)
 
          
 
          The first two lines of Kipling’s famous poem states the claim that “East” and “West” are mutually exclusive spheres, both as fixed cultures and as clearly distinguishable geographical spaces, unconnected and each in itself monolithic. However, the poem takes a rather different turn as it continues: “But there is neither East nor West, Border, nor Breed, nor Birth, When two strong men stand face to face, tho’ they come from the ends of the earth!”1 In the poem, Kamal, a local chieftain in what is today the border region of Pakistan, stands “face to face” with the son of a colonel in the British Army after Kamal steals the colonel’s mare. The two figures here embody and illustrate the encounter between “East” and “West.” At the end of the poem, the colonel’s son regains his father’s horse while Kamal, in turn, receives the son’s pistol. The British soldier rides back to his fellows accompanied by Kamal’s own son, whom Kamal has sent with the British soldier for his protection. The pair swear blood brotherhood to one another and ride off together towards the British fort. When they arrive at their destination, the colonel’s son tells the other soldiers that his companion is one of them now. “Last night ye had struck at a Border thief – tonight ‘tis a man of the Guides!”2
 
          The story of Kamal and the colonel’s son provides a vivid image of what will be discussed in this book under the heading of “hybridization.” Kamal endangers the British by taking away something that belongs to them. His appropriation of this piece of British identity is so threatening to the British colonel that he sends his own son after Kamal to retrieve what has been stolen. The chase leads deep into Kamal’s territory, where he occupies a position of power. In the encounter, both sides are altered: Kamal acquires a British pistol, while the colonel’s son rides back with Kamal’s own son as a companion. The retrieval of the mare triggers a close interaction in a liminal space in which Kamal occupies a superior position and the life of the colonel’s son (the British identity) is potentially endangered. In this liminal space, new relations are established between Kamal, his son, and the son of the colonel. Both sides impart something to the other that has the potential to alter each of them fundamentally. When Kamal’s son enters the British fort at the end of their journey, he becomes “one of them,” marking the end of the process which is now irreversible.
 
          This image – and one should keep in mind that it remains only an image – illustrates how “exchange” processes between “East” and “West” are understood in the present book. The language of “exchange” is misleading when it comes to thinking about the conceptualization of “hybridization” as a metaprocess (Chapter 4.3), as I do in this book. The “metaprocess of hybridization” is understood as a complex of numerous multifaceted and interlocking processes in which “elements” and “structures” are “transferred, translated, repeated, and de- and recontextualized.” In these processes, “original” and “copy” constitute each other3 by establishing new and altered relations. Being dependent on each other in such a way, it is impossible to distinguish an “original” or a “copy” as existing outside that relationship. Nevertheless, the theoretical approach advanced in this book can still be read as a conceptualization of “exchange” processes between “East” and “West.” However, the approach developed here allows for the identification and management of an increased level of complexity and is therefore better suited to the identification of heterogeneity instead of homogeneity. Such an increased level of complexity and heterogeneity is better suited to give a balanced account of the discursive fields analyzed in this book. It is my intention to move away from essentialist and Eurocentric perspectives. This means that notions of “mutually exclusive spheres, both as fixed cultures and as clearly distinguishable geographical spaces, unconnected and each in itself monolithic” become untenable. It is not to be claimed here that the theory used as a framework here, and an analysis such as I am conducting, can explain “everything,” nor can it transcend or even erase power asymmetries. Nevertheless, it adds many new and altered perspectives on a phenomenon that has too long been perceived as purely “Western.”
 
          The primary goal of this book is to investigate the “hybridization processes” that arise from the encounters between Indian and Non-Indian Theosophists and Non-Theosophists, and to consider how these processes are reflected in the Sanâtana Dharma Text Books, the textbooks of the Central Hindu College (see below). The main subjects of analysis here are the stages of initiation in the grand scheme of Theosophical evolution. These initiatory steps are connected to an idea of evolutionary self-development by means of a set of virtues that are relative to the individual’s position on the path of evolution. The central thesis is that these stages were translated from the “Hindu” tradition to the “Theosophical” tradition through multifaceted “hybridization processes” in which several Indian members of the Theosophical Society partook. These processes cannot be understood as following a simple linear genealogy but, rather, need to be seen in terms of metaprocesses of meshing hybridizations in which different positions were negotiated. Starting with Annie Besant’s early Theosophy, the stages of initiation will be traced through Blavatsky’s work to Manilal Dvivedi and T. Subba Row, both Indian members of the Theosophical Society, and then on to the Sanâtana Dharma Text Books.
 
          
            1.1 The Theosophical Society
 
            In 1898, the English Theosophist Annie Besant (1847–1933) and the Indian Theosophist Bhagavan Das (1869–1958) together founded the Central Hindu College, Benares, which became the nucleus around which the Benares Hindu University was instituted in 1915. In this context, three textbooks, two story books, and a monthly magazine were published. These were part of a geographically widespread Theosophical educational system that encompassed hundreds, if not thousands, of schools. The Theosophical Society was undeniably the most important institutional structure to emerge from the field of occult currents in the 19th century. It was founded by Helena Petrovna Blavatsky (1831–1891), Henry Steel Olcott (1832–1907), and others in 1875 in New York.4 Annie Besant joined the Theosophical Society fourteen years later, in 1889. The Society’s headquarters moved to Adyar, a suburb of Madras, today Chennai, in 1883 where it still remains. The Theosophical Society opened numerous branches around the world, some of which are still active, especially in Britain, the U.S., India, Australia, and the Philippines. The history of the Theosophical Society is complicated, with a number of schisms leading to the creation of numerous branching divisions. In the following, I will mainly be concerned with Adyar Theosophy and it is to this branch that I refer whenever I use the term “Theosophy.” However, this distinction only becomes meaningful after 1895, when the American branch, under William Quan Judge (1851–1896), seceded from Adyar Theosophy. These topics have received little scholarly attention, and, in general, the Theosophical Society in both its historical and its contemporary forms remains severely under-researched.
 
            This book contributes to a profound conceptualization of initiation into higher knowledge in the Theosophical Society and its socio-cultural consequences. In doing so, it succeeds in making understandable how “esoteric” knowledge was transferred into public institutions and how a wider public could be reached as a result. In contrast to older research that focused on “Western” Theosophists, I contextualize this central finding in such a way that I am able to sketch a broadly spun field of discourse in which Indian Theosophists were significantly involved in the conception of the “stages of initiation.” Thus, the “stages of initiation” cannot simply be described as “Western” or “Eastern,” but are to be understood as the result of diverse, interlocking processes of hybridization.
 
           
          
            1.2 Chapter Overview
 
            In Chapter 1 of the book, the main topics are introduced, along with an overview of each of the subsequent chapters. Chapter 2 discusses the current state of research, in which a homogenizing and Eurocentric tendency is identified. In Chapter 3, I elaborate the theoretical foundation for my analytical tool by discussing “postcolonialism,” “hybridity,” and the global history approach. In Chapter 4, the analytical tool itself is developed.
 
            In Chapter 5, a “field of encounters” is presented in which Indian and non-Indian Theosophists and non-Theosophists came into contact with each other. I argue that these encounters initiated numerous “hybridization processes.” In Chapter 6, “evolutionism” is discussed. The stages of initiation in the Theosophical Society were embedded in a scheme of evolution in which several discursive fields were connected, including European evolutionism, the reception of that evolutionism in India, and Indian concepts that had the conceptual vocabulary of “evolutionism” retrospectively applied to them.
 
            Chapter 7 discusses a central motif of the Theosophical narrative, the master/disciple relationships that are a precondition for initiation in the Theosophical Society. These relationships structure the Theosophical dissemination of occult knowledge as well as providing support for claims of authority and securing lines of succession. The “Quickening of Evolution” can be understood as a reaction to the “Master Paradox.” This is a crucial context for an understanding of the discursive dynamics within the Theosophical Society.
 
            Chapter 8 draws on this discussion to elaborate on the idea of the “Quickening of Evolution” and on the stages of initiation that formed the core of this concept in Annie Besant’s early Theosophy. This early phase extends to the beginning of the 20th century, and I take it that its terminus ante quem is marked by the publication of the Sanâtana Dharma Text Books in 1902 and 1903, to which Besant contributed.
 
            Chapter 9 presents a close reading of Blavatsky’s The Voice of the Silence. As a book of initiation, it communicates the idea of the acceleration of evolution that is spurred on by the passing of the individual through stages of initiation. In this respect, Blavatsky’s work was pivotal for Annie Besant because it served as her own “book of initiation,” the reading of which allegedly led to contact with the Theosophical masters. Chapter 10 discusses the uptake of “Hinduism” in the Theosophical Society, mapping out a discursive field in which Indian members and non-members of the Society were the experts on this topic. It describes the reception of Advaita Vedānta in the Theosophical Society and its equation with “occult” wisdom, and the process by which non-Indian Theosophists gradually also came to claim expertise on “Hinduism” just as they presented themselves as the expert on the “occult” wisdom.
 
            Chapters 11 and 12 discuss the writings of two eminent Indian-Theosophists, Manilal Dvivedi and T. Subba Row. Dvivedi’s work was crucial for the conceptualization of the stages of initiation in the Theosophical Society, which was based on his understanding of rājayoga and Advaita Vedānta. He was not only one of the distinguished experts on “Hinduism” in the Theosophical Society but also a recognized expert within European academia. His work is a paradigmatic example of the connection of numerous discursive fields in the global colonial discursive continuum. Row was the expert on “Hinduism,” and on the Bhagavadgītā in particular, in the Theosophical Society between 1880 and 1890. Chapter 12 documents his ideas on “Hinduism” as theistic bhakti Advaita Vedānta. This approach was closely linked to later developments in the Theosophical Society and to the development of ideas of evolution towards divinity.
 
            Finally, Chapter 13 discusses the Sanâtana Dharma Text Books with a special focus on the “Ethical Science”5 elaborated therein. It illustrates how the stages of initiation were adopted both in and beyond the educational establishments of the Theosophical Society as the foundations for ethical education.
 
           
          
            1.3 A Note on Citations, Diacritics, and the Use of Proper Names
 
            The Chicago Manual of Style Online (CMOS) has served as my guide for all questions concerning citations, the use of numbers, titles, proper names, etc. However, the numerous sources from the 19th and the beginning of the 20th centuries do not always fit easily into this framework. CMOS acknowledges these difficulties and leaves authors with a degree of freedom in deciding how to handle such cases. I will give some examples in this section of how certain difficult cases will be handled throughout. In some cases, it was not possible to follow the guidelines strictly because dates, authors, publishing houses, or other pieces of information were missing. I have taken a pragmatic approach to such absences. Rather than expend enormous amounts of time carrying out meticulous investigations into trivial points (e.g., the first name for which an initial stands), I have opted instead to cite such works in a manner that is sufficiently clear for the reader to follow the paper trail, so to speak, even if all the normal information cannot be included. As for proper names, I have used those given in the sources except in cases in which these names are variants of well-known persons or key protagonists. For example, I use T. Subba Row throughout the book, including in all citations, footnotes, and the bibliography, rather than adopting variant spellings that might appear in a given text, such as Subba Rao. The same is true for Manilal Dvivedi, given consistently instead of variants such as Manilāla Nabhubhāi Dwivedi, and for Annie Besant, rather than Annie Besant Wood or Dr. Besant. Academic and aristocratic titles have been omitted throughout unless they are included in direct quotations.

            Diacritics are included in proper names only in cases in which the person or institution in question is not well-known and it cannot be said with certainty to which historical person or institution the names refer. Exception to this rule are the ancient Indian authors, especially Shankara, who appears throughout as Śaṅkara. Diacritics for other words are usually included following ISO 15919, with the exception that in the case of 
              [image: ] ṛ is used instead of r̥. Other diacritics are used in direct quotations and in some cases when referring to a specific use in the source text. For example, âtma or âtmâ are written instead of ātman when referring to a specific use in Theosophical writings. In some cases, it was not clear how the sources transliterated the Indian languages. In the 19th century and early 20th century, many competing systems of transliteration were used (several different systems are sometimes still in use today).

            Throughout the book, “Hinduism” is written in quotation marks to acknowledge the heterogeneity of Hindu religions and the problematics in the formation of the term “Hinduism” for these religions. “Hindu,” on the other hand, is usually written without brackets. The names of other “religions,” such as “Buddhism,” “Jainism,” “Christianity” are usually given without brackets, although their connotations could also be problematized and therefore marking them with brackets would be justifiable. Following the CMOS, names of (major) religions are capitalized, e.g., “Hinduism” and “Theosophy,” and also “Hindu” and “Theosophical,” but “Christian theosophy.”
 
           
          
            1.4 For Reasons of Readability
 
            1) DOIs are not included in references to journal articles. 2) In the running text, titles of articles are given in italics instead of within quotation marks, although the normal quotation marks are retained for references in the footnotes and the bibliography. 3) Square brackets indicate changes in direct quotations, although minor changes to e.g. punctuation are not marked. Square brackets are also inserted when deleting parts of the direct quotations or when including words, etc. 4) Theoretical concepts, such as “hybridization,” “already hybrids,” “relationizings” are given in quotation marks where they are elaborated as terms for the analysis, especially in Chapters 3 and 4. In later chapters, once they have been established as analytical categories, they usually appear without quotation marks.
 
           
        
 
      
       
         
          2 The Problem of the “Western” in “Western Esotericism” and in Research on the Theosophical Society 
 
        
 
         
          Most of the research that has so far been carried out on the Theosophical Society acknowledges the central position it had within 19th century “esotericism.”6 There have been a number of detailed studies on the “Western” influences on Theosophy, the most notable of which is Godwin’s groundbreaking work, Theosophical Enlightenment. Up until very recently, scholars have identified Theosophy as a specifically “Western” current and “non-Western” influences have often been marginalized. Hence research on Theosophy has often tended towards the Eurocentric. In addition, “Theosophy” is often equated with Helena Blavatsky’s writings, leading to the heterogeneity of the current frequently being neglected and, thus, to essentializing tendencies in research on this topic. This is not a result of the lack of primary sources but rather of the overwhelmingly large corpuses of primary material that have survived. There were and still are numerous monthly, weekly, and even daily Theosophical journals and newspapers, as well as numerous monographs and anthologies in many different editions and languages. A major problem for scholars working in the area is that there are no critical editions, not even of Blavatsky’s work, no scholarly or complete bibliographies of the primary sources,7 and only partial searchable indices of Theosophical journals.8 Another major problem is the availability of the sources, especially those published in small Theosophical journals or in journals in foreign languages.9 Often these are only available, if at all, in India, at the Adyar Library and Research Centre of the headquarters of the Theosophical Society. As a result, scholars have often based their research on one or two major publications, mostly late editions of Isis Unveiled and The Secret Doctrine. Although it has not been possible in writing the present book to carry out foundational research concerning editions, publishing houses, or questions of authorship, I have tried to base my accounts on a representative corpus of publications.10 In the following, I will discuss in more detail a wide range of publications on “Western esotericism” in general and Theosophy in particular. In the field of “the study of the Theosophical Society” – often viewed as a subfield of the study of (“Western”) esotericism – two major approaches exist, although one currently seems to be losing ground to the other. The former, increasingly challenged, approach claims that “modern Theosophy” is a purely, or at least largely, “Western” construct; the latter, increasingly dominant, contests this notion.
 
          
            2.1 The Problem of “Western Esotericism”
 
            Wouter Hanegraaff is one of the most eminent scholars in the field of “Western esotericism.” His chair in the History of Hermetic Philosophy and Related Currents at the University of Amsterdam is one of the most important positions in the field, while the institute in which he holds his position is the only institution to provide a complete course in “Western Esotericism” from the B.A. level through to the Ph.D.11 Hanegraaff conceptualizes “Western esotericism” as a wide range of currents which belong to what he calls “‘rejected knowledge’ since the age of Enlightenment.”12 These currents include highly diverse traditions, ranging from Hermetism, Neo-Platonism, and classic Christian theosophy,13 through to New Age thought, Ufology, and many others. Hanegraaff maintains that “‘Western esotericism’ is not a natural term but an artificial category, applied retrospectively to a range of currents and ideas that were known by other names at least prior to the end of the eighteenth century.”14 For him, the adjective “Western” is “meant to highlight the specificity of esotericism understood as an inherently Western domain of research, in contrast to globalizing or universalizing understandings of the term.”15 Although Hanegraaff clarifies that he accepts that some “non-Western” influences and several different traditions, such as “Jewish and Islamic ‘mysticism’,” have merged in the field of esotericism, he nevertheless maintains that “Jewish and Islamic forms of ‘esotericism’ have emerged and developed as largely self-contained and relatively autonomous traditions […] The simple reason is, again, that they required fluency in the relevant languages and deep familiarity with their respective holy scriptures.”16 The “again” here refers back to his broader conviction that the language “barrier” and the cultural “barrier” stand as good reasons for scholars of “Western esotericism” not to engage with these traditions. He is aware of the difficulties of the term and affirms that “it remains true that the very term ‘Western esotericism’ could be seen as reflecting an unfortunate hegemonizing perspective.”17 In his view, this is however “precisely the point.” Declaring “esotericism” as “Western” shows that it belongs to “Western” culture and that it is “rejected knowledge” that emerged “as a singularizing and hegemonizing construct – directed, however, against ‘paganism’ rather than against Judaism or Islam – in the context of specifically Christian apologetic and polemical debates.”18 In Esotericism and the Academy, Hanegraaff traces existing narratives about “Western esotericism” through scholarly accounts. He explains that these narratives “do not mirror something that is historically given, but construct it.”19 At the same time, he argues that such narratives refer “to real historical currents and ideas that are grouped under a label such as ‘esotericism’ not just arbitrarily, but for specific reasons that have as much to do with their own nature and intellectual content as with the discourse that constructs them as such. There is something ‘out there’ after all.”20 He attempts to salvage the “real” facts from the dust of historiography, claiming that historiography “tries to describe what actually happened in the past” and that what he terms “mnemohistoriography” “tries to describe the genesis and historical development of what a given culture imagines” depicts as having happened. He identifies “Western esotericism” as “an imaginative construct in the minds of intellectuals and the wider public”21 and a “waste-basket category of rejected knowledge.”22 There are several difficulties in Hanegraaff ’s account, but perhaps the most problematic is his setting up of a dichotomy between the “images” and that which “really is.” This not only presupposes a hierarchization into “correct” and “false” understandings but also implies that he knows what is “real.” Consequently, he does not consider that he himself “constructs” a narrative about what is “esotericism.” In taking such an approach, he perpetuates typological ideas about esotericism of the kind advanced by Faivre.23 In addition, he conceptualizes “European culture” as distinctively different from other “cultures” and provides support for the idea of a European Sonderweg while at the same time marginalizing other traditions.
 
            Every set of terminology comes with its own inherited baggage, but the designation “Western” seems to be especially problematic. As will be argued in this book, there are no such things as stable “cultures,” and a consequence of this is that the category “Western” becomes untenable. This would imply an idea of some “original” “Western” culture. The idea of the “original” is likewise untenable because it only becomes constituted in fundamental “processes of hybridization” which constantly form and re-form “cultures,” “concepts,” and, hence, “esotericism” (for a thorough elaboration of these notions, see Chapters 3 and 4). These difficulties have long been recognized and there has been a lively discussion in the field of “Western esotericism” about its “Western” component. This discussion is ongoing – and might never be resolved – as the ESSWE (European Society for the Study of Western Esotericism) conference, held in Amsterdam in July 2019, illustrated. Besides panels on Islam, Judaism, South Asian religions, and many other topics, there was one session, featuring some of the most eminent scholars in the field, reserved in particular for the question of whether “Western esotericism” should be labeled as “Western” or not.24 Of course, no consensus emerged and ESSWE remains ESSWE despite many voices criticizing the inclusion of “Western” in its name. Yet while no broadly accepted conclusion was reached, the liveliness of the discussion was enough to show the relevance of the question. The session was a direct reaction to a tendency in the pages of Correspondences, the online journal for (Western) esotericism, to distance itself from the “Western” in “Western esotericism.” The editors of Correspondences announced on April 27 2018 that the journal did indeed intend to drop the term “Western.”25 Roukema and Kilner-Johnson, the editors of Correspondences, felt the need to “defend” their decision in more detail so set out their reasoning in the editorial of the second volume of the journal that year.26 Their main point was that the terminology was problematic because it tended to perpetuate ideas of “the West and the Rest” – to borrow Stuart Hall’s notion. The use of the term would thus prevent the field from advancing in a theoretically sophisticated manner, because, they claimed, “we do not think that ‘Western’ traditions, currents, events, figures, and concepts can be separated from whatever is perceived to be the non-Western Other against which the identity of these phenomena is clarified.”27 While acknowledging that the initial intention of scholars such as Faivre and Hanegraaff was to establish “Western esotericism” as a non-essentialist field of study, pointing to its specificity28 in contrast to “esotericism” as a universalist phenomenon, Roukema and Kilner-Johnson were nevertheless convinced that research in this area no longer benefitted from this limiting specification.29 A fundamental difficulty lies at the root of this controversy. To what extent is it possible to apply a term such as “esotericism” to other “cultures,” and would doing so fall into the trap of creating a new form of orientalism?
 
            The discussion at the ESSWE conference and the dropping of “Western” from the subtitle of Correspondences are some results in an ongoing discussion that is concerned not only with the meaningfulness of the “Western” in “Western esotericism,” but with that of the concept of “esotericism” as well. One result of this discussion has been a trend in the last decade or so which, after gathering pace during the last five or so years, has now finally found its way into active research on Theosophy, as will be discussed below. One may wish to identify other “starting points” for this discussion, such as von Stuckrad, for example, or the Hanegraaff-Bochinger debate on “New Age,” but in my view the turning point that elevated these discussions to a new level was Bergunder’s introduction of poststructuralist and postcolonial considerations into the mix, starting with his What is Esotericism?, published in 2010.30 Following Laclau, Bergunder argues that “esotericism” is an “empty signifier.” By this he means that, if the discourse is understood as a process of attributing meaning by establishing differences, in the sense of defining meaning as “not-this”/“not-that,” then a “logic of equality” is established in a system of difference.31 This logic of equality is then repeated in “chains of equality” which are “held together by signifiers, which have been emptied of their differentiality, and have been designated by Laclau as ‘empty signifiers.’ ‘Nodal points’ or, in the sense suggested here, identity markings, are thus formed by means of empty signifiers.”32 Against this background, Bergunder suggests that we should analyze “esotericism” by tracing processes of reception backwards in history by radically historicizing and indicating continuities and discontinuities between synchronic and anachronic discursive networks. The notion of the discursive network is of great importance for the discussion of the “Western” in “esotericism.” If we maintain, following Bergunder, that “a synchronous network can only be meaningfully described when it is registered in the totality of social discourses, that is, fields of discourse of its time,”33 then it becomes impossible to conceptualize “esotericism” as a “Western” phenomenon. This holds true at least for the 19th century, when colonial discourses became increasingly interwoven through an increase of mobility and means of communication.34 This point will be reflected below in the idea of the “global colonial discursive continuum.” To give just one example of the many that will be considered in this book, the Theosophical idea of evolution cannot be understood without looking at the discourse about evolutionism in Europe and the reception of this discourse in India (see Chapter 6). The question that remains is to what extent these discursive fields were connected.
 
            I have identified Bergunder as “the starting point” of what I have termed “an ongoing process,” “a major trend,” or the problem of the “Western” in “Western esotericism.” I have then gone on to identify the session at the ESSWE conference and the dropping of the “Western” in the subtitle of Correspondences as “symptoms” of this process. I will now draw attention to a 2021 article, again entitled What is Esotericism?,35 that may serve as a temporary “end-point” for this process. The article in question evolved as a result of thinking about the discussions held at several recent conferences on “esotericism”: a conference in Fribourg on “the birth of the study of religion from occultism,” another in Venice on “Islam and esotericism,” and the ESSWE conference in Amsterdam that has already been mentioned. Zander’s considerations oscillate between the two poles of “esotericism” as a discursive category, as advanced by Kocku von Stuckrad,36 and the content-based definitions pioneered by Antoine Faivre.37 Zander attempts to mediate between these two poles and advocates “An Open Concept of ‘Esotericism’.”38 He begins by arguing that research on “esotericism” has an inherent problem because there is almost no communication between the field of “Western esotericism” and other fields which are concerned with “esotericism.” He maintains that, as a result of this disconnect, important theoretical and methodological debates are not taken up and applied by scholars working on “Western esotericism.” Secondly, he argues that the discursive approaches have blurred the initial definitions of “esotericism.” This was to the benefit of the field, Zander explains, because it helped to widen the scope of research and led to the consideration of many different topics. But “one problem is evident: everyone can understand, by means of discursive justification, nearly anything he or she wants about esotericism – including retreats to Faivre’s proposal.” In conclusion, he holds that the content-based definitions are too narrow and the discursive too open.
 
            A major problem Zander identifies in this debate is the lack of the application of theory. Reflecting on post-Said discussions, Zander claims that “methodical questions concerning entanglement, comparatistics and the transferability of terms and concepts” are broadly neglected in the research on “esotericism.” However, Zander’s interest is not in the question of whether “esotericism” “exists” in a given culture or not, but rather in raising awareness of problems of comparison which are at stake when “esotericism” is compared with concepts such as batin/ghayab, two terms put forward at the conference in Venice as equivalents for “esotericism” in Islam. The core of Zander’s essay is his proposal of “An Open Concept of ‘Esotericism’.” Zander claims that “such a definition does not lead to an idealistic or fundamental definition, because it depends on the pragmatic use of terms and on discursive decisions made by scholars.”39 This includes the idea that such a “definition” would always be temporary and dependent on its context.40 Finally, he argues that this kind of reflection can profit from the insights of comparatistics. As Zander explains, comparatistics show that “commonalities (genera proxima) and differences (differentiae specificae) with regard to a point of comparison (tertium comparationis) [ … are] not neutral, but the result of normative determinations.”41 This ultimately means that “scholars involved in this process determine their object from a hegemonic position.”42
 
            Zander concludes that such an open definition would then prove its applicability in the process of its incorporation and its discussion within the scientific community. He thus encourages “an ongoing debate on the possibility of using the term esotericism – keeping in mind that any definition, like any scientific statement, is relative and time bound, and that its meaning changes when it is transferred into another culture, another language or another system of symbolic forms.”43 He claims that this proposal for an open concept of esotericism, “would allow us to identify and discuss the problems openly, leaving us no longer faced with the aporia of a purely discursive or purely content-related definition of esotericism.”44
 
            Zander’s article is paradigmatic of the whole debate because it oscillates between discursive approaches and content-based approaches in attempting to define “esotericism.” His practical approach is most welcome because philosophical and historical arguments should not be separated. The use of philosophical arguments in historical analyses is fruitless unless they can contribute to the provision of plausible explanations for historical events. However, these “events” are always “constructed” and Zander’s plea for a “back and forth game between the field of study and the development of the theory” thus aims in exactly the right direction. For research into Theosophy, I argue that using “esotericism” as a second order term makes no sense, at least insofar as it retains its “Western” connotation. The Theosophical Society is the paradigmatic example of a dynamic of “hybridization” “in-between” “East” and “West.” If “esotericism” is understood as a decisively “Western” phenomenon, then “modern” Theosophy does not fall under its purview, as the current book will show. I will return to this point in the conclusion (see Chapter 14). I do not use the term “esotericism” or any of its derivatives as an “analytic” category, not only on account of its “Western” bias but also because it is often used in my sources as a first order term. In these contexts, it refers to a given writer’s specific understanding of the “religion” and its “esoteric” core, an understanding which belongs to the category of “Ancient Wisdom Religion.”
 
           
          
            2.2 The History of the Theosophical Society: A History without Indian Theosophists?
 
            I will start this survey of the current state of the research into this question by considering two general entries on Theosophy in overviews of “Esotericism” and one in an overview of “Hinduism.” I begin with Olav Hammer’s entry in Christopher Patridge’s The Occult World, before turning to James Santucci’s entry in the Dictionary of Gnosis & Western Esotericism, and then Gauri Viswanathan’s article in Brill’s Encyclopedia of Hinduism.
 
            In his introduction, Olav Hammer writes that the Theosophical Society “functioned as the vehicle for the dissemination of a religio-philosophical message that drew on a vast fund of Western esoteric sources, and was presented as a third option besides dogmatic religion and materialistic science, able to transcend the differences between the two.”45 This statement is symptomatic of research on Theosophy, in that it highlights the influence of “Western esotericism” and downplays the influence of “non-Western” thought. Throughout his very concise and well-written entry, Hammer presents the Theosophical Society as a purely “Western” endeavor. Not a single Indian Theosophist is mentioned and the influence of the Theosophical Society on later currents is restricted to “Western” currents such as Anthroposophy and New Age thought in general. Along these lines, Hammer writes: “If, as Alfred North Whitehead famously claimed, philosophy consists of a series of footnotes to Plato, it is equally fair to say that esoteric cosmologies largely consist of a series of footnotes to Neo-Platonism.”46 I do not deny the plausibility of Hammer’s account, and it is common knowledge among scholars of Theosophy that Theosophy was rooted in “Western esotericism,” but the neglect of the Indian influence leads to the drawing of an excessively Eurocentric picture. This has a double-sided effect: On the one hand, this sort of presentation implicitly denies that the Theosophists were capable of learning about “non-Western” concepts and of understanding (at least in part) Indian thought. On the other hand, it denies the agency of all those Indian Theosophists who took part in the colonial-era discourse. The Theosophical Society is presented in toto by Hammer as a monolithic entity, but a close look at the sources shows that there were in fact many shifts in the doctrines of the Society, some of them closely linked to the uptake of Indian thought.
 
            Santucci’s account is the most detailed of the three general presentations of the Theosophical Society considered here. He unfolds the history of the Theosophical Society as a history of schisms in an account that focuses more on the exact chronology of the history of the Society than on in-depth theoretical analyses. As in the article mentioned above, the Indian Theosophists are almost entirely absent from Santucci’s outline, with the exception of some short references to Damodar K. Mavalankar and Subba Row (the former is mentioned in connection with the Hodgson report and the latter in connection with challenges to Blavatsky’s doctrine), which are not elaborated upon any further.47 Santucci’s entry shows a profound knowledge of the Society’s history and offers a wide-ranging overview that takes in several of the subgroups of Theosophy, as well as briefly discussing its later development. However, it does not do much more than present a chronology. Of course, an entry in a dictionary is not the place to enter into in-depth discussions about theoretical arguments. Nevertheless, the chronological focus perpetuates the narrative of an almost purely “Western” endeavor and fails to show the important role that Indian Theosophists played in Adyar Theosophy, at the very least.
 
            Viswanathan takes a very different approach in her entry in Brill’s Encyclopedia of Hinduism. Here we find almost no dates and only a very small number of references to Theosophists other than Helena Blavatsky. Viswanathan shows almost no sensibility for the heterogenicity of either the Theosophical teachings or the members of the various branches. She calls the Theosophical Society a “carnivalesque [rather] than carmelite”48 association, and explains that the “colorful founding figures of the Theosophical Society concentrated their energies on securing the blessing and wisdom of elusive masters from the inner Tibetan reaches, in order to help them build an institution consecrated to the preservation of Eastern mysteries.”49 However, such an account has no analytical value whatsoever with regard to heterogeneity and the negotiations of orthodoxy and heterodoxy within institutions. Viswanathan stresses the influence of the masters and their binary transmission of occult knowledge through astral projection and bureaucracy. Her analysis of the relationship between Blavatsky and the masters, and of the process of the institutionalization of occult knowledge that led to the “routinizing [of] occultism as professional knowledge”50 has considerable depth. This is, as she herself acknowledges with a reference to Max Weber, not an entirely new finding. Her argument transcends these starting points – and this is the real merit of her article – when she explains that, “what signals a new note is that the bureaucratization of occultism is never far from its simultaneous deployment as an anticolonial move.”51 Viswanathan interprets the approach of the masters to the institutionalization of occultism and the framing of the institution in a legal character as the creation of “a public space of autonomous existence.”52 For Viswanathan, the adaption of Indian terminology was a strategy for Blavatsky to use in order to “claim the validity of a monistic conception of life and nature premised in biological claims, while simultaneously locating it in an ontological reality removed from the contingencies of historical and evolutionary development”53 and to “create an alternative frame of reference.”54 Viswanathan holds that this kind of “crisscrossing of ideas” is much closer to “the hybrid nature of early religious formations.”55 Indeed, it is hard to understand why this particular article was chosen to represent Theosophy in Brill’s Encyclopedia of Hinduism, since it highlights only a very small part of Theosophical history and renarrates the colonial narrative of Indian passivity in colonial knowledge production.
 
            I now turn to a second category of articles and discuss several pieces that appear in the Handbook of the Theosophical Current. The handbook is a most welcome tool for acquiring a quick overview of numerous important topics in the research on Theosophy. However, as Zander indicates, it is rather unbalanced by its primary focus on Blavatsky and, besides a small quantity of German sources, it includes almost no non-English literature.56
 
            In his article, Blavatsky and the First Generation of Theosophy, Godwin writes that the early history of Theosophy is “a complex story, involving many nations and characters, but they all revolve around Helena Petrovna Blavatsky (1831–1891), the prime mover of the Society and one of the most influential women of all time.”57 Godwin goes on to present a very detailed but concise account of the early history of the Theosophical Society. He also provides some insight into the American context of spiritism in the years preceding the foundation of the society. He identifies numerous actors and their most important publications, and also discusses some of the problems of authorship connected with Blavatsky’s work and the Mahatma letters. Unfortunately, he does not take the opportunity to discuss any Theosophical concepts in significant detail, but it becomes clear from what he does have to say that Godwin understands the Theosophical Society as almost exclusively rooted in “Western” thought. As a result, he does not credit Indian Theosophists with much agency, mentioning T. Subba Row only briefly. Although he presents Row – as the general narrative goes – as Blavatsky’s only peer, he does not discuss his influence on her beyond this.58 Godwin’s article provides a well-written “history” of the early Theosophical Society, but his account suffers from being for the most part uncritical towards his sources59 and the current emic narratives.
 
            Wessinger’s article on the second generation of Theosophists is largely framed by her concept of “progressive millennialism.”60 Wessinger explains that “progressive millennialism” is “the expectation of an imminent transition to a collective salvation accomplished by humans working according to the plan of superhuman agents.”61 This characteristic is, she claims, distinctive of the second generation of Theosophists, namely Besant and Leadbeater, while the first generation believed rather in the “progressive evolution” taught by Blavatsky. Further, she has it that while “Blavatsky had taught that the ‘Root Races’ of humanity took extremely long periods to evolve, Besant’s progressive millennialism accelerated the anticipated evolutionary process.”62 Wessinger identifies a complete discontinuity in the concepts of the two generations. However, it will be shown below that, rather than being a new departure, the later view should be seen instead as a logical consequence of Blavatsky’s thinking and its “hybridization” in the process of the uptake of Indian ideas (see Chapters 8–12), which started as early as the 1880s. In addition, Wessinger describes a double-sided process by which authority was claimed in the Theosophical Society. This was rooted, on the one hand, in the claim to have contact with the masters and, on the other, in the institutional office. In Wessinger’s words, drawing here on Max Weber’s concepts of “authority,” this is the difference between “charismatic authority” and “rational-legal authority.” She explains that the second generation of Theosophists shifted their claim to authority from the former to the latter, with “rational-legal authority” consequently becoming the more important source of the two. As will be seen below, this is only partially accurate. Indeed, with reference to the clairvoyant investigations of Besant and Leadbeater in Occult Chemistry and Thought-Forms, one might well argue the opposite. I will seek to show in this book that the concept of yogic powers, the so-called siddhis, played an important role in the negotiation of power within the Theosophical Society.63 Wessinger’s explanations tend to present the uptake of Indian concepts as a deliberate instrumentalization of these ideas, and she also interprets Besant’s and Leadbeater’s search for the world-teacher in the same light.64 However, her approach here will be contested in this book as it seems that Indian concepts were rather received in the Theosophical Society through meshing processes of “hybridization” that involved both Indian and non-Indian agents.
 
            In his well-documented and masterly article, Goodrick-Clarke advances what he takes to be an alternative perspective to the current view that “Modern Theosophy is frequently associated today with Oriental religion.”65 He convincingly shows the great indebtedness of Blavatsky to the “Western esoteric” traditions, including Hermetism, Mesmerism, Alchemy, Freemasonry, and many others.66 When Goodrick-Clarke claims that “modern Theosophy” was simply “Western esotericism” in disguise, he overlooks entirely the influence of Indian actors. For example, he does not discuss the influence of T. Subba Row and his work on The Secret Doctrine, and nor does he discuss the importance of Advaita Vedānta concepts for Blavatsky’s own ideas on initiation (see Chapter 9.4). As for Besant, he seems to neglect almost every adaption of Hindu concepts in her writings in favor of focusing on her uptake of Christian ideas. This is perhaps unsurprising, since Goodrick-Clarke bases his judgement on just one of Besant’s texts, Esoteric Christianity, or: The Lesser Mysteries. In addition, he – in common with many other scholars writing on Theosophy – does not differentiate between Leadbeater and Besant, nor between Besant’s earlier and later Theosophical thought.
 
            The main argument of Patridge’s article, based on his reading of Said’s Orientalism, is that Blavatsky’s interest in “the Orient” – primarily Egypt and Tibet – was colonial in nature.67 He explains that her quest for the ancient wisdom of the “East” was very much in line with contemporary orientalist endeavors, especially the romantic orientalism of the German tradition championed by Schlegel and Herder.68 Although Patridge’s claims are highly plausible and well-documented in the case of Blavatsky, his account, like that of Goodrick-Clarke, remains one dimensional in the sense that he, following Said, conceptualizes a passive “East” which was constructed by an all-powerful “West.” This becomes clear, for example, when he writes that “Hindu reformers” “were not immune to Orientalist influence under the British Raj.”69 This draws a picture of the “Hindu reformers” as, on the one hand, a homogenous group and, on the other, simply echoing orientalist claims. He further claims that “Theosophy is very much a view from the ‘Christian West,’ an Orientalist gaze, critical of the home culture, seeking guidance from the ‘other’,” and that “Blavatsky never managed to remove the Western lens […] it would be naïve to expect anything more of her – even if she was herself sensitive to colonialism and opposed to Christian mission and Western culture.”70 Patridge presents “the Theosophical Society” here as a homogeneous body with one single doctrine, which was never challenged from within. If we look at such Theosophists as Subba Row, and especially his conflict with Blavatsky (for more on which, see Chapter 12.9), we see that the Theosophical Society was never a homogeneous body.
 
            Patridge has it that “Blavatsky never managed to remove the Western lens,”71 but this statement is problematic on a number of levels. First, it is not entirely clear what “Western” signifies in this statement. Is there in fact any such thing as a “Western” culture and, if there is, would Blavatsky indeed have belonged to it? If so, what would be seen through its lens? Oneself? The “Other”? Patridge’s metaphor implies that “something” must be observed through the “lens.” This lens could then be defined as “European culture” in Patridge’s understanding. The problem is that neither of these premises are clear-cut. The “Other” necessarily implies and provides demarcations from “the self,” and in doing so also inscribes itself in “the self.” It would thus be “naïve to expect”72 that “self” (Blavatsky), “not-other” (“European culture”), and “other” (the “Orient”) could be distinguished in any way from each other. A consequence of this is that, in the case of the Theosophical Society, “East” and “West” could not be sharply distinguished from each other. This line of argument will be more closely conceptualized in the following chapters.
 
            Following Said’s underlying idea that “the Orient” was a mere projection of “Western” scholars, Lubelsky advances the idea of a “celestial India.” In the first two chapters of his Celestial India, which deal with the early orientalists (Chapter 1) and Max Müller (Chapter 2), Lubelsky develops the idea of an imaginary space of “dreams about the glorious past [of India] and ‘historical’ echoes arising from her ancient literature.”73 For Lubelsky, there is no room for any “connection between that imaginary country – which I suggest to refer to as ‘Celestial India’ – and the actual geopolitical entity.”74 He concluded that this “celestial India” was the
 
             
              imaginary concept which animated Max Muller [!] when he urged modern man to change his attitude towards that wretched India which was suddenly shown in glorious raiment as the homeland of the Aryan race. Similarly, the proposed alternative for the future of humanity – the synthesis between East and West with India as the purest marvel and the land in which true knowledge is preserved in its chastest form – arose in his mind in an abstract fashion, almost without any connection to the physical reality of India, which in any event he only knew from secondary sources, certainly not from first-hand experience.75
 
            
 
            Lubelsky thus denies (“almost”) any agency to either the texts or the people who formed the basis of Müller’s conception of India. I do not intend to claim that Müller represented anything like a “true” picture of India, but I would strongly argue against the notion that such a picture only arose “in his mind in an abstract fashion.”76 What Müller wrote about India was a “hybrid” account arising from a long-lasting engagement with sources of Indian provenance. In addition, when Lubelsky writes that “Celestial India […] began to take shape in the collective minds of Indians, English people and Europeans in general, who regarded the earthly India as a place in which the marvel might be re-discovered, here and now, even in the modern age,”77 he oversimplifies the discursive dynamics of negotiation and “hybridization” within the global colonial discursive continuum. In doing so, he also denies any sort of agency to Indian actors and overestimates Müller’s role within this discursive continuum. In the same line of argumentation, Lubelsky interprets the aspirations of the Theosophical Society as being shaped by Müller’s idea of “celestial India” because they promoted India’s superiority over “Western” materialism. “Thus,” Lubelsky writes, “the Theosophical Society became the foremost instrument implementing the ideas promoted by Max Müller from 1856, when he published his article ‘Comparative Mythology’, to his dying day.”78 In this, Lubelsky perceives little in the way of dynamic development. Discussing the relationship between the Arya Samaj and the Theosophical Society, and the eventual disagreement which lead to their split, he claims that,
 
             
              the essentially-Western interpretation which Blavatsky put on Dayananda Saraswati’s writing stemmed from her perception of the Hindu scriptures as belonging to the same tradition as Western esoteric writings. Blavatsky and Olcott (and later Besant) viewed the Hindu scriptures as ancient Gnostic writings, which gave rise to the subsequent Hermetic philosophy.79
 
            
 
            Lubelsky may be correct that some of the ideas of Blavatsky and Olcott resonated badly with those of Saraswati, but this was not just because of the former pair’s “Western” view. Rather, another important contributing factor was that Saraswati proved to be more than a blank canvas on which their ideas could be projected. This is another instance of Lubelsky’s one dimensional conception of the negotiation of concepts which took place within the global colonial discursive continuum.
 
            In Chapter 4, Lubelsky discusses the Theosophical doctrine, although I will not address the details of his account of Blavatsky’s doctrine here. In this account, Blavatsky’s writings are treated as if they are the sum total of Theosophy. However, Lublesky does discuss the work of Besant and Leadbeater in more detail, on the grounds that Besant developed the Theosophical doctrine and
 
             
              popularized the Theosophical esoteria by presenting its principal ideas in an ordered and straightforward manner, in contrast to the disorder and excess which characterized Blavatsky’s presentation. Secondly, she helped to further develop the idea of the World Teacher, which from the second decade of the twentieth century became a paramount one for the Theosophists.80
 
            
 
            Although Lubelsky is surely right to highlight Besant’s significant alteration of the Theosophical doctrine, it seems out of place to suggest that Besant’s “first important book [was] Esoteric Christianity.”81 In making this claim, he neglects a decade of Besant’s earlier Theosophical writings, including a number of particularly important books: In the Outer Court, 1895; The Path of Discipleship, 1896; The Ancient Wisdom, 1897; Avatâras, 1900; and several others. Had he considered them, Lubelsky would have found that The Ancient Wisdom can be read as strongly supporting his first point, and Avatâras his second. The Path of Discipleship and In the Outer Court – as will be argued in this book – provide the explanations for Besant’s engagement in the promotion of the idea of the world-teacher.
 
            In Chapter 5, Lubelsky discusses “The Sources of the Theosophical Doctrine.” He names “Hermeticism,” “Orders,” “Fraternities,” “Magicians,” “Early Theosophy,” “The History of Gnosticism,” “The History of Magic,” “Edward Bulwer-Lytton and the Esoteric Novel,” “A Religious History of India,” “American Transcendentalism,” “Early Attempts at a Synthesis of an Occult Doctrine,” “The Myth of Atlantis,”82 as well an incredible number of individuals and single books. I do not want to contest the notion that this list comprises a seemingly exhaustive catalogue of sources for explaining the “whole” Theosophical doctrine, but the picture is rather more complex. First, it must be questioned what exactly is meant by “the theosophical doctrine”; as always, Lubelsky conceptualizes “the theosophical doctrine” as little more than is found in Isis Unveiled and The Secret Doctrine. Although these works surely form the nucleus of the canon83 of this doctrine, they certainly do not exhaust it, and perhaps are not even representative. As will be seen later, Besant, for example, referred to Blavatsky’s writings frequently in her early publications but less often in her later writings, in which they are interpreted much more openly (see Chapter 8).
 
            As pointed out above, if one considers writings such as Besant’s Esoteric Christianity, which programmatically deals with Christianity, one finds that the overwhelming majority of external references are to “Western” traditions. As I argue below, if we look at other writings in Besant’s voluminous corpus, references to Indian sources are frequently included. Lubelsky nonetheless draws some important conclusions. He maintains that “the Theosophical interpretation of the Hindu scriptures was cast in a Western light and in fact forced those texts to conform to an esoteric Western doctrine.”84 However, this is only half of the story. Although the main trajectory of the Theosophical doctrine followed typical nineteenth-century colonialist-evolutionist master narratives, it was nonetheless more invested in Indian thought – this is certainly true for Besant, but also, to a lesser extent, for Blavatsky and Olcott as well (see Chapter 9 and 10) – than Lubelsky claims. It is, then, necessary to contest, or to nuance, at the very least, his conclusion that “the thinking that animated the Society was largely Western, and so it remained for many years, at least until Besant’s death in 1933.”85 Lubelsky’s strong views about the Theosophical Society’s endeavors are highly problematic. They stand as, he claims, “another illustration of the Orientalist fantasy which animated many Westerners who came in contact with India and her civilization beginning with Sir William Jones and ending with Max Müller.”86 This is not only an oversimplification of a complex matter, but it also renders Indians as passive subjects who have no agency at all. Analyses of this sort reproduce colonial claims and overlook the historical evidence for a much more complex history.
 
            I turn now to consider Baier’s Theosophical Orientalism and Bergunder’s Experiments with Theosophical Truth. The latter can be understood as the starting point for the current trend in research on Theosophy of reflecting on the agency and the agendas of the Indian members of the organization. The former sets the trend for future work in this area.
 
            Bergunder’s article aims to provide a “proper historical grounding”87 for Gandhi’s views on “religion” in general and on “Hinduism” in particular. Bergunder identifies two major strands of explanation in “current” research approaches (his point of reference for being current is 2014, the year his article was published). One strand of explanation sees it as intrinsically “Hindu” to be tolerant and to understand all religions as equal. As such, to adopt such views would simply be to follow a “Hindu instinct,”88 as Gandhi himself maintained. The other line of thought notes that Gandhi’s views were indebted to nineteenth-century esoteric currents, namely those centered around the Theosophical Society and the Esoteric Christian Union. It is notable that Gandhi’s interest in the Bhagavadgītā and some of his ideas on religion, especially his notion of “Hinduism” as Advaita Vedānta and his conception of Christianity, were mediated through the Theosophical Society and the Esoteric Christian Union respectively. However, what is more important for the current book are the methodological consequences Bergunder draws from his global history approach. Contesting Hanegraaff ’s concept of “Western esotericism,” Bergunder maintains that the Theosophical Society “provides an outstanding example of the complex entanglements of the global religious history of the nineteenth and early twentieth centuries.”89 He goes on to explain that Theosophy provided an “entry point into the orientalist discourse on Hinduism. The anticolonial stance of the Theosophical Society also provided a means for an antiwestern resignification of Hinduism.”90 This was true for many Indian Theosophists, and certainly for Gandhi, as Bergunder illustrates. However, the Theosophical Society was not alone in providing this sort of entry point. Learned societies such as the Asiatic Society also provided similar pathways into the discourse, as the example of Rajendralal Mitra shows (see Chapter 10.2). One of the strengths of Bergunder’s article is that he manages to draw a more complex, and therefore probably more accurate, picture by discussing influences from the “West” as well as those from the “East.” He concludes that “it needs to be acknowledged that esotericism played an important role in the global religious history of the nineteenth and early twentieth centuries, and the current academic paradigm of a purely ‘Western Esotericism’ requires revision.”91 Despite its strengths, there are also a number of difficulties in Bergunder’s article. 1) To begin with, Bergunder seems to conceptualize “the Theosophical Society” as an almost monolithic organization, effectively equating the Society with Blavatsky and almost completely neglecting any other currents. Although Kingsford and Maitland play important roles in his presentation of the issues, he does not further discuss the “entanglements” between the various Theosophical currents or their wider “entanglements” outside Theosophy. Of course, one can never know enough to describe every aspect of every current in an adequate manner – to paraphrase Osterhammel92 – and one would, in any case, never have sufficient time and space to set out such an exhaustive account. Nevertheless, if one were to follow Bergunder’s approach to the fullest, this would be the ultimate consequence. 2) Secondly, there are many other dimensions of Gandhi’s life and education that Bergunder does not discuss. For example, we read nothing about Gandhi’s training as a lawyer, which might be a subject of some importance since much of Indology developed out of an interest in establishing a legal system in colonial India, and most of the pioneers in this area of study were lawyers, as can be seen in the case of individuals such as William Jones. 3) Bergunder seems to repeat himself somewhat as this article is very similar to another that he published in 2005,93 and to which he does not refer anywhere in the 2014 version. Be this as it may – and in my opinion, this last point is not very important when it comes to evaluating Bergunder’s contribution to the subject – Bergunder’s 2014 article sets the tone for a major new trend in research on Theosophy which is only now beginning to gather momentum as more and more publications and discussions take up the point that “esotericism” was (probably) never a purely “Western” endeavor.
 
            Baier takes a rather different approach, applying Gerd Baumann’s theory of Orientalism to reveal some of the dynamics underlying the understanding of the “East” shared by Blavatsky and Olcott with respect to their taking up of the concept of cakras. Although this appropriation is another important part of the early Theosophists’ reception of “Hindu” thought, it will not be discussed in detail here. More important for the present study is Baier’s multifaceted description of “theosophical orientalism.” He maintains that the orientalism of the early Theosophists comprised “not only elements that were common within nineteenth-century Orientalism; it was also shaped by their occult worldview.”94 Most importantly, he explains that “Theosophy understood itself to be ‘the Easternized Other’ within Western culture. The Theosophical rediscovery of the wisdom religion was seen as the countercultural beginning for a post-materialistic and post-Christian global culture.”95 This point is of crucial importance if we are to understand the wider dynamics of the “hybridization processes” in the Theosophical Society. Although “Western” Theosophists might appear to stand in a hegemonic relationship with their Indian counterparts – an appearance that only partially represents the interdependent reality of the situation – they were surely not in any sort of hegemonic position in relation to British academia or government, or to most other parts of global society. Baier further explains that “Theosophy as the ‘orientalized Other’ within Western culture found an ally in the ’scientific Other’ at the edge of Western science.”96 This is another instance of the complex global colonial discursive continuum in which several poles of hegemony were at play. To make the picture even more complex, Baier is one of the rare scholars who acknowledges the agency of the Indian Theosophists and points out the willingness of “Western” Theosophists to learn from them. His article successfully brings out the complex entanglements of the global colonial discursive continuum and is therefore an important contribution to the field. His ideas on cultures, however, are peppered with notions of stable entities in which a “foreign element” can be transferred from one to another. Although he claims that “the welcoming and releasing structures – as well as the transferred assets – are far from being immutable. In its new cultural surroundings, the exchanged item often assumes another shape and meaning,”97 cultures as such are conceptualized as relatively stable entities. Despite this quibble, Baier’s work sets the standard for future research.
 
            Some years prior to the works of Bergunder and Baier discussed above, Goodrick-Clarke published an account of the Orientalism of the Theosophical Society, and there is a sense in which this should be taken as the “real” starting point for the trend indicated above, even if only in a nascent form. In this article, Goodrick-Clarke explains that the relocation of the Theosophical Society from New York to India “signaled a major shift in the Society’s self-understanding and its sources of inspiration.”98 Mentioning the Mahatmas, the Stanzas of Dzyan, Esoteric Buddhism, and other such inspirations, Goodrick-Clarke maintains that “all conferred an expressly Oriental aura upon Theosophy in the 1880s.”99 He goes on to consider the “the Indian and Buddhist influences on this evident change in the direction of Theosophy and its relationship to the wider context of European culture and scholarship (Orientalism).”100 In doing so, Goodrick-Clarke outlines many possible linages of reception, including both “Western” sources (Paolos Metamon, Allen Kardec, American spiritualism, Rosicrucianism, Kabbalah, evolutionist theories, Neo-Platonism, and several other currents) and sources from the “East” (Orientalism mediated through nineteenth-century Orientalist sources, the Arya Samaj, several Ceylonese Theravada Buddhists, the early writings in The Theosophist from Indian and Ceylonese contributors, as well as Vedānta, Theravada Buddhism, and Mahayana Buddhism in general, including some hints towards particular concrete scriptures). Among the concepts that were important in Blavatsky’s formation of Theosophy, Goodrick-Clarke identifies: Spiritualist conceptions of spirits, mostly as a counter foil to “real” occultism; reincarnation; yogic powers; Vedānta ideas of “a monist, non-theistic, impersonal absolute”;101 and the “notion of the Way and the progression of Bodhisattvas in salvation,”102 which “provided the evolutionary elements of Theosophy,”103 to name just a few. He maps out in his article an incredible wealth of ideas, concepts, and influences in Blavatsky’s (and Olcott’s) oeuvre which provide a mass of possible entry points for future research. However, due to its broad range his accounts inevitably remain rather superficial, and this is intensified by a lack of sophisticated theoretical conceptualization. In this sense, Goodrick-Clarke’s article resembles a map so densely packed with information that at the scale it is presented it becomes hard to decipher.
 
            In her pioneering dissertation, Moritz discusses three Theosophists from India and Ceylon: B. P. Wadia, Dharmapala, and Krishnamurti. She describes the Theosophical Society as “a ‘cosmopolitan thought zone’ – a zone of non-governmental encounter ‘between highly different and politically unequal social communities in order to work towards a perceived good.’”104 Her dissertation accounts for the diversity of interactions between “Western” and “Eastern” Theosophists, a diversity which might seem obvious but has not yet been properly recognized in research on the Theosophical Society. She concludes that, in the Theosophical Society, the “South Asians […] had lasting effects on all sides,”105 because they “were neither at the receiving end of theosophical instruction nor did Euro-American theosophists remain untouched by their encounter with South Asian theosophists and spiritual gurus.”106 Consequently, Moritz maintains, the “theosophical ‘cosmopolitan thought zone’ […] emerged as a product of complex interferences between colonial patterns and local struggles against the backdrop of globalizing forces, between secular paradigms and spiritual visions negotiated on a global scale.”107 In this respect, Moritz’ dissertation shares several assumptions and findings with the present study (see Conclusion), but her focus lies firmly on the political dimensions of the interactions and she employs a range of sociological concepts in her analyses, leading to a meso view which for the most part neglects the more subtle dynamics of the microlevel. She deduces agency from actual “acts,” such as resignation from the society, rather than from the intellectual exchange which I take to be just as important, if not more so for a milieu which defined itself largely by reference to written outputs and related conventions of knowledge transfer (much as the academic milieu continues to do).
 
            Chajes’ work on Blavatsky’s ideas on “rebirth” shows convincingly that Blavatsky maintained and communicated ideas of rebirth throughout her oeuvre. She also demonstrates that Blavatsky’s ideas shifted from an idea of “metempsychosis” in Isis Unveiled to “re-incarnation” in The Secret Doctrine. Chajes discusses four sources of influence that impacted Blavatsky’s ideas – Spiritualism, science, Platonism, and Orientalism – and seeks to show “how Blavatsky’s interpretations of each had a formative influence on her rebirth doctrines.”108 The influence in each case is established through a close discussion and contextualization of Blavatsky’s ideas. Chajes argues that “Theosophical principles have usually been treated quite briefly in academic studies to date”109 and that “the ideas themselves must be understood clearly before they can be situated in the intellectual, social, religious, and political concerns of the times.”110 While I agree with Chajes on this point and believe that she succeeds in her goal of showing Blavatsky’s indebtedness to “Spiritualism, science, [and] Platonism,”111 her account of “Orientalism” nevertheless follows in the tracks of the current tendencies in the research into Theosophy. In addition, while she points towards important sources for Blavatsky’s uptake of “Hinduism” and “Buddhism,” her analysis of these influences remains circumstantial at best. Moreover, detailed theoretical considerations are almost entirely absent in Chajes’ book. She refers to studies which go “beyond Edward Said’s by now well-known notion of Orientalism as a master-narrative of Western imperialism that constructs and controls its subjugated ‘Other’,”112 and also briefly mentions Baier’s Theosophical Orientalism and Bergunder’s Experiments with Theosophical Truth in maintaining that Indian Theosophists followed their own agendas and influenced the Theosophical uptake of “Hinduism” and “Buddhism.” But this is the extent of her theoretical refection. As a result, her argument lacks any critical engagement with the literature mentioned or, more problematically, with the origin of that literature, the broad field of “postcolonial studies.”
 
            Chapter 7 of Chajes’ book is concerned with “Hindu and Buddhist Thought.” Here, she discusses at length the well-established problematics of the “invention” of “Hinduism” and “Buddhism.” Discussing Mohini Mohun Chatterji, she explains that a “major source in Blavatsky’s understanding of Vedanta seems to have been a serialized translation of Shankara’s Viveka Chudamani published in The Theosophist between 1885 and 1886 under the title ‘The Crest Jewel of Wisdom’.”113 Although this is very plausible, Chajes does not move beyond descriptive observations such as “Mohini’s translation referred to the Sanskrit names of the seven human principles used by Blavatsky in The Secret Doctrine.”114 This description lacks a detailed examination of the passages in question and there is also no further consideration of the agency of these Indians who supposedly followed their own agendas. In the same vein, Chajes discusses the influence of Subba Row, Herbert Spencer (why under Orientalism?), Wilson’s translation of The Vishnu Purana, and the concept of Adi Buddha. She then concludes that “despite the undeniable influence of Western theories of rebirth on Blavatsky’s perspectives, it seems plausible that conversations between Blavatsky, Dayananda, and other Indian and Ceylonese contacts contributed, at least in part, to her shift from metempsychosis to re- incarnation around 1882.”115
 
            This is all highly plausible and will find further support in the arguments presented in this book. However, in Chajes’ book these “findings” are not backed by thorough analyses of the sources. They remain on the level of (plausible) claims but claims that require further unpacking. Another convincing claim is that “Blavatsky’s theories demonstrate that it is impossible to understand any one of her constructions without reference to the others; her definitions of Hinduism, Buddhism, and science, as well as Platonism and Spiritualism, were all interdependent.”116 In her conclusion, Chajes explains Blavatsky’s uptake of Indian thought, and karma in particular, in a functionalist fashion, maintaining that “the one need Blavatsky was compelled to address was the necessity to explain the apparent injustices of life. Karma solved this problem nicely.”117 She further points to a proposed gap in Blavatsky’s doctrine on karma, evolution, and reincarnation: “Was it all about the impersonal ‘tides’ of the cosmos, the great ‘inbreaths’ and ‘outbreaths’ of Brahma to which Blavatsky referred, or was humanity capable of affecting the progress of evolution with its choices? It wasn’t always clear.”118 In my opinion, the answer is very clear. According to Theosophy, Humanity is capable of affecting this evolution, and this view is expressed in The Voice of the Silence (see Chapter 9), by occult training and by initiation into the higher knowledge, a point that has thus far been completely overlooked in the research on Theosophy, despite it being a core doctrine of Theosophical thought. As we shall see, this position becomes especially prominent in Annie Besant’s writings (see Chapter 8.2).
 
           
          
            2.3 Conclusion
 
            This necessarily incomplete survey of the current state of research on Theosophy identifies the front line between two approaches to Theosophy. The first insists that the Theosophical Society was “Western” and remained “Western” even when exposed to Indian thought. By contrast, the second, which is still a minority view, maintains that the Theosophical Society has “Western” roots but that the South Asian Theosophists “Easternized” Theosophy. As a result of the historical predominance of the first approach, “Western” influences on Theosophy have been well researched, although detailed studies of many important actors, such as Mabel Collins and Charles Johnston, among others, are still lacking. With studies of the sort offered by Moritz, Baier, and Bergunder, research into Theosophy has made a great leap forward towards the acknowledgment of the agency of South Asian Theosophists. However, what is still missing are detailed studies of the intellectual exchange and “hybridization process” between “Western” and “Eastern” Theosophists. This book seeks to move the discussion forward in this direction by analyzing Annie Besant’s ideas about the “Quickening of Evolution” in the context of the uptake of “Hinduism,” mediated, as this uptake was, by South Asian Theosophists.
 
           
        
 
      
      
        
        
 
         
          I Encounters in the Global Colonial Discursive Continuum: A Theoretical Framework
 
        
 
         
          Chapter 3 provides the backgrounds to the theoretical approaches employed in this book. Postcolonialism and the Global History approach share common assumptions which can be brought together fruitfully. Both approaches are primarily theoretical, but they are nevertheless perspectives from which certain methods can be derived. In the following, the focus lies on Homi K. Bhabha’s ideas on “hybridity” and “hybridization,” to which ideas about global connections and entanglements provide important supplements. These will be combined in Chapter 4 to create an analytical tool for approaching the complex discursive field in which Theosophical ideas were developed about stages of initiation as parts of a greater scheme of evolution.
 
           
             
              3 Postcolonial Studies, Hybridization, and the Global History Approach
 
            
 
             
              As early as 1998, Ania Loomba could attest that postcolonial studies had become “fashionable within universities the world over,”1 and many of the universities in question are in the “West.” That “postcolonial studies” is to a great extent a product of “Western” universities and “Western” theory, above all French poststructuralism, illustrates very well the complexities of this theoretical approach.
 
              “Postcolonial studies” developed from a perspective of the colonized to a mainstream theoretical perspective. This development made its way through the colonial educational system and became hegemonic by the appointment of such well-known exponents of “postcolonial studies” as Homi Bhabha and Gayatri Spivak as professors at the major U.S. universities. This development, along with the roots of “postcolonial studies” in French poststructuralism, illustrates well that the perspective emerged in an environment that was deeply “Western” in its origin. The educational system on which “postcolonial studies” based its assertiveness is in many respects rooted in national states and national narratives which were, in the 19th century, often colonial in their outlook.2 The situation in the U.S. is no exception in this regard. In the late 19th century, the U.S. was one of the driving forces of imperialism3 and the Southern states of the U.S. were among the last to actively benefit from the exploitation of slaves whose predecessors had been taken there as a result of colonialism.4 One should not forget that the universities were always heterogenous. They could be at once nationalistic and conservative, on the one hand, and international and revolutionary, on the other. From the early 19th century onwards, students were an important political factor in all revolutionary movements (especially anti-colonialist movements) around the globe. Nevertheless, the underlying “Western” idea of the university as a site of power – in the sense of being an institution which organized and managed knowledge, and which, with the rise of the Forschungsuniversität model,5 also became the main producer of knowledge – cannot be overestimated. Postcolonial theorists such as Homi Bhabha (Harvard University) and Gayatri Spivak (Colombia University) are the prototype of scholars who depend on that structure to maintain their hegemonic positions within the academic discourse.
 
              In a sense, this view is similar to Hulme’s idea of the use of “postcolonial” as “a badge of merit,”6 because the label seeks to demarcate a particular type of scholarly work from “colonial” scholarship. As a consequence, it tends to deny colonial grammars and to neglect neocolonial aspirations. Shohat describes this problem with reference to the example of the tendency towards the homogenization of (post)colonial experiences. If highly diverse areas such as settler colonies (Australia and the Americas) and governmental colonies (British India) are equated, and their populations, e.g. white settlers and native peoples, are categorized together, then “the term ‘post-colonial’ […] masks the white settlers’ colonialist-racist policies toward indigenous peoples not only before independence but also after the official break from the imperial center, while also de-emphasizing neocolonial global positionings of First World settler-states.”7 However, Shohat does not assume that “post-colonial” studies “did” this on purpose, but rather that “the disorienting space of the ‘post-colonial’ generates odd couplings of the ‘post’ and particular geographies, blurring the assignment of perspectives.” But “the unified temporality of ‘postcoloniality’ risks reproducing the colonial discourse of an allochronic other, living in another time, still lagging behind us, the genuine postcolonials.”8
 
              These critiques of the notion must be taken into account when we talk about “postcolonialism.” But even if we avoid using the vocabulary of the “postcolonial,” if we are to draw on approaches rooted in postcolonial thought then we must acknowledge its universalizing tendency. This means that we must take care about making claims about the validity of our analyses outside our own subject of research. Only detailed, historicized research can show whether certain theoretical approaches can be used to formulate plausibility in other contexts.
 
              I maintain that giving preference to postcolonial studies over other theories can be justified by the oft-repeated claim that “postcolonialism” insists on the agency of the colonized. This claim argues that, even if the orientalist discourse invented “the Orient” (Said), this “Orient” was (and still is) no monolithic entity (Bhabha and others), and that orientalists were largely influenced by local informants, the languages they learned, the texts they read, and by living in foreign countries. Or, to put it in Stuart Hall’s words, the “postcolonial” view marks a “transition from a conception of difference to différance. This obliges us to re-read binary oppositions as forms of transculturation, of cultural translation, which inevitably lead to permanently questioning the cultural dichotomy.”9
 
              In my opinion, this transition from a view of “difference” to a consideration of différance is the core of “postcolonialism” because it unmasks the colonial discourse as fragile and at risk of crumbling. Derrida’s concept of différance shows that every performance of a text – understood in the broadest possible way – reshapes and therefore alters it. These small alterations are manifestations of individual agency.10 As Hall rightly explains, “postcolonial theory” tries to describe discourses which are not determined by dichotomies or teleologies, but are inherently incomplete and therefore ongoing.11 This implies that discourses cannot be closed – although hegemonic actors have repeatedly tried to close them – while simultaneously implying the possible agency of every actor. This observation is borne out at several points in the present book, such as in the controversy about the concept of the human constitution in the Theosophical Society (see Chapter 12.8) or in the case of Vasu and Besant discussed in Chapter 13.3. Local scholars and “Western” scholars simultaneously engaged in the hegemonic discourse in multifaceted ways and reshaped this discourse according to their own agendas, as can be seen in the examples of Manilal Dvivedi, T. Subba Row, and Edmund Hardy. This shows that the repressive colonial discourse was never absolute but was constantly negotiated and renegotiated (Bhabha). This does not, however, mean that it was an egalitarian discourse but rather that the process of the attribution of meaning12 was part of an entangled power structure in which the territorial occupation by the colonizers and the hegemonic production and management of knowledge were inseparable.13
 
              The structures of knowledge production and management are much more of a focus of postcolonial studies – as I understand it – than are the territorial occupation and exploitation of the colonized. In my book, this knowledge production is understood as a process of negotiation (Bhabha) in which both colonizer and colonized partook, although the grand narratives, and especially the narrative of evolution, limited what could be articulated in this process.14 As will be discussed below (see Chapter 6), the discourse on evolution was also heterogeneous and in no way hegemonic when it emerged at the beginning of the 19th century. These narratives later came to occupy hegemonic positions within the discourse because they were sanctioned by institutionalized hegemonic positions, such as university affiliations or government positions.
 
              So, if it were once again asked what the merit of the “postcolonial” is, one answer might be that it allows us to ask about the grand narratives and to renarrate them, as Hall puts it: “From this view the postcolonial perspective breaks with the conventional metanarrative of history that is essentially framed in terms of Western hegemony.”15 “Postcolonial” studies thus aim at renarrating “colonialism” by focusing on the agency of the colonized. Against this background, I argue – and will illustrate with several examples – that in the era of British colonialism at the end of the 19th century, colonizers and colonized formed a global colonial discursive continuum in which both could, at least potentially, partake. In this discursive continuum, colonizers and colonized were both influenced through connections between numerous discourses and by new discourses that formed in and emerged from their multifaceted encounters.
 
              
                3.1 Why Hybridity?
 
                Bhabha’s concepts of “hybridity” and “hybridization” have become widely accepted and often uncontested terms for describing processes of cultural exchange. The term “hybridity” is rooted in biology and first became popular during the 18th and 19th centuries in discourses about evolution and race. Robert Young has traced its origins from its application in racial discourses through its use by Bakhtin to its reception in the thought of Bhabha and in postcolonialism in general. He concludes that,
 
                 
                  There is an historical stemma between the cultural concepts of our own day and those of the past from which we tend to assume that we have distanced ourselves. We restate and rehearse them covertly in the language and concepts that we use […] Hybridity in particular shows the connections between the racial categories of the past and contemporary cultural discourse.16
 
                
 
                Of course, the racial connotations of “hybridity” and its embeddedness in discourses about whether Africans are humans represent a severe case of academic complicity in colonialist discourses.17 Against this background, it is necessary to consider honestly whether a term like “hybridity” can be used to describe discursive structures of resistance in the colonial era, because, given its history, it seems to make a mockery of any such attempted description. If the language of “hybridity” is historically tarnished, it must be asked whether there are any other suitable terms available to us. Terms such as “syncretism,” “inculturation,” “assimilation,” “adaptation,” “creolization,” and so on, might act as substitutes, yet these all have their own connotations and their own heritages. It is not a question of whether terms carry multifaceted meanings – they all do; there are no innocent terms! – but whether these connotations are discussed and taken into account when applying them in analytical contexts.18
 
                As Shohat has argued, “hybridity” denies “pre-colonial” identities and is therefore apolitical. She claims that “the anti-essentialist emphasis on hybrid identities comes dangerously close to dismissing all searches for communitarian origins as an archaeological excavation of an idealized, irretrievable past.”19 In consequence, Shohat maintains that the “reinvention” of identity is the crucial task for “post-colonial” communities because a “celebration of syncretism and hybridity per se, if not articulated in conjunction with questions of hegemony and neo-colonial power relations, runs the risk of appearing to sanctify the fait accompli of colonial violence.”20 Shohat makes a valid point, but she seems to overlook the way in which “new” identities can never be “new” nor “old.” As Bhabha might put it, every “identity” is necessarily “hybrid.” Nevertheless, Shohat is correct that this should not prevent (post)colonized societies from researching their (pre)colonial past and thus “digging up” “their culture,” as she puts it. A central question that she frames in a particularly precise way is this: “Who is mobilizing what in the articulation of the past, deploying what identities, identifications and representations, and in the name of what political vision and goals?”21 To what end and in pursuit of what agendas does anyone employ the narratives of stable identities? The way I understand Bhabha’s work, this is the central question to be asked as it directly interrogates the power relations that are at play in hegemonic discourses, claiming that a (national) identity can be understood as a discursive strategy aimed at establishing hegemony.
 
                For the present book, the main problem with the concept of “hybridity” is that it lacks any kind of ability to differentiate and, as such, inherits notions of universalism and essentialism. Hence, as Shohat maintains, the “location” of “hybridity” must be discussed. “As in the term ‘post-colonial,’ the question of location and perspective has to be addressed, i.e. the differences between hybridities, or more specifically, hybridities of Europeans and their off-shoots around the world, and that of (ex)colonized peoples.”22 As Young argues in the context of the British Empire, “hybridity” is an intrinsic characteristic because of the diasporic concept of “Englishness.”23 He analyzes and traces this pattern of “Englishness” through different contexts and epochs, showing that it was – much more than “Frenchness,” for example – based on a “hybrid” relationship between “own and foreign” and “center and periphery.”24 He explains that the notion of London as the “navel of world”25 is necessarily ambivalent. In his words, “the moving machinery of London creates a strange economy of alienation and estrangement from the center, repeatedly translating the English around the world to haunt its furthest borders where they become at once other and by the same token, more English, in a distant, uncanny doubling of the origin.”26 Although we have to be careful about simply assuming that “hybridity” is similarly applicable to all colonial settings, “hybridization” seems to be an appropriate concept when talking about British India. When we consider the specific contexts dealt with in this book, the “location” of “hybridity” can be identified in each of our examples. “Hybridity” is used here to describe, in particular, the discursive field within the Theosophical Society, a field that is, however, part of a broader global colonial discursive continuum (see Chapter 4.5). The notion of “hybridity” can be applied meaningfully in this context on several levels: Processes of “hybridization” can be identified in the formation of a specific concept of “Hinduism”27 and in the development of a pedagogical program in the Theosophical Society. Both of these emerged from a discourse between “Western” and Indian Theosophists and non-Theosophists that can be located within the broader global colonial discursive continuum. The events and conceptual developments described below take place in the British Empire at the end of the 19th century. In this context, Bhabha’s concept provides a perspective which allows one to perceive heterogeneity instead of presenting a “simple” homogenizing grand narrative.
 
                Nonetheless, it is necessary to ask whether all “hybridities” are the same, or rather to what extent they are “the same” and to what extent they are “different.” We need to ask “what” is “hybrid”? And why is “it” “hybrid”? To describe these dynamics more concretely requires a terminology that allows for the description of “hybridity” and modes of “hybridization” on the textual level. In the next section, I will address Bhabha’s ideas about the “beyond,” “in-between,” “mimicry,” “hybridity,” and “hybridization,” taking the first steps towards the operationalization of his concepts.
 
               
              
                3.2 The Idea of “Beyond” and “In-Between”
 
                In his introduction to The Location of Culture, Bhabha states that there has been an epistemological shift in academia towards the recognition of heterogeneity and the attempt to theorize and analyze those heterogeneities. He describes this shift in terms of going or thinking “beyond” stable categories. For him the “beyond” or the “in-between” categories are the spaces in which “identity” is negotiated. The “in-between spaces” are spaces in which identities are negotiated and demarcated from others. However, they can only be “signs of identity” because they always refer to “something” outside or “beyond” and thus remain intrinsically connected to this “other.” The articulation of differences is, as Bhabha puts it, a process of normalizing hybridity and therefore an attempt to inscribe it into an identity.28
 
                Reflecting on Renee Green’s exhibition in the Museum of Contemporary Art in New York City, Bhabha explains that the connection between the polarities (the stairwell) is the location “in-between” which negates the possibility of dichotomies.
 
                 
                  The stairwell as liminal space, in-between the designations of identity, becomes the process of symbolic interaction, the connective tissue that constructs the difference between upper and lower, black and white. The hither and thither of the stairwell, the temporal movement and passage that it allows, prevents identities at either end of it from settling into primordial polarities.29
 
                
 
                The “stairwell” connects two levels. More abstractly put, the stairwell signifies the articulated differences which always connect the “self” and the “not-self.” The connection reaffirms the difference while at the same time making the difference impossible. If this paradox is seen as intrinsic to every attempt at establishing “identity” then it opens up the possibility of thinking “beyond” “primordial polarities,” since every claim of identity remains intrinsically connected to that which it is not, and, thus, remains inherently fragile. As there are no clear-cut boundaries within any given category – such as race, gender, state of evolution, etc. – cultures are understood by Bhabha as fluid and as undergoing an ongoing process of ceaseless shaping and reshaping.30 If scholars are to follow Bhabha, this would mean they can no longer compare “cultures” but, rather, have to zoom in on the constant formative processes of ongoing “shaping” and “reshaping.” Narratives of nationalism and tradition try to freeze the fluid described by Bhabha. He argues in the introduction to Nation and Narration that nations are constructed based on narratives which try to fossilize the identity or, better, to fix identity. Bhabha argues that nations are discursively constructed and that the narratives are necessarily unstable. Therefore,
 
                 
                  it is the project of Nation and Narration to explore the Janus-faced ambivalence of language itself in the construction of the Janus-faced discourse of the nation. This turns the familiar two-faced god into a figure of prodigious doubling that investigates the nation-space in the process of the articulation of elements: where meanings may be partial because they are in medias res; and history may be half-made because it is in the process of being made.31
 
                
 
                It is, in my opinion, precisely this idea of meanings being constantly “in medias res” that is fundamental to Bhabha’s theory and is also what elevates the theory over its alternatives because it allows the undermining of any attempt to look for “originals” or pure entities which might be taken as fixed points in history. Strictly speaking, this claim resists any scholarly attempt to analyze “culture.” If it were to be properly taken into account, what would this mean for scholarly work? To begin with, scholars would have to describe processes instead of entities and, at the same time, they would also have to develop analytical tools to enable them to carry out this new type of analysis. A simple shift from a language of “culture” and “identity” to one of “process” and “negotiation” framed in terms of “hybridity” will not take us very far. Rather, one would need to show these dynamics in concrete examples. If texts are understood as points in an ongoing discourse, then what will be the consequence of this understanding? And what instruments could be used to analyze these discourses “in medias res”? In the following, I will describe an analytical tool which aims at describing “hybridization processes” in more detail and that will simultaneously allow for the differentiation of processes of “hybridization.”
 
               
              
                3.3 Inherited Instability
 
                Bhabha’s work induces a rethinking of categories because he convincingly argues for their instability. Hence, every “identity” – in the broadest sense in Bhabha’s work, including national identities, textual identities, and so on – is constructed through a demarcation from others. However, this demarcation is necessarily always temporary and can only be formulated and negotiated “in-between” identities. This is because – and think again of the stairwell, here – “self” and “non-self” are always connected by the difference which serves as the only point of reference for identity making. In this sense, “the ‘other’ is never outside or beyond us; it emerges forcefully, within cultural discourse, when we think we speak most intimately and indigenously ‘between ourselves’.”32 In their interpretation of Bhabha’s work, Castro Valera, and Dhawan describe this feature of his theory as an act of self-assurance (Selbstidentifikation)33 in which the colonial discourse is constantly accompanied by latent fear of loss of power.34 In Bhabha’s interpretation of the colonial discourse, this dependency on the other undermines the dominant discourse35 because it opens up a space for the other’s intervention.
 
                Let us turn back to the questions raised at the end of the preceding section about the consequences Bhabha’s assumption might have for the analysis of (colonial) texts. One possible answer would be that the massive production of texts in the Theosophical Society can be understood as an ongoing attempt to close the discourse and to fix identity. If this possibility is kept in mind, one part of the analysis that follows is the identification of “signifiers of stability” and “signs of instability” in the Theosophical text production. I propose that we should understand the “signifiers of stability” as traces of “hybridization.” In the next chapter, instruments will be developed to identify these traces on the textual level.
 
               
              
                3.4 Mimicry as a Strategy of Resistance
 
                In Bhabha’s writings, “mimicry” can be understood as both an unconscious mechanism and a strategy of anti-colonial resistance. Indeed, it could be described as “hybrid” itself because it should be understood neither as a total assimilation into the hegemonic colonial discourse nor as a counter discourse. It is, rather, an (un)conscious strategy of the creative iteration of the colonial discourse.36 Mimicry can thus be understood as both the effect of instability and, at the same time, a strategy, because it constitutes the colonial subject as “a subject of a difference that is almost the same, but not quite, […] almost the same but not white.”37
 
                The colonial narrative of supremacy can only be maintained if the “colonial mimicry” is never perfected. The colonial discourse needs another. Therefore, “the discourse of mimicry is constructed around an ambivalence; in order to be effective, mimicry must continually produce its slippage, its excess, its difference.”38 Mimicry is described by Bhabha as “the sign of a double articulation; a complex strategy of reform, regulation and discipline, which ‘appropriates’ the Other as it visualizes power.”39 On the one hand, mimicry “produces” a reformed other, one that was civilized through the efforts of the colonizers. On the other hand, as the total adoption of the colonizer’s identity would destroy the colonial legitimation narrative, mimicry must always be flawed and incomplete. This shows that the “colonized” is (still) in need of the colonizer. At the same time, this “slippage”40 of the mimicry opens, in Bhabha’s opinion, the locus for the resistance of the colonized: “The ambivalence of mimicry (almost the same, but not quite) does not merely ‘rupture’ the discourse, but becomes transformed into an uncertainty which fixes the colonial subject as a ‘partial’ presence.”41 This “partial presence” in which the colonial subject is both “wild” and “tamed,” “civilized” and “uncivilized,” is the margin or “in-between” in which the instability of the colonial discourse becomes apparent. The colonized were constructed and became “authorized versions of otherness.”42 This “otherness” is understood by Bhabha as undermining the colonial desire to “civilize” the colonial subject, because this project must necessarily remain incomplete. “The repetition of partial presence, which is the basis of mimicry, articulates those disturbances of cultural, racial and historical difference that menace the narcissistic demand of colonial authority.”43
 
                In Moore-Gilbert’s adaptation of the notion, the idea of “going native” as a kind of contrary mimicry becomes a co-concept of Bhabha’s mimicry.44 Annie Besant is a striking example of this “going native.” The resemblance in both forms of mimicry, which is also present alongside the otherness, is an even larger threat for the colonizers because it reveals that there is no entity that is independent of the “Other,” or, to put it another way, there is no pure original. “Its threat, I would add, comes from the prodigious and strategic production of conflictual, fantastic, discriminatory ‘identity effects’ in the play of a power that is elusive because it hides no essence, no ‘itself’.”45 In Bhabha’s concept of mimicry, the “ambivalence” that is inherent in “mimicry” is the crystallization point of colonial power and resistance.
 
                 
                  The ambivalence of colonial authority repeatedly turns from mimicry – a difference that is almost nothing but not quite – to menace – a difference that is almost total but not quite. And in that other scene of colonial power, where history turns to farce and presence to ‘a part’ can be seen the twin figures of narcissism and paranoia that repeat furiously, uncontrollably.46
 
                
 
                Mimicry thus disrupts the colonial discourse and the “gaze of otherness”;47 the gaze of the colonized constantly disturbs the unstable identity of the colonizers.48
 
                The idea of the unstable colonial discourse that is related to Bhabha’s view of the colonial discourse as “hybrid sites of cultural negotiation”49 is, I think, a very fruitful avenue of approach. This idea allows us to go beyond binaries such as “good” and “bad,” and helps us instead to conceptualize colonial encounters as encounters between people. As a result, it allows us to think of spaces of mutual agency instead of closed discourses. In these spaces the colonized become subjects with their own agendas and not simply victims. This is not to marginalize the crimes committed in the colonial era of European expansion. Rather, the goal is to “salvage” the colonized subject from the dust of history. This agenda and these “agencies” must, however, be shown in the concrete texts if we are to see how colonized subjects actually took part in this discourse. Agency in this process of negotiation was located by Bhabha in the “liminal moment of identification – eluding resemblance – [it] produces a subversive strategy of subaltern agency that negotiates its own authority through a process of iterative ‘unpicking’ and incommensurable, insurgent relinking.”50 As will be explained in the following paragraph, this agency is manifested in the differences of each “iteration” of the colonial discourse, a repetition in which the (colonial) discourse becomes “hybrid.” As part of the operationalization of the analytical tool below, I will argue that this “repetition” can be identified on the textual level in the primary sources I discuss. However, before discussing this analytical tool in detail it will be necessary to look again at what Bhabha understands by “hybridity” and “hybridization.”
 
               
              
                3.5 “Hybridity” and “Hybridization”
 
                “Hybridity” is the key concept in Bhabha’s writings. He conceptualizes “hybridity” as a given fact in all cultures.51 As Huddart explains, “hybridity” “refers to an original mixedness within every form of identity.”52 Indeed, Bhabha even calls it a “historical necessity,”53 because, for him, “hybridity” is the reason why transcultural endeavors are possible in the first place. In this sense, “hybridity […] is an instance of iteration, in the minority discourse, of the time of the arbitrary sign – ‘the minus in the origin’ – through which all forms of cultural meaning are open to translation because their enunciation resists totalization.”54 One of the difficulties in Bhabha’s theory is that he repeatedly describes “mimicry” and “hybridity” as entities which are at the same time structurally inherited and yet are also deliberate acts of resistance.55 In the same manner, he claims that all cultures are “hybrid” while also talking of “strategies of hybridization.”56 This leads to a tension between the two connotations of “hybridity” since the idea of “strategy” seems to imply “pure” identities which can be systematically “hybridized” or that “mimicry” is simply a disguise for some “original” that lies below the surface. It is exactly this tension that the term “hybridity” inherited from its roots in biology, where it describes the process of crossbreeding a “hybrid” from two “pure races.”57 In Bhabha’s conception of the term, it describes the inscription of “the other,” which is already “hybrid,” into “the self,” which is also already “hybrid.”58 One should, thus, differentiate between the process of “hybridization” and the state of “hybridity.”
 
                Bhabha understands cultures as being constantly shaped and reshaped in an ongoing process which he called “hybridization.”59 On his understanding, however, “hybridity” is the natural state of being. “Culture” is only the result of the (ab)use of power to fix the constant negotiations between “the self” and “the other.” His endeavor might be summarized as an attempt to explain how “the other” may inscribe itself into the hegemonic order of meaning60 or, perhaps more accurately, an attempt to explain why the other was (and is) always part of the oppressive order of meaning. Bhabha understands this dynamic as both a universal fact of all cultures and a feature of all discourses, and as a strategy for resistance against any attempt at the authoritative fixation of discourses. In the example of Dvivedi (see Chapter 11), it makes a great deal of sense to speak of hybridity as a strategy. At the same time, the fragility and therefore the inherent hybridity is a prerequisite of Bhabha’s theory because “hybridity” as a strategy could not otherwise influence the hegemonic discourse. These dynamics are discussed in terms of the argument between Row and Blavatsky (see Chapter 12.8).
 
               
              
                3.6 A First Summary
 
                To summarize, Bhabha’s main concern is to describe the instability of discourses, especially as it relates to the building of colonial identity and to how the colonized can resist the hegemonic discourse. A number of premises underpin his theory. First, the idea of the inherent instability of discourses, which he explains by reference to the simultaneous inscription of the “other” in the process of identity building. Bhabha claims that identities can only be established through demarcation and that they therefore remain connected to that from which they demarcate themselves. He introduces the image of the “stairwell” to illustrate this idea and calls the space where meaning can be produced the “in-between” demarcation. In his view, this idea allows one to think “beyond” polarities and dichotomies. This leads him to claim that “hybridity” is common to every category and that the process of “hybridization” always leads from “hybridity” to “hybridity.” Bhabha uses the idea of “mimicry” to illustrate this process, describing a strategy of resistance in the colonial discourse in which the instability is demonstrated by an assimilation which must be incomplete because there is no original that can be perfectly copied.
 
                Although Bhabha bases his whole theory on the idea of “hybridization,” it nevertheless remains a relatively vague concept. I argue that this is intended by Bhabha as a strategy for writing and reading against dichotomies. “Hybridity” in Bhabha’s work must in many cases be read as a deconstructive strategy rather than a clear-cut concept. In this, he follows the example of Derrida’s deconstructivism.61 Or as Moor-Gilbert puts it: “At times, indeed, his characteristically teasing, evasive, even quasi-mystical (or mystificatory) mode of expression seems designed to appeal primarily to the reader’s intuition.”62 He follows this by citing a telling passage from Bhabha’s work: “If you seek simply the sententious or the exegetical, you will not grasp the hybrid moment outside the sentence – not quite experience, not yet concept; part dream, part analysis; neither signifier nor signified.”63 This comes very close to a description of a “deconstructivist” strategy which is “not yet a concept.”64 Nevertheless, Bhabha does provide several “definitions” of “hybridity” and “hybridization” throughout his work. Hybridity is described by Bhabha as a quality of the colonial discourse (the sign of the productivity of colonial power) but also as a subversive strategy.65 “Hybridity” thus describes a fundamental state of uncertainty and instability in (colonial) discourses which includes the possibility of altering the discourse, but this depiction of the concept does not clarify how it is that “hybridization” as a process “works.” While working on the texts discussed in this book, it became clearer and clearer that a terminology describing the process of “hybridization” is needed if we are to analyze the “hybridity” that is detected in these texts. For this reason, the next chapter provides an analytical tool that will enable us to describe the process of “hybridization” on the textual level.
 
               
              
                3.7 Overlaps and Common Claims of “Global History” and “Postcolonial Studies:” Global Connections, Relations, and Encounters
 
                It is possible to articulate several claims that appear to be common to both “postcolonial studies” and “global history.” These include: a) that they both view their subject matter through the lens of heterogeneity instead of claiming homogeneity; b) they both think beyond national boundaries and Eurocentrism; and c) they both seek to widen the scope of their concerns to take in a global and multidisciplinary perspective. As Conrad puts it, overcoming disciplinary boundaries and national boundaries allows a perspective in which multifaceted global influences can be recognized.66 In his recent introduction to “global history,” Globalgeschichte schreiben, Wenzlhuemer maintains that such claims are important as strategic statements that assist in the rethinking of certain categories, such as nation or race, but that they do not provide a research method.67 He identifies an operationalization of the “global history” approach as a research desideratum and aims to provide an impetus towards such an operationalization.68 This requirement is structurally similar to what was discussed in the previous chapter in connection to “hybridization.” It is argued below that “encounters” are the precondition of “hybridization.” The “global history” approach can provide theoretical considerations regarding the idea of “encounters” that will allow the use of these ideas in a more meaningful way in the operationalization of “hybridization.” As Conrad maintains, bringing “global history” and “postcolonial studies” into dialog with one another combines a macro-historical view that is often based on concepts such as “diffusion” and “integration” with a specific focus on the transfer process involved in encounters.69 This is exactly what I aim to do in Chapter 4 by conceptualizing “hybridization.”
 
                One important claim of “global history” is that there are no hermetically sealed spaces within history, only manifold connections, overlaps, and entanglements.70 This view is connected to a methodological preference for analyses of transboundary connections and a non-Eurocentric view of history wherein “non-Western” actors are explicitly researched and included as key figures.
 
                Common to the “global history” approach – as well as to “postcolonial studies” – is the attempt to rewrite the master narrative of the European Sonderweg. This is the narrative that claims that European hegemony was inevitable and that Europe was more or less the only active region in all of history. The idea of “conjunctures” seeks to contest this view. It tries to describe overlapping developments in the global context, such as the simultaneous colonial aspirations of empires such as the Chinese, Ottoman, Dutch, and Portuguese. According to this view, “colonialism” was not exclusively European and the European hegemony that resulted was not a necessary outcome. Following Chakrabarty, Conrad points out that, when describing “conjunctures,” terms such as “nation,” “empire,” and “colonialism” are used which were developed as parts of the European master narrative. They thus perpetuate that narrative whenever they are employed.71 Chakrabarty claims that “one simply cannot think of political modernity without these and other related concepts that found a climactic form in the course of the European Enlightenment and the nineteenth century.”72 Hence, whenever scholars write about regions other than Europe, they use a set of terminology which inherits an epistemological blindness. Yet in order to be able to connect to the global discourse, it is necessary to use these terms. This is a scholarly dilemma. The hegemony of European scholarship also inscribed itself in the intelligentsia beyond Europe’s borders, especially in regions such as South Asia where a strong colonial education system was established. As a result, as Chakrabarty points out, a long tradition of scholarship from “Sanskrit or Persian or Arabic”73 was supplanted by a European epistemology. This led to a lack of engagement with traditional thinkers on the part of the new generation of South Asian scholars, who turned instead towards “the European intellectual tradition.”74 From Chakrabarty’s perspective, the “non-European” thinkers and their concepts are “dead” and therefore only subject to historical research, whereas “European” concepts are “alive” and accepted as universal explanations of how the world “works.”75 Chakrabarty’s aim is not to introduce a new terminology that would be able to reverse the master narrative but rather to understand that,
 
                 
                  European thought is at once both indispensable and inadequate in helping us to think through the experiences of political modernity in non-Western nations, and provincializing Europe becomes the task of exploring how this thought – which is now everybody’s heritage and which affect us all – may be renewed from and for the margins.76
 
                
 
                Chakrabarty’s claim is relevant for my considerations in two ways. 1) He identifies a paradoxical relationship between “European thought” and “non-Western nations,” with the European categories being “indispensable” and “inadequate” at the same time. 2) He claims that “European thought” is “everybody’s heritage” and can be “renewed from the margins.” This claim refers to an entanglement of discourses which enables the agency of the “non-Western” actors. If one is to follow Chakrabarty, attempts to erase colonial influences must be dismissed because of the irreversibility of the effects of colonialism. This insight became exceptionally influential and has since found many scholarly supporters. These have shown that, in the colonial era, European categories often began to be established as important points of reference for “non-Western” actors, especially in the South Asian elites. This is also true for earlier periods, but from the mid-nineteen century onwards, references to “European thought” became a sine qua non in “non-Western” scholarship.77 One methodological trap would be to read these references as reflecting a total submission to the colonial discourse. Chakrabarty offers an alternative: to read them instead as “renewals from the margins.” These sorts of references to European scholarships can be observed in some of the material discussed below, especially in Dvivedi’s work. The sources discussed below draw a complex picture. Actors such as Dvivedi and Besant at the same time claimed a superiority for non-European writers while also “relationizing” them to – i.e., placing them into a relationship with – European thinkers.
 
                These “relationizings” (see Chapter 4.6) were triggered by encounters which multiplied with the increasing density of global connections. Although far-away regions of the world were connected to each other via trade routes and other channels of exchange long before the 19th century, the density of these connections exploded78 with the invention of the railway, steamships, telegraphy, and, eventually, airplanes. If the scope of research is narrowed to South Asia and its exchange with Europe then the connection reaches back at least to the time of Alexander the Great,79 and probably beyond. If the focus is instead placed on the Americas or Australia, a much later date must be set for the beginning of the exchange with Europe. The question of periodization is a major issue for “global history.” What are the characteristics of a global history? How dense must the network of connection be to allow us to talk about a global history?
 
                For this book, the question of periodization is less relevant as no one would deny that by the end of the 19th century a global network of multifaceted relations was long established and that there were almost no events after this point which were not connected to the larger context of global history. However, these connections were not simply a result of European expansion but of diverse interplays between a huge number of actors with at times very different agendas and methods of exploring and conquering the world. Although this process culminated in the mid-nineteenth century with the development of global markets and the emergence of nationalism, it is important to keep in mind that there was no sudden moment at which every part of the world became connected to every other part. Rather, the chronology and the pace of this process varied significantly from region to region.80 Cities like Bombay, Shanghai, London, or New York were “global” long before rural regions both within and beyond Europe. Still today there are differing degrees of being “global.” Guttannen in Switzerland is much less “global” than Mumbai, for instance, despite the one being at the “center” of Europe and the other in a former colony. Nevertheless, from a macro perspective it can be said that around the end of the 19th century, a “global colonial discursive continuum” (my term) was established (see Chapter 4.5). This was no homogenous or even teleological development towards a global society, but a dynamic process of overlapping continuities and discontinuities. It will be seen that the idea of “hybridization” helps in conceptualizing these processes and allows a view onto continuities and discontinuities as outcomes of meshing processes of “hybridization.”
 
                “Global history” seeks to conceptualize global connections.81 I argue below that relations which can be identified in the texts discussed in this book are reflections of these global connections. Or to put it another way, “entanglement” and “hybridization” are mutually interdependent. In his Globalgeschichte schreiben, Wenzlhuemer develops a methodology for “global history.” His approach allows for the concretization of the idea of “hybridization” which is operationalized in the following chapter. Situating “hybridization” in the field of “global history” will provide an opportunity for each concept to augment the other.
 
               
            
 
           
           
             
              4 Towards the Conceptualization of an Analytical Tool
 
            
 
             
              “Hybridity” and “hybridization” are terms which lack the ability to differentiate, because the concept of hybridity does not provide a language that describes division and distinction. As such, the multifaceted modalities of “hybridities” cannot be grasped using the conceptual vocabulary associated with the term itself.82 As I argued above, the notions of “hybridity” and “hybridization” are rather figures of thought, non-concepts which aim at triggering a thinking that goes “beyond.” Accordingly, they are not conceptualized as analytical tools. In this chapter, I will propose a systematization of “hybridization” and will develop an analytical tool which allows for the identification of “hybridization” on the textual level. Discussing Berner’s proposal for a systematization of syncretism provides us with a vocabulary that allows “traces of hybridization” to be examined on the textual level. In the following, I will begin by discussing a proposal for the operationalization of “hybridity.” This discussion will illustrate the pitfalls and difficulties involved in such a project, while at the same time helping to concretize the concept of “hybridization.” In this context, Bhabha’s ideas on “translation,” the “third space,” and “mimicry” will also be discussed. As a result, a vocabulary will emerge that will enable us to differentiate between two levels: the textual level, on which “traces of hybridization” can be identified, and the level of “hybridization” itself. The final section considers a proposal to operationalize the global history approach, and in doing so provides the foundation on which “encounters” are conceptualized as preconditions for “hybridization.”
 
              
                4.1 What are the Pitfalls? A Proposal for Operationalizing “Hybridization”
 
                Steven Yao83 has discussed “hybridization” in connection with Asian American writers and their literary production.84 Following Yao’s line of argument will, on the one hand, provide insights into a variety of aspects of “hybridization” and will show one way in which “hybridization” can be operationalized. On the other hand, it will also become apparent that his approach has several disadvantages which it will be necessary to address if “hybridity” is to be operationalized as a meaningful concept in this book.
 
                In his article, Yao proposes, “a new ‘taxonomy’ of hybridization strategies that at once explicitly acknowledges and, more importantly, builds upon the ineluctably biologistic foundations of the concept of ‘hybridity’.”85 Yao’s proposal has the benefit of describing a field of modes of “hybridization.”86 He attempts to identify “different degrees of synthesis or interaction between various traditions and expressive resources”87 as “modes” or “types” of “hybridization.” This goal is inherently problematic, since the introduction of degrees of “hybridization” implies a hierarchization of different modes of “hybridization.” What Yao’s model demonstrates is that a) “hybridity” and “hybridization” are general terms which b) can – and must be – concretized and adapted to particular cases. It illustrates c) that it is difficult to find a set of terms which would describe “all” modes of “hybridization,” and d) that terms are not suitable for use in connection with “hybridity” if they either deny power-relations or claim that no alterations of the “foreign cultural element”88 and the target system take place in the transfer. An immense disadvantage of Yao’s approach is his use of biological and medical terms as categories of “hybridization.” Not only is the biological and racist background of “hybridity” the source of one of the strongest critiques that can be laid against it, but the use of such language also suggests that cultural entanglements can be framed in biological or evolutionist terms.89 The biologizing language of “hybridization” makes it difficult to overcome the metaphorical implications of pureness and mixedness. Bhabha claims that his idea of “hybridization” is not rooted in the logic of dialectical evolution as he attempts to avoid the introduction of any teleological elements.90 It will be seen below that this is one of the most difficult points to be addressed in the operationalization of “hybridization,” because many terms are inherently teleological in their implications.91
 
                Yao attempts to provide terms which conceptualize processes of “hybridization” in toto, but his approach has very significant limitations. There is, then, still a need to find a set of terms that can be used to describe the modalities of “hybridization” while also identifying different parts of the processes. As we will see below, Ulrich Berner has proposed just such a conceptual framework for identifying and discussing differentiation in relation to Synkretismus. The notion of syncretism has frequently been identified as closely related to “hybridity”92 and Berner’s proposal thus provides a very useful starting point for the systematization of “hybridization.”
 
               
              
                4.2 A Proposal for the Operationalization of a Neighboring Term
 
                Referring to Luhmann’s work in Religion und System, Berner introduces a distinction between between “System” and “Element” on the basis of which he then proposes a systematic terminology for “syncretism.”93 Berner’s systematization of this concept of syncretism provides several important insights that can be adapted for the operationalization of “hybridization.” Berner’s systematization provides a meticulously detailed instrument for the analysis of processes of cross- and intra-religious encounters. The level of detail in his framework helps the reader to conceptualize and make intelligible the dynamics of these encounters. However, an important problematic feature of his approach is that it suggests that these dynamics can be described in a conclusive manner. I argue that, while a detailed description helps to show the heterogeneity of these encounters, and therefore provides a helpful extension of Bhabha’s concept of hybridity, describing these processes of “hybridization” using a detailed terminology does not amount to the provision of a full description of the processes. Rather, we must be satisfied with a model of how these processes might work in specific cases.
 
                
                  4.2.1 Difficulties in and Demarcations from this Proposal
 
                  Although Berner claims that his work is not based on value judgements,94 his whole systematization is a hierarchization of processes. He postulates that “every researcher has to evaluate the respective phenomena for themselves.”95 This claim can be read as setting out a program of Eurocentrism and essentialism. From this perspective, several of Berner’s categories seem to be a) closely linked to a hierarchical and evolutionist value system, and b) often overdetermined and oversimplified. This is especially true when he introduces categories such as “evolution” on the systems level as irreversible process of (divine) creation.96 This understanding of evolution indicates both a valuation and a (Hegelian-evolutionary) teleology. This is the background to Berner’s approach and it must be taken into account when drawing on his categorization.
 
                  Berner maintains that his terminology is not a “theory of syncretism” but a tool with “heuristic value” and that it therefore has to be useful, rather than being constrained by the demand that it be “theoretically sound” and “correct.”97 Although I think such instruments should be both, the idea of usefulness is an interesting notion for the purposes of this book because it allows for the readjustment of a tool if it does not prove to be useful. The operationalization of “hybridization” should be useful and, hopefully, of “heuristic value.” If we understand Berner’s systematization of “syncretism” as such an Instrumentarium while at the same time dismissing his claims concerning the universality and the overarching explanatory value of his concept,98 then it can be used in an eclectic way as a) a blueprint for systematization and b) a resource for useful categories that are able to describe parts of the “hybridization” processes.
 
                 
                
                  4.2.2 A Selection of Useful Categories
 
                  Berner’s category of “Relationierung” is most instructive. I claim that ideas about the relationships between systems (macro-macro, meso-meso, micro-micro, macro-meso, macro-micro, meso-micro) as well as between their elements can be helpful tools in describing the metaprocess of “hybridization.” Thinking of relations as traces of “stairwells” and “in-betweens” will provide interesting insights (see below) which can then fruitfully be combined with the global history approach (see Chapter 4.4).
 
                  Berner identifies three broad categories within his notion of “Relationierung”: a) harmonizing relationizing; b) hierarchical relationizing; and c) distancing. For Berner, a) takes the form of approaches that aim to solve the competition between two systems while maintaining the boundaries between them. By contrast, b) captures the relationizing process by which several systems are brought into hierarchical relationships with each other. Berner distinguishes several categories of hierarchization. 1) Evaluating hierarchization, the creation of a hierarchy in which different systems are separated in terms of the values attributed to them. 2) Epistemological hierarchization, which involves a hierarchy based on levels of insight into “truth.” 3) Chronological hierarchization, based on claims about the temporal validity of systems, according to which one system might be valid for an earlier period of time whereas another might be valid for a later period. 4) Genealogical hierarchization involves a hierarchy based on claims of genealogical dependencies. Finally, 5) inclusive hierarchization, which involves a system making an inclusivist claim to encompass other competing systems. Returning now to the three broad categories, the third, c) distancing hierarchization, involves seeing systems as demarcated from one another in such a way that the demarcation of one system denies the validity of other systems.99
 
                  Relationizing on the level of the elements within systems is described by Berner as a process in which several elements are brought into a relationship with one another without eliminating the boundaries between them. Although his systematization of relationizing at the element level could be useful in describing “hybridization” processes for other examples – e.g. the tecnomorph model with which he describes the well-known metaphor of the potter and the pot – it cannot be applied to the material analyzed in the present book.100 Instead, I extend his idea of relationizing, especially in its hierarchizing form, to the element level.
 
                  Berner’s work is an insightful attempt to develop an analytical tool for use in textual analyses. What is especially interesting is that he provides a detailed Instrumentarium with which different modalities of encounters can be described. For the following, the differentiation between structures and elements will help us to conceptualize “hybridization” because this distinction allows the identification of structurally analogous processes or/and elements of knowledge or narratives which were transferred from one space to another.
 
                  The following chart summarizes the distinctions discussed above. “Relationizings” are indications of new and altered relations that were established in hybridization processes. These can be followed on the textual level.
 
                  
                    
                      Table 1:Relationizing. By the author.
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                  The systematization of “hybridity” will be enriched in what follows by a reevaluation of Bhabha’s definitions of “hybridity” and by the introduction of two further concepts from Bhabha’s work: “third space” and “translation.”
 
                 
               
              
                4.3 “Hybridity” and “Hybridization” in Bhabha’s Theory: A Reevaluation and Augmentation
 
                In the treatment of Bhabha’s concepts in the preceding chapter, I discussed the idea of “mimicry” as a “strategy” of “hybridization.” In the present chapter, “translation” will be discussed as another such strategy. Similarly, while the last chapter laid out Bhabha’s views on the “in-between” as the “space” in which meaning can be produced, here we will turn to Bhabha’s famous “third space” as another spatial metaphor he introduces to describe his concept of “hybridity.” These new concepts will sharpen the presentation of Bhabha’s theory and enlarge the terminology available for the operationalization of his concept.
 
                
                  4.3.1 Processes of Hybridization: Translation and Mimicry
 
                  In Signs Taken for Wonders, Bhabha analyzes a scene described in a missionary report by Anund Messeh, one of the first Indian catechists. The report describes a gathering of a group of about five hundred native Indians around a tree outside Delhi. When Messeh arrived at the tree, he asked those present what they were doing. They informed him that they were reading the Bible in a Hindi translation, which they claimed to have received from an angel. Based on an in-depth analysis of the situation and dialogues described by Messeh, Bhabha develops and elaborates his conceptualization of “hybridization.” Central to his argument is the act of “repetition” in the colonial setting, in which the “signifier[s] of authority”101 are appropriated by the colonized. In this act of “repetition” “an image can neither be ‘original’ – by virtue of the act of repetition that constructs it – nor ‘identical’ – by virtue of the difference that defines it.”102 He argues that the colonial discourse is disrupted by the statement that “these books […] teach the religion of the European Sahibs. It is THEIR book; and they printed it in our language, for our use.”103 He clarifies that “our use” here implies exactly that “repetition” which estranges the “original.” The idea of repetition in Bhabha’s work is based on Derrida’s thought on “iteration.”104 This split between “original” and its “repetition” is especially instructive in the case of translation, as Bhabha understands it. The possibility of a “repeat” is constitutive of something being the “original” in the first place, and its “originality” is thus dependent on the possibility of that same “repetition” which paradoxically at the same time negates its character of “originality.” This double-sided connection between “original” and “repetition” illustrates well how Bhabha conceptualizes the colonial discourse. In sum, if identity could be totalized, or, to put it another way, if and only if identity could be non-referential, it would resist the possibility of “repetition” because it would be impossible to “make sense” of it. At the same time, in this process of “repetition” the act of “making sense” of any “original identity” becomes altered through to an act of recontextualization.
 
                  As explained earlier in connection with “mimicry,” these sites of “hybridization” are the “spaces” in which Bhabha locates the agency of the colonized. In the process of translation, this agency comes to the fore in the appropriation of the language of “the other,” or, to phrase it in another way, in the process of translating elements and structures of one linguistic system into another. These practices include a transformation of every element (and structure) involved in the process.105 By translation, “otherness” is imported directly into the center of “culture” and can therefore be read as the paradigmatic example of “hybridization.”106 Translation is further understood by Bhabha as a site of negotiation which emphasizes the connectedness between the “original” and the “repetition” that is inescapably established in their relation. This connectedness also has an important impact on the possibility of resisting the colonial discourse because it maintains the “historical connectedness between the subject and object of critique.”107 To sum up, translation is understood by Bhabha as a process in which every element and structure that is involved is repeated with a difference. The “original” and its “translation” constitute each other in the process of translation. This connection is the reason why Bhabha understands translation as a process that directly inscribes otherness into the center of a discourse. And by inscribing otherness in this way, translation simultaneously disturbs the discourse.
 
                 
                
                  4.3.2 In-Between and Third Space
 
                  Whereas the “in-between” describes the connection between the “self” and the “other,” it is also discussed by Bhabha as a fundamental relation between the “original” and its “copy” in connection to translation. The “third space” describes the creative space in which the agency of the colonized comes into play. Based on the poststructuralist claim that language separates the speaker from the spoken and from the object spoken of, both temporally and spatially – again one can read Derrida108 through Bhabha’s work – Bhabha maintains that,
 
                   
                    the production of meaning requires that these two places be mobilized in the passage through a Third Space, which represents both the general conditions of language and the specific implication of the utterance in a performative and institutional strategy of which it cannot ‘in itself’ be conscious.109
 
                  
 
                  The “Third Space” is the “space” in which meaning is constituted in the interplay between language, referee, reference, and the addressed. Importantly, this space is connected to the act of speaking, in the sense that it is always performative and remains unconscious. “Meaning” is therefore always produced in a performative act. From this it follows that “context” and “content” do not have any fixed relation to each other. Bhabha’s “Third Space” can be read as a metaphor for this “production of meaning” in the performative act. The problem with this metaphor is that “space” usually refers to a relatively stable entity, while Bhabha tries to describe a moment of creativity and fluidity which is always in medias res. In his words:
 
                   
                    It is that Third Space, though unrepresentable in itself, which constitutes the discursive conditions of enunciation that ensure that the meaning and symbols of culture have no primordial unity or fixity; that even the same signs can be appropriated, translated, rehistoricized and read anew.110
 
                  
 
                  It is in this process of performative creativity – described by Bhabha as the “Third Space” because it bridges spatial and temporal discontinuities – that agency takes place.111 The (non-)concept of the “Third Space” is yet another figure of thought for Bhabha that serves as a strategy for overcoming ideas of enclosed entities which are not in contact with each other.
 
                  Read as a metaphor for the complexity of meaning production, “Third Space” is less valuable as an analytical tool because it is “unrepresentable in itself.” Rather, it functions as a canvas on which can be drawn a conceptualization of “hybridity” as an analytical tool that tries to follow the traces of “hybridization” in texts. The “Third Space” points towards a pivotal differentiation. The level of the “Third Space,” the “in-betweens,” and the “relations” must be differentiated from the textual level, the level of the “traces of hybridization.” In the next section, I will summarize those of Bhabha’s ideas that have been discussed in the context of the operationalization of “hybridization.” This provides the foundation on which a systematization of hybridity will be advanced as an analytical tool in Section 4.6.
 
                 
                
                  4.3.3 A Second Summary
 
                  Hybridization is the general term for processes in which “hybridity” emerges. A key difficulty in this concept is that that which “becomes” “hybrid” was necessarily already “hybrid.” To say that something is more “hybrid” or less “hybrid” would hierarchize hybridities and thus imply a teleology. To avoid this outcome, hybridities should not be categorized on the basis of degrees of “hybridity.” Mimicry and translation are specific processes of “hybridization.” However, as I argue, they are only two possibilities among a huge range of modes of “hybridization.” “Hybridization” takes place in the “Third space,” which I understand as the “moment” of meaning production in the process of “hybridization.” It is the “space” where the “in-betweens” establish “meaning” in the sense of a “stairwell” or a “relation.” In other words, in the performative act of language utterance – whether spoken or written – a multitude of connections are established between the one who utters and the one who interprets the utterance, as well as between every other point of reference, meaning the whole spatial and temporal context of this performative act.
 
                  “Hybridity” stands at the beginning and at the end of what I call the “metaprocess of hybridization,” whilst as an outcome of this process both “hybridities” become “hybridized” or “altered” through the establishment of multiple connections “in-between.” The result of this process are “in-betweens” which link “hybridity a” and “hybridity b” and can be understood as relations. Berner’s “relationizing” concept fits well into a terminology that tries to operationalize “hybridization” because, I argue, “hybridization” can be described by analyzing its traces, the relationizings between “hybrid a” and “hybrid b,” on the textual level. The relationizings refer to the “idea of the stairwell”: The very fact that a connection is established alters and transforms, or, to put it in Bhabha’s words, “hybridizes” the “hybrid a” and “hybrid b.” The establishment of a relation is always likewise an alteration.
 
                  I propose that we can usefully understand “hybridization” as a metaprocess that can be divided into several parts. The metaprocess comprises the establishment of relations between “hybrid a” and “hybrid b” in a process through which certain elements and structures become related to each other. As a means of differentiating how these relations come about, several verbs can be used to describe the “transfer” of elements and structures into “spaces” in which they reappear as “traces of hybridization.” This is initiated in “some kind of contact.” The term “encounter” is included in this technical vocabulary to specify the idea of “some kind of contact,” and will be concretized in the next chapter. I am aware that by using these terms I necessarily import semantic limitations, underlying biases, and other epistemological difficulties into the language used to describe the metaprocess. The systematization of “hybridization” provided here is an analytical tool and its usefulness must be proven in its application in the analyses of my sources. “Encounters” can be identified as the preconditions of the processes of “hybridization” which I seek to describe in this book. “Global history” provides ideas about “global connections” in which encounters happen. These approaches are discussed in the following to enrich and concretize the analytical tool.
 
                 
               
              
                4.4 A Proposal for Operationalizing “Global History:” Wenzlhuemer’s Globalgeschichte Schreiben
 
                I will now attempt to bring the operationalization of “hybridity” presented above into dialogue with the “global history” approach, with a special regard for Wenzlhuemer’s proposal for the operationalization of “global history.” The aim of this section is to sharpen the conceptualization of “encounters” in my own approach. In addition, Wenzlhuemer’s ideas about the interplay between actors, structures, and what he calls “transit” will be discussed in order to integrate the idea of “connections,” discussed below, into the operationalization of “hybridity.” This establishes the foundation on the basis of which “relations” can be understood as part of the “global colonial discursive continuum (see next chapter).” The final section of this chapter then goes on to pursue the question of how one can talk about encounters and what role “actors” have in these encounters. Ultimately, this aims at an augmentation of the operationalization of “hybridization.”
 
                Wenzlhuemer’s argument is that Conrad conceptualizes global history as both a perspective and an object of research, which in Wenzlhuemer’s view makes it difficult to conceptualize “connections” as an analytical category. He acknowledges the importance of embedding “connections” into contexts but holds that they should also have their own analytical value. His approach is interesting because he claims that global history should examine the interactions between human actors and global contexts and consider how these actors and contexts are interwoven with one another.112 I argue that these interactions are the prerequisites for a process in which connections are established and manifested as relations in texts.
 
                Wenzlhuemer aims to conceptualize “connections” in his approach in a way that goes beyond their start and end points. In order to do so, he puts forward six terms – “connections, space, time, actors, structures, and transit”113 – to concretize his notion of “global connections.”114 In the following, these concepts will be described as they are presented by Wenzlhuemer. After each paragraph, I discuss the extent to which the terms could be useful for the operationalization of “hybridity” and ask whether they should be included in that operationalization.
 
                
                  Connections
 
                  Wenzlhuemer advances the idea that “connections” are not only defined by their start and their end points but that they “are” in their own right. He suggests that they always exist in the plural and interact in many ways with each other. He identifies “bundles of connections”115 as the clusters in which several local and global connections interact. Based on these bundles, anything can be identified as “local” or “global.” “Connections,” for Wenzlhuemer, are supplemented with “non-connections” which allow the opening of spaces for possibilities that are not actually realized. The interplay between these connections and non-connections is central to the approach Wenzlhuemer takes. A connection is never separated but is rather embedded in manifold other connections and references in an interplay with non-connections. This “bundle of connections” opens up spaces of possibilities and connects different temporalities.116 On his view, these connections connect different “spaces” and “times” (see below). As a term for the interplay of discursive fields in the global colonial discourse, “connections” offers an interesting tool for describing how discourses become entangled. The term (and its parallel “non-connections”117) will thus be used in the following to talk about these entanglements. The connections are structurally similar to the “relations” but they differ in that “relations” are situated on the textual level and understood in the present book as being the result of “hybridization processes” while “connections,” by contrast, are conceptualized as being the preconditions for encounters.
 
                 
                
                  Space
 
                  Combining his idea of connections with a fluid concept of space allows Wenzlhuemer to argue that each connection has (or creates) its own “space.” As connections change and multiply, so “spaces” change and multiply as well. On this analysis, actors are involved in multiple “spaces” as they are connected to a multitude of other actors and objects. In this respect, not every “space” is similarly connected but different “spaces” change at different speeds and therefore actors are simultaneously involved in more and less rapid changes. Wenzlhuemer uses the idea of “space” as a catch-all term that subsumes such diverse categories as communication, knowledge, media, geography, etc. It can be read as an umbrella term for the idea of the “bundle of connections” that opens a “space” for multiple purposes. While it seems to be a useful term for locating “hybridization” processes, it requires further concretization. In the following, “space” will be used in two ways, either to “describe” media in which “hybridization” takes place or to describe “geographical” regions as the loci of several discursive fields. These fields – as will be seen in a number of examples below and as is implied in both Wenzlhuemer’s idea of connections and Bhabha’s conceptualization of the colonial discourse – are always interconnected with several other fields in the global colonial discursive continuum.
 
                 
                
                  Time
 
                  Time can only be described, Wenzlhuemer maintains, by reference to its effects.118 Like “space,” “time” is defined socially by the attribution of meaning to it. One can only analyze, for instance, “Zeitwahrnehmung, Zeitdeutung, Zeitmessung,” but not time as such. As in the case of “space,” “time,” on Wenzlhuemer’s account, is always defined by “connections,” and when the “connections” change, time changes.119 “Time” can thus be understood as determined by manifold connections, some of which are “global.” Therefore global history that is concerned with global “connections” is simultaneously concerned with “time” and with changes in the perception of “time.”120
 
                  One of the weak points in Wenzlhuemer’s approach is that he talks about “Beziehungen” instead of “Verbindungen” when he discusses “time.” “Time” and “space” thus somehow collapse into one another and are determined by “connections,” “relations,” and “correlations” that he does not seek to problematize. The metaphor of the “connection,” which is thought of as a spatial dimension, is substituted by “relation,” which is understood as a temporal dimension. But herein lies a problem, for he maintains the metaphor of a fluid relational “time” and a relatively stable “space” and this distinction does not fit with what he seeks to describe in his use of these terms.
 
                  The examples Wenzlhuemer provides in his discussions of both “space” and “time” are nevertheless still instructive. Telegraphic technology, which had achieved a “global” spread by the middle of the 19th century, did indeed connect different “spaces” and “times” and in doing so changed them. But the categories of “space” and “time” as described by Wenzlhuemer are underdetermined and too vague to prove useful as analytical tools. I agree with Wenzlhuemer that the technologies he describes increased the density of connections and therefore the pace of changes in both “time” and “space.” I also agree that these changes and interconnections connected several “spaces” and “times” in “new” and “altered” ways, which influenced how they were perceived. However, it is problematic for the category of “time” as an analytical term that it remains rooted in the idea of a linear chronology. If the term is used to talk comparatively about different speeds of development, this comparison inherently implies the passing of judgments about relative “progress” and “progression” that are connected to the grand narrative of (European) “modernization.” For this reason – and also because Wenzlhuemer neither discusses nor “solves” this problem – I opt not to use this category as an analytic tool.
 
                 
                
                  Actors
 
                  The “actor” is given a central position in Wenzlhuemer’s conception of “global history.” First, he defines actors as humans who have agency and act according to their capacities within certain boundaries.121 According to him, this allows us to understand the actor as, on the one hand, determined by circumstances while also being, on the other hand, the creator of these circumstances. On this understanding, actors are the focalization points of “connections” and “spaces,” and are “translators between spaces and/or connections.”122 Actors thus transfer agency onto the connections and are influenced by the changing of “spaces.” It is in terms of this interplay between actors, connections, and spaces that, according to Wenzlhuemer, a “global history” perspective should analyze “history.” He claims that “global history” should not only say that there are connections but should also explain how these connections can have an actual impact on historical events, or, to put it another way, they should explain how “connections” can have agency. Against this background, he is interested in the question of how actors act and think. He maintains that they think and act within “overlapping contexts”123 and manifold “meaning correlations”124 which they connect with each other. Actors have a “Scharnierfunktion,”125 and this is why they bring together different “spaces,” “times,” and contexts in a given local event. In describing this “Scharnierfunktion,” one might say – in order to overcome the problem in Wenzlhuemer’s terminology – that actors “translate” connections into “relations.” This is precisely what makes Wenzlhuemer’s understanding of actors interesting for my attempt to conceptualize “encounters.”126
 
                 
                
                  Structures
 
                  The interplay between “actors” and “structures” is one of the main subjects in all the humanities. There is more than one book to be written about how “structures” and “actors” interact, but here we are only interested in Wenzlhuemer’s proposal insofar as it leads to a better understanding of encounters. His overarching point is that there are complex interplays between actors and structures. This idea allows one to think of encounters as a kind of interplay from which unpredictable effects can emerge. Wenzlhuemer explains that structures either manifest in infrastructures or as sociocultural and socioeconomical ways of “thinking” or “doing.” Wenzlhuemer’s approach falls short of conceptualizing the difference between these kinds of structures. Instead, he claims that infrastructures can be analyzed as being “representative of structures in general.”127 This claim seems to downplay important differences between “structures” and “infrastructures.” However, what is persuasive about his understanding of structures is that he conceives them as being dependent on actors. On his view, structures can only have agency because of the agency invested in them by actors. This makes them dependent on the actors who invest agency into them while at the same time they also transcend any given particular individual because the structure includes and connects many different people. From this perspective, structures also have an overarching agency which might have a number of possible effects, both locally and globally, that were not anticipated by the actors involved in the creation of this agency. When this view is applied to global connections, structures often appear as the mediators that transmit local agency into the global context. In Wenzlhuemer’s descriptions, the structures constituted by the network of telegraphs and the global transport system of railways and seaways are structures par excellence.128
 
                  The category of “structure” resists incorporation into the operationalization of “hybridity.” On Bhabha’s view, the “act of speaking” is the locus of agency, but this is hard to reconcile with Wenzlhuemer’s idea of “structures,” an idea that is deeply rooted in the “actor-network theory.” The transfer of agency points to the relative independence of structures from the individual actor and presents structures as being relatively stable.129 It would make sense to include “structures” as the institutions of discourse, in Foucault’s sense of the notion,130 within the concept of “hybridization.” However, the “actor-network theory” has its own theoretical program – with all the biases and difficulties that entails – which cannot be discussed here in appropriate depth. The same is true for Foucault’s theoretical approach(es).
 
                  These points indicate the difficulties that arise from combining different theories in an eclectic way, as I have attempted to do here. When the term “structures” is used in the following – with the exception of the idea of the transfer of “structures” in the processes of “hybridization” – I usually refer to infrastructures without stressing any transfer of agency or the institutionalization of the discourse. However, one point is of crucial importance and is implied whenever I refer to “structures” in what follows: “Structures” should be understood as “mediators” which connect actors and which are, themselves, part of the “hybridization” process.
 
                 
                
                  Transit
 
                  The interplay between actor and structure, and especially the transmission of agency to the (infra)structures, is based on concepts drawn from actor-network theory, the most prominent proponent of which is Bruno Latour. Building on this theoretical foundation, Wenzlhuemer claims that “connections” are not simply “intermediaries” but “mediators.” The difference is that “intermediaries” connect points but do not influence these points. “Mediators,” on the other hand, “transform, translate, distort, and modify the meaning of the elements they are supposed to carry.”131 This is the basis on which, Wenzlhuemer argues, “transit” should be analyzed more deeply. He claims that transit does not simply involve a going from a starting point to an endpoint but that it is, rather, a phase of transition in which actors, connections, structures, and, therefore, times and spaces are interconnected. In Wenzlhuemer’s formulation, “transit” is closely linked to material forms of transit. He uses the examples of the transit of people in trains and on ships.132 Transit from England to India, for example, took at least three to four weeks. During the transit, a ship was both a kind of closed space yet at the same time embedded within manifold global and local connections of varying strength through its radio telegraph (although this was frequently unreliable and often did not work), the shipping company (structures) to which it belonged, and the people on board (actors). Worldwide radio connections were only established at the beginning of the 20th century. The main point is that all sorts of transit that are induced by encounters have their own temporal and spatial dimensions in which multifaceted “connections” and “relations” are at play.133 This idea of “transit” is of great interest for the argument developed in this book because it stresses the transformative character of, and the multiple interconnections and influences which take place in, these transits. Nonetheless, Wenzlhuemer’s focus on the means of transportation and the transitional character of these means falls outside the scope of this book.
 
                 
               
              
                4.5 The Notion of the Global Colonial Discursive Continuum
 
                Discourses are not closed or fixed but are potentially interconnected with one another. This is what is connoted by the formulation “global colonial discursive continuum.” This continuum is understood by me as being constituted by numerous local discursive fields that are connected to each other by what Wenzlhuemer calls “connections,” that is, what establishes these local fields as simultaneously “global.” The “discursive fields” are – as is implied in both Wenzlhuemer’s idea of connections and Bhabha’s conceptualization of the colonial discourse – understood as being interconnected, potentially at least, to all other fields (although geographical, and thematic, proximity increases the chance that the connections will actually be realized). Connections may be realized in encounters, whether these are encounters between actors or encounters between an actor and a text.
 
                Wenzlhuemer’s considerations help us to conceptualize these encounters as moments of contact between actors that take place in certain structures while diverse discursive fields become connected in the global colonial discursive continuum. The “global colonial discursive continuum” is understood as an abstract concept which includes all possible discourses in the colonial period at the end of the 19th century and the beginning of the 20th century. Numerous discursive fields are brought into relation in these encounters because actors usually belong to several discursive fields. The “actors” in these “fields” can be understood as the translators of “connections” into “relations” as they partake in the discourse and repeat certain “elements” or “structures” in diverse acts of speaking which are then “hybridized.” A “field of encounters” is also understood as part of that global colonial discursive continuum, within which it constitutes a single discursive field that became connected to several others by the encounters that took place therein.
 
               
              
                4.6 Proposal for a Systematization of “Hybridity”
 
                My use of the word “encounters” here comes close to Wenzlhuemer’s idea of “transit.” I understand encounters as “episodes of mediation,” in the sense that in an encounter several discursive fields become connected through contexts, actors, and structures. As I work on a textual level, I understand texts as the results of encounters in which manifold discursive fields were connected and placed into relationships with one another. This is what makes them “hybrid.” Actors can encounter text as “already hybrids” which have their own agency in the sense that actors have transferred agency to them. Wenzlhuemer’s considerations help us to conceptualize these encounters as moments of contact between actors that take place in certain structures while diverse discursive fields become connected in the global colonial discursive continuum. The “global colonial discursive continuum” is understood as an abstract concept which includes all possible discourses in the colonial period at the end of the 19th century and the beginning of the 20th century. This continuum is understood as being constituted by numerous local discursive fields that are connected to each other by what Wenzlhuemer calls “connections,” that is, what establishes them as “global” simultaneously. Within the local discursive fields – “local” in the sense that actors have to be located in contexts – several actors can encounter each other. These encounters take place in numerous structures which work as intermediators between the actors. Numerous discursive fields are brought into relation in these encounters because actors usually belong to several discursive fields. The actors in these fields can, as described above, be understood as the translators of connections into relations as they partake in the discourse and repeat certain elements or structures in diverse acts of speaking which are then “hybridized.” Understanding actors as temporal focalization points of “hybridization processes” allows the conceptualization of texts as manifestations of these temporal focalizations.
 
                Using the terminology summarized below to describe the “relations” and the “hybridization processes” to which they refer will allow a more detailed picture of these processes to emerge. The table included here is the endpoint of an abductive process between the theoretical framework of this book and the sources analyzed using this framework. The analysis at times demanded an adjustment of the tool.
 
                
                  
                    Table 2:Parts of “hybridization”. By the author.

                  

                         
                        	Parts of “hybridization” 
                        	Terminology 
   
                        	1. Processes of “hybridization” 
                        	 
                           
                            	 
                              Translation

 
                            	 
                              De- and recontextualization

 
                            	 
                              Tradition

 
                            	 
                              Relationalization

 
                          
 
  
                        	2. Movement 
                        	 
                           
                            	 
                              To transfer (most general)

 
                            	 
                              To translate (from one linguistic system to another)

 
                            	 
                              To de- and recontextualize (in the same linguistic system)

 
                            	 
                              To repeat (result of the hybridization process)

 
                          
 
  
                        	3. Already Hybrids 
                        	 
                           
                            	 
                              Element(s)

 
                            	 
                              Structure(s)

 
                          
 
  
                        	4. Abstract “spaces” of encountersImpart agents of encounters with power and authority. Shape the actual “spaces” of encounters according to the institutionalized discourses 
                        	 
                           
                            	 
                              Discursive fields which are potentially interconnected in the “global colonial discursive continuum”

 
                            	 
                              Connections describe the realized “potential connections”

 
                          
 
  
                        	5. Actual “spaces” encountersAre not neutral as they can be understood as “institutionalized” discourses 
                        	 
                           
                            	 
                              Context(s) (cities, towns etc.)

 
                            	 
                              Medium(s) (journals, newspapers, magazines etc.)

 
                            	 
                              Structures (e.g., the Theosophical Society)

 
                          
 
  
                        	6. Encounter 
                        	 
                           
                            	 
                              Contact (precondition)

 
                            	 
                              Interaction

 
                          
 
  
                        	7. Agents of encountersAre not neutral because they occupy certain positions of power due to their institutionalized and/or charismatic authority 
                        	 
                           
                            	 
                              Actors

 
                            	 
                              Texts

 
                          
 
  
                        	8. Traces(often hegemonic attempts to close the discourse) 
                        	 
                           
                            	 
                              Multifaceted relationizings on the structure and the element-level and between structures and elements (cf. Table 1).

 
                            	 
                              References

 
                            	 
                              Structures and/or elements

 
                            	 
                              Transliterated and/or translated words

 
                          
 
  
                        	9. Results 
                        	 
                           
                            	 
                              Relations

 
                            	 
                              In-betweens

 
                          
 
 
                  

                
 
               
            
 
           
        
 
      
      
        
        
 
         
          II The Theosophical Society in the “Indian Middle Class,” (Theosophical) Evolutionism, and the Narrative of the Theosophical Masters: Three Essential Contexts
 
        
 
         
          This section builds towards a discussion of Annie Besant’s concept of the “Quickening of Evolution.” I argue that this concept emerged in a discursive field that was shaped to a great extent by encounters between non-Indian Theosophists and Indians, both those who belonged to the Theosophical Society and those who did not. When the Theosophists came to India, they formed numerous links with the Indian intelligentsia. In Chapter 5, the totality of this milieu, including the non-Indian Theosophists, is understood as a field of encounters that I will call the “Indian Middle Class,” a field that comprehends the group of individuals labeled collectively as the (lowercase) “Indian middle class.” The “Quickening of Evolution” is based on the idea that evolution can be influenced by human beings. Theosophical evolutionism was part of a wider discourse on evolution in Europe and India, as will be highlighted in Chapter 6. The Theosophists’ engagement with India, as well as their ideas about evolution, cannot be understood without considering the Theosophical master narrative and the wider discourse in which this narrative was embedded (see Chapter 7).
 
           
             
              5 The Indian Middle Class as a Field of Colonial Encounters
 
            
 
             
              The “Indian middle class” is often described as the cradle of a pan-Indian nationalism and independence.1 However, there is no linear development from the formation of an “Indian middle class” to the development of a pan-Indian nationalism and the resulting independence. Rather, we find a long process of establishing, altering, and reestablishing relations in numerous encounters in ongoing processes of hybridization. The Theosophical Society provided an important platform for these processes. To begin with, we can note that Theosophists were instrumental in the establishment of the Indian National Congress. Allan Octavian Hume (1829–1912), a retired British officer of the Indian Civil Service in contact with Viceroy Lord Rippon and also his successor Viceroy Lord Dufferin,2 was pivotal in the founding of the Indian National Congress. Hume joined the Theosophical Society in 1880, two years before he retired to Shimla where he became the president of the Shimla branch.3 He and Alfred Percy Sinnett (1840–1921) both lived at Shimla, where Blavatsky and Olcott visited them in 1880.4 In 1865, Shimla had become the official summer capital of the British administration when John Lawrence, the Viceroy at the time, moved there to escape the heat that was characteristic of most of the subcontinent. As Metcalf and Metcalf argue, “hill stations” such as Shimla were part of an unofficial system of racial differentiation in colonial India. Just as urban centers were divided into an “old city” and a European quarter, so the Europeans marked themselves off from the “common Indians” when they fled the hot summer months to take refuge in the mountains, or even returned to England.5 As Nethercot tells us, Besant herself usually spent her Indian summers in England.6
 
              At Shimla, Blavatsky performed two of her “miracles”: the “cup-and-saucer incident” and the “brooch incident”, as they came to be known, both of which were crucial in encouraging Hume and Sinnett to join the Theosophical Society.7 Hume’s membership of the Theosophical Society was relatively brief, lasting just three years until he left in 1883. Although he never doubted the existence of the Mahatmas, his criticism of Blavatsky ultimately led him to resign.8 Hume went on to become an important contributor to the formation of a pan-Indian society. The first meeting of the Indian National Union took place in December 1885, during which it was immediately renamed the Indian National Congress.9 Hume’s involvement was initiated by the Theosophical masters, who allegedly informed him about the dangers India was facing and told him that he should get involved in Indian politics for the sake of the Indian people.10 In 1917 Annie Besant became the president of the Indian National Congress. All these nation-building engagements on the part of Theosophists were pursued in close association with Indian Theosophists and non-Theosophists, most of them members of the Indian middle class.11 The Theosophical Society provided organizational structures, such as journals and magazines, infrastructure for meetings and housing, and education for both Indian and non-Indian Theosophists, and also for non-members who frequented the society’s facilities or read its publications. The mutual engagement between Indians and non-Indians is documented in the wide range of topics discussed in the multitude of Theosophical journals and in the diverse subjects taught at Theosophical schools.
 
              Just three years after the foundation of the Theosophical Society, Olcott and Blavatsky moved to India. When they arrived in Bombay, Olcott fell to his knees and kissed the ground in a display of reverence. Soon after, he began to hold lectures around India on a variety of themes. One of the major topics on which he spoke was the revitalization of Sanskrit and India’s position as the “cradle of humanity.” The giving of public lectures was one of the most important factors in the dissemination of Theosophical ideas. Besant was regarded as one of the most gifted orators of her time,12 and her lectures drew large crowds in countries such as the United Kingdom, the U.S., and Australia, and sometimes reached as many as several thousand people in India (Figure 1).13 Many of these lectures were later published in printed editions and it should be no surprise that many of the sources used for the present book are verbatim records of lectures given by eminent Theosophists.
 
              
                [image: ]
                  Figure 1: Besant lecturing in front of a large crowd in Bombay. (Photograph by an unknown photographer. Mumbai, not dated. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre).

               
              Just as important as the lectures given by prominent Theosophists were the journals published by the Society. The most important of these, The Theosophist, was first published in October 1879.14 When Olcott and Blavatsky arrived in India, interest in their Theosophical Society arose primarily among the English-educated Indian middle class, but many British residents of South Asia also found the ideas stimulating, and interest in the Theosophical Society increased in the wider world as well. As a result, Blavatsky and Olcott were flooded with letters from around the globe. At the same time as these increased demands on their time and attention, they were confronted with financial problems arising from misjudged investments. The publication of a widely read popular journal offered a means of ameliorating both the problem of an unmanageable flood of letters and that of a lack of income.15 As Prothero notes, the outspokenly anti-missionary attitude of Blavatsky and Olcott and the “Theosophist’s mix of East and West, primitivism and science, esotericism and freethought hit the mark, at least among its target audience of India’s English-speaking anti-missionary-yet-vaguely-pro-Western middle class.”16 Campbell argues along similar lines that the founders’ sympathy towards “Hinduism” and Buddhism, and their admiration of India’s ancient past, was appealing for members of the “Indian middle class.”17 With a publication run of more than 600 copies after only three months, the sales of The Theosophist were profitable within just six month of its initial publication, a respectably high number for the time.
 
              The Theosophical Society’s journal was favorably reviewed in several of India’s papers and less favorably in a number of missionary journals, which latter boosted its popularity rather than diminishing it.18 The success of the journal was also founded on it providing a medium for South Asians to publish their own articles. As will be discussed in Chapter 10.6, numerous South Asian authors published their work in The Theosophist, and these pieces were not necessarily confined to “Theosophical” topics. This is especially true in the case of proponents of Vedānta such as Rama Misra Shastree, who could publish in a journal with a relatively large readership in order to argue his case in a debate which, initially at least, had nothing to do with Theosophy (see Chapter 10.5). As such, the journal belonged to the wider public sphere and provided the possibility for numerous encounters.
 
              The Theosophist was only one of many Theosophically aligned journals that were published all around the world. It may well have been the most influential, and some of the others were only very short lived, but many achieved significant followings of their own and some continue to be published today, as does, for example, The Indian Theosophist. Morrisson holds that these periodicals served at least three purposes: 1) to spread Theosophical ideas, 2) to provide support for the emerging institution, both financially and in terms of the growth of its membership, and 3) to assist in legitimizing Theosophical ideas beyond the membership and out into the wider society by paralleling scholarly journals.19 In achieving these three goals, the importance of the Theosophical journals cannot be overestimated.
 
              Besant’s endeavors as a publicist were most important both for spreading her Theosophical ideas and also for promoting her political and educational goals. Already in her pre-Theosophical career, she had successively engaged in writing for numerous journals and then editing and publishing periodicals, including Our Corner, The Link, and National Reformer.20 She continued to do so when she joined the Theosophical Society. She wrote copiously in several Theosophical journals, including The Theosophist and Lucifer, both of which she would later edit. She also founded new journals, such as the weekly Central Hindu College Magazine and the daily New India.21 The importance of these periodicals for the spread of Theosophical ideas and the growth of the Theosophical Society is generally accepted in the literature.22 Nevertheless, with the exception of some research on German Theosophical journals and the journals of the Anthropologische Gesellschaft,23 a systematic overview of the Theosophical journals, in part and in whole, remains a research desideratum, as does a thorough analysis of the vast corpus of material contained in these publications.
 
              The other essential element in the dissemination of Theosophical ideas was the educational institutions run by the Theosophical Society. The history of the spread of this school system, as well as its extent, are still uncharted. In the following I will provide a short overview of that school system and point to its importance as a means for the spread of Theosophy in South Asia and beyond. As an example of this system, the Central Hindu College is discussed in more detail in Chapter 13.
 
              When Olcott and Blavatsky first travelled to Ceylon in 1880 they found that there was a well-functioning educational system sponsored by the government. It was, however, irritating for them that almost all of these institutions were non-Buddhist schools. While this did not mean that Buddhists were unable to attend the schools, it was the Christian religion that was taught rather than Buddhism, and the language of instruction was usually English.24 Notwithstanding that Olcott’s campaigns on the island must be understood in light of Buddhist revival on Ceylon it is not the scope to discuss that context here. I will, thus, confine myself to a brief contextualization of the situation, focusing on the establishment of a Theosophical Buddhist Society and on the foundation of numerous (Theosophical) Buddhist schools on the island.
 
              Theravāda Buddhism on Ceylon and the Sangha there were closely interlinked with the kingly dynasties. As in other Buddhist traditions, the Sangha consisted for the most part of ordained monks and nuns. However, their influence had been in decline for centuries since the arrival of the Portuguese at the beginning of the sixteenth century. In the middle of the eighteenth century, a revival was initiated that led to the reintroduction from Thailand of higher ordination to the Ceylonese Sangha, by which one took on the status of a fully ordained monk or nun. This revival was a project of the elites and culminated in the Sangha’s refusal to ordain anyone who did not belong to the highest caste. The fisher caste, which by this time had gained a great deal of influence and wealth due to centuries of foreign trade which had largely confined itself to the shores and port stations of Ceylon, responded by seeking alternative venues for higher ordination, which they ultimately found in Burma. After their ordination, members of this caste formed a counterweight to the traditional Ceylonese Sangha through the foundation of the Amarapura Nikāya. This fraternity was acknowledged by the British administration. In turn, the traditional Sangha in the Kandy region tried to come to an agreement with the British to secure their own status. An agreement was initially established which aimed to secure the status of the Sangha, but this agreement was undermined by changing views in the British administration which led to a decline in the status of the traditional Ceylonese Sangha.25
 
              Christian missionaries such as Spence Hardy (see Chapter 9.3) did their part to discredit traditional Buddhist learning and to establish Christian missionary schools. English education and Christian baptism became compulsory for anyone who wished to receive a government position. In the mid-nineteenth century, the Buddhists of Ceylon began to react to this incipient Christian dominance by entering into a debate with the Christian missionaries, both in print and in public lectures and discussions. The best known of these public debates was that which took place in 1873 in Pānadura, a little to the south of Colombo. The event extended over two days, and the debate was later printed in book form. A copy of this book found its way into Olcott’s possession.26
 
              Immediately after his arrival in Ceylon, Olcott set out on a lecture tour during which he discussed his ideas on Buddhism, presenting Buddha as a great social and religious reformer, and championing a view of a “purified” Buddhism. Buddhism, he argued, should be restored to its ancient greatness by cleansing it of the degenerative elements that corrupted its present state. As Campbell argues, the Theosophists were warmly welcomed in Ceylon because they were seen as “Westerners” who would support the cause of the Buddhist revival. This picture of the “Western” champions of Buddhism was staged by Olcott and Blavatsky through their formal “conversion” to Buddhism.27 Olcott lectured copiously in a number of places, including Kandy and Colombo. On his first tour, he established no fewer than eight branches of the newly founded Buddhist Theosophical Society. Of these eight branches, seven were established as lay branches and only one as a monastic branch.28 The idea of a laity was a novelty in Ceylon, and it was on the basis of this novelty that the Buddhist Theosophical Societies built their influence.29 While traveling through Ceylon in 1880, the pair founded several schools which were directly affiliated to the Buddhist Theosophical Societies. These schools not only drew in Buddhists, but also many Christian students. By the time Olcott and Blavatsky returned to India after their first tour, the Theosophical founders had left a decisive mark on Ceylon. While they were in Ceylon, they had been introduced to several important lay people as well as to some notable monks, most importantly Hikkaduve Sumangala, who became an important supporter of Olcott. Several other trips to Ceylon followed and numerous schools and branches of the Buddhist Theosophical Society were opened. Olcott also spent a considerable amount of his time in Ceylon lecturing on and practicing Mesmerist healing, among other things.30
 
              The establishment of the schools alone might not, by itself, indicate that they were also intended to be institutions that aimed at the dissemination of Theosophical ideas. However, Olcott’s Buddhist Catechism, first published in 1881, illustrates well that he saw himself not merely as a student but rather as a teacher of Buddhism. The Catechism was published in both English and Singhalese.31 It initiated a tradition of catechisms published by the Theosophical Society, such as the Sanâtana Dharma Catechism, published twenty-two years later for use in the Central Hindu College (see Chapter 13). As Brettfeld and Zander show, the Catechism itself should be understood as a work which was, although authored by Olcott, much influenced by Hikkaduve, especially with regard to the question of “Individuality” and its relation to “Nirvana.” Brettfeld and Zander also document some of the changes in the Catechism that took place across its numerous editions, illustrating a process of continuous alterations in Olcott’s position as it evolved through multifaceted encounters with “Buddhism.”32 In this respect, Olcott’s Catechism can be understood, in terms of the analytical tool developed in this book, as a “hybrid” book. However, it is beyond the scope of this chapter to analyze the “hybridizations processes” that informed the production of Olcott’s work. Apart from Brettfeld and Zander’s pioneering article, there have been no scholarly analyses of either the Catechism or the Buddhist schools of Ceylon. The Theosophical school system on Ceylon thus remains a research gap for future scholars to fill.
 
              As for the other Theosophical schools, there is even less research available. What little information there is on the schools is to be found in general works on the history of the Theosophical Society, so thorough studies of the various aspects of Theosophical education remain research desiderata. Some investigation has been carried out on the Steiner schools, mainly those in Germany,33 and there has been a little research on the Point Loma Theosophical schools and universities founded by Kathrine Tingley.34 Lawson, meanwhile, has discussed the connections between Spiritualist and Theosophical education, but without providing any wider contextualization.35
 
              The year 1894 marked an important development in Theosophical education. Olcott founded the first schools for the “Panchamas,” as he called the untouchables of the Hindu caste system. The Olcott Free School was the first such school to be opened in Madras, with the aim of providing a technical education to its students. This pioneering institution received a great deal of contemporary attention and even gained support from the governor of Madras. As a result, numerous other such schools were opened. These schools were administered by Sarah E. Palmer and N. Almee Courtwright, two American women who were educational reformers with experience of working in underprivileged areas of the U.S. As Prothero argues, these schools were not meant to provide an education that would lead on to higher academic degrees but were intended, rather, to prepare the pupils for labor that would secure their daily needs.36
 
              Olcott had another idea in mind for the Indian middle class. In 1894 he founded the Hindu Boys’ Association, an association not unlike the YMCA. It had a magazine, the Arya Bala Bodhini, which was printed in English and which later became The Central Hindu College Magazine. Among the numerous topics it addressed, the Arya Bala Bodhini promoted English dress for Indian schoolboys while upholding Hindu ideals. For use by Indian middle-class schoolboys, Olcott also issued another catechism, the Dwaita Catechism.37 It is plausible that the Hindu Boys’ Association was the model on which Besant based her ideas for the Central Hindu College.
 
              Besant was interested in education already in her pre-Theosophical career. She was elected to the London School Board in 1888 and served as a member until 1891.38 In 1896–7, while on her lecturing tour through Northern India, Besant started to collect money to support her plan to establish a Hindu school for boys (on the Central Hindu College, see Chapter 13), and later a school for girls. In the subsequent years, numerous other Theosophical schools were founded or became affiliated with the Central Hindu College.39 In the current state of research, it cannot be said how many other Theosophical schools were founded in India, although an unpublished article from the Adyar archives lists more than thirty-five schools that were established by The Society for the Promotion of National Education. This society was founded in 1916 by members of the Theosophical Society and later, in 1924, merged with the Theosophical Educational Trust.40 Besant seems to have been involved in both of these organizations but no research has been conducted on either. Theosophical education in other parts of the world remains similarly uncharted.
 
              The necessarily incomplete overview presented above draws a picture of the Theosophical Society as a structure in South Asia. Above all, it was the Society’s publications, and its journals in particular, that were most important for the spread of Theosophical thought in South Asia, as well as elsewhere. In addition, many Theosophists spent significant amounts of time lecturing on Theosophical topics. Besant, for example, lectured in numerous countries, including the U.S., many European countries, India, and Australia. Indeed, sometimes she lectured in all of the above in a single year, traveling around the globe for months by ship and train, and even, from 1924, by plane.41 Last but not least, the Theosophical schools were institutions in which Theosophical thought often formed the basis for the instruction provided, as will be discussed in more detail in Chapter 13. This structure formed an important part of the uppercase “Indian Middle Class” (see below) and initiated numerous encounters between “Westerners” and “Easterners.”
 
              While both the Theosophical journals and the Theosophical school system remain under-researched, all these interactions collectively point towards an intense engagement in this field of encounters by a significant number of Theosophists. When considered in this context, the Theosophical Society can be understood as a intermediating structure which connected the English Society (Shimla) and the Indian middle class (Indian Theosophists), and also, at the same time, as an mediating structure that influenced and altered the field of encounters in which these connections took place.42 I argue that although evolutionist claims and attempts to establish an orthodox authority (e.g., the Blavatsky-Row argument, see Chapter 12.8) were common in the Theosophical Society, its Indian members exerted great influence, not only in the society itself but also in the “Indian middle class.”
 
              The “Indian middle class” defined itself – and was repeatedly defined by others – by a differentiation from other “classes,” especially the lower classes, and by comparison to “the Western middle class.” As Joshi rightly points out, the middle class was never constituted by a homogeneous group of people. Regional, religious, and social differences within what became known as “the middle class” were much more significant than the later narrative would have it. I do not, thus, attempt to provide an essentialist picture of “the Indian middle class” in what follows but, rather, to map out what is understood in this book as a “field of encounters.” This field has several dimensions. First, the middle class is understood as consisting of actors who were able to encounter one another in a variety of ways (see 5.2.3). Secondly, it is understood as a network of literary production that was responsible for the publication of journals, magazines, and newspapers, as well as for writing pamphlets, giving public presentations, and so on. These media enabled encounters between actors that bridged spatial and temporal limitations (see 5.2.4). Thirdly, this field of encounters is understood as part of the global colonial discursive continuum, within which it constitutes a single discursive field that was potentially connected to all others. “Indian” here connotes a geographical localization and not a localization that is ethical or nationalist. Indian and non-Indian actors alike engaged in this field of encounters (see 5.2.5).
 
              
                5.1 Why a “Field of Colonial Encounters”?
 
                The “middle class,” which gradually started to adopt this label from the middle of the 19th century onwards, grew not merely in numbers but also in confidence during this period. Ideas associated with “Western” middle class identities were adopted by members who saw themselves increasingly as “champions of enlightenment, freedom, and progress, as well as the crusaders against superstition.”43 These were characteristics and values the colonialists attributed to themselves and used to legitimize the colonization of India in the first place. The repetition of these topoi in the “Indian middle class” can be read in terms of the textual manifestation of relations between the colonizers and colonized. In Bhabha’s words, the middle class pursued a strategy of “mimicry.”44 This hybridization process went back and forth between colonizer and colonized, and also between groups of Indians themselves, as the example of Ghosh illustrates (see the discussion below). Joshi argues that the anxiety of inauthenticity was one of the key features of the contemporary discourse on middle-class identity. This would fit well with Bhabha’s concepts of the “in-between” and “mimicry,” a fit that is unsurprising given that Bhabha developed his theory specifically with this “middle” or “in-between” class in mind.45
 
               
              
                5.2 The Emergence of the Indian Middle Class: Historical Background
 
                Traditional approaches – especially those of the Cambridge school of historians, but also approaches pursued by Indian historians – have conceptualized the “middle class” in India as a product of British education and an incomplete copy of the “real” middle class in the “West.”46 At the beginning of the British engagement in India through the medium of the East India Company, the company’s officers were in need of allies who could secure their trade interests. During the decades that followed, the Company established a diversified system of direct and indirect rule based on close cooperation with locals. Hindu rulers were established in what Susan Bayly calls “sponsored ‘Hindu’ realms,”47 with the “new” rulers in many cases being recruited from the kshatriya caste in order to provide a counterweight to brahmin influence. The legitimization of the “restoration” of the “old” regimes was provided by a massive publication of literature that communicated “Hindu” values. As a result, these texts were popularized and became known to a wider public.48 Bayly explains that during the 18th century the officers of the East India Company set in train a process that made it politically advantageous for Indians to deploy the unifying categories of caste identities as strategies by which they could claim authority. This led to an increased consciousness of caste status in Indian society. At the same time, trade, social and economic changes, and the spread of British rule, which gradually replaced that of the Mughal Empire, together induced an increased mobility in South Asia. These changes were both supported by and fostered a denser network of knowledge exchange.49 These interconnections between foreign rule and indigenous rulers were in no way exclusive to South Asia.50 As Reinhard argues, the British Empire was much weaker in its ability to exercise power than the colonized suspected, something that continued to be true under the Raj once the Crown replaced the East India Company as the ruler of India.51 After 1830, the British established a new regime of government, although still under the rule of the East India Company. “Britishness,” and especially the claim of the racial and cultural superiority of the English gentleman, became the leitmotif of this rule. These developments went hand in hand with increased educational endeavors – often provided by the missionaries who were allowed to establish themselves in India only after 1813 – and cultural exports in the fields of sports, the arts, architecture, and, of course, foods and drink. These cultural imports and the establishment of governmental structures, and probably also the claim of racial and cultural superiority, were among the many factors that contributed to the eruption in 1857 of what was termed “the Munity.” This tumultuous event had long-lasting consequences for British rule in India, not least because it led in 1858 to the replacement of Company rule with direct rule by the British crown. The integration of India into the empire reached a new level in 1876 when Queen Victoria adopted the title of Empress of India. While the East India Company had already based their rule on their relationships with Indian collaborators, after the Mutiny the British government sought to establish a closer collaboration with an Indian elite that would secure their hegemony.52 Introduced by Thomas Babington Macaulay, the British school system in India aimed at the creation of this Indian elite. In 1857, shortly before the Munity, the first three universities were established in India with the goal of educating this elite and making them “loyal servants.”53 These developments had a great impact on Indian society and contributed significantly to the emergence of an Indian middle class.
 
                Several authors have contested this chronological narrative. Christopher Bayly, for example, argues that prior to British rule India had a “public sphere” that was dominated by what he terms the “north Indian ecumene.” In his view, this was a group of well-educated influential Hindu literati, Muslim notables, and state officers – both Hindu and Muslim – who engaged in social, religious, and political critique long before the 19th century. Bayly thus presents the middle class under British rule not as something new but as the continuation of a pre-existing native middle class.54 In Chatterjee’s view – his theory plainly owes a great deal to postcolonial considerations – the Indian nation-building project had to distinguish itself from the colonial narrative while simultaneously adopting the discourse practices of the colonial power. Indian nation builders, Chatterjee explains, built on the colonial structures and appropriated the discourses of reason and the institutions of law and administration while at the same time claiming superiority in the realm of spirituality. They thus translated the orientalist narrative of the spiritual “East” into their nationalist discourse. Chatterjee further explains that the notions of the “natural” and the “rural” were invoked as a counter ideal to the rationalist “West.” The middle class described by Chatterjee played a mediating role in this field by ensuring that the “natural” and “spiritual” they invoked was of a “classical” purity and devoid of degeneration, a goal that Chatterjee maintains was built on the blueprint of European classicism.55 His description focuses on the manifold encounters between “Eastern” and “Western” ideas in the heterogeneous field of the Indian middle class. This perspective fits well with what are understood in this book as processes of hybridization, since he describes the appropriation and reformulation of discursive strategies in a constant process of negotiation in politics and the arts.
 
                Similar topoi can also be found in the Theosophical Society. Like the middle classes, Theosophists also invoked the “spiritual” or “irrational” (Blavatsky’s miracles at Shimla) while maintaining that these powers were in fact natural and part of the ancient wisdom (Chatterjee’s classicist argument). On the other hand, Bayly’s contribution shows that these discursive strategies were built on a preexisting foundation of “cultural entrepreneurship,” as Joshi would term it, which was itself hybrid because it emerged in the encounter with the previous rulers of India and in close contact with the Persian and Arabic languages. Taking these views into consideration, I would like to understand the “Indian middle class” not as a specific group of people but rather as a field of discourse, a field of encounters in which actors of various ethnicities could engage.
 
               
              
                5.3 Encounters Between Individuals: Texts as Manifestations of Encounters and Established Relations
 
                It is at the same time both unsurprising and a telling instance of hybridization that Jawaharlal Nehru’s Discovery of India (1889–1964, 1946) influenced much of the discourse about the Indian middle class. In this work, Nehru argued – with a strong Marxist undertone that, while common to the time and also common to the writings of several of his fellow Indians, is interesting to note given Besant’s socialist history – that the changing economic circumstances influenced the Indian classes and established the new middle class.56 The text is a social critique of the capitalist exploitation of Indian workers sprinkled with a romanticizing view of the proletariat. On the other hand, Nehru also described the middle class as being in a condition that was “even more pitiful than that of the peasantry.”57 Referring to Gandhi’s involvement in Indian politics, Nehru discussed two virtues that he understood as instrumental for Indian freedom and as remedies for the “pitiful” state in which the middle class found itself: “fearlessness and truth.”58 These words stand out particularly strikingly in the context of the present book. “Fearlessness” (abhaya) was identified as a key virtue for initiation in Besant’s writings59 and was also propounded as such in the Sanâtana Dharma Text Books (see Chapter 13.4). Leading experts today translate abhaya as “fearlessness,”60 as did Annie Besant61 and the translators of Gandhi’s Gujarati rendering of the Gita,62 but, as will be argued below, this rendering of abhaya was not canonical in the 19th century.63 As for the word “truth,” similar observations can be made. “Truth” was one of the leading principles in Theosophy. The motto of the Theosophical Society is still “There is no religion higher than truth.” The argument is not that Nehru necessarily had Besant’s Gita, the Sanâtana Dharma Texts Books, or the Theosophical motto in mind when he wrote about abhaya or satya (“truth”), but that his use of these terms points towards numerous relations that were established in previous hybridization processes. Both Nehru and Gandhi64 knew Besant and knew her Bhagavadgītā translations. In the case of Nehru, it is also likely that he was familiar with the Sanâtana Dharma Text Books. His father was a long-standing Theosophist and young Jawaharlal was educated by Theosophists. He decided to join the Theosophical Society when he was thirteen and was initiated by Annie Besant herself.65 Although this connection has often been discussed in research on the Theosophical Society,66 a study that examines the connections between Theosophy and Nehru’s biography remains a research desideratum. Even in the absence of such a study, Nehru’s choice of terms remains an interesting case of a textual manifestation of hybridization processes and points towards the field of encounters described here.
 
               
              
                5.4 Writing the Public Sphere: Journals, Magazines, and Public Speeches as Media for Encounters
 
                When we talk about the Indian “middle class” in colonial India, the phrase does not usually refer to a middle stratum of society but to a “class” of mostly high-caste Hindus, as well as Muslims and Parsees, who belonged to the upper echelons of society. These individuals were often members of families that had traditionally been employed at the courts of the rulers and landlords of India. They thus possessed the necessary financial and, more importantly, educational backgrounds – which often meant being fluent in several languages, including English – to partake in India’s colonial public life. As Joshi argues, the defining characteristic of the Indian middle class in pre-independence India was their “efforts of colonial entrepreneurship.”67 By this, Joshi means that these individuals actively participated in the negotiation of values and the formation of an “Indian identity.” This activity was accompanied by the development of a public sphere, initially induced by the British but then accelerated and controlled by the Indian middle class. Many of the journals and newspapers published by members of the Indian middle class provided the backbone of the public sphere under British rule. It was through these channels that the middle class could communicate their ideas of India.68 These structures made it possible to connect numerous actors in such a way that they could encounter each other. Theosophical journals such as The Theosophist, The Indian Theosophist, The Central Hindu College Magazine, and New India were all part of this field of encounters. Many important members of the Indian middle class, and fellows of the Theosophical Societies, including figures such as Bhagavan Das, T. Subba Row, Mohini Chatterji, and Manilal Dvivedi, published in Theosophical journals alongside “Western” Theosophists and non-Theosophists. At the same time, Theosophists frequently published in journals issued, edited, and published by non-Theosophical members of the Indian middle class. This constituted a field of encounters in which processes of hybridity could take place.
 
               
              
                5.5 The Indian Middle Class in the Global Colonial Discursive Continuum
 
                Some of the topoi which emerged in this field were imported from “Western” discourses on the “middle classes” and “cultural identities.” They were then translated and repeated as part of a nationalistic narrative. This can be seen, for example, in Aurobindo Ghosh’s text (1872–1950, from 1893), originally published in the Indu Prakash, in which he discussed whether the Indian National Congress was indeed national. He stated that the congress did not represent “the mass of the population,”69 but rather a certain class, the middle class. In Ghosh’s article, this label stands in for an Anglicized class of Indians who are, according to him, inauthentic.70 Here we can see two important topoi which were frequently repeated in the discourse on the “Indian middle class”: 1) the question of representation, meaning that of the popular vs. the elite; and 2) the question of authenticity, which goes hand in hand with the first question because the “elites” were often seen as inauthentic and Anglicized. The same argument about inauthenticity was also discussed by British officials. Paradigmatic of this phenomenon is a speech given by Lord Dufferin in which he described what later became known as the Indian “middle class” – a term Dufferin himself avoided in his speech for political reasons, treading a careful line between acknowledging this group while not giving them too much weight71 – as “Europeanized native gentlemen”72 and a “microscopic minority.”73 The term “Europeanized native gentlemen” can be read as a claim of inauthenticity. They are “native” and not “English,” but the “Europeanization” made them “gentlemen,” although only “Europeanized” examples of such and not true “English gentlemen.” The description of this group as only a “microscopic minority” seeks to delegitimize their claim to speak for Indians more broadly. A minority, Dufferin seems to imply, apparently with the English political system in mind, cannot claim authority in a system of majority decision making. In Lord Dufferin’s speech, these topoi were employed for a reason quite distinct to that which underpinned their use in Ghosh’s text. Ghosh wanted “less Britain” and authentic Indians who would govern the “Indian nation”; Dufferin, by contrast, wanted “more Britain” and more British rule and education for the “Indian subjects.” This field of discourse can be understood in terms of a constant de- and recontextualization of hybrid positions in an ongoing process of hybridization in which new or altered relations are constantly established and reestablished.
 
               
              
                5.6 Preliminary Conclusion: Encounters in the Indian Middle Class
 
                It is important to note that most of this entrepreneurship was inherently masculine and upper caste, although the language of modernity employed by the “cultural entrepreneurs” tried to cover up these inherited inequalities. In addition, most of the Indian middle-class narratives are “Hindu” narratives which tend to marginalize the roles played by Muslims, Parsees, Christians, and members of other religions. However, as noted earlier, the “middle class” was heterogeneous and in this heterogeneity religious, gender, and caste identities were negotiated74 in multifaceted processes of adaptation, adoption, and demarcation. These processes led to numerous new or altered relations. As can be seen from the few examples given above, this colonial field of encounters opened up the possibility of both Indians and non-Indians engaging in an “Indian” discourse. The possibility of encounters initiates processes of hybridization.
 
                As discussed above, the Theosophical Society played a significant role as a structure in many ways in the colonial field of encounters and can therefore be seen as part of the Indian Middle Class. Its members were actors in this “field of encounters.” Both the Theosophical Society as a structure and its members as actors were parts of a larger discursive field which I have identified as the (uppercase) “Indian Middle Class.” However, this is only one of the “fields” in which all of these actors were involved: While encountering each other, they at the same time made connections between a multitude of other discursive fields. Through the connections they established in these encounters, the actors were able to bring about new relations by translating certain elements (the topoi described above) and structures (media production). As a “hybridization process,” this translation repeated these “elements” and “structures” while simultaneously altering them. When thinking of the translation and repetition of the rationalist, classicist, and orientalist topoi described above, we can understand them as being brought into a) harmonizing and b) hierarchizing relations.75
 
               
            
 
           
           
             
              6 Theosophical Evolutionism, or the Narrative of Progress
 
            
 
             
              This chapter will discuss the ideas of “evolution” and “progress,” providing a part of the necessary context for the consideration in Chapter 8 of Annie Besant’s ideas about the “Quickening of Evolution.” This chapter will illustrate that, as is the case with all other topics, there are no closed discursive fields in the discourse on evolutionism. Rather, these fields were connected to each other at a global level, as is illustrated by the uptake of evolutionism in India that will be discussed in sections 1.8 and, especially, 1.9, below.
 
              
                6.1 Historicism, Evolution, and the Idea of Progression in-between Darwin and Theosophy
 
                Long before Charles Darwin (1809–1882) first set out his theory of evolution, geologists had discovered that the earth was much older than any timeline based on the Bible might lead one to think.76 This development led to a fundamental change in the European perception of time and called into question the longstanding traditional interpretations of the Christian Bible. So too did the translation into European languages of Sanskrit and Pali scriptures in which were described vast spans of time, the kalpas (comprising a day and a night of brahma, which added up to 8,649 million years77) and the mahākalpas (which were several times longer than a kalpa; the idea appears in the Mahābhārata, and, while it is not clear exactly how many kalpas it refers to, the period at issue certainly runs into the billions of years).78 These structurally similar developments in science and the humanities were taken up and augmented in the Theosophical Society. The former development made it possible for scientists to imagine a process of biological development spanning millions of years, which came to be termed “evolution.”79 The latter, meanwhile, made it possible to imagine a spiritual development taking place over millions of years, a view which became the centerpiece of Theosophical evolutionism.80 In Besant’s writings, the ideas of spiritual growth and initiation as together providing an evolutionary scheme were translated into a pedagogical program. In the following, an overview of the multifaceted interpretations of evolutionism current in the 19th century will be given. Evolutionism was not, even in the sciences, a single theory, but rather a strain of thinking which included many, sometimes opposing, theories of how life on earth developed. These theories were often debated in nonscientific circles, sometimes adopted, sometimes rejected. But regardless of particular outcomes, their overall influence was enormous. In science, the Darwinist understanding of evolution in terms of natural selection became dominant, but it was simultaneously criticized and repeatedly reformulated. In Darwin’s view, evolution – a term which he used but rarely – was not progressive. Nonetheless, the concept that evolution strives towards increasing complexity and moves in the direction of an ultimate goal was a common idea, found in both academic and non-academic milieus. This view was perpetuated by the metaphors and pictures used to communicate evolutionist theories. Evolution was often illustrated in terms of ladders or trees with trunks, thus suggesting a progressive development. The Theosophical Society pioneered and maintained this idea of progressive evolution as one of its key teachings.81
 
                The idea of progress is rooted in the assumptions of Christian epistemology, which is predicated on the notion that there was an original starting point – the moment of creation – from which everything developed and continues to do so.82 Alternative views concerning cyclical conceptions of times, such as the Indian ideas of the yugas and kalpas, resurfaced in the “West” in the wake of the import and translation of non-European thought, discussed above. Ideas about the cyclical development of the universe were not unique to South Asian concepts of cosmology, and were also known in the Greek world and in several other traditions,83 but they were rediscovered in the 19th century primarily through the translation of South Asian scriptures. In the Theosophical Society, an idea of evolution which combined a cyclical model with progressive spiritual self-development was elaborated. I will describe this idea as it appears in Besant’s thought as the “Quickening of Evolution.”84 One well-known proponent of the progressive idea who was also important for the uptake of evolutionism in the Theosophical Society was Herbert Spencer.85 However, there has not yet been any substantial research analyzing the interconnections between Theosophy and Spencerian Evolutionism.86
 
                The following overview is necessarily incomplete; the field of evolutionist theories in the 18th and 19th centuries is far too vast to cover in a comprehensive manner and I do not attempt to do so. It nonetheless provides valuable context against the background of which some of the ideas proposed by the Theosophical Society can be understood, illuminating them as historical products and answers to contemporary debates.
 
               
              
                6.2 Herbert Spencer’s Progressive Evolution
 
                Herbert Spencer (1820–1903) is often associated with the notion of “social Darwinism,” an adaptation of evolutionist ideas to sociology.87 Spencer was a philosopher and although he was well trained in several academic disciplines, he was, in contrast to Darwin, interested in the universal principles of the universe rather than in specialized academic questions. His work focused on the principles of life, consciousness, and the structures of society, and was well-received in Victorian society and beyond. Spencer was instrumental in the popularization of evolutionist ideas and in the introduction of the word “evolution” as a general term in theories about progression, development, and change. In his momentous work, System of Synthetic Philosophy, Spencer used “evolution” as a term which could refer to a variety of ideas about progress and development in fields ranging from biology to history and culture.88 Spencer defined evolution as processes in which interconnected heterogenous structures emerge from homogeneous states, with this differentiation implying a corresponding increase in complexity. Similarly, he conceptualized “dissolution”89 as the opposite of evolution, suggesting that after a process of development towards increasing heterogeneity, evolution would then turn backwards towards complete homogeneity. Spencer tried to understand how the increased complexity implied by evolution came about and the role co-evolution played in this process. What he meant by co-evolution in this context was that the increase of complexity and the development of each part of a complex system went hand in hand with the increase and development in other parts. The idea of increasing complexity through co-evolution was not new, but Spencer integrated it into a scheme which started with a “big bang” – not in the later sense of discussions about the Hubble-Lemaître law,90 which led to the introduction of the term in 1949 by Fred Hoyle91 – a sudden unprecedented starting point from which evolution progressed through stages of physical, chemical, biological, and, finally, cultural evolution. Spencer was widely read during his lifetime, often in popularizing paraphrases of his work that were accessible to non-specialists, and his ideas were adopted by several other thinkers, although after his death his views were increasingly discredited.92 What is important for our present purposes is that Spencer’s ideas about evolution seem to have influenced the reception of evolutionist theories in the Theosophical Society. A number of possible sources for this influence will be discussed below, but the current state of research does not allow us to determine securely through precisely what channels or to what exact degree Spencer’s work was taken up in the Theosophical Society.
 
               
              
                6.3 Darwin, Orthogenesis, and Lamarckism
 
                Darwin proposed a theory according to which evolution was understood as being steered entirely by the demands of the environment. Evolution involved the random production of characteristics in species, which would then be passed on to new generations only if they proved to be sufficiently useful in the specific environment in which the species lived. The environmental circumstances thus determined which species successfully reproduced and which died out. According to this view, evolution has no goal and can, potentially, continue indefinitely.93 In opposition to this view, the theory of orthogenesis claimed that there are internal faculties at work which determine evolutionary changes and drive them along predetermined lines of development. Darwin proposed a rigid heredity through which only those characteristics that are included in the genome can be passed on to subsequent generations. As a consequence, capacities accumulated in the lifetime of a given member of a species could not be transferred to the next generation. A competing theory, often associated with French biologist Jean-Baptist Lamarck (1744–1829), argued that individual characteristics acquired during the life span could be transmitted. Despite its association with Lamarck in particular, “Lamarckism” was rather a whole research branch which positioned itself in the discourse on evolution in opposition to the Darwinist school. It was by no means a marginal current. The retrospective narrative of the “Darwin revolution” simplifies a complex process of negotiation in which Darwin’s theory gradually became the hegemonic approach. This change of paradigm was non-linear and took more than a century. Indeed, at first even many adherents of Darwinism would not accept the centerpiece of Darwin’s theory; the idea of Natural Selection was often rejected while the general idea of an evolutionary process was hailed.94 This ambivalence illustrates well that there are no defined points in history at which new ideas instantly change the way in which the world is perceived, and nor is there any gradual unveiling of the “truth.” Rather, ideas are set aside and adopted in a constant process of negotiation between different positions in a necessarily ongoing discourse.
 
               
              
                6.4 Evolutionist Ideas of Race
 
                In the case of evolutionism, the impact nonetheless had an incredible scope, eventually leading to a radically altered perception of human beings and their place in nature. This was and still is one of the reasons for the public interest in evolutionism.95 Evolutionism challenged the “identity of humanity” in the “West,” making it necessary to redefine that “identity” with respect to “others.” Europeans increasingly identified themselves as in a more advanced evolutionary state than the “apelike” non-Europeans. European scholars such as Camper, Buffon, Blumenbach, and Linnaeus classified humans into several races from the highest – Caucasian, white – race, to the lowest and most degenerate, the Ethiopian race.96 The idea that the “white race” originated somewhere in central Asia near the Caucasus – thus the term “Caucasian” – fit well with “Aryan Myth”97 which was developed about around the immigration of the Aryas to India. The “Aryas” were nomadic tribes who migrated to India between 1500 and 1000 B.C., with “Aryas” being a self-description meaning “noble.”98 In the wake of the emerging field of Indology and the description of the close connections between Indo-European languages, starting with the work of William Jones in England and Friedrich Schlegel and Franz Bopp in Germany,99 the Aryan narrative became increasingly charged with racist interpretations that crystallized in the German word “arisch,” which was ultimately taken up by Nazi Germany as a description of genuine whiteness.100 This sort of racial evolutionism was connected to concepts of progress which had their forerunners in the 18th century.
 
               
              
                6.5 Ideas of Progressive Development
 
                From the late 17th century to the end of the 19th century, thinkers as varied as J. J. Rousseau, the Marquis de Condorcet, Adam Smith, Adam Ferguson, and, again, Buffon expended considerable efforts in developing ideas of progress. However, the idea of the progress of civilization was not necessarily seen as a positive development, with Rousseau in particular holding up the “noble savage” as the ideal human. Other thinkers developed progressive models which included ideas of advancement to higher and better forms of living.101 The idea of the “chain of being,” which had its roots in antiquity and was later rediscovered in the middle ages and in Renaissance Neoplatonism,102 was prominent in the 18th century. This notion was based on observations of the physiological resemblances between species. In the form in which it was propounded in the 19th century, the theory claimed that there was a “chain of being” along which development progressed first from elements and ether to higher forms of life, and then from plants to animals and, ultimately, to humans. Exponents of this theory, such as Charles Bonnet and Jean-Baptiste Robinet, claimed that each of these stages of progression developed from seeds or “germs” which were designed by God.103 The idea of the “chain of being” resembles Theosophical ideas about the development of the “monad” through the “three kingdoms.”104 In Besant’s writings, the idea of “germs” as driving forces of evolution is also prominent.105 However, despite the striking terminological similarities, we should not suppose any straightforward linear dependencies. In the Theosophical writings, the kingdoms are expanded into higher spheres of being and are discussed alongside karmic necessities, human anthropology, and spiritual evolution. I argue these ideas were formulated, negotiated, and reformulated in a global colonial discursive continuum and were products of multifaceted hybridization processes, as illustrated below with regard to their ideas about the stages of initiation and “Hinduism.”
 
               
              
                6.6 Science, the Colonial Setting, Learned Societies, and Popular Reception
 
                In the 19th century, the number and membership of learned societies and institutions of higher education grew dramatically. These organizations were frequented by a wide range of people, from professional scholars and scientists to lay and gentlemen pursuers of the same goals, from Occultists and Religionists to Agnostics and Atheists.106 The transition to a recognition of science as a profession progressed slowly. Darwin, for example, was financed by his wealthy father and was taught science outside the regular curriculum at Cambridge, as England’s oldest and most renowned universities were initially reluctant to introduce the sciences into their core curriculum. In contrast to Darwin, a generation later, although Thomas Henry Huxley (1825–1895) still had to finance his research by working on a navy vessel he was able to study medicine at university. In the cases of both Darwin and Huxley, European expansion and the pursuit of science were closely interconnected. Indeed, both men carried out research while traveling the world on ships belonging to the Royal Navy.107 However, the stories of European expansion and the emergence of “science” are not exclusive to the narrative of European history, but also feature in the histories of many other parts of the world. As such, rather than querying why the sciences “only” emerged in Europe, we should ask why “the sciences” were Europeanized and how the emergence of Wissenschaft became so closely connected to the narrative of the European Sonderweg. These questions fall beyond the scope of the present book but they nevertheless touch on the questions of hegemony and discursive dynamics that are important elements in the theoretical framing of the discussion here.
 
                Several – often opposing – theories were discussed in evolutionist circles in Europe’s learned societies and institutions of higher education. These ideas were communicated in a multitude of journals, popular editions of scientific books, newspaper articles, and lectures that were open to the wider public.108 They form part of the “structures” that connect discursive fields to one another. The popular discourse about evolutionism was typically dominated by mass-market editions, newspaper articles, and articles in periodicals, rather than by scholarly publications on the subject. New ideas and inventions were also received with a certain time lapse because of the means of communication.109 It is likely that many Theosophists read popular editions of Darwin, Spencer, and the other evolutionists, rather than their original publications. At the same time, the Theosophical Society was an active player in this network of knowledge and simultaneously replicated a parallel structure in their own publications and lectures. In many respects – this is well documented for the Theosophical Society and is illustrated in this book by a number of examples – these “occult movements” were parts of a multitude of discursive fields that connected them to what is generally conceived of as “regular society,” rather than being straightforwardly “outside” it. I argue that the Theosophical Society – employing the word field discussed above – translated the “scientific” media structure into their society and repeated it. In addition, the “quasi-scientific” is an a posteriori label that seeks to marginalize the claims made in the Theosophical journals. As the articles collected in Mühlematter and Zander’s Occult Roots of Religious Studies show, the boundaries between academia and “occultism” were by no means fixed at the turn of the 20th century.
 
               
              
                6.7 The Problem of Human Intelligence and Morality: The Uptake of Evolutionism in Annie Besant’s Theosophy
 
                In opposition to many of his contemporaries, Darwin reflected critically on the questions of why and how humans had developed intelligence and why apes had not. According to his biological evolutionism, intelligence must have provided a reproductive advantage, but if it was an advantage per se, why had no other species evolved to have it. The gulf between animals and humans was conceived of as enormous, but this vast gap had to be explained in Darwin’s theory in terms of a difference in degree rather than quality – humans were not to be understood as outside the natural evolutionary process but as representing its most advanced outcome. If this gap could not be explained, then the whole theory was in danger of falling. In attempting to resolve this difficulty, Darwin argued that intelligence was a by-product of the change from walking on four legs to walking upright. This change permitted the early humans to use their hands and it was in this usage that intelligence proved to be an advantage.
 
                The other big issue facing Darwin was the need to explain human moral faculties. These, he claimed, developed gradually from social needs, with care for one’s own offspring, tribe and then the wider society transforming over time into “universal moral values.”110 Several passages in Besant’s writings suggest that she was well aware of these debates. In many of her writings she developed ideas concerning the manner in which the transition from animal to human came about. Besant, in contrast to Darwin, held that there is a difference in both degree and quality between human beings and animals. She writes, “In man, and in man only, among all the races that people earth, do we find such great physical unity and such vast intellectual and moral divergency. I admit physical heredity as explanation of the one, but I need some new factor, not present in the brute, as an explanation of the other.”111 These lines show quite clearly that the problem of mental and moral faculties was an issue in Besant’s writings. Despite this view of the difference between humans and animals, Besant still thought that animals were nevertheless potentially able to cross over this gulf at some point in their evolutionary future. Because Besant takes animals to be younger than humans, and therefore not as evolved, there is no reason to think it impossible that they might develop in the same way as humans in the future.112 But this evolution is very slow and takes extremely long periods of time.113
 
                One element in the Theosophical view that is not fully consistent with this line of argument is the idea of the manasaputras, which Besant explains means “the sons of Mind.”114 According to the Theosophical view, the manasaputras descended into human bodies as soon as humans were evolved enough. These beings were the products of earlier rounds of evolution and were thus able to bring their higher mental powers with them and pass them on to humans.115 That is to say, they descended in order to “quicken” the general evolution of humanity.116 Besant explains that all these changes could have and would have happened in the general course of evolution in any case, but that “such has not been the course of Nature.”117 Although Besant’s writings are rooted in the Blavatskyian era of the Theosophical Society, her oeuvre is replete with developments from and augmentations of that source material. Whereas in her earlier writings she drew more frequently on the manasaputras in her argumentation, in her later work she developed ideas of evolving germs118 and of vibrations that evolve matter, bodies, and germs.119 As time passes, a movement towards emancipating herself from Blavatsky’s writings can be detected. In The Seven Principles of Man (1892), she explicitly quotes Blavatsky’s The Secret Doctrine, Vol. II, whereas in The Ancient Wisdom (1897), by contrast, the idea of the manasaputras is linked much more closely to her idea of the “Quickening of Evolution.”
 
                Besant also developed a system of moral progression that was similar to the ideas advanced by Darwin, using similar language to depict a process of development from care for one’s own offspring, to concern for the well-being of society more broadly, and, finally, to the establishment of universal moral values.120 In Besant’s conception of this development, morality is always relative to the stage of evolution. She understands “Hinduism,” especially the āśrama system, as a recognition of this relativity of morals, since every stage has its own dharma which fits best with the respective stage of morality.121 Her work also contains the idea of a universal morality that is based on the recognition of the absolute unity of everything with God.122
 
                Ideas of progression were also promoted by Darwin, who claimed in his 1871 work, The Descent of Man, that non-white people are inferior to and have smaller brains than white people.123 It is no coincidence that, in The Ancient Wisdom, Besant discusses “Man’s Ascent.” At least some readers, if not all, will have understood the reference to Darwin’s title and would thus have viewed Besant’s position in a racial light. Indeed, so too would those who were familiar with broader Theosophical thought on evolutionism. In her chapter, Besant discusses “the final stages of man’s evolution,”124 and this should be understood in term of the Theosophical idea of evolution through seven root races and their subraces, a version of evolutionism that has a strong racial undertone. The Theosophical view is based on the idea of spiritual progression from the lowest first race to the highest God-like seventh race, a view that implies the parallel existence of “lower” and “higher” races, with the “higher” having a duty to guide the “lower” in their evolution.125 The Theosophists – and Darwin – were not alone in holding such racist views in connection to ideas of cultural and mental evolution. Similar racist notions of progress were in fact promoted by the majority of Evolutionists at the time.
 
                Once again, these views show that Theosophical ideas concerning evolution, in general, and Annie Besant’s writings on the subject, in particular, were shaped within a diversified global colonial discursive field in which multifaceted hybridization processes took place. The extent to which Besant engaged directly with Darwin’s writings is currently unclear, but it is not plausible to suppose that she was unaware of the debates discussed above. As such, we should not be surprised to find similar subjects surfacing in Besant’s work to those dealt with by Darwin. These subjects were certainly familiar to the wider Theosophical and non-Theosophical audience, both Indian and non-Indian, of Besant and her fellow Theosophists.
 
               
              
                6.8 Evolution, a Universal Principle?: The Problem of Translation and Hybridization
 
                The concepts of evolution as propounded in the Theosophical Society emerged as part of the global colonial discursive continuum in which European Evolutionism and South Asian conceptions about cosmology, its provenance, and the development of animals and human beings became entangled through the realization of numerous connections (see Chapter 4.5). As argued above, the Theosophical Society was part of the (uppercase) “Indian Middle Class.” Theosophical ideas on evolution should thus also be read in the context of the reception of evolutionist ideas in India. There is a huge gap in the academic understanding of the reception of evolutionist concepts both in India in general and in connection to the Theosophical Society in particular, and it is not feasible to exhaustively till this fallow field in the present book. Nevertheless, I will attempt to irrigate it to some extent in the hope that it will prove more fertile to future researchers working in this area.
 
                In his Hindu Perspectives on Evolution, Brown lays out a view that is paradigmatic of the longstanding ignorance concerning processes of hybridization in entangled histories, especially when it comes to Theosophy and to the Indian Theosophists in particular. Brown writes:
 
                 
                  Another distinctive element in the Hindu and Buddhist discourses with modern science that sets them apart from both the Islamic and Christian is their assimilation and adaptation of various Theosophical motifs and its fundamental ideal of a scientific and scientized religion. This ideal, born in part as a reaction against traditional Christian dogmas that seemed to be crumbling with the onslaught of modem science, drew much of its own inspiration from the ‘wisdom traditions’ of the ‘East,’ especially Buddhism and Advaita Vedanta. The Theosophist proclamation of complete harmony between the eastern wisdom traditions and the findings of modern science was a siren song to those of the East who sorely felt the oppression of Western imperialism and Christian evangelization.126
 
                
 
                The most problematic feature here is that Brown does not elaborate on the “theosophical motifs” at issue. This lack of precision reflects one of the primary problems with scholarship on Theosophy. “Theosophy” is often used as an umbrella term for several opposing positions in the Theosophical Society. Or worse, Theosophy is often presented as a fixed worldview dominated by the writings of H. P. Blavatsky.
 
                Another major difficulty faced by researchers is the lack of critical studies investigating the interdependencies between Theosophy and the translations of the early orientalists, such as George Thibaut. The issue here is that Brown bases his account in part on Thibaut’s translation of Śaṅkara’s Brahmasūtra Bhāṣya. As discussed in Chapter 10.6, Thibaut was well acquainted with Blavatsky and Olcott and it is likely that at least some of his translations were influenced by Theosophy. It is highly problematic to seek to determine what Śaṅkara “really” wanted to say based on translations. Indeed, it is not possible to retrieve any original “meaning,” even if communicated in Sanskrit. On the other hand, without translation there is no communication. As Bhabha sees it, translation is hybridization and I strongly agree on this point. There is no solution for this difficulty, but one must keep it in mind. If the process of the translation of Śaṅkara’s Brahmasūtra Bhāṣya by Thibaut is understood in terms of hybridization, then it is possible that “Theosophy” is read into it when the term “consciousness” is used to translate Śaṅkara’s thought. The use of the term “evolution” is structurally analogous. Therefore, the concept of the hybridization of an already hybrid knowledge is fruitful for describing this diversified global colonial discursive field.
 
                Brown uses the term “consciousness” to describe the highest stage of being of brahman, which is to say that the highest reality is the consciousness of brahman.127 In Chapter 11 I will discuss how this concept was elaborated by Manilal Dvivedi in negotiation with Spencer’s writings and Theosophical concepts of higher knowledge and spiritual progression. The difficulties involved in translation discussed above suggest that we should be cautious about accepting claims that there were ideas of “evolution” in ancient India that could be equated with nineteenth-century European evolutionism. Such a parallelism was nonetheless retrospectively claimed by Neo-Hinduists in the late 18th and early 19th centuries, in what can be read as a movement of translation and repetition. Brown’s interpretation of Śaṅkara’s “evolutionism” is thus an interesting instance of how ancient Indian thought can be interpreted in accordance with “Western” ideas of evolutionism.
 
                This is also true for the reception of evolutionism in India in connection to the Theosophical Society, the Arya Samaj, Rammohun Roy and several other Indian and non-Indian actors. In the following, I will point out a number of possible entanglements. These will show that the Theosophical Society in India and its Indian members did not only draw their concept of evolution from the “West” but also negotiated their ideas within a discursive field in which “Hindu” concepts were just as prominent as “Western” ideas of evolution. Again, there is no solution to this problem.
 
               
              
                6.9 The Reception of Evolutionist Concepts in India
 
                Beginning in the 1860s, the Darwinist idea of the progressive development of nature was widely debated by members of the Indian middle class, especially in Calcutta. From the 1870s onwards, the theory was familiar to all and several well-known Indian scholars put forward their own interpretations of evolutionism. An important motif in this discourse was the idea that Indian spirituality and “Western” science could be merged to form a great alliance in which both would come to blossom. Brown argues that the reception of Darwinism in India was influenced by a number of factors, of which he identifies three. First, he explains that Darwinism had some points of connection with ancient Indian ideas of “evolution,” but stood in opposition to certain other points. In particular, the idea that there was an underlying “consciousness” that was not the result of evolution was positioned as a key argument against “materialistic” Darwinism. Secondly, “evolutionism” introduced into the Indian discourse the idea of investigating nature in terms of discovering the workings of God. This notion was certainly not unique to the reception of “evolutionism,” but recurs in engagements with “science” in general because it draws on the empirical method of the natural sciences. Thirdly, the reception oscillated between appreciation and rejection because science and technology were also received ambiguously, on the one hand being seen as means for advancing India while on the other being treated as tools of oppression. These factors were then negotiated in a colonial discursive field between “Western” and South Asian imaginary versions of the “other,” which often determined the reception of the “other’s” religion and science.128
 
                Brown identifies five motifs that were persistent features of the discourse in which the reception of evolutionism in India took place from about 1860 to the early 20th century:
 
                 
                  (1) a Vedic Golden Age encompassing spiritual insights and scientific discoveries; (2) a subsequent period of degeneration; (3) the possibility of social, cultural, and scientific revitalization and progress; (4) the comparative study of Indian and Western civilizations with respect to their particular roles and responsibilities towards each other; and (5) epistemological considerations regarding the role of scripture, perception, reason, intuition, and suprarational consciousness in ascertaining truth, both empirical and spiritual.129
 
                
 
                According to Brown, the reception of Darwinism in India can be sequenced into three periods in which one or the other of the aforementioned motifs were more important than the others.
 
                Two major figures of the first phase were Rammohun Roy (1772–1833) and Debendranath Tagore (1817–1905). The former was the founder of the Brahmo Saba and the second reorganized the Saba into the famous Brahmo Samaj. The different positions of the three phases of evolutionist reception in India will be described briefly in the following.
 
                Roy expounded an idea of Hindu monotheism based on a design argument connected to a concept of the universality of religion. The idea of universalism was wedded to a claim of “Hindu” tolerance towards all religions. Roy’s writings and vita are paradigmatic of the colonial discursive continuum at the beginning of the 19th century. He first published his works in Persian and Arabic, the languages of the fading Mughal empire, then learned English and read various European thinkers. He later published in English. He translated and repeated what he had read in the context of Śaṅkara’s work and developed his own monotheistic non-idolatry ideas of religion. Crucial to his ideas of progress was his understanding of idolatry as a lower form of worship directed towards a defined deity, whereas the higher, more advanced, form was worship directed towards an abstract idea.130
 
                Tagore developed an idea of divine creation according to which the whole universe was produced by the supreme being. On his view, this creating God is the cause of everything and provides all that humans need. Religion was seen by Tagore as God’s gift to humanity in order to free them from their sensual restraints. In opposition to Roy, Tagore formulated an idea according to which one investigates the true being of God, and hence the world, through intuition. According to this view, intuition, combined with meditation, prayer, and the study of the scriptures, would lead to a complete understanding of God’s creation and would ultimately elevate human beings to a knowledge of higher truths.131
 
                As influential representatives of the second phase, it will now be useful to consider Dayanada Saraswati’s ideas about what Brown calls “vedantic creationism” as well as Gurudatta Vidyarthi’s development of that creationism. In Saraswati’s view, God created the world from the primordial matter (prakṛti). However, this matter is not the cause of anything, as the causative role is reserved solely for the creator who designs. By his creative power, God produces a perfect environment for all sentient beings. This idea was then taken up and developed further by Gurudatta. Gurudatta explained that the plan in the mind of God is the prerequisite for the manifestation of the universe. This manifestation is mirrored in the bodies of humans, Gurudatta claimed, with the limbs and organs corresponding to certain parts of the cosmos. On this view, God created the human bodies to be inhabited by a divine life-principle, the ātman. Gurudatta and other Arya Samajists maintained that these ātmas, as well as the nations to which they belong, depended on the Supreme teacher to teach them all of the elements from which cultures are formed, such as language, the arts, etc. Brown groups the ideas expounded by the Arya Samajists under the heading of “modern Vedic Creationism” because these thinkers constantly refer to the scriptures while at the same time illustrating their claims using scientific and technological analogies.132
 
                Several of the motifs described above can be found in Theosophical writings. The idea of consciousness was discussed not only by Dvivedi but was also taken up by Besant (see Chapter 8.2). The idea of a creative supreme being who creates the world by a mental design can be found in Besant’s view of evolution, as can the idea of the divine teacher.133 The extent to which Besant and other Theosophists knew and read the above-mentioned Indian writers is currently unclear, but it is plain that Śaṅkara was often cited, and in many cases these references were in connection with evolution. The writings of the Arya Samajists were also unquestionably well known in the Theosophical Society. Blavatsky and Olcott moved to India as the result of an alliance with Dayananda Saraswati, and the Theosophical Society was temporarily renamed the Theosophical Society of the Arya Samaj. However, this alliance was soon terminated following an ideological clash between the Theosophical founders and Saraswati.134 Several similar motifs appear in the discourse on evolutionism in India, both within and beyond the Theosophical Society. It seems likely that these discourses on evolutionism were interwoven with others not only in India but also globally, in what I have called the global colonial discursive continuum. In this context the Theosophical concepts of evolution should be understood as hybrid knowledge of already hybrid knowledge which was constantly de- and recontextualized in manifold encounters which connected multifaceted discursive fields. These processes will be illustrated in more depth with reference to the example of the concept of “initiation” and ideas about “Hinduism” in the Theosophical Society. Before these processes can be discussed meaningfully I will take up the ideas of the Theosophical masters as another piece of Theosophical evolutionism in the next chapter.
 
               
            
 
           
           
             
              7 Masters and Disciples, or: How to Transfer Knowledge
 
            
 
             
              In Religious Studies, master/disciple relations have often been discussed in strict opposition to teacher-student relations, following the definitions of Joachim Wach and Max Weber, both of whom based their ideas on observations about the George-Kreis, albeit drawing very different conclusions from it.135 Teacher-student relationships were understood as being less hierarchical and the disciple was held to be much more devoted to the master than the student is to the teacher.136 The “master” is identified as one who has already perfected him- (or her-) self, and the “disciple” is one who wants to submit him- (or her-) self to this path of perfection. This submission to the path of perfection includes the idea of the possibility of an “improved” life.137 This view fits well with the Theosophical master narrative and is also a well-known narrative in the wider field of “esotericism.” It is no coincidence that Faivre identifies “mediation” as one of the characteristics of what he termed “Western esotericism.” Faivre explains that the idea of “correspondences” implies that there are analogies between the human body and the cosmos and that analogous parts “correspond” with, and thus are connected to, each other. In his view, “esoteric” groups often claim to be “transmitters” between these spheres. The training of “imagination,” which is understood by Faivre as the tool by which the higher spheres of being are accessed, is often the purpose of the “esoteric” groups, on his view. Although his essentialist definition of “esotericism” must be dismissed (see also Chapter 2), Faivre identifies an important feature of what is discussed here as the master/disciple relationship. He also points towards a discrepancy between the path of mediation and gnosis. In his view, gnosis is usually not sought after by “esotericists” but “prefers to sojourn on Jacob’s ladder where angels (and doubtless other entities as well) climb up and down, rather than to climb to the top and beyond.”138 This view is only partly applicable to Annie Besant’s concept of the “Quickening of Evolution,” the aim of which is to “climb to the top” but renounce the beyond for the common good. However, this is only a temporary renunciation since once all humans have evolved “enough” they will collectively move “beyond.” The position is even more complex in the wider Theosophical context because there are numerous additional cycles yet to come in which “new” evolutions will take place. It is not the scope of this book to discuss the Theosophical debates about “evolution,” although some subtleties of these ideas will be discussed below. As Baier notes, the Theosophical Society presented itself as an institution in which a path is provided by which one will become an accepted chela and eventually be initiated and achieve higher knowledge. As he maintains, the major problem was that suitable teachers for this program were lacking.139 The point is that the Theosophical Society can be understood as a mediator, and the master narrative and the Theosophical educational endeavors as integral parts of the mediating function claimed by the Society. Against this background, Besant’s “Quickening of Evolution” can be understood as an attempt to provide an actual path towards this goal. It is for this reason that I argue, like Renger, for both a conceptual and a practical continuity between master/disciple relations and teacher/student relations. The Theosophical school system can be understood as an institutionalized reflection of the Mahatma/chela relation that manifests it in the form of teacher/student relationships.
 
              A fundamental question is whether, and if so how, master/disciple and teacher/student relationships can be understood as structurally similar and in what way they differ from each other. The same question is of great importance if one considers whether Guru-śiṣya relationships are comparable to master/disciple, teacher/student, and Mahatma/chela relationships. This is one of the fundamental questions with which this book is concerned and is closely linked to its theoretical foundations. In line with the theoretical considerations set out in Chapter 4, I argue that in the case of the Theosophical Society we encounter a hybrid idea of master/disciple relations in which we can identify several modes of hybridization by looking for traces which point towards the results of these processes.
 
              This chapter provides an important background against which such “traces” can be identified in the broader field of master/disciple relationships as they appear in a wide range of non-Theosophical contexts. Renger holds that similar characteristics can be identified in the “Western” idea of the “master” and in that of other “specialists” found in almost any other (religious) tradition around the globe. Likewise, she claims that the roles and functions of these specialists varied widely.140 A major difficulty with this claim is that the word “master” is adapted to various traditions. In addition, the exchange processes between “Western” and “Eastern” “esotericists” are complex and multifaceted, as should become clear to even a casual reader of this book (see especially the example of Shastree’s article, in which he propounds the idea in connection to Advaita Vedānta; Chapter 10.6). It is, however, striking both that and how the idea of the “masters” was translated into the “Hinduism” and “Buddhism” employed in the Theosophical Society. Simultaneously, the term “Mahatma,” with its altered relation to the idea of the “masters,” was retranslated into Theosophy. The Theosophical narrative about masters emerges, in part at least, from encounters with several specific traditions. In the following, freemasonry will be discussed as one such tradition. hese examples will point to possible traces of hybridization processes and the contexts in which they took place. At the current stage of research, these hybridization processes cannot be described in more depth, but it seems plausible that that they developed along structurally analogous lines to those as those that are described for the stages of initiation in Chapters 9–13.
 
              
                7.1 The Master Narrative in the Theosophical Society: From Exclusiveness to the “Quickening of Evolution”
 
                The narrative of the masters played a crucial role in the Theosophical Society.141 Most recently, Harlass has discussed the role of the Theosophical masters in the writings of A. P. Sinnett. He convincingly shows that the shift from “Western” adepts to “Eastern” Mahatmas took place in the period between Sinnett’s two main works, The Occult World and Esoteric Buddhism. One central argument is that the opposition between “Hindu spirituality” and “Western materialism,” and the knowledge of Sanskrit as a tool for accessing the occult knowledge in the Indian scriptures was key to that shift. Harlass further shows that the evolutionary argumentation about the adepts was also developed in this period and found its focalization in Esoteric Buddhism. Harlass’ argument is highly relevant and plausible, as is his claim that the actual historical situations in the “West” and in India played crucial roles in the shaping of the discourse on the Mahatmas.142
 
                However, what is absent here is any research on the actual relationship of masters to their disciples in the Theosophical Society. In the case of the adepts of the “Great White Brotherhood,”143 the relationship came about via several techniques. Best known are the “Mahatma letters.”144 Several leading Theosophists received such letters in which the Mahatmas taught their teachings and gave advice or orders.145 Whereas in the early days of the Theosophical Society the adepts seem to have been in some cases actual historical persons, it gradually became more common to see them as inaccessible mythological figures, a status that was finally fixed in the post-Blavatskyan era.146 This development was reinforced by the fact that no further Mahatma letters were received after Blavatsky’s death, other than the disputed examples that Quan Judge used to try to secure his leadership of the Society. Judge’s claim to have received these letters was contested by Besant, who argued that they were forgeries made by Judge himself.147 The movement towards seeing the Mahatmas as inaccessible went hand in hand with a redefinition of what it was to be a Mahatma. These figures became increasingly understood as highly evolved and advanced humans whose knowledge and status as teachers was attached to the stage of evolution they were thought to have reached.148 Their evolutionary position likewise points towards what I call the “Master Paradox.” This is the apparently irreconcilable difference between achieving higher knowledge through evolution and the educational approach, which involves the gradual discovery of truth. The two epistemologies that emerge from these approaches are both included in the notion of the “Quickening of Evolution,” corresponding, respectively, to the preliminary preparations and the stages of initiation (see Chapter 8, below). Claims of the first type are based on education, practical advice, and morality, while those belonging to the second type are based on an understanding of the cosmic principles as they are grasped by the individual’s higher faculties. One could argue that there is a qualitative difference between chelas and adepts, but that this difference can be bridged by initiation. Such a view is structurally analogous to that discussed above concerning the competing positions regarding the general drift of evolution and the possibility of bridging the qualitative difference between animals and men (see Chapter 6.7). Using the terminology developed in Chapter 4 can help us identify the Theosophical Society as the structure which connects these spaces. Or, to put it another way, the Theosophical Society is the mediator between the worldly realms and the spiritual realms.
 
                The idea of the Mahatmas as evolutionarily highly advanced “Orientals” first appears in Sinnett’s writings149 and develops into a standardized narrative through Besant’s writings.150 In opposition to what Harlass identifies as the monopoly of the teaching of the Mahatmas151 in Sinnett’s writings, which is closely linked to the de facto impossibility of ever reaching the evolutionary status of a Mahatma, Besant provides practical advice connected to a program of self-improvement, the “Quickening of Evolution,” which reevaluates the teaching monopoly of the Mahatmas. Although the asymmetry remains between the claim that the Mahatmas are highly developed human beings who went through numerous, almost innumerable, reincarnations, and the possibility of reach that stage of evolution, the “Quickening of Evolution” provides a way of becoming a jīvanmukta. This is illustrated in In the Outer Court with the metaphor of the mountain and the idea of “the directer pathway.”152 I argue that Besant positions herself in these writings as the teacher of this practical way and the provider of guidance on that “directer way.” By doing so, she bypasses the monopoly of the Mahatmas on teaching and ultimately institutionalizes that practical guidance in her school system. This will be illustrated by a close examination of the Sanâtana Dharma Text Books in Chapter 13, below. The narrative of the Mahatmas is kept intact in Besant’s writings, allowing her to claim to represent an unbroken chain of tradition.
 
                Hagiographic self-descriptions of key Theosophical figures often included the narrative of the masters. Blavatsky, for instance, claimed that she met several masters while she was traveling the world. Her first encounter with a master – at least on her account – took place as early as 1851, in Hyde Park, London.153 As French argues, the idea of the masters was formed in close relation to Spiritism, with “spirit guides”154 playing an important role in transmitting communications from the dead. Blavatsky, who had already been in close contact with spiritists in Paris, went to New York in 1873 to investigate the flourishing American spiritualist scene.155 John King was one of the most famous “spirit guides” of the time and was often reported to appear at séances, usually accompanied by his daughter Katie. Blavatsky claimed from about 1874 on that she was in close contact with John King, who she identified as one of the masters.156 As French argues, Blavatsky retrospectively presented spiritism as a prerequisite for the revitalizing of the ancient wisdom that took place in the Theosophical Society.157 What is important for our purposes is that Blavatsky claimed to have been initiated by the masters, who advised her to teach this ancient wisdom. Similarly, Besant claimed in 1893 that she was a “student” and had seen “elementals, astral pictures, astral bodies, and so on.”158 In 1895 she claimed in an article in The Westminster Gazette that she was first introduced to a Theosophical master in 1889 (see Chapter 8). In her later Theosophical career, she placed increasingly importance on the possession of the siddhis. This can be seen in the occult investigations she pursues with Charles Leadbeater in Occult Chemistry and Thought-Forms, and in their descriptions of their evolutionary development through remembrance of their past lives in The Lives of Alcyone and Man: Whence, How and Whither.159 The siddhis and other occult powers marked out the Theosophical leader in Besant’s era. In the following, these ideas are put into a historical context against which background it can be seen that several topoi in Besant’s writings on the teacher/student relationship were common to ideas on master/disciple relationships in other traditions.
 
               
              
                7.2 Masters and Disciples Between Freemasonry, “Hinduism,” and Theosophy
 
                The idea of passing (secret) knowledge from one who knows to one who receives knowledge is a common feature in several (religious) traditions and is far from exclusive to the Theosophical Society. The master/disciple relationship can be understood as a specific form of knowledge transfer, in the sense that it is a strictly hierarchical relation which aims not only at knowledge transfer but also at changes in the disciple’s consciousness and their personality. This conceptualization of the relationship is at times accompanied by an idea of initiation into secret knowledge. This idea corresponds closely to the Theosophical idea of how the Mahatmas would transfer their knowledge with the goal of initiating their disciples (see below). The term “master” derives from the Latin magister and variants are found in most “Western” languages. In the Greek version of the bible, two terms are used to refer to concepts relating to the position of the “master.” The first is kathegetés and the other is didáskalos, both of which denote a “teacher.” It was Martin Luther who translated both terms as “Meister” and in doing so gave the term an integral place within the (Protestant) Christian tradition. In the New Testament and the subsequent tradition, master/disciple relationships and the dialogue between the two are important methodological topoi. The same writing style became constitutive for Christian theosophy, for example in Jacob Böhmne’s Der Weg zu Cristo, 1631. The didactic structure of the dialogue between master and disciple is also typical of Blavatsky’s The Voice of the Silence and The Key to Theosophy. Renger claims that the master narrative was transferred, through Böhme and its uptake in freemasonry and Rosicrucianism, into the later “esoteric” context, and especially to Blavatsky.160 It is plausible to suppose that Blavatsky borrowed from these traditions, which would support my argument that The Voice of the Silence is a book of initiation.
 
                This didactic form of writing is specific to The Voice of the Silence and cannot be found in the other Theosophical texts analyzed for this book. Besant’s writings in particular tend to be more structured, and the form of a dialogue would not fit well with this more linear style. There are numerous other contexts in which master/disciple relations played crucial roles, not least that of Christianity, in which the relationship between Jesus and his followers can be seen as a prototype. This is also true for the desert hermits and the later monastic orders.161 Blavatsky, who was socialized in Christian Orthodoxy,162 was as familiar with such Christian models as Besant.163 More research will be needed to highlight the possible influences here.
 
                The masonic orders are understood by many scholars to be the prototypes of secret societies.164 Master/disciple relationships in freemasonry are usually connected to a series of rituals of initiation.165 Similar ritual series are documented for the Theosophical Society as taking place in the Esoteric Section, Co-Masonry, and as rituals for initiation into the Society itself. However, how these rituals were performed and what practices they included is not known. This is mostly due to the lack of available information about the Esoteric Section of the Theosophical Society. It is likely that already in the early days of the Esoteric Section (ES), which was founded by Blavatsky in 1888,166 ritual practices were performed.167 Dixon notes, drawing from an article in The Link from 1909, that the purpose of the ES was to grant “access to the masters” and that it engaged in “carefully structured ritual activities.”168 The actual practices involved are not specified, however. The ES soon also acquired an “Inner Group,” to which both Annie Besant and Quan Judge belonged,169 with Besant going on to become the “Chief Secretary of the Inner Group of the Esoteric Section”170 after Blavatsky’s death in 1891.
 
                As for the rituals of initiation into the Theosophical Society, Nehru reported that Besant performed a ritual when he joined the Society (see Chapter 8, below). Dixon also notes that “Besant restored the ceremony of initiation for new members that had fallen into disuse in England, though it had been preserved at Adyar.”171 Quoting articles from The Vahan from 1911 and 1912, respectively, Dixon maintains that there was a ritual which involved meditation, incense, music and the reading of scriptures and Theosophical texts. The ceremony was meant to be “a symbol and a reminder of those grater initiations.”172 Co-Masonry, a form of masonry which admits women, was another of Annie Besant’s interests. Although institutionally distinct from the Theosophical Society, Co-Masonry was personally interconnected at the level of both members and leaders. In Co-Masonry, as in all masonic groups, rituals play a crucial role. Francesca Arundale joined Le Droit Humain first and then encouraged Besant to also become a member. In 1902, the first Lodge of the French Co-Masonic order was opened in London with Besant serving as its first master.173
 
                As Dixon clarifies, “much of the inspiration for ceremonial activity within the TS came from the influence of James Ingall Wedgwood, who joined the society in 1904.”174 Consequently, “much of the ceremonial activity” of the Society is of only peripheral interest for this book due to its chronology. Very little research has been carried out on the masonic activities of Annie Besant, and this is especially true for the practical side of that engagement.175 This is unfortunate because freemasonry provides an important background for the general conceptualization of master/disciple relations.
 
                Masonry employs a strictly hierarchical system of master/disciple relationships based on the ideas of compatibility and self-perfection. Simonis explains that masonic orders can be characterized as groups that one can join freely but within which advancement is dependent on proving oneself worthy. Doing so involves two connected steps: first, a series of trials, and, secondly, initiation according to certain rituals. Initiation in this context means above all passing over the border from general society into the secret society. It is believed that the aspirant can only succeed in the trials and be initiated with the aid of a guide, a master, a topos that is also present in the Theosophical Society.176 The Theosophical masters become aware of the aspirant as soon as he or she is ready, and they aid him or her in their progress. They might also provide assistance before this point, but this is done without the knowledge of the aspirant.177
 
                Freemasonic ideas about master/disciple relationships were adapted for broad public consumption in a range of literary productions. Simonis discusses Abbé Terrasson’s work, Sethos, published in 1731, the story of which was popularized by Mozart’s adaptation in his Zauberflöte.178 The story is set in ancient Egypt, where the protagonist Sethos is initiated into a circle of priests by a member of that group named Amedès. His training takes in a range of subjects extending from science to the fine arts. It also involves the development of a virtuous character – with virtue being understood in terms of the virtues of leaders set out in the German Fürstenspiegel and their French pendants – as well as an inner psychological development. In Terrasson’s story, the relationship between master and disciple is dissolved into a relationship with the whole secret society by way of initiation. Sethos passes several trials that were associated with the ancient Egyptian Isis cult as imagined in the 18th century, and then receives a thorough explanation of the “esoteric” ethics of the circle.179
 
                Several motifs in this tale resonate with topics that were discussed in the Theosophical Society. First of all, the reference to the Isis cult resonates strongly with Blavatsky’s Isis Unveiled. But more importantly for this book, the Theosophical ideas about the “Quickening of Evolution,” which are described in Chapter 8 and will be discussed further below, can be read as an attempt to have an actual impact on the lives of the disciples and to lead them to live virtuously. At the end of this process of development stands initiation into the occult knowledge. However, this initiation is considerably less ritualistic in the Theosophical Society. It is, rather, as Baier shows, connected to a cognitive process that leads from knowledge to action.180 As will be seen below for Annie Besant – at least in her early Theosophy – initiation meant the expansion of consciousness that corresponds with the Master Paradox. It seems likely that several of the Theosophical ideas about such relationships were influenced by freemasonry, either through Co-Masonry or via the popular reception of such motifs as they appear in Zauberflöte or Bulwer-Lytton’s novel Zanoni. It is also likely – as mentioned previously – that masonic rituals were performed as rituals of initiation, especially in the Esoteric Section, in Co-Masonry, and as rituals of initiation into the Theosophical Society. Further exploration of this area remains an important research desideratum.
 
               
              
                7.3 Succession, Charisma, and Office
 
                Krech discusses the relation between charisma and religious succession. His key argument is that, from a sociological perspective, religious succession is always self-referential because it produces those semantics of transcendence to which it refers for evidence. He argues that, because of this self-referentiality, when staking a claim to authority, the only resource on which succession can draw is reference to its “origin.” By doing so, succession manages conflicting synchronic claims to authority by creating diachronic references.181 This constant re-establishing of new diachronic references links succession to the broader problem of a “tradition” that needs to invent itself ad hoc in a procedural act. Krech explains that “religious semantics”182 refer to a transcendence which must be explained using immanent means. Discussing two aspects of charisma, “the paradox of claims of truth and innovation,”183 Krech makes intelligible how the creating of myths and occult language may help religious communication and shows that charisma is the focalization point for innovation. Firstly, charisma – which according to Weber is rooted in “Ausseralltäglichkeit,”184 something which is out of the ordinary – is often connected to claims to possess supernatural powers. These claims were advanced by both Blavatsky and Besant.185 What Krech identifies is a paradox between these claims and the need to communicate them while at the same time maintaining their extraordinary nature. In his view, this tension can be resolved by communicating religious experience in opaque language, since such a representation maintains the extraordinary nature of the experience and makes it worth pursuing and investigating. In Krech’s view, this implies self-referentiality because the opaque language refers to the extraordinary, which in turn refers to the transcendent, and vice versa. This is the paradox inherent in explaining the transcendent using immanent means. In Krech’s view, this paradox can be focalized in the charismatic person because she or he can serve as the immanent mediator between the ordinary and the extraordinary. Likewise, he or she acts as a mediator to guarantee the succession and the correct transmission of the “original” message, which is then taken up by his or her followers. For the second point, innovation, Krech claims that charisma has to refer to established structures of communication while reformulating and reinventing them. Both elements are combined in the Theosophical Society. The Mahatmas are charismatic and guarantee succession via their connection to higher knowledge. This is then transferred first of all to Blavatsky, who likewise claims to have supernatural powers and can therefore be described as a charismatic leader. Besant later relies on the same structures while also including innovative elements of her own in her notion of the “Quickening of Evolution.”
 
                Another form of succession takes place in the passing of an established office, initially created, according to Weber, through the institutionalization of charisma. According to Krech, what these forms of succession have in common is that they rely on self-referentiality for the legitimization of their claims. In sum, different types of succession often overlap with or refer to each other. What should be noted here is that succession is understood by Krech as a form of shared “connection” to a common origin. In other words, succession tries to provide evidence by referring to the common (often transcendent) origin of all those in the lineage186 in the Theosophical Society via the master narrative. Simultaneously, it must mediate between several synchronic claims of authority and it therefore includes a range of different positions. I argue that this mediation is a form of “relationizing” and, thus, of hybridization. Following Krech, it can be argued that a change of types of succession can be identified when comparing Blavatsky to Besant. As Blavatsky was a charismatic leader, Besant claimed her authority by office. This is, however, too simplistic an interpretation, since Besant combined several types of succession and authority claims. Her writings, which are more structured than those of Blavatsky, can be understood as an institutionalization of authority. On the other hand, in her leadership of the Esoteric Section and Co-Masonry, she claimed authority by “charisma,” supported by her clairvoyant investigations in partnership with Leadbeater. Krech’s viewpoint provides an insight into the function of the master narrative in the Theosophical Society, where it serves as a legitimation practice.187 It is no coincidence that Besant claimed that her election as president of the Theosophical Society was sanctioned by the masters, who supposedly appeared to Olcott shortly before his death while Besant was nursing him.188
 
               
              
                7.4 Preliminary Conclusion: Transfer of Knowledge, Forms of Succession, and Claims of Charismatic Leadership
 
                To summarize, teacher/student relationships are prototypes of knowledge transfer. These relationships become closer when they aim at actual changes in a person’s behavior and also include the passing on of secret knowledge and/or an initiation into a closed/secret society. In the Theosophical Society, master/disciple relationships were first and foremost embedded in the Mahatma narrative, which sought to legitimize authority and succession in the organization. This narrative was closely connected to what I have called the Master Paradox, the seemingly unbridgeable epistemological difference between the evolutionary position of the master (higher knowledge) and their educational approach. In addition, teacher/student relationships were institutionalized in several institutions of the Esoteric Section, Co-Masonry, and, above all, the Theosophical schools. These actual relationships had to refer to the Mahatma narrative and were usually structured in terms of a “charismatic” succession and/or an “official” succession. Theosophists such as Blavatsky and Besant claimed supernatural powers while at the same time – especially in the case of Besant – relying on institutionalized forms of succession and authority. The master narrative provides the link to the perennial wisdom here. Identifying the masters as highly evolved human beings implies that everyone is able to attain this higher stage of evolution. However, the idea that this evolution takes an almost uncountable number of life cycles moves that possibility into a far distant future. Besant’s “Quickening of Evolution” provides a swifter path towards that future evolution. In her self-representation, this has a double-sided effect. On the one hand, she can claim to be the mediator between the masters and the chelas while promoting herself as the teacher of the Theosophical Society, which imbued her with an unquestionable authority based on the master narrative. On the other hand, she could claim that she was an accepted chela on her way to a higher stage of evolution. Her demonstration in Thought-Forms, Occult Chemistry that she possessed supernatural powers proved, according to that narrative, that she was rapidly advancing towards becoming a master herself. And at the same time, her rapid advancement was a demonstration of the effectiveness of her program aimed at the “Quickening of Evolution.” Master/disciple relations thus played a crucial role in the Theosophical Society. Initiation marked the start of the master/disciple relationship in its strict sense, whereas the Theosophical educational system served as a preparatory institution for those making their way towards this initiation.
 
               
            
 
           
        
 
      
      
        
        
 
         
          III The “Quickening of Evolution” 1: The Stages of Initiation in Annie Besant’s Early Theosophy and The Voice of the Silence
 
        
 
         
          This part opens in Chapter 8 with a discussion of Annie Besant’s early Theosophical thought, with special attention being paid to her ideas concerning the “Quickening of Evolution.” This concept, and the idea of human progress through initiation that is foundational for it, runs through the book as a fil rouge. It will be taken up in Chapter 9, where I argue that the stages of initiation were already important for Blavatsky’s writings. In The Voice of The Silence, Blavatsky published a book of initiation which aimed, at its core, at the “Quickening of Evolution.” This is indicative of the importance of that conception for not only Annie Besant but Theosophy as a whole.
 
           
             
              8 The “Quickening of Evolution”: The Stages of Initiation as the Cornerstone of Besant’s Early Theosophy
 
            
 
             
              A close reading of Annie Besant’s early Theosophical writings pulls the reader towards identifying the “Quickening of Evolution” as lying at the core of her thinking. As the successor of H. P. Blavatsky and the president of the Theosophical Society from 1907 until her death in 1933, Besant had a great impact on the history of the Theosophical Society. In 1909 she met young Krishnamurti for the first time and identified him as the future world-teacher. His decision to renounce this role and dissolve the Order of the Star in the East (later, the Order of Servants was founded – see Figure 2) in 1929 is seen by many scholars as one of the major factors accounting for the decrease in the membership and influence of the Theosophical Society in the years that followed (Krishnamurti himself continued teaching and was an important proponent of the “esoteric” scene of the 20th century).1 However, Besant was not just one of the most outstanding figures of the post-Blavatskyian era of the Theosophical Society; she also played an important part in the history of India more broadly. After she settled in India, she engaged in numerus endeavors that aimed to reform and “uplift” the subcontinent. When she eventually entered politics, she championed self-rule and Indian nation building. As Rajagopalachariar (1878–1972) who was an Indian politician and close associate of Gandhi2 puts it: “Among those who have materially contributed to the shaping of India, Mrs. Besant is one of the biggest personalities. She helped young India to feel sure of the greatness of Indian culture and religion.”3 One of the areas she engaged in was the development of the educational system. Malaviya, with whom she founded the Benares Hindu University in 1915, lauded her with the following words:
 
               
                India owes a special debt to her. She rendered very valuable services to the cause of education, the study of religion and also to the cause of India’s freedom. Along with her fellow workers she founded the Central Hindu College at Benares in 1898 and heartily co-operated in establishing the Benares Hindu University.4
 
              
 
              
                [image: ]
                  Figure 2: Order of the Servants of the Lord. Front row (on the floor) from left: Mrs. Padma Bai Snajiva Rao, Mr. B. Shiva Rao, Vasanti Dalal, B. Sanjiva Rao, N.S. Rama Rao, Krishnalal, Samant, Rathunandan Prasad. Second row: Ms. Arundale, William H. Kirby, George Arundale, A. Besant, J. Krishnamurti, C. W. Leadbeater, C. Jinarajadasa, J. Nityananda, Maria Luisa Kirby. Third row (standing): Banki Behari Varma, G. V. Subba Rao, Damodar Prasad, M. G. Kanetkar, Irving S. Cooper, J. N. Gurtu, E.A. Wodehouse, C.S. Trilokekar, D.k. Telang, K.R. Deobhankar, Y. Prasad. (Photograph by an unknown photographer. Shanti Kunj, Benares, 1912. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai).

               
              In 1921, Annie Besant received “the degree of Doctor of Letters”5 from Benares Hindu University, honoring her for her part in its establishment. She engaged with the cause of education in India not only as an organizer and founder of schools, but also as a teacher (see Figure 3). As the Theosophist couple Edward L. Gardner and Adelaide Gardner put it, “although not primarily a teacher, for many years she devoted herself to this aspect of Theosophical work – teaching.”6 Referring to “the path of spiritual growth,”7 they go on to explain that “the technique of spiritual training that Mrs. Besant presented was the traditional path of the religion of the world – of all the religions – but stripped of sectarian accretions and clearly restated in the ethical and psychological terms of her day.”8 Although the accounts cited above are surely biased, since they were collected as part of the centenary celebrations of Annie Besant’s birthday in 1947, they nevertheless provide a picture of Besant’s importance to at least some Indians, not least among whom were such prominent figures as Malaviya, Nehru (see above), and Gandhi. In the same anthology, Gandhi wrote: “When Dr. Besant came to India and captivated the country, I came in close touch with her and, though, we had political differences, my veneration for her did not suffer abatement.”9 Given her roles in both India and Theosophy, her writings have been selected here as examples to illustrate the hybridization processes in the Indian Middle Class around the turn of the 20th century.
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                  Figure 3: Besant at the Vasantha Pathashala, Vasantha is the Sanskritized version of Besant and Pathashala can be translated as school. So this is a picture of the Besant School in Karachi. The school was founded in 1917 under the auspices of the Society for the Promotion of National Education (SPNE), which merged with the Theosophical Educational Trust in 1921. (Photograph by an unknown photographer. Karachi, 1919 or 1920. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai).

               
              
                8.1 The Problem of Describing Annie Besant’s Life: State of the Research
 
                The richness of Annie Besant’s life has been frequently acknowledged, not to mention documented in numerous biographies. Still the most detailed, and therefore the most helpful as a source for historical minutiae, is Arthur Nethercot’s work, published in two volumes amounting to a total of almost a thousand pages.10 The first volume of this biography – which was by no means the earliest to take Besant as its subject – was published in 1960, the second in 1963. Nethercot was able to conduct interviews with several of Annie Besant’s contemporaries, among them Bhagavan Das and Jawahrlal Nehru. Unfortunately, these interviews are now lost – or no one has yet looked in the right place – and Nethercot often cites his sources in summaries over many pages, making it difficult, and at times impossible, to verify his sources. This leaves us with a large and very detailed but unreliable source that can only partially be cross-referenced with other major accounts of Besant’s life. In some cases, Nethercot’s sources can be traced and re-evaluated, as, for instance, in the case of the purported connection between Besant’s reading of The Voice of the Silence and her first visit from a Theosophical master (see below). Nethercot’s biography should thus be read with care, and is best taken as a well-researched and (sometimes) documented work of “faction,” rather than as a scholarly biography.
 
                A game-changer in this respect was Anne Taylor’s 1992 biography. Taylor’s work offers an insightful study of its subject which seeks to describe a continuity between Besant’s political engagement in England and her political career in India, with Taylor viewing Besant’s Indian career as consciously planned and conscientiously executed.11 Taylor’s thesis, although well-argued and backed by thorough research, is overdetermined.
 
                Muriel Pécasting-Boissière, Besant’s most recent biographer, directs harsh, but in my view justified, criticisms at both Nethercot and Taylor. She maintains that both biographers describe Besant’s life in terms of episodes of periodic success embedded in a life that was ultimately a failure. In addition, Pécasting-Boissière reads Nethercot and Taylor as being informed and constrained by gender biases and psychologizing tendencies, while at the same time misjudging Theosophy as both a philosophy and an organization.12 I agree with Pécasting-Boissière, whose points strike home particularly clearly with regard to the issue of gender bias, since both Nethercot and Taylor systematically depict Besant as being dependent on her male collaborators. This kind of narrative risks underplaying Besant’s own agency. On the other hand, if Pécasting-Boissière’s predecessors “misjudged” Theosophy, she may well be guilty of idealizing it. In her narrative, Besant’s engagements with the Indian independence movement and the Theosophical Society are interpreted as humanist and socialist endeavors. Orientalist and colonialist tendencies in Besant’s work and her ambivalent role as an English citizen in India are for the most part ignored. In addition, both Annie Besant’s Theosophy and the Indian context remain under-researched in Pécasting-Boissière’s work.13 Nevertheless, she provides a well-documented account of Besant’s career that is especially enlightening in its contextualization of her subject’s life with respect to Victorian culture.
 
                Catherine Wessinger’s Annie Besant and Progressive Messianism provides an in-depth analysis of Besant’s Theosophical thought. Although Wessinger places her analyses solemnly in the service of illustrating “Besant’s millenarianism,”14 she successfully makes intelligible the way in which Theosophy appealed to Besant’s pre-Theosophical ideas. Wessinger concludes that Besant shared the “Victorian belief in progress and [the] desire to ameliorate current social conditions.”15 According to Wessinger, Besant’s “ultimate concern”16 was “service or self-sacrifice.”17 Alongside Besant’s focus on ideas of progress and a “desire to solve the world’s problems,”18 Wessinger claims that she “found in Theosophy a doctrine that taught that human nature could be transformed by individual effort and that humanity as a whole would be transformed by new stages in human evolution.”19 Wessinger here points towards what I will describe below as the “Quickening of Evolution.” It will be seen that this dimension of her thought was pivotal to Besant’s early Theosophy, and probably also to her later writings. In what follows, I will discuss her ideas about initiation as the center of the “Quickening of Evolution” and will trace the varying views of the concept of initiation from Besant’s predecessors, such as Manilal Dvivedi and Blavatsky, through to the Sanâtana Dharma Text Books.
 
               
              
                8.2 The Importance of the “Quickening of Evolution” in Besant’s Early Theosophical Writings
 
                By tracing some of the relations that repeatedly occur in this notion of the “Quickening of Evolution,” it will be seen that it was a hybrid concept based on other similarly hybrid concepts. As a preliminary step, I will seek to show that the “Quickening of Evolution” was one of the central features of Annie Besant’s early Theosophy. This section will examine Besant’s early writings on Theosophy. The textual corpus comprises several of Besant’s works written between 1889 and 1904, including Death and After?, The Seven Principles of Man, Karma, Man and His Bodies, In the Outer Court, The Path of Discipleship, and The Ancient Wisdom. Although it has not been possible to consult all her works, those considered here represent the majority of Besant’s literary production during this period.
 
                The corpus comprises more than 2500 pages of Annie Besant’s early writings. Reading these pages makes clear that several topics recur frequently (see below on the dimensions of the “Quickening of Evolution”), all of which point towards “initiation” standing at the center of her “Quickening of Evolution.” As a result of this research, three of her works stand out as forming the core corpus of her writings on initiation. These are In the Outer Court, The Path of Discipleship, and The Ancient Wisdom. These three texts come from two different genres of books. The first two are edited verbatim records of talks given by Besant, while the latter is an introductory work to Theosophy composed as a monograph. It is important to note that, while I use the term the “Quickening of Evolution,” Besant uses a much wider terminology to describe and talk about this concept.20 This concept will be traced through the corpus by examining three of the terms she uses in this way. These are “quick,” “rapid,” and “haste.” I begin with a quantitative analysis of the frequency of their use, before going on to examine a number of quotations that include these terms. This process will lead to a description of the “Quickening of Evolution,” which will be seen to have a number of conceptual components which share a fundamental concern with the training of humanity in order to accelerate its evolution.
 
                The word “quick” appears some sixty times in the whole corpus, but in only a fraction of these passages is it used in the context of the acceleration of evolution. Derivative terms are listed below in order of frequency of occurrence. The first number refers to the number of times the term occurs in the texts, while the second gives the number of times it is directly linked to evolution in the sense of the “Quickening of Evolution.” For some derivative terms, a third number captures the number of occurrences of one of these terms together with a synonym for evolution (e.g., “progress”). Detailed explanations are given in the footnotes.
 
                 
                  	 
                    quickly (28, 2)

 
                  	 
                    quicken (9, 6)

 
                  	 
                    quickening (9, 1)

 
                  	 
                    quickened (8, 1, 2)21

 
                  	 
                    quickens (3, 2)

 
                  	 
                    quick (3, 0)

 
                  	 
                    quicker (1, 0)

 
                  	 
                    quickenings (1, 0)

 
                
 
                The idea of the “Quickening of Evolution” is expressed by derivatives of “quick” in fourteen paragraphs across the examined texts. These paragraphs are clustered in The Ancient Wisdom, from 1897, and Dharma, from 1899, accounting for eight out of the fourteen appearances. The remaining uses are found in Man and His Bodies, from 1896 (quicken, 1); Evolution of Life and Form, from 1900 (quickened, 1); and Thought Power, 1901 (quicken, 2).22 No derivatives of “quick” were found referring to an idea of accelerating evolution in any of the other works examined.
 
                I now turn to the word “haste” and its derivations. “Haste” occurs as:
 
                 
                  	 
                    hasty (5)

 
                  	 
                    hastily (4, 0, 123)

 
                  	 
                    hastening (3, 3)

 
                  	 
                    hasten (3, 1, 124)

 
                  	 
                    hastened (3)

 
                  	 
                    hastens (1, 0, 125)

 
                  	 
                    unhasting (1, 0)

 
                
 
                Interestingly, “haste” occurs significantly less frequently than does “quick,” but in seven of its twenty appearances it is related to ideas of evolution. Again, this usage appears most prominently in The Ancient Wisdom (3). In contrast to “quick,” there is also one occurrence in an early work, What Theosophy Is (1), from 1891. The other three times it appears are in The Path of Discipleship, 1896; Thought Power, 1901; and Some Problems of Life, 1899.
 
                The term “rapid” and its derivations occur more frequently than either “quick” or “haste.” Given the number of quotations examined, a fourfold categorization has been adopted here. The first number in brackets states the total numbers of occurrences. The second number refers to occurrences that are directly linked to the word “evolution” within a sentence. The third number refers to occurrences that are directly connected to other terms which can be read as being synonymous with “evolution,” such as “progress,” “growth,” etc. The last number represents all those passages in which “rapid” is indirectly connected to ideas of evolution. “Rapid” occurs as:
 
                 
                  	 
                    rapid (38, 5, 16, 0)

 
                  	 
                    rapidly (36, 4, 8, 3)

 
                  	 
                    rapidity (17, 3, 1, 1)

 
                
 
                Although this usage is absent from writings prior to 1893, two instances appear in the General Presentation at the World’s Parliament of Religions of 1893, after which point they are found in almost all the publications examined. Again, we find a clustering of the terms in The Ancient Wisdom, In the Outer Court, and Dharma, spanning the period between 1897 and 1899, although this clustering is not as significant as it is in the case of “quick.”
 
                Taken together, a clear picture emerges from this data. In almost every publication considered here, the idea of the “Quickening of Evolution” is mentioned. In those publications in which the idea is not mentioned by name,26 it is referred to using other terms, as will become clear in the more detailed outline below. For example, if we add “accelerate” to our list, we find additional quotes in Karma, Theosophy and its Practical Application, and Death and After?. The appearance of the idea of the “Quickening of Evolution” across almost every work belonging to the period of Besant’s early Theosophy makes it clear that it was one of the key elements in her thought. The substantive analysis that follows supports this claim of centrality and identifies five different aspects of the “Quickening of Evolution.”
 
                
                  8.2.1 What is the “Quickening of Evolution”?
 
                  The earliest passage referring to the “Quickening of Evolution” is found in What Theosophy Is.
 
                   
                    Thus the soul journeys on his way from life to life until all that earth can give him of experience has been reaped. He reaches the greatest altitude compatible with life in this world, and then a choice is before him. He can pass onward triumphant into realms of loftier nature and there expand and grow; or, this glorious prize within his grasp, he may turn back to earth patiently again to bear the burden of the flesh, until the lowliest child of man has reached his own level and he enters into peace with all his race. The Great Souls that choose this lot are the Saviours of the world, and They wait, watching to help whenever help can be given, the Elder Brothers of our race, the perfected Sons of Man. Blessed beyond all blessings are they who in any fashion can aid Them in lifting the heavy burden of our world, and can co-operate, even if it be in humblest way, in hastening the evolution of the glorious destiny of man. For the Service of Man is the noblest of privileges, and to work for the world the richest of prizes. Our philosophy, our science, our religion have only worth as they make us more useful members of the Brotherhood of Man.27
 
                  
 
                  This early quotation explains the trajectory of the “Quickening of Evolutions” while embedding it within several key doctrines of the Theosophical Society. First, it is claimed that human beings stand at different stages of evolution, meaning that there are some who are more evolved than others. Secondly, the possibility of liberation from the life of the flesh is spoken of. Thirdly, the necessity of reincarnation is mentioned. These three dimensions are the cornerstones of Besant’s concept of evolution. Finally, we read of the “Great Souls,” “the Elder Brothers” who are members of the “Brotherhood of Man” and are the helpers of the less evolved. By means of this aid, evolution is hastened.
 
                  Two pivotal ideas can be detected in this passage. First, the ideal of the perfected helper of humanity and, secondly, the idea of the “Brotherhood of Man,” which latter refers to the Theosophical master narrative (see previous chapter). This idea is developed further in the General Presentation of Theosophy to the Parliament, 1893. Besant begins her talk by announcing her subject as “the Evolution of Man. Man, as you take him in the past, man as we see him in the present, man as he shall be in the future, the very first fruits of that future being men living on the earth to-day.”28 The last part of this clause is rather cryptic at first glance but can be illuminated by reference to other Theosophical ideas. Blavatsky’s conception of evolution involves several cycles which are repeated over and over. However, this is not an undifferentiated repetition, as the results of each cycle form part of the next cycle. As a result, in each cycle there will be more evolved humans living on the earth.29 This point is repeatedly discussed by Besant. One key element of this idea is that with the passing of each cycle more and more evolved persons are present in the world to help the evolution of men. These more evolved people are taken from this view, the Theosophical masters.30 What concerns us here are those “men living on the earth to-day” and the relation they have to the current cycle of evolution. As Besant explains, each human has to realize the “inner force, life after life,”31 in order to start striving towards “the divine spirit [that has … ] His Sanctuary in the innermost heart.”32 At first, he “makes slow progression till a time comes in the life of the man when more rapid growth begins to be possible; the time when the man by gradual evolution is beginning to understand the far-off possibility of reuniting.”33 Then “a conscious acceptation of Man’s true goal in life, the service of his race,”34 takes place. We see here the two poles of 1) gradual evolution and 2) deliberate self-improvement entwined with one another. This is characteristic of Besant’s Theosophical thought, in which human evolution is a conscious process of self-development, in contrast to the Darwinist understanding of the term.
 
                  The keystone of Besant’s idea of “self-evolution,”35 or rather “self-improvement,” is “the service.” Evolution, on this view, is connected to an ethical obligation to help the less evolved. Besant explains that, for her, “at once a Socialist and a Theosophist, the matter is of vital importance, for the possibility of realising Socialism turns on the capacity of the human race for self-improvement.”36 The idea of “self-improvement” surfaced in the discourse on liberalism in England and was propounded by figures such as Mill. It was also taken up by the Lamarckism on which Spencer based his ideas about “self-improvement.”37 This is another of the multitude of instances which illustrate that Theosophy was part of a larger discourse on “Evolutionism” (see Chapter 6).
 
                  The ideas of “service,” or helping the less evolved, are an important feature in Besant’s conceptualization of the “Quickening of Evolution,” and will be treated below as the fourth dimension of the notion. Having this ideal in front of him, man becomes ready for the next step: initiation. While man strives for the ideal set before him,
 
                   
                    the life becomes purer and purer and fuller; and the last cycle of births is entered, which when completed will leave the man one of those who have triumphed over sin and death; and when these last lives are beginning, one lesson comes from those who have already achieved, one special direction is given to the disciple by which his life is to be guided, by which his safety on the path is to be secured.38
 
                  
 
                  These passages talk about two elements which are presented as necessary preconditions for the exponential acceleration of evolution. The first is the setting of an ideal according to which it is right to help humanity and the second is initiation (“one lesson,” “one special direction”) by men who are more highly evolved (“those who have already achieved”). The evolutionary hierarchy is the foundation of the teacher/student relationship, which occupies an important place in Theosophy (see Chapter 7.1). Education is thus an intrinsic element of Annie Besant’s Theosophy and one of the dimensions of the “Quickening of Evolution.”
 
                  In the Theosophical hierarchy, knowledge is handed down from a range of teachers on different levels, from the Brotherhood via the Mahatmas to their representatives, in the first instance especially Blavatsky, and all the way down to children, with the goal of accelerating the evolution of humanity.
 
                   
                    Such helping divine Teachers, liberated souls, remain among us [ … they] aid us to climb more swiftly towards the light. From that Brotherhood has ever come revelation, the revelation of fragments of the Divine Wisdom. They send out their disciples as messengers, who repeat the truths they in humbleness have learned, in order that the world may evolve more rapidly.39
 
                  
 
                  The “divine teachers” and “the revelation” that is based on the knowledge of the possibility of accelerating evolution are combined in this passage in the idea of “progress by living.” This idea encapsulates a preliminary stage in the “Quickening of Evolution.” The first preliminary step is daily practice while living the ideal of helping others. Even before this ideal is set, and fully realized at the higher stages of evolution, it is necessary to “take one faculty after another to train; train your reasoning faculty, your memory, your power of comparison and contrast.”40 Daily practice in the sense of bodily training and the purification of the body are preliminary steps to the acceleration of evolution, which is also understood as co-operation with the divine will.41 When connected to the ideal of the helper of humanity, this practice becomes a plea for educational engagement, which is rooted in the idea of the evolutionary hierarchy and the teacher-student relationship, which mirrors the occult hierarchy. To reiterate, in Besant’s Theosophical thought, the purpose of education is the “Quickening of Evolution.” As she explains:
 
                   
                    In another way more rapid progress will be made in the days towards which we are looking. In education I suppose it has hardly struck you when dealing with children, when dealing with very young lads, how great are the possibilities that lie within them, if only their teachers had knowledge enough to directly foster the good and to dwarf and starve out the evil in them. […] Now when a young child comes into the world and passes through the early stages of its growth, there is this peculiarity about its aura: it brings with it the karmic outcomes of its past […] within that aura lie the germs of tendencies which may be developed. Some are good and some are evil. The trained eye distinguishing these characteristics, might cultivate the good and starve out the evil by bringing suitable influences to bear on the child. 42
 
                  
 
                  In consequence, more evolved men who are able to understand the occult truths and see the auras should teach those who are less evolved in order to bring out the best in them.43 This is why education is a necessity for the “Quickening of Evolution.”
 
                  The fifth element, which is connected to the idea of teachers as “karmic helpers,” is the human capacity of “thought power” as understood in Theosophical doctrine. Because human beings have the ability to influence the world and other humans by their thoughts,44 mental powers and the individual’s control of their thoughts are critical for the acceleration of evolution.45 This idea of thought power has a direct impact on how teacher-student relationships are conceptualized in the Theosophical Society, since teachers can work directly on the minds of their pupils and “influence particular individuals in order that the progress of the world may be quickened and the growth of humanity may be facilitated.”46 Annie Besant’s concept of the “Quickening of Evolution” thus touches every aspect of human life: 1) daily behavior, and 2) moral, 3) educational, 4) mental, and 5) spiritual progress.
 
                 
                
                  8.2.2 Summarizing the Five Dimensions of the “Quickening of Evolution”
 
                  The preceding analysis has shown that the “Quickening of Evolution” in Annie Besant’s Theosophy involves at least five different elements: 1) daily practice, 2) the ideal of service, 3) education, 4) mental powers (thought power), 5) initiation. After initiation, the evolution of the accepted chela is significantly more rapid than before and he will make progress on different planes of being, control additional powers, and be more helpful to the great brotherhood of men who pursue the goal of helping other individuals. The aim of the other four dimensions is thus to prepare the students/disciples for initiation.
 
                  In the next section, initiation itself will be examined. I will begin by describing in detail the steps of initiation as presented by Besant in The Path of Discipleship. This will be the starting point for the tracing of these steps in Theosophy and beyond. On an analytical level, I will pursue the relationalizings which are manifested in a range of Theosophical texts, from Blavatsky, through Manilal Dvivedi, Subba Row, and many others, to the Sanâtana Dharma Text Books. Analyzing these traces of hybridization will point us towards the hybridization processes which were essential for the formation of Besant’s concept of initiation.
 
                 
                
                  8.2.3 Initiation as the Keystone of Annie Besant’s “Quickening of Evolution”
 
                  Initiation as a general idea implies either gaining access to a body of “secret” or “special” knowledge or being admitted into a “closed society,” and often serves as a central goal in “esoteric” groups. In many cases – but not all47 – these initiations are accompanied by ritual practices involving members of the group into which one is being initiated.48 With the exception of Bogdan’s Western Esotericism and Rituals of Initiation, there are no in-depth analyses of initiatory practices in “esoteric” currents. In the preceding chapter, I discussed master/disciple relationships in general as an important context for understanding Theosophical ideas on initiation, as well as touching on a number of other points relating to initiation.
 
                  Some initiatory practices had a formalized role in the Theosophical Society, although the details are not documented, at least to my knowledge. Despite this lacuna in our evidence, it is known that Annie Besant occasionally initiated people. For example, Nehru wrote about his initiation into Theosophy: “I became a member of the Theosophical Society at thirteen and Mrs. Besant herself performed the ceremony of initiation, which consisted of good advice and instruction in some mysterious signs, probably a relic of freemasonry.”49 The use of Masonic rituals as initiatory practices was not unique to Theosophy: they are also documented for Steiner’s anthroposophy,50 the Golden Dawn, and several other “esoteric” societies, such as the H.B. of L:, which drew from numerous traditions.51 At the current stage of research, it can only be noted that initiation played an important role in Besant’s concept of the “Quickening of Evolution.” While I doubt that this idea of initiation was connected to initiatory rituals in the early phase of Besant’s Theosophy, which is our concern here, it is not unlikely that such rituals were introduced by Besant later, at least for the Esoteric Section and Co-Masonry. The question of whether or not Besant’s Co-Masonry served as a model for what Nehru writes or for Steiner’s masonic rituals remains unanswered at the present time. In the following, initiation is presented as it is described in Besant’s The Path of Discipleship, where we do not read of any rituals. Ritualistic practices are rather described therein as belonging to the earlier stages of development through which one passes before actual initiation takes place.52
 
                 
                
                  8.2.4 The Qualities of the Disciple: The Preliminary Path
 
                  In The Path of Discipleship, we find a chapter on the Life of the Disciple subtitled the Probationary Path, the Four Initiations. In this paragraph, Besant explains what qualities a disciple must have to be accepted as a student by a Theosophical Mahatma. The view here reflects the early Theosophists‘ practical approach,53 which finds its continuation throughout the post-Blavatskyan period of the Theosophical Society. As we have already seen in earlier chapters, daily practices and purification are preliminary steps on the way towards initiation. The subsequent four stages or initiations lead – in Besant’s jargon – directly “out of the ordinary humanity into a humanity which is divine.”54 In the first four stages, the aspirant is not yet accepted by an adept but is only recognized as a “probationary chelâ.”55 He (and it is always a “he” in Besant’s presentation) is thus “not expected to perform perfectly everything he begins to practice. He is expected to attempt, but perfect performance is not demanded from him.”56 This is a topos which is also common to other master/disciple relationships (see Chapter 7). The teacher will not reveal himself to the student at this point of his path. Referring to, “a Brâhmana, then in England, and a member of the Theosophical Society, Mohini Mohun Chatterji of Calcutta,”57 Besant attempts to describe the stages of the probationary path and the qualities that the disciple has to show, at least in a preliminary form, while treading it. The first of these qualifications is “Viveka, or discrimination. Discrimination between the real and the unreal, between the eternal and the transitory. Until this appears he will be bound to the earth by ignorance, and worldly objects will exercise over him all their seductive glamour.”58 The second is “indifference to worldly objects, Vairâgya,”59 which is understood as a result of viveka and stands at the end of a long process of training that “has been carried out by a man certainly for life after life.”60 The third qualification is “Shatsampatti, the six-fold group of mental qualities or mental attributes.”61
 
                  The first of the six “mental qualities” is: “Shama, control of the mind, that definite regulation of thought, that definite understanding of the effects of thought, and of his relation to the world around him, as he affects it for good or for evil by his own thinking.”62 Śama is presented as the preliminary stage to achieving a complete control of thought that will allow him to direct his thought towards the goals set by the masters. The second is “Dama, control of the senses and the body, that which we may call regulation of conduct.”63 From the “the occult standpoint [ … t]he outer appearance or action is only the translation of the inner thought which in the world of form takes shape as what we call action; but the form is dependent on the life within, the shape is dependent on the moulding energy which makes it.”64 The third is “Uparati, best translated perhaps as a wide and noble and sustained tolerance […] a kind or sublime patience which is able to wait, which is able to understand, and, therefore, demands from none more than he can give.”65 As Besant explains, this tolerance is based on the individual achieving insight into the different stages of development of human development, and because of this “he learns tolerance of all different forms of religion, tolerance of all the different kinds of custom, tolerance of all varying traditions of men. He understands that all these are transitory phases which men ultimately outgrow.”66 The fourth mental quality is “Titiksha, endurance, a patient bearing of all that comes, a total absence of resentment.”67 Achieving this quality comes about, in Besant’s view, from an insight into the “Good Law,” which equates with karma.68 The aspirant thus “knows that whatever comes to him in life is of his own creating in the past. And so, his attitude is the attitude of absence of resentment.”69 Achieving Titiksha will aid the aspirant as he strives towards his goal, as he will endure many a trial filled with hardships during his life. This is because “the man who has entered on the probationary path intends to accomplish within a very limited number of lives what the man of the world will accomplish in hundreds upon hundreds of lives.”70 Therefore Titiksha is one of the key qualities for Besant. We should note that the process through which these qualities are developed may stretch over several lifetimes. Nonetheless, the process will take far less time than it would under normal circumstances, although on this path the aspirant must endure all the effects of his karma during a very short period. His life will, consequently, be very intense. He will suffer greatly because the “great Lords of Karma”71 will balance his debt by putting on him all the burdens he has brought onto himself. This idea of advancing more rapidly and achieving higher states of evolution by initiation is the key factor for the quickening. Despite the tribulations involved, by knowing the law of karma the individual will not fall into despair because he will understand that the turmoil is proof that his longing for initiation was heard by the masters.
 
                  That the masters, who have aided the disciple all along, have now finally “heard” the chela is of no little importance for the disciple’s progress. What this means is that he has caught the conscious attention of the masters who will reveal themselves to him and aid him in the accomplishment of the final initiations. “Shraddhâ,” the fifth mental quality, that is “faith, or we may call it confidence – confidence in his Master and in himself,”72 is the precondition for Titiksha and the effect of the insight into the “Good Law.”73 This quality is confidence in the higher self and in one’s “guru” – again we see the common topos of master/disciple relationships here (see Chapter 7) – that is gained as the initiate comes to understand his guru’s divinity and, consequently, his own: “he understands […] that what his Guru is to-day, he himself is going to become in the lives that still stretch out in front of him.”74 This confidence triggers “Samâdhâna, balance, composure, peace of mind […] With the gaining of this the probationary path is trodden, the chelâ-candidate stands ready before the gateway.”75 Once he reaches this point, the aspirant at last develops “Mumukshâ, the desire for emancipation, the wish to gain liberation, that which, crowning the long efforts of the candidate, shows him to be an Adhikari, to be ready for initiation.”76 With this stage the preliminary phase (see Table 3) ends, and the disciple becomes an accepted chela.
 
                  
                    
                      Table 3:Preconditions for initiation according to Besant. By the author.
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                  8.2.5 The Stages of Initiation: An Exponential Progression
 
                  Besant claims that only a few hints have appeared about these initiations prior to her work, adding that “giving the information is not to gratify curiosity, […] the hints that are given are meant for men who are in earnest, for those who want to know in order that they may prepare, […] And so from time to time these hints are given.” “Two mighty Teachers […] the Lord Buddha; and […] Shrî Shankarâcharya”77 gave information about the initiations. She claims that “in the teaching itself there is perfect identity, it is only in the phraseology adapting it respectively to one faith or the other that differences arise.”78 The equation between Buddha and Śaṅkara is striking in at least three ways. 1) Besant positions herself as a proponent of “Hinduism,” seeking to supplant the central role played by Buddhism in the Blavatskyan era of the Theosophical Society. 2) As part of this strategy, she equates Śaṅkara with Buddha, drawing on his exalted position to elevate the “Hindu” concept. 3) It is a reference to the philosophia perennis and therefore, in the Theosophical context, to the “Great Brotherhood.” In the following, the four stages of initiation will be discussed. As we will see, Besant ideas on initiation were closely linked to master/disciple relationships, to the ideal of service discussed above, and to the expansion of consciousness.
 
                 
                
                  8.2.6 Besant’s Definition of Initiation: The Expansion of Consciousness
 
                  The expansion of consciousness was important in many ways to Annie Besant’s Theosophy. As I have explained elsewhere, in her opinion this expansion would lead to an “occult insight” into higher spheres of existence.79 This notion of the expansion of consciousness is also crucial for her understanding of initiation. As she puts it:
 
                   
                    initiation means this; it means the expansion of consciousness: which is brought about by the definite intermediation of the Guru, who acts in place of the one Great Initiator of humanity and gives the second birth in His Name. This expansion of consciousness is the note as it were of initiation, for this expansion of consciousness gives what is called ‘the key of knowledge’; it opens up to the Initiate new vistas of knowledge and of power, it places within his hand the key which unlocks the doors of nature. To what end? In order that he may become more serviceable to the world at large; in order that his power for service may be increased.80
 
                  
 
                  We see here that service to the masters, and thereby to the world, is the primary goal of initiation. The expansion of consciousness helps the disciple to engage actively in the higher spheres of being and thus to direct his thought towards helping others.81 Service to the world equates with the subjugation of the individual under the divine will, and this working under the auspices of the divine leads to the quickening of the evolution of the individual and of humanity as a whole.82 Initiation is not sought after for selfish reasons, on Besant’s understanding, but rather for the good of humanity. By expanding his consciousness, the aspirant will be able to direct his efforts more deliberately and will therefore make swifter progress. The “Quickening of Evolution” is thus conceptualized as an exponential progression. In the following, the stages of initiation are discussed following Besant’s presentation of them in The Path of Discipleship. It is interesting to see that Besant lays out these stages as part of an Indian religious conceptual framework, mainly drawing on Advaita Vedānta concepts. She states:
 
                   
                    I am anxious that you should know the four stages of the Path as they are spoken of in Hinduism, as some people imagine that they were revealed only by the Lord Buddha, whereas He but proclaimed again the ancient narrow Path, that all Initiates of the One Lodge have trodden, are treading, and shall tread.83
 
                  
 
                  This illustrates how the idea of a Great Brotherhood and a perennial wisdom which is guarded by that brotherhood underlies Besant’s idea of initiation. As we follow the stages of initiation further, we will see that each stage is marked by specific qualities that must be acquired. The main differences from the probationary path are that the qualities must be mastered in these higher stages and that the guidance of the masters will be direct and conscious.84 The first stage is the stage of the “Parivrajaka” or the “Srotâpatti.”85 The Pali term given in Buddhism means “he who has entered the stream which separates him from this world,”86 as Besant explains. For her this has the same meaning as the term used by Śaṅkara, which she translates as “the wanderer.”87 She describes Parivrajaka as a state of non-residence, not simply in the world but also beyond, stating that “his inner life is separated from the world.” As a result, “he can go here, there and anywhere, where his Master may send him. No place has power to hold him, no place has power to bind him; he has shaken off the fetters of place.”88 This notion of non-residence also involves the idea that the one who is outside the world does not want anything from it but to follow his teacher and to help humanity. When the aspirant becomes a “Srotâpatti,” “he can never again be uninitiated […] He has stepped into the stream; he is separated from the world.” In this stage, he will have to accomplish three tasks. The first is to “get absolutely rid of […] the illusion of the personal self.”89 “The chelâ must recognize himself as one with all other selves, for the Self of all is one. He must realize that all around him, man, the animal and plant worlds, the mineral and elemental forms of life, are all one.”90 This realization is presented as part of the expanding consciousness that will pierce the illusion, leading to all false ideas passing from him. The second task that must be accomplished is getting “rid of doubt by knowledge.”91 What this means is that realizing and actually seeing “certain fundamental truths”92 will lead to them being understood as facts. The truths in question are “the great truth of Re-incarnation; […] the great truth of Karma; […] the great truth of the existence of the divine Men, of the Jîvanmuktas, who are the Gurus of humanity.”93 Knowledge is therefore gained by empirical means and this knowledge provides certainty about these laws beyond doubt. The last of these three tasks is “to entirely cast off […] superstition. Superstition means […] reliance on external sectarian rites and ceremonies for spiritual help.”94 It does not necessarily follow that Besant belittles rituals and ceremonies entirely. Rather, she understands them as prerequisites, simple tools that belong to previous stages of development.95 At the stage considered here, the aspirant has pierced through illusion and hence understands the truth that lies behind such rites, and is, thus, no longer dependent on these outer forms.
 
                  Besant identifies the second stage of initiation with Śaṅkara’s “Kutîchaka” and Buddha’s “Sakridâgâmin.” She explains that these terms can be translated as “the man who builds a hut” and “the man who receives birth once more.”96 In this stage, the siddhis – superhuman powers that are acquired through yogic practices – are to be gained because they are necessary for the further assistance of the masters and therefore for swifter evolutionary progress. In this stage, the initiate will learn to act “in the other worlds that […] lie outside the physical plane.”97 The main power one achieves at this stage is that of being able to separate the astral body from the physical and consequently becoming able to leave the physical plane without any disruption of consciousness, allowing one to work consciously on the astral plane.98
 
                  The third stage, or the third initiation, as Besant has it, is called “Hamsa” in the tradition of Śaṅkara and “Anâgâmin” in the Buddhist tradition. Besant explains that the “Anâgâmin” is “the man who receives birth no more, save indeed by his own free will.”99 Hence, this is the stage at which unity is fully understood, “because in his expanding consciousness he had already risen into the region in the universe where that identity is realized, and had experienced ‘I am It’.”100 Besant’s Indian audience would most likely have understood the reference here to the famous phrase from Chāndogya Upaniṣad 6.11.101 Achieving this state also means that the initiate is now able to bring back memories and insight from the higher planes of existence.102
 
                  At this stage, as Besant explains, egoism is impossible because the initiate knows that he is one with every being and that he will therefore not long for anything that is not directed towards the good of humanity as a whole. Hence, even spiritual achievements lose their attractiveness if they are concerned with the individual, and everything that is achieved on this stage and those that follow is gained for all of humanity. At this stage further accelerated progress for everyone can be made. In Besant’s words:
 
                   
                    He stands in a region of the Universe whence strength comes; down into the world of men, and as he gains it he passes it on, he sheds it on all, he shares it with all. Thus all the world is better for each man who reaches this stage. All he wins is won for humanity, and all that comes into his hands comes only to pass through them into the wider world of men. He is one with BRAHMAN, and therefore one with every manifestation; and he is that in his own consciousness, and not only in hope and aspiration.103
 
                  
 
                  At this stage of unity, the initiate will “be love and compassion to everything, love and compassion to all. He spreads round him as it were an all-embracing circle of affection.”104 When this stage is attained, the stage the name of which is “used so widely and so carelessly, used so often for mere compliment, for an outer appearance instead of for a living reality,”105 the initiate is one stage short of gaining jīvanmukti. Here his waking conscience expands further into the “Turîya region. He has no need to leave the body to enjoy it. He has no need to leave the body to be conscious in it. His consciousness embraces, has expanded to, that, although at the same time it may be working in the lower brain.”106 He thus has constant access to this region’s knowledge and can apply it while working in the body through the brain.
 
                  At this stage he also “throws off the last five ʻfetters,ʼ that he may become the Jîvanmukta.”107 The first of these five “fetters” is “Rûparâga, desire for ʻlife in formʼ – no desire for such life can move him.”108 The second is “Arûparâga, desire for ʻlife without formʼ.”109 The third, “Mâna is cast away, and again we have to use an English word far too gross to express the real subtle nature of the fetter cast off – pride.”110 This means that the initiate is not proud about his achievements and does not feel himself to be superior to others because he reached this stage of existence. The fourth fetter to be cast off is “the possibility of being ruffled by anything that may occur.”111 This means that “nothing that can happen to the manifested world can shake the sublime serenity of the man who has risen thus to the realization of the Self of all. What matters a catastrophe – it is but the form that is broken.”112 Finally, “Avidyâ – that which makes illusion; the last faint film which prevents the perfect insight and the perfect liberty”113 is destroyed.
 
                  Now the initiate can finally be liberated and becomes “the Jîvanmukta, according to the Hindu phrase, the Asekha Adept, or He who has no more to learn, according to the Buddhist nomenclature.”114 When this is achieved, he now has the freedom to choose between different paths. Besant, however, only discusses one possible path as this is obviously the one that is preferred. This is the “Path of the Great Renunciation.” On this path, the jīvanmukta “refuses to leave it [the world of men], refuses to go away from it, says that He will remain and take to Himself a body again and again, for the teaching and for the helping of man.”115 Those who decide to stay, to be reborn until human evolution is completed are called “the great Masters of Compassion”116 because they stay on earth to help men in their evolution.
 
                   
                    All are glorious who have reached that lofty level, all are divine who stand where They are standing. But perhaps one may dare to say without irreverence, that the dearest to the heart of humanity, gratitude for the renunciation made, are Those who might have gone from us but who stay with us the most closely bound to it by the ties of passionate gratitude for the renunciation made, are Those who might have gone from us but who stay with us, who might have left us orphans but who remain as the Fathers of men. Such are the great Gurus at whose Feet we bow; such the great Masters who stand behind the Theosophical Society. They sent Their messenger, H. P. Blavatsky, to bring the message to the world which the world had well-nigh forgotten, to point again to the narrow and ancient Path along which some feet are treading now, along which your feet may tread.117
 
                  
 
                  This last paragraph shows that initiation was strongly linked in Besant’s early Theosophy to the idea of the Great Brotherhood. The succession of knowledge through the Great Brotherhood, the evolution of humanity, and education as the means for the “Quickening of Evolution” are the three main topics which will be traced further through this book. Before going on, however, I will first draw a preliminary conclusion and attempt to apply the theoretical framework to the material presented above (summarized in Table 4). This will be of considerable assistance in the argumentation below, as these stages will be encountered in several of the other examples discussed.
 
                  
                    
                      Table 4:The stages of initiation according to Besant. By the author.

                    

                            
                          	Stages of Initiation 
  
                          	Name called by Shrî Shankarâchârya 
                          	Name called by Buddha 
                          	Main characteristic 
   
                          	Parivrajaka 
                          	Srotâpatti 
                          	Not belonging to the world
Wants nothing from this world
Three fetters
Get rid of “the illusion of the personal self”
“Get rid of doubt by knowledge”
“Cast off superstition” 
  
                          	Kutîchaka 
                          	Sakridâgâmin 
                          	Siddhis
“Develop his inner faculties” 
  
                          	Hamsa 
                          	Anâgâmin 
                          	Unity
Casting off the fetter of Kâmarâga
No egoism, all is gained for humanity
Love and compassion 
  
                          	Paramahamsa 
                          	Arhat 
                          	Stage before jîvanmukti
Expanding consciousness to the Turîya region
Having access to all that knowledge without any break in consciousness
Casting off the last five fetters: Rûparâga, Arûparâga, Mâna, “the possibility of being ruffled by anything that may occur,” Avidya 
  
                          	Jîvanmukta 
                          	 
                          	Great Renunciation
Help in the evolution of men
Theosophical masters 
 
                    

                  
 
                 
                
                  8.2.7 Overview of the Stages of Initiation as Described in Annie Besant’s The Path of Discipleship
 
                  I argue that these stages are the product of a long hybridization process which manifested as numerous relations (for the conceptualization of the idea of “relations,” see Chapters 3 and 4) in The Path of Discipleship. It will be the task of the coming chapters to trace these relations and point to some of the actors who took part in this process of hybridization. The next section will provide a preliminary conclusion for Chapter 8 in which I will point to some possible relations. The following section will then discuss these relations and ask in a deductive manner whether the theoretical approach developed in earlier chapters helps to provide a better understanding of Annie Besant’s early Theosophy and the context in which it developed.
 
                 
               
              
                8.3 Preliminary Conclusion: Exponential Evolution, Self-Development, and the Bridging of the Master Paradox
 
                I argue that human self-development is the aim of Annie Besant’s early Theosophy. The line of argument followed above points towards the conceptualization of progress as a human-induced – or at least human-accelerated – process for bringing about the universal good. This conceptualization is connected to the idea of a guiding force, identified in Besant’s writings as the “divine will,” a guiding force that is intrinsically connected to a morality which demands submission to the divine will because this will leads to an acceleration of progress. The idea of the “Quickening of Evolution” describes this connection between self-development and submission to the “divine will” as “service to humanity” and to the “masters.” It likewise has a practical dimension which aims at the “acceleration of individual progress” and, with this, of evolution in general. The path described as part of the “Quickening of Evolution” can be separated into two broad levels: a “beginner’s level,” comprising all the preliminary stages, and an “advanced level” that is reached after initiation. At the end of this process of initiation the chela becomes a master. Becoming a master is associated, in the Theosophical master narrative, with passing through long spans of life cycles involving numerous incarnations. Human progress is described as a teleological process in which humans eventually become divine. The chasm between those who are “divine” (the masters), or at least close to it, and those who are still evolving (the disciples) seems almost unbridgeable. The apparent impossibility of crossing this divide has been discussed in Chapter 7.1, above, as the “Master Paradox.” Annie Besant’s concept of the “Quickening of Evolution” provides a way of training and teaching as a method for bridging this chasm. Education and following a certain way of life eventually leads one to a spiritual initiation that induces a change of consciousness and perception. As this path is the intermediary stage between the educational epistemology of Theosophy and the higher knowledge, it can be understood as the core of the Theosophical teaching. In the following chapters, several elements of the “Quickening of Evolution” will be traced further through Theosophical writings, starting with H. P. Blavatsky’s The Voice of the Silence, which will be identified as a book of initiation. This discussion will, on the one hand, draw attention to the centrality of the idea of the “Quickening of Evolution” in the Theosophical doctrine while, on the other, illustrating how this concept evolved through a long hybridization process of translation, de- and recontextualization, and repetition in which numerous actors were involved.
 
                Numerous relations of the sort conceptualized in Chapters 3 and 4 can be identified in Annie Besant’s concept of the “Quickening of Evolution.” Outstanding examples are the stages of initiation and the preliminary qualifications of the disciples, both of which point towards a process of the translation of Indian concepts into the Theosophical context. Elements from both “Hinduism,” mostly as part of a specific reception of Advaita Vedānta (discussed in more detail below), and Buddhism are presented as stages of initiation in a process of human progress. In this presentation, the elements (stages) are absorbed into the structure (evolutionary progress). The movement of these “elements” points to a “hybridization process” (translation) in which the “Eastern” elements become the center of the “Western” concept of evolutionist progress.
 
                However, there are additional complexities that must also be considered: As the discussion of the reception of “evolutionism” above has illustrated – and as the general theoretical approach in this book assumes – it is highly problematic to label “elements” and “structures” as “Eastern” or “Western.” In the case of the “elements,” as will be seen, these had already been hybridized through the process of translation prior to Besant’s use of them in The Path of Discipleship. But these elements were in fact also “hybrids” before translation because they were part of a long tradition of repetition in numerous asynchronous contexts. Similarly, the “structure” is not only “hybrid” in the discursive field concerned with “Evolutionism” in the “West” (repetition in several contexts) but also in the global colonial discursive continuum, as its reception in the Indian context discussed in Chapter 6.9 shows. In Chapters 9 and 11, it will be seen that the conceptualization of “stages of initiation” as actual “stages” in an evolutionary process developed through an encounter between Manilal Dvivedi and H. P. Blavatsky. Structurally similar developments can be described for numerous other “elements” and “structures” in Annie Besant’s early Theosophy, not least her ideas about master/disciple relationships. These points will be discussed in more detail in the following chapters. In addition, what can be said of the master/disciple relationship is also true of teacher/student relationships as they appear in Besant’s pedagogy (discussed in Chapter 13). The idea of an ancient wisdom, which is closely linked to the Theosophical masters, points to further processes of relationizing. The claim that this ancient wisdom was preserved in several religions and was then rediscovered in Theosophy can be described as a process of epistemological and chronological hierarchical relationizing (see Chapter 4.6). This relationalization is also genealogical because the “masters” who are identified as the “great teachers” of all religions secure the kinship of all religions and the “Great Brotherhood.” What Annie Besant had to say in The Ancient Wisdom is paradigmatic for that process of relationizing. In the introduction to this work, Besant employs comparative methods to lay out a genealogy of religions. Therein she explains similarities between religions by employing the paradigm of relationizing described above. She writes:
 
                 
                  The second [the first being that religions are the results “ignorance tilted by imagination” and gradually evolved in sequential steps] explanation of the common property in the religions of the world asserts the existence of an original teaching in the custody of a Brotherhood of great spiritual Teachers, who – Themselves the outcome of past cycles of evolution – acted as the instructors and guides of the child-humanity of our planet, imparting to its races and nations in turn the fundamental truths of religion in the form most adapted to the idiosyncrasies of the recipients. According to this view the Founders of the great religions are members of the one Brotherhood, and were aided in Their mission by many other members, lower in degree than Themselves, Initiates and disciples of various grades, eminent in spiritual insight, in philosophic knowledge, or in purity of ethical wisdom. These guided the infant nations, gave them their polity, enacted their laws, ruled them as kings, taught them as philosophers, guided them as priests; all the nations of antiquity looked back to such mighty men, demi-gods and heroes, and they left their traces in literature, in architecture, in legislation.118
 
                
 
                Besant explains here the hierarchical idea of the evolution of religions. It is plausible that, in doing so, she draws on Tylor’s idea of a connected evolution of religions, since Besant’s argumentation is close to that of Tylor in his introduction to Primitive Culture.119 However, in contrast to a Tylorian explanation, the evolution of religions is instead said to be guided by the members of the great Brotherhood. These teachers are themselves the result of previous cycles of evolution and can be understood as those who renounced the higher fruits of initiation to “quicken” the evolution of all of humanity. Another important feature of Annie Besant’s evolutionism is that the teachers taught the “fundamental truths of religion in the form most adapted to the idiosyncrasies of the recipients.” This reflects Besant’s view that evolution in humans takes place asynchronously. For every step in that evolution, the means of evolution must be adapted. This idea was expressed in Besant’s early Theosophy using a wide range of terms and concepts, a fundamental feature of which was “karmic necessity.” Such necessities, she held, were properly understood by masters/teachers, who, as a result, were able to aid their disciples/students in their evolution (see above). This idea of the master/teacher as “karmic helper” seems to have been forged in Besant’s encounters with multifaceted concepts of master/disciple relations (see also 7.1, above).
 
               
              
                8.4 Hybridization and Encounters in Besant’s Early Theosophy: The Textual Level and the Level of the Discourse
 
                It has been seen above that the concept of “translation” as a “movement” of “elements” and/or “structures” works well in describing the “repetition” of “elements” from a linguistic system as they are “transferred” into another. However, I think that it works less well when applied to transfer processes within the same linguistic system, because the term “translation” is tied to the idea of transfer from one language to another. Using it for transfer processes in a single language may, thus, be confusing. Consequently, the term “translation” and the verb “to translate” will be used to talk about transfer from one linguistic system to another while transfer processes that repeat a structure or element within the same linguistic system will be described in terms of “de- and recontextualizing,” which I understand as parallel “hybridization processes.” The idea of “repetition” should, then, be conceptualized as an effect of the two “hybridization processes” indicated above.
 
                This consideration of Besant’s early Theosophy strengthens the argument that “encounters” are the premises for “hybridization processes.” Hence, I maintain that every “contact” leads to “hybridization.” Nevertheless, is seems that there are different degrees of “hybridization,” although – as discussed above – conceptualizing “hybridization” as taking place gradually involves certain problems, not the least of which is the danger of hierarchizing “hybridization processes” (see Chapter 4.1). In subsequent chapters, I will turn to the question of the extent to which it is possible to find terms that describe these different “hybridizations” without employing value judgements. One possible way of doing so, discussed in more detail below, is to distinguish between two different levels: 1) the textual level, and 2) the level of “hybridization.”
 
                Against this background, the terms drawn from Berner’s Instrumentarium are inappropriate when it comes to describing the level of “hybridization.” Berner’s Instrumentarium works well for the description of “Besant’s idea,” but, as indicated in 4.4 and 4.6, it does not describe the level of “hybridization” in a way that is congruent with Bhabha’s theory. Besant’s work can be read as a hegemonic attempt to close the discourse. Berner’s Instrumentarium provides a terminology which allows for the description of this relationalization, although it does not describe what impact this had in terms of “hybridization” on Besant’s Theosophy. In summary, Berner’s Instrumentarium is useful for pointing out hegemonic attempts at relationizing and therefore for indicating relations, but it does not describe the “relations” or “in-betweens” in accordance with Bhabha’s view. What Berner describes are “traces,” not “relations (see Chapter 4.6).”
 
                In summary, it can be said that the concept of “relationizings” as “traces of hybridization processes” is an analytical tool that allows a) the identification of “hybridization processes” on a textual level and b) the differentiation of patterns of such “hybridization processes.” At the same time, these processes should also be understood in terms of the power-relations that are necessarily at play in them as a result of them being embedded in the global colonial discursive continuum.
 
               
            
 
           
           
             
              9 Following the Traces of Hybridization: The Stages of Initiation in Blavatsky’s The Voice of the Silence
 
            
 
             
              I will begin by discussing Blavatsky’s The Voice of the Silence. A detailed analysis of this text will show that it was a book of initiation, and in this respect it was of great importance to Annie Besant. Indeed, Besant claimed that she received her first visit from a master after having read The Voice of the Silence (see below). In this work, Blavatsky discusses several stages of initiation. The “elements” of these stages were transferred to Blavatsky’s work from Manilal Dvivedi writings, while Blavatsky herself provided the “structures” in which these elements were embedded into the grand scheme of Theosophical evolution. The idea of initiation with a specific purpose – which is, I argue, the main concern of Besant’s early Theosophy – was developed within a discursive field in which several Indian Theosophists were involved. Their involvement will be illustrated by looking at the early reception of Advaita Vedānta in the Theosophical Society, first as presented in the pages of The Theosophist (Chapter 10), and secondly in relation to T. Subba Row’s contributions (Chapter 12). These chapters, as well as those that follow, will illustrate and further conceptualize the hybridization processes which took place in diversified discursive fields within the Indian Middle Class and beyond.
 
              
                9.1 The Gurvi and her Disciple: Annie Besant’s Initiation and The Voice of The Silence
 
                Blavatsky’s small booklet was composed at Fontainebleau during the summer months of 1889 and published the same year. Besant first read it while visiting Blavatsky at Fontainebleau together with Herbert Burrows, with whom she attended the International Labour Congress in July. The same night, Besant had her first visit from a Theosophical master, whose name she gives as Morya.120 Nethercot’s account of this episode is based on a number of sources. The story of the reading of The Voice of the Silence was first given by Annie Besant in her autobiography.121 The visit of the master was, according to Nethercot, described in an article in The Westminster Gazette years later in 1895.122 In this article, Besant does not mention The Voice of the Silence but she does mention the visit of the master, the date, and her visit to Fontainebleau.123 It seems, then, that Nethercot constructed his statement by combining Besant’s two accounts. The events described in the two accounts fit together chronologically, but it is interesting that Besant did not mention either The Voice of the Silence or Blavatsky in her account in The Westminster Gazette. This article, should, I think, be read in the light of the struggle over Blavatsky’s succession, and understood as being aimed in particular at the discrediting of Judge’s claims. One can only speculate about Besant’s intentions in not mentioning Blavatsky and The Voice of the Silence, but it seems likely that she felt that mentioning Blavatsky here would have sent the wrong signal, as the main charge leveled against Judge was that he had forged his claimed Mahatma letters.124
 
                
                  [image: ]
                    Figure 4: Theosophical Convention. Standing, Babaji, and Olcott. Second row from right to left, Rudolf Gebhard, Franz Hartmann, Helena Blavatsky, and T. Subba Row. Between Blavatsky and Subba Row in the middle of the picture is Damodar Mavalankar. Front row with glasses and white moustache is Tookaram Tatya. For information on Rudolf Gebhard and Franz Hartmann who were both important figures in German Theosophical Scoeity, see Zander, Anthroposophie in Deutschland, 109–14, 281–85 For information about Mavalankar and Babaji, see Eek, Dâmodar. (Photograph by an unknown photographer. Adyar, December 1884. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai.)

                 
                The Voice of the Silence is generally recognized as “one of the most popular Theosophical texts,”125 and its importance for Annie Besant is documented by her biographers,126 while its significance for later Theosophy has often been noted in the scholarship.127 Despite this significance, it has never been examined in any great depth. Godwin summarizes the contents and points out the two paths and the “the great sacrifice of the Bodhisattva,”128 but the practical dimensions of the work concerning the stages of initiation are neglected. Similarly, Campbell, notwithstanding that he shows a great familiarity with the work and that he provides the most comprehensive summary of it, cannot make intelligible why the book is considered to be among the most influential books in Theosophy.129 The fact that the book is not commonly understood as a book of initiation may account for the neglect of this dimension of the text in particular. The Voice of the Silence is written in cryptic language and it is necessary to read it very closely in order to understand the hints given about initiation, including its many assumptions about Theosophical concepts relating to bodies, evolution, the masters, and initiation. In the following The Voice of the Silence is examined in depth in order to bring out the practical dimensions found in the book and to map out the stages of initiation described therein.
 
               
              
                9.2 The “Already Hybrids” of the Stages of Initiation in The Voice of the Silence
 
                Blavatsky names three of her sources in The Voice of the Silence. Although she mentions them critically and as being unreliable – “how little one can rely upon the Orientalists”130 – it seems that she nevertheless both read them and drew much of her information from them. In 1895, Emmet Coleman (1843–1909) published his article The Sources of Madame Blavatsky’s Writings wherein he traced, in a polemical tone, the sources she had used and accused her of plagiarism. He of course had his own agenda for doing so. As we are not primarily interested here in the manner in which Blavatsky composed her works, but rather in examining “hybridity” in Besant’s ideas on initiation, we can set aside the accusation of plagiarism and the motives of her accuser.131 Although Coleman focused mainly on Isis Unveiled, he also identified sources for others of Blavatsky’s writings, including The Voice of the Silence. He wrote that an enlarged version of his article with detailed accounts would be published soon, but, unfortunately, the work never appeared. Coleman identified several of the sources Blavatsky drew on for The Voice of the Silence. Some of these – mentioned above – Blavatsky named herself while others were not explicitly mentioned. Coleman states:
 
                 
                  I have traced the sources whence it was taken, and it [The Voice of the Silence] is a hotch-potch from Brahmanical books on Yoga and other Hindu writings; Southern Buddhistic books, from the Pali and Sinhalese; and Northern Buddhistic writings, from the Chinese and Thibetan, – the whole having been taken by Helena Petrovna Blavatsky from translations by, and the writings of, European and other Orientalists of to-day. In this work are intermingled Sanskrit, Páli, Thibetan, Chinese, and Sinhalese terms, – a manifest absurdity in a Thibetan work.132
 
                
 
                Coleman’s polemical tone rings out undoubtedly in this statement. His article provides an interesting example in which several discursive fields are brought together by Coleman’s interaction with Blavatsky’s texts. Coleman’s take as a Spiritualist and lay scholar was embedded in several contexts which he connected by means of his publication, which was itself likewise supported by structures such as the Society for Psychical Research. It will be shown in the following that these multifaceted connections, which triggered the establishment of numerous relations and their manifestation in text forms, were not exceptional cases but were, rather, the norm. In other words, the discussion below will point towards hybridization processes involving already hybrid “elements” and “structures” that connect numerous discursive fields.
 
                The three authors mentioned by Blavatsky and Coleman are Robert Spence Hardy, Emil Schlagintweit, and Joseph Edkins. In addition, Coleman also mentions “Dvivedi’s Raja Yoga, and Raja Yoga Philosophy (1888); also an article, ‘The Dream of Ravan,’ published in the Dublin University Magazine, January, 1854, extracts from which appeared in the Theosophist of January, 1880.”133 The Dream of Ravan was initially printed over several volumes of the Dublin University Magazine in 1853 and 1854 and then republished in 1895 by the Theosophical Society, with a short introduction by G. R. S. Mead, through several of their publishing houses in London, New York and Adyar. Coleman’s publication was probably earlier than the republication of The Dream of Ravan and the latter is thus not included in his survey. However, this later republication, as well as the text’s broader reception by Theosophists, underlines the importance of The Dream of Ravan for the early reception of Indian thought in the Theosophical Society.134 Dvivedi’s Rája Yoga and The Dream of Ravan will be discussed further below.
 
                Before turning to The Voice of the Silence, it will be useful to have before us a biographical overview of Schlagintweit, Hardy, and Edkins. This will provide the background against which I will develop my argument concerning the “already hybrids.”
 
                
                         
                        	Robert Spence Hardy
(1803–1868) 
                        	Hardy was a Methodist who joined the Wesleyan Mission, with whom he spent twenty-three years in Ceylon. During his time there, Hardy translated several Sinhala Buddhist manuscripts and worked on Pali texts. His book Manual of Buddhism, which was first published in 1853 and had its second edition in 1880 (Blavatsky probably used this later edition), was a pioneering work in Ceylon Buddhism. Hardy was an honorary member of the Royal Asiatic Society. After his return to England, he served as a minister in the Leeds district.135 Coleman suggests that Blavatsky used Hardy’s Eastern Monachism in preparing her own writings. 
  
                        	Emil Schlagintweit
(1835–1904) 
                        	Emil Schlagintweit was the youngest of the Schlagintweit brothers. The older three of the four brothers were passionate alpinists and studied geography and physics, with Hermann and Adolf pursuing the subject up to Habilitation level (Hermann in Berlin in 1850, Adolf in Munich in 1853), and the younger Robert earning a doctorate (also in Munich in 1853). The three brothers were chosen to lead an expedition in 1854 to the western provinces of India, backed by a collaboration between the Prussian King, the East India Company, and the Royal Society. Emil studied law and gained his doctorate in the subject in 1863. He was well acquainted with Tibetan culture and Language and published his book Buddhism in Tibet in 1863.136 This book was certainly used by Blavatsky (see below). 
  
                        	Joseph Edkins
(1832–1905) 
                        	Edkins was a Protestant Missionary who was appointed to the mission in China by the London Missionary Society. He worked in China from 1848, first in Shanghai and later in Peking. He was one of the first Protestant missionaries to be allowed to live in Peking, where he remained until his death in 1905. Together with his colleagues, he translated the New Testament into Mandarin. He was also a member of the Royal Asiatic Society’s China branch and published many books on China and the Chinese language, including Religion in China and Chinese Buddhism, both dating to 1880.137 The latter was probably the work used by Blavatsky. 
 
                  

                
 
               
              
                9.3 Why Do I Speak of “Already Hybrids”?
 
                In the following, The Voice of the Silence will be read using the analytical tool developed earlier in this book. I will attempt to show, where possible, which passages Blavatsky used from the books identified above. However, while these concepts can be traced back to the books and authors named above, it is necessary to clarify that they are also repeated throughout Blavatsky’s own works and those of other Theosophists. Consequently, by the time she made use of them in The Voice of the Silence, they were already established within the Theosophical conceptual vocabulary. Nevertheless, it is important to make it clear that Blavatsky did indeed reference non-Theosophical books in The Voice of the Silence. The influence of Dvivedi’s work, in particular, is striking and has been neglected thus far in the scholarship on Theosophy. Identifying these influences will draw attention to several “bundles of connections” within the discursive field which manifested as relationalizations in The Voice of the Silence. Following these traces will help in providing a description of the processes of hybridization which took place therein. In order to address the problem of the metaphor of “hybridization,” which implies the “mixedness” of initially “pure” elements, I will conceptualize here the idea of “already hybrids.” This notion is based on Bhabha’s account of hybridity as a “historical necessity.”138 Although the sources Blavatsky used were primarily European, I argue that they are already hybrid – even though they are written from a colonial Eurocentric perspective – because they are based on Indian, Tibetan, Chinese, and other scriptures which were translated and interpreted in close collaboration with learned local informants. Hence, they can be understood as “already hybrids” in which multifaceted spaces were already connected. In the case of The Voice of the Silence, this view is especially instructive when considering Hardy and Edkins, who spent most of their lives in the countries they wrote about and mastered several local languages. Starting from the idea that actors and texts are the agents of encounters and that each encounter initiates processes of hybridization, it is argued that texts changed their recipients in a manner that was structurally similar to the way in which the recipient changed the texts.
 
                This process can be seen in the example of Spence Hardy. Hardy maintains that he wrote his books as “an humble instrument in assisting the ministers of the cross in their combats with this master error of the world [Buddhism], and in preventing the spread of the same delusion, under another guise, in regions nearer home.”139 This statement illustrates very unmistakably the missionary-colonial approach taken by Hardy and the source of his initial interest in Buddhism. At the same time, Hardy spent “twenty years in Ceylon, and several thousands of hours […] with the palm-leaf in my hand […] the ex-priest of Budha by my side, to assist me in cases of difficulty.”140 This was an immense effort and one carried out in very close collaboration with his local informant. His unnamed informant also represented a specific school of Buddhism, a learned elite of Singhalese priests. The information Hardy received from him must surely have influenced Hardy’s reception of Buddhism. Hardy further explains that he had a “deep interest in the subject [ … and a] constancy of intercourse with the sramana priests.”141 Furthermore, he maintained that he “endeavoured to apply the great lesson herein taught to a practical purpose,”142 which seems to imply that he also practiced Buddhism to some extent. Taken together, these points illustrate how Hardy worked and the manner in which he was embedded in the Singhalese society of Ceylon. More in-depth research and additional textual analyses would be needed to trace the hybridization of Hardy’s text further, but it is already possible to see the extent to which he was immersed in his subject of study and how closely he worked with locals. The particular texts Blavatsky made use of were, then, the product of a missionary working in another culture and, consequently, were “already hybrids” that were parts of a number of different discursive fields.
 
                The example of Hardy is not the exception but rather the norm. The hybridization of these texts is not a reversable process and no “original” can be retrieved therein because there is no way of going back to a state before the hybridization took place. The relations which were established in these processes cannot be erased and it is thus impossible to “retrieve” the “original meaning” of any text. Instead, each text emerges as an interpretation that necessarily establishes new and altered relations itself. Nevertheless, the contextualization of texts allows us to identify these traces of relations and to identify certain spaces which have become connected therein. In the following, a close reading of The Voice of the Silence will enable us to identify and follow some of these traces, which will then provide the basis for a description of the hybridization processes manifested therein.
 
               
              
                9.4 A Close Reading of The Voice of the Silence: Following the Traces of New and Altered Relations
 
                I argue below that The Voice of the Silence is, at its core, a treatise that leads the reader along an initiatory path. Dvivedi’s work, as one of the first “books of initiation” that circulated within the wider circle of Theosophists, will provide an important backdrop against which The Voice of the Silence and Besant’s The Path of Discipleship should both be read. I argue that Besant wrote at least two books of initiation before 1900 and that the Sanâtana Dharma Text Books also have the same central concern (see Chapters 8 and 13). A detailed examination of its content, with special attention paid to the stages of initiation presented in the text, will provide support for this argument.
 
                The Voice of the Silence is written as a dialogue between a master and his disciple. As discussed above, the dialogue form is used in a number of books of initiation (see Chapter 7.2) and its use in The Voice of the Silence suggests that it was intended to be such a book. In the preface to The Voice of the Silence, Blavatsky claimed that the work was a translation of a treatise called The Book of the Golden Precepts.
 
                 
                  The Book of the Golden Precepts – some of which are pre-Buddhistic while others belong to a later date – contains about ninety distinct little treatises. Of these I learnt thirty-nine by heart, years ago. To translate the rest, I should have to resort to notes scattered among a too large number of papers and memoranda collected for the last twenty years and never put in order, to make of it by any means an easy task.143
 
                
 
                As indicated above, I will not discuss whether – or to what extent – Blavatsky plagiarized other works, but it is notable that she herself claims that The Voice of the Silence is a translation. This claim is interesting because it serves the master narrative: “Some years ago” can be read as referring to her alleged stay in Tibet, during which she allegedly visited the masters. However, it is also noteworthy that Blavatsky refers to philology as a means by which to reveal the secret doctrine. The form of the dialogue in which The Voice of the Silence is written again points towards the need for a mediator between the higher knowledge and the educational epistemology. This double-sided strategy reflects the two apparently competing dimensions of the Master Paradox which I have described elsewhere.144
 
                In the following three subsections, The Voice of the Silence will be outlined and analyzed, making it clear that the idea of the stages of initiation was at the forefront of Theosophical thought as far back as Blavatsky. The analysis will also draw attention to the multifaceted connections which manifested as traces of relations in Blavatsky’s writings.
 
                
                  9.4.1 Part One: The Stage Terminology and the End-States of these Stages
 
                  Blavatsky’s text begins by explaining how the idea of a different reality dawns in man and how he slowly but irreversibly starts to seek for something beyond this world. This search culminates in being accepted by a teacher, “whom yet thou dost not see, but whom thou feelest.”145 This idea that a teacher is found not through sight but through some sort of internal “sense” points towards a form of initiation. In Besant’s In the Outer Court, this search for a “different reality” and the longing for a master are closely linked to the “Quickening of Evolution” and are parts of the preliminary stages of initiation (see Chapter 8.2).
 
                  In often cryptic language, The Voice of the Silence indicates the preparations that should be undertaken in order to ensure that an aspirant for initiation will be accepted by a teacher. The criterion for this acceptance lies not in social status, class, or caste, but in an earnest wish to become a student. This criterion reflects the idea of Buddha’s teachings, teachings which are open to all regardless of the individual’s social position.146 Although similar ideas about the universality of a given teaching are common in the European tradition, the reference to Buddhism would have stood out to readers in India as indicating that Theosophy was open to everybody. Blavatsky would probably have been aware of the Buddhist version of this idea, since it is discussed in several of her sources.147 This general openness fits well with Theosophy’s “goals.”
 
                  In the following, we will look a little more closely at the last two stages described by Blavatsky. They follow in their order of succession the presentation of Patanjali’s yoga given in Dvivedi’s Monism or Advaitism.148 However, while Dvivedi presents “the eight divisions of Yoga – Yama, Niyama, A’sana, Prâṇâyâma, Pratyâhâra, Dhâraṇâ, Dhyâna, Samâdhi,”149 The Voice of the Silence lays out only seven stages through which the chela passes on the way to adeptship.150 The sixth of these is “Dhâranâ.” The master tells his disciple in The Voice of the Silence:
 
                   
                    Thou art now in DHÂRANÂ the sixth stage. […] When thou hast passed into the seventh, […] And this, O Yogi of success, is what men call Dhyâna [In the glossary: Dhyâna is the last stage before the final on this Earth unless one becomes a full MAHATMA.], the right precursor of Samâdhi [In the glossary: Samâdhi is the state in which the ascetic loses the consciousness of every individuality including his own. He becomes – the ALL.151].152
 
                  
 
                  Although Blavatsky wrote about seven stages, Samâdhi was included but was, in contrast to Dvivedi’s presentation, not enumerated as an independent stage. Rather, it is described as a change of perception that takes place when the disciple “loses the consciousness” of separateness and becomes “the ALL.” A close examination of Dvivedi’s writings (see below) reveals numerous possible dependencies between his work and that of Blavatsky. Not only did Blavatsky rely on Dvivedi in her descriptions of yogic states as stages of initiation, but Dvivedi also included this idea in the second edition of his Rája-Yoga. In the first edition of Dvivedi’s Vakhya-Suddha translation, the word “stage” does not appear, but in the second edition he added a commentary in which he wrote:
 
                   
                    The first stage is Dhâraṇâ or simple fixing of the mind for any possible moment on one fixed idea or object. When the time of such fixing is increased to the extent of unifying the vṛtti with the object or thought in contemplation, the stage of Dhyâna is reached. Samâdhi follows when the vṛtti so far identifies itself with the object as to forget itself and become the object. […] All the three stages dhâraṇâ, dhyâna, and savikalpa-samâdhi, are external as well as internal; and indeed it is usual with practitioners of Râja-yoga to devote as much time to internal as to external processes, every time they sit for them.153
 
                  
 
                  There is no direct connection to initiation here, but it is striking that Dvivedi adopts the terminology of stages during the time between his first and second edition. The second edition of the Rája-Yoga appeared a year after the publication of The Voice of the Silence, and Dvivedi’s adoption of the stage terminology can be read as a direct reaction to Blavatsky’s The Voice of the Silence. Dvivedi also talks frequently of initiation, but this is usually in connection with the requirements for being accepted by a guru in the Advaita tradition.154 This reception of the Advaita tradition will provide another pivotal context for understanding the hybridization processes from which the idea of the stages of initiation emerged in the Theosophical Society.
 
                 
                
                  9.4.2 Part Two: The Two Paths; Compassion, Bodhisattvas, and the Good of Humanity
 
                  We can turn now to the two paths. Blavatsky has the teacher explain: “The Paths are two; the great Perfections three; six are the Virtues that transform the body into the Tree of Knowledge.”155 Blavatsky explains that “the ‘tree of knowledge’ is a title given by the followers of the Bodhidharma (Wisdom religion) to those who have attained the height of mystic knowledge –adepts.”156 It is unclear from where Blavatsky takes the idea that the “tree of knowledge” became an actual title for persons who attained Buddhaship. The reference to the bodhi-tree under which Siddhartha became Buddha is, however, plain. It is also interesting that Blavatsky uses the term “Bodhidharma,” and that she translates it as “Wisdom religion.” “Wisdom religion” is a term frequently used in Theosophy.157 Edkins has it that “Bodhidharma, […] became the chief founder of the esoteric schools”158 of Buddhism in China, a view that would fit well with Blavatsky’s idea of “Bodhidharma” as both an abstract concept that restored the “true Wisdom religion” and also a member of the Brotherhood who taught the “Wisdom religion.” This is only one of the instances in which early orientalists such as Edkins used terminology which fits well with perennialist concepts. Several other passages below will further highlight the shared terminology in these discursive fields. This common terminology points to numerous shared fields in the global colonial discursive continuum.
 
                  In The Voice of the Silence, several elements of the Buddhist and Hindu tradition – especially yoga, as received through the mediation of Manilal Dvivedi and the early orientalists mentioned above – were translated by Blavatsky into her Theosophy. The Voice of the Silence was not only written for a “Western” audience but also addressed Indian Theosophists and the Indian Middle Class in general. As we can see from the quotation above, the purpose of the book was to describe the path to becoming an “adept,” a term that is deeply rooted in Theosophy.159 Dvivedi used the same term to describe initiation, claiming that everyone who talks about initiation must understand certain doctrines “of Adepts and their laws, of the true and real significance of the secret doctrine.”160 The term “adept” is also used by Edkins, although he does not explain it further. It is possible, however, that “adept” in Edkins’ work might also mean someone who possesses higher knowledge (or even occult knowledge).161 Throughout the following paragraphs – drawn mainly from the second chapter of The Voice of the Silence – I will highlight the two structures of a) initiation as steps and b) the notion of teleological progression that underlies it, as well as a number of key elements, such as the term “adept” or the titles of the steps of initiation. This will provide the background against which I describe and analyze the hybridization processes manifested as relationizings in The Voice of the Silence.
 
                  
                    The Two Paths and The Great Renunciation
 
                    As mentioned above, The Voice of the Silence is structured as an exchange of questions and answers between the student and the teacher. This is especially significant for the second chapter, in which the student enquires about the right way to wisdom. “O Teacher [he asks], what shall I do to reach to Wisdom? O Wise one, what, to gain perfection?” The teacher responds: “Search for the Paths. But, O Lanoo, be of clean heart before thou startest on thy journey. Before thou takest thy first step learn to discern the real from the false, the ever-fleeting from the everlasting.”162 The next step is to look for the “eternal and the changeless SAT, mistrusting fancy’s false suggestions” and to be drawn towards the “Diamond Soul.”163 The term “SAT,” used in this passage, is more usually found in Advaita philosophy, where it describes one aspect of brahman.164
 
                    Dvivedi used “sat” in a similar sense to Blavatsky when he claimed that “the Absolute is all Sat which means more than a predicative of mere existence; it implies real conscious existence, a reality entirely wanting in the Unknowable of European philosophy. The unknowable is an indefinite negation; the Absolute is a finite position.”165 In The Dream of Ravan, “the word Sat [means] primarily Being, and secondarily, Truth or Goodness, because that which beeth is alone true, and alone good.”166 The quality of “existence” is stressed in Dvivedi’s account. It is interesting that he connects this idea with “conscious existence.” It will be seen below that “consciousness” is one of the key notions in Dvivedi’s work. By contrast, this connotation cannot be detected in The Dream of Ravan, in which the connection between “being” and “truth” is given the central position. Blavatsky explained concerning the quotation above that the “‘Diamond Soul’ ‘Vajrasattva,’ [is] a title of the supreme Buddha, the ‘Lord of all Mysteries,’ called Vajradhara and Adi-Buddha”167 and that “Sat” is “the one eternal and Absolute Reality.”168 By relationizing Buddhism and the idea of “Sat,” Blavatsky employs a strategy of equalizing – to speak in terms of Berner’s Instrumentarium – Buddhist elements and Advaita elements. This equalization in turn points to a process of hybridization that was induced by several encounters, one of which was with Schlagintweit’s Buddhism in Tibet. Schlagintweit explained in his chapter on the “System of Mysticism” that in “the Kâla Chakra System” it is believed that there is a hierarchy of Buddhas and that there is at the top of the hierarchy “a first, chief Buddha, Adi Buddha,” who “has the soul of a diamond (Vajrasattva).”169 Blavatsky used almost the same terminology, but in a de- and recontextualized form.
 
                    Another trace of this hybridization process can be found in the identification of the truth beyond illusion within man himself. Blavatsky explained that one’s identification with one’s body was illusory, and that the real Self was rather inside, because “thy body is not self, thy SELF is in itself without a body.” Therefore, “look inward: thou art Buddha.”170 The exact phrase “thou art Buddha” can be found in Arnold’s The Light of Asia, where it is spoken to the infant Siddhartha by a seer.171 In a rereading of the work, the beginning of The Light of Asia can be understood as an allegory of Buddha’s renouncing of Nirvana, thus accounting for the subtitle of the work: The Great Renunciation. In this light, the phrase “thou art Buddha” has the same meaning in The Light of Asia as it has in The Voice of the Silence. The seer can then be understood as the voice of the teacher who tells the aspirant to look inside and to understand that liberation is already manifested within one’s self. This renunciation is the core of the idea of the two paths laid out in the second chapter of The Voice of the Silence and is also the cornerstone of Besant’s ideas on initiation and the “Quickening of Evolution” (see Chapter 8).
 
                   
                  
                    Esoteric and Exoteric Knowledge: Eye and Heart Doctrine
 
                    Describing the two paths in more detail, Blavatsky declares that “false learning is rejected by the Wise, and scattered to the Winds by the good Law. Its wheel revolves for all, the humble and the proud. The ‘Doctrine of the Eye’ is for the crowd, the ‘Doctrine of the Heart,’ for the elect.”172 In her glossary, she maintains that “THE two schools of Buddha’s doctrine, the esoteric and the exoteric, are respectively called the ‘Heart’ and the ‘Eye’ Doctrine.”173 This idea of an “esoteric” and “exoteric” school of Buddhism was, as mentioned in passing above, put forward by Edkins. Evidently, Blavatsky refers to Edkins here, since she uses the “Tsung-men and Kiau-men”174 schools as examples, which Edkins gives as examples in his own distinction between “esoteric” and “exoteric” schools. The terminology of the “Eye” and “Heart” doctrine is also most likely derived from Edkins, who associated “esoteric” and “exoteric” doctrines with those terms. For Edkins, “the exoteric is for the multitude of new disciples. The esoteric is for the Bodhisattwas and advanced pupils.”175 He further explained that the “heart-seal” of the Buddha, which was the symbol for the “esoteric” doctrine, was “called svastika. It contains within it the whole mind of Buddha. It was the monogram of Vishnu and Shiva, the battle-axe of Thor in Scandinavian inscriptions, an ornament on the crowns of the Bonpa deities in Thibet, and a favorite symbol with the Peruvians.”176 This is another instance in which orientalist discourses fit into the perennialist agendas of the Theosophists. It is likewise an instance of the “already hybrid,” since Edkins follows a strategy of equating several traditions with each other. The adoption of the element of the “eye” and “heart” doctrine into her Theosophy is another instance of the de- and recontextualization manifested in Blavatsky’s The Voice of the Silence. It is also an instance of hierarchization. Blavatsky obviously values the “esoteric” doctrine more highly than she does the “exoteric,” an evaluation that is linked directly to the idea of the philosophia perennis taught by the “esoteric” doctrine.
 
                    The separation of a “true” and advanced “esoteric” doctrine from an “exoteric” doctrine for the masses, as well as the claim of the universalism of the esoteric doctrine can easily be found in Theosophical works. This goes hand in hand with Blavatsky’s further explanations in The Voice of the Silence. Real knowledge, she maintained, was to be distinguished from false knowledge. True knowledge will rely on the immortal and will understand that all is done for eternity, that is, it will understand the law of karma. Blavatsky therefore argued that action is necessary, but so too is love and compassion: “Believe thou not that sitting in dark forests, in proud seclusion and apart from men; believe thou not that life on roots and plants, that thirst assuaged with snow from the great Range – believe thou not, O Devotee, that this will lead thee to the goal of final liberation.”177 While upholding the ideal of Buddha and his merciful teaching to the crowds, The Voice of the Silence formulates a command for merciful action in the world: “Sow kindly acts and thou shalt reap their fruition. Inaction in a deed of mercy becomes an action in a deadly sin.”178 So, while working in the world the aspirant needs to have three qualities:
 
                     
                      [1] Have patience, Candidate, […] [2] Have perseverance as one who doth for evermore endure. […] If thou would’st reap sweet peace and rest, Disciple, sow with the seeds of merit the fields of future harvests. [3] Accept the woes of birth. [Because] Out of the furnace of man’s life and its black smoke, winged flames arise, flames purified, that soaring onward, ’neath the Karmic eye, weave in the end the fabric glorified of the three vestures of the Path.179
 
                    
 
                    Working in the world, gaining experience, and “weaving” these experience into “the fabric glorified” means that through karmic merits the bodies are purified and made fit for liberation. There is one supreme rule to be followed while working in the world: “to benefit mankind.”180 A similar motif can be found in Besant’s writings where she talks about “service.”181 Working for the benefit of mankind is the primary objective, “to practise the six glorious virtues is the second.”182 These virtues are explained by Blavatsky as part of becoming “a Yogi, with a view of becoming an ascetic.”183 These virtues, together with a life lived for the benefit of mankind, prepare the aspirant “to reach Nirvana’s bliss, but to renounce it, is the supreme, the final step – the highest on Renunciation’s Path.”184 This theme, that service for others is the highest aim in life, appears repeatedly on the following pages.
 
                    Those knowing less should be told “that he who makes of pride and self-regard bond-maidens to devotion; that he, who cleaving to existence, still lays his patience and submission to the Law, as a sweet flower at the feet of Shakya-Thub-pa,185 becomes a Srôtâpatti in this birth.”186 In addition to the reference to Buddha and his role as teacher, this passage also refers to the master narrative in the Theosophical Society. The master/disciple relation in which the whole of The Voice of the Silence is embedded is here given as a mission. Blavatsky explains that the “Strôtâpatti or ‘he who enters in the stream’ of Nirvâna, unless he reaches the goal owing to some exceptional reasons, can rarely attain Nirvâna in one birth.”187
 
                    The two paths, then, are the “exoteric” and the “esoteric.” “The path is one, Disciple, yet in the end, twofold. Marked are its stages by four and seven Portals. At one end – bliss immediate, and at the other – bliss deferred.”188 And again, the main difference between the two paths lies in the renunciation of the nirvanic bliss. The way of renunciation of Nirvana was identified by Blavatsky as the “esoteric” or Theosophical path. The second chapter of The Voice of the Silence ends with a promise that everyone can take this path: “Thou hast the knowledge now concerning the two Ways. Thy time will come for choice, O thou of eager Soul, when thou hast reached the end and passed the seven Portals.”189 It would go beyond the scope of the present book to identify all of the numerous traces of hybridization in the passages above, but the discussion so far should suffice to make it intelligible that elements and structures from various traditions, especially Buddhist and Hindu, were translated into Theosophy by Blavatsky. In the next section of this chapter, I will discuss the “seven portals” mentioned by Blavatsky. The “seven portals” will be identified as stages of initiation that are directly connected to certain virtues, with these virtues being described by Blavatsky as the “keys” that unlock the portals. This discussion will provide the basis for the further analysis of these concepts throughout the remainder of the book.
 
                   
                 
               
              
                9.5 Part Three: The Seven Portals, or: The Stages of Initiation
 
                The third part of The Voice of the Silence is concerned with the explanation of the “seven portals.” We have already seen that the first step can be achieved by those who are devoted and are accepted by the teacher. In doing so, they become the “Srôtâpatti.” “Be of good cheer, Disciple; bear in mind the golden rule. [ … T]hou hast but seven other births before thee, O thou of adamantine Will.”190 We read about the “adamantine Will” as the first characteristic of the chosen chela. As the aspirant in the first verse of the third chapter of The Voice of the Silence says: “the choice is made, I thirst for Wisdom. […] Thy servant here is ready for thy guidance.”191 Blavatsky explains the meaning of “Srôtapatti” in the following while indicating the further steps that are to follow.
 
                 
                  Srôtâpatti-(lit.) ‘he who has entered the stream’ that leads to the Nirvanic ocean. This name indicates the first Path. The name of the second is the Path of Sakridagamin, ‘he who will receive birth (only) once more.’ The third is called Anagâmin, ‘he who will be reincarnated no more,’ unless he so desires in order to help mankind. The fourth Path is known as that of Rahat or Arhat. This is the highest. An Arhat sees Nirvana during his life. For him it is no post-mortem state, but Samâdhi, during which he experiences all Nirvanic bliss.192
 
                
 
                Blavatsky further affirms that:
 
                 
                  the four names just explained are given by R. Spence Hardy as: 1. Sowân; 2. Sakradâgâmi; 3. Anâgâmi, and 4. Arya. By the Rev. J. Edkins they are given as: 1. Srôtâpanna; 2. Sagardagam; 3. Anâgânim, and 4. Arhan. Schlagintweit again spells them differently, each, moreover, giving another and a new variation in the meaning of the terms.193
 
                
 
                Her own account parallels the description found in Schlagintweit.194
 
                The path leads through “seven portals,” Blavatsky maintains, which all require a key to open. Interestingly, the list given here by Blavatsky as her “seven portals” is similar to that of the Paramitas, virtues, described in Buddhism. The number of these virtues varies between six and ten. Hardy provides a list of ten virtues, explaining that each has three different levels of accomplishment and that there are thus thirty different qualities of virtues to be accomplished.195 Schlagintweit gives a list of six virtues and adds another four in the footnote. However, he only gives English translations for each.196 Edkins provides a list of six virtues in English and also adds the Indian equivalents.
 
                 
                  The expression Tau-pi-an, ‘Arrival at that shore,’ is explained as the Chinese equivalent of Paramita, embracing the six means of passing to the Nirvâna. These are – 1. ‘Charity’ (or giving), Dâna; 2. ‘Morality,’ Shîla (good conduct); 3. ‘Patience,’ Kshânti; 4. ‘Energy,’ Virya; 5. ‘Contemplation,’ Dhyâna; 6. ‘Wisdom,’ Prajna.197
 
                
 
                This list comes closest to that given by Blavatsky (see below). Blavatsky’s list can be understood as a result of multiple encounters, some of which were with the texts of Edkins, Schlagintweit, and Hardy.
 
                Blavatsky’s list of the “keys” is embedded in the dialogue between the master and his disciple. During the inquiry by the student in The Voice of the Silence, the aspirant says to his teacher:
 
                 
                  Yea, Lord; I see the PATH; its foot in mire, its summits lost in glorious light Nirvanic. And now I see the ever-narrowing Portals on the hard and thorny way to Gnyana.
 
                  Thou seest well, Lanoo. These Portals lead the aspirant across the waters on ‘to the other shore’. Each Portal bath a golden key that openeth its gate; and these keys are: –
 
                   
                    	
                      DÂNA, the key of charity and love immortal.

 
                    	
                      SHÎLA, the key of Harmony in word and act, the key that counterbalances the cause and the effect, and leaves no further room for Karmic action.

 
                    	
                      KSHANTI, patience sweet, that nought can ruffe.

 
                    	
                      VIRAG’, indifference to pleasure and to pain, illusion conquered, truth alone perceived.

 
                    	
                      VIRYA, the dauntless energy that fights its way to the supernal TRUTH, out of the mire of lies terrestrial.

 
                    	
                      DHYÂNA, whose golden gate once opened leads the Narjol toward the realm of Sat eternal and its ceaseless contemplation.

 
                    	
                      PRAJNA, the key to which makes of a man a god, creating him a Bôdhisattva, son of the Dhyânis.198

 
                  
 
                
 
                Nonetheless, we see that there are differences between this list and that of Edkins. The most striking is the fourth virtue in Blavatsky’s list, “Virag’,” which cannot be found in any of the overviews of the Paramitas in the works considered here. It also does not appear in other books by Blavatsky. However, it seems likely that “Virag’,” refers to Vairāgya, which is a common prerequisite in Advaita Vedānta for being accepted by a guru,199 and is included in the list of stages of “Ràjayoga” given by Manilal Dvivedi (see Chapter 11.4), one of the main sources for Besant’s The Path of Discipleship.
 
                
                  9.5.1 Gaining the Keys to the Portals as Practical Advice
 
                  If we trace Blavatsky’s stages of initiation, it seems that they have a practical dimension, that of the master/disciple relationships discussed above which aim “at changes in the disciples‘ consciousness and their personality.”200 The keys to the seven portals – to retain Blavatsky’s language – must be gained by certain virtues. 1) The aspirant is told to “learn to part thy body from thy mind […] and to live in the eternal.”201 2) To “be in full accord with all that lives” and to “bear love to men as though they were thy brotherpupils.”202 3) The aspirant must be able to respond “to the tuneful breath of the GREAT WORLD-SOUL.”203 The idea of the “tuneful breath of the GREAT WORLD-SOUL” expressed here fits well with what Besant later explained concerning the vibrations that are sent by the Íshvara. These vibrations set human bodies into motion and these bodies must be purified if they are to be able to resonate in harmony with the subtle vibrations coming from the masters.204 4) Then, when the aspirant by love and his insight into the eternal and the underlying unity, is full “of Charity, of love and tender mercy,”205 he can pass through the first gate. The second stage is then passed through: 5) “Harmony in word and act.” This means that the mind now controls the body and leads it without desire. As a result, no karmic effects will be produced. But while the karma is used up, the aspirant will face a more difficult path than before. Consequently, the third gate’s key is 6) “patience.” This patience is a result of 7) “Virâga[, which] is that feeling of absolute indifference to the objective universe, to pleasure and to pain.”206 When the third gate is approached, “the last great fight, the final war207 between the Higher and the Lower Self,”208 takes place. Advancing further along the path now becomes more difficult. “But once that thou hast passed the gate of [8)] Kshanti […] Thy body is thy slave. Now, for the fourth prepare, the Portal of temptations which do ensnare the inner man.”209 For the next step, the power of the “inner man” must be known. The results of these powers, which up to this point had been produced unconsciously for the most part must be made “harmless […] thy own creations, the children of thy thoughts, unseen, impalpable, that swarm round humankind.”210 These are the thought-powers, the thought-forms which work on the higher planes of being for the good or for the harm of all around. 10) It must be understood that there is nothing except the inner Self. When this is realized, all the longings for “Maya’s gifts” will perish. 11) Mastery over the thoughts and the soul must be attained and the mind must be centered on the “One Pure Light, the Light that is free from affection.”211 The idea of the “Pure Light” which is the all and into which one must dissolve is formulated in The Dream of Ravan.212 When this gate is left behind, all desires are conquered forever more, but the aspirant must make sure to 12) “protect thy mind from pride and satisfaction at thoughts of the great feat achieved.”213 The next step is to 13) become indifferent towards one’s own pains and sorrows but compassionate towards those of others.
 
                   
                    Thou hast estranged thyself from objects of the senses, travelled on the ‘Path of seeing,’ on the ‘Path of hearing,’ and standest in the light of Knowledge. Thou hast now reached Titiksha state. [In the Notes: Titiksha is the fifth state of Raja Yoga – one of [14)] supreme indifference; submission, if necessary, to what is called ‘pleasures and pains for all,’ but deriving neither pleasure nor pain from such submission – in short, the becoming physically, mentally, and morally indifferent and insensible to either pleasure or pain.214
 
                  
 
                  By reaching the “Titiksha state,” the aspirant crosses the fifth gate and is “now on the way that leadeth to the Dhyâna haven, the sixth, the Bodhi Portal.”215 The sixth gate, however, is finally opened only by crossing the fifth. Now the aspirant became a Narjol that is a “saint, an adept.”216 Henceforth he is “a new soldier in the army of those who work for the liberation or salvation of mankind.”217 Finally, when “plunged in Dnyan Marga, [15) mind and Soul] mirror nought of Maya’s realm illusive,”218 and then will “the Portals that thou hast to conquer on the Path fling open wide their gates to let thee pass, and Nature’s strongest mights possess no power to stay thy course. Thou wilt be master of the sevenfold Path.”219 But “now bend thy head and listen well, O Bôdhisattva – Compassion speaks and saith: ‘Can there be bliss when all that lives must suffer? Shalt thou be saved and hear the whole world cry?’”220 The answer is of course, no, there can be no bliss when the rest of mankind is still suffering. Thus when passing the seventh gate one shall “refuse to pass into the Nirvânic state […] as it would then become beyond their power to assist men.”221 Now it is declared: “A NEW ARHAN IS BORN.”222 This means that “a new and additional Saviour of mankind is born, who will lead men to final Nirvâna i.e., after the end of the life-cycle.”223 Thus, The Voice of the Silence ends with that which is the goal of Besant’s “Quickening of Evolution.” This idea of self-improvement through the practice of virtues in order to become a saviour of humanity is pivotal for Theosophy.
 
                 
                
                  9.5.2 Summary of the Stages of Initiation in Blavatsky’s The Voice of the Silence
 
                  Blavatsky’s The Voice of the Silence is by no means an easy read. It is full of references to numerous traditions and includes a wide range of terms that refer to similar concepts. It is a paradigmatic example of multifaceted relationalizations. Several of these relationalizations have been discussed above, and the possible sources from which the specific elements and structures were recontextualized pointed out. Further research will be needed to provide an exhaustive analysis of all the references and modes of relationizings in The Voice of the Silence. The main focus of the above discussion has not been to provide such an analysis, but rather: a) to illustrate that the elements recontextualized into and translated to The Voice of the Silence were already hybrids; b) to show that stages of initiation were discussed already by Blavatsky in connection to virtues, with the aim of inducing a certain lifestyle; and c) to show that the goal of initiation in the Theosophical Society was to gain certain powers in order to help humanity.
 
                  To facilitate future research and as a basis for the analyses of the stages of initiation pursued below, it will be useful to summarize the steps of initiation as they appear in The Voice of the Silence.
 
                 
               
              
                9.6 Preliminary Conclusion: The Hybrid Voice of the Silence; A Book of Initiation Based on “Already Hybrids”
 
                The Voice of the Silence appears to have been intended to describe a path of initiation (see Table 5). The description given therein is framed as a conversation between a student and a teacher, a feature that is characteristic for books of initiation. This should be unsurprising given the centrality of the student/teacher relation within the Theosophical hierarchy, which extended into higher spheres of being via the master narrative.224 The path of initiation introduced in The Voice of the Silence is presented using a wide range of vocabulary drawn from Indian religions, especially Buddhism, in its Tibetan and Chinese denominations, and “Hinduism,” understood in terms of the advaita vedāntic rājayoga tradition in particular. It will be seen in Chapter 11 that much of the Theosophical conception of rājayoga emerged from the encounters with Manilal Dvivedi.
 
                
                  
                    Table 5:The steps of initiation according to Blavatsky. By the author.

                  

                         
                        	The Steps of initiation in The Voice of the Silence 
   
                        	The three qualities 
                        	 
                           
                            	 
                              Patience.

 
                            	 
                              Perseverance.

 
                            	 
                              Accepting the woes of birth.

 
                          
All three are connected to karmic “justice,” the idea that one “reaps” what one “sows.” 
  
                        	The four steps (paths) 
                        	 
                           
                            	 
                              Srôtâpatti: “he who enters in the stream.”

 
                            	 
                              Sakridagamin, “he who will receive birth (only) once more.”

 
                            	 
                              Anagâmin, “he who will be reincarnated no more.”

 
                            	 
                              Rahat or Arhat. This is the highest path. An Arhat sees Nirvana during his life.

 
                          
 
  
                        	Keys to the portals 
                        	 
                           
                            	 
                              DÂNA, the key of charity and love immortal.

 
                            	 
                              SHÎLA, the key of Harmony in word and act.

 
                            	 
                              KSHANTI, patience.

 
                            	 
                              VIRAG’, indifference to pleasure and to pain.

 
                            	 
                              VIRYA, the dauntless energy that fights its way to the supernal TRUTH.

 
                            	 
                              DHYÂNA, whose golden gate once opened leads the Narjol toward the realm of Sat eternal and its ceaseless contemplation.

 
                            	 
                              PRAJNA, the key to which makes of a man a god, creating him a Bôdhisattva, son of the Dhyânis.

 
                          
 
  
                        	The keys to the portals as virtues and the gates (stages) 
                        	 
                           
                            	 
                              “Learn to part thy body from thy mind […] and to live in the eternal.”

 
                            	 
                              To “be in full accord with all that lives” and to “bear love to men as though they were thy brotherpupils.”

 
                            	 
                              The aspirant must be able to respond “to the tuneful breath of the GREAT WORLD-SOUL.”

 
                            	 
                              Becoming full of “charity” and “love” by insight into unity

 
                          
———————— First Gate 
                           
                            	 
                              “Harmony in word and act.” The mind fully controls the body that acts without desire. This eliminates karma.

 
                          
  
  
                        	 
                        	 ———————— Second Gate
                           
                            	 
                              Patience which is a result of

 
                            	 
                              Virâga, “absolute indifference to the objective universe, to pleasure and to pain.”

 
                            	 
                              “Kshanti,” making the body one’s “slave.”

 
                          
———————— Third Gate 
                           
                            	 
                              Knowledge of the power of the “inner man” – mostly the thought powers.

 
                            	 
                              Understanding that there is nothing else than the Self – all longings for “Maya’s gifts” perish.

 
                          
———————— Fourth Gate 
                           
                            	 
                              Mastery over the thoughts and the soul.

 
                            	 
                              “Protect thy mind from pride and satisfaction at thoughts of the great feat achieved.”

 
                            	 
                              Become indifferent towards one’s own pains and sorrows but compassionate towards those of others.

 
                          
———————— Fifth Gate 
                           
                            	 
                              Titiksha state: “becoming physically, mentally, and morally indifferent and insensible to either pleasure or pain.”

 
                          
———————— Sixth Gate: One becomes a Narjol, that is a “saint, an adept.” 
                           
                            	 
                              [Mind and Soul] “mirror nought of Maya’s realm illusive.”

 
                          
———————— Seventh Gate 
                           
                            	 
                              Above all: “Compassion,” which is the nature of Alaya (Atman).

 
                          
———————— “Refuse to pass into the Nirvânic state.”
“A NEW ARHAN IS BORN.” 
 
                  

                
 
                Meanwhile, as I have argued above, most of the Buddhist vocabulary and concepts were received via early orientalists. Several of these terms had already become well established in Theosophy as a result of Blavatsky’s use of them in her writings prior to The Voice of the Silence. This means that, although Blavatsky does at times refer directly to Schlagintweit, Hardy, and Edkins, these terms were already part of an incipient tradition of repetition in the Theosophical Society. Indeed, the works Blavatsky used were already hybrid texts in the sense that they were produced by Westerners in close collaboration with local informants. Hence, the elements and structures found in The Voice of the Silence can be described as already hybrids in two dimensions, the first deriving from the work of the early orientalists and the second through repetition in the Theosophical tradition.
 
                Reflecting on the work of Homi Bhabha, and especially on his idea of hybridity as a historic necessity, I have argued that this is entirely normal. Understanding hybridization as an inherent characteristic of all knowledge production implies that it is untenable to identify any “pure” “Eastern” or “pure” “Western” sources. Blavatsky’s reception of “Hinduism” in The Voice of the Silence is a good example of this. The most important source for her adoption of the stages of initiation was Manilal Dvivedi, although, as seen above, the influence was mutual, with both Blavatsky and Dvivedi developing their concepts of initiation in complex encounters within the global colonial discursive continuum. This mutual interaction will be discussed further in the following chapters. The Voice of the Silence is the product of several processes of hybridization, including translation, de- and recontextualization, and repetition. “Repetition” as a process of hybridization will be discussed in the next section in more detail, where I will suggest that it is the main characteristic of “tradition.”
 
                I argue that The Voice of the Silence was the blueprint for Besant’s formulation of the stages of initiation as part of the Theosophical tradition, as the similarities, which extend down to the level of terminology, demonstrate. The Saviors described by Blavatsky in her The Voice of the Silence have structurally similar functions to Besant’s “Paramahamsas” or “Arhats” (see Chapter 8.2). Already in Blavatsky’s presentation of them, the Saviors not only “quicken” their own evolution but also significantly “quicken” the evolution of mankind as a whole. The idea of quickening, then, does not originate with Besant but is already present in Blavatsky’s ideas about the masters and the steps of initiation. Those concepts constitute the principles of the Great Brotherhood. Blavatsky did not elaborate on the concept of initiation but rather choose to frame it in distinctly opaque language. She also did not provide a concrete notion of the “Quickening of Evolution” as a ladder with defined steps. I argue that Besant systematized Blavatsky’s concept in order to provide a practical guide to initiation. Besant took Blavatsky’s claims seriously: On the one hand, she sought out additional information about the path of initiation in the works mentioned by Blavatsky, mainly in the Upaniṣads and the Bhagavadgītā; on the other hand, she described a path of initiation which built on Blavatsky’s ideas, making more explicit the ideas set out in a less than clear form in The Voice of the Silence. It will further be seen that the Sanâtana Dharma Text Books similarly develop these ideas and that the path of initiation is concretized in these works as a set of ethics and a specific manner of conduct that will eventually lead the student to Arhatship.
 
               
              
                9.7 Results and Traces of Hybridization, “Already Hybrids,” and Tradition Through Repetition
 
                A close reading of The Voice of the Silence has drawn attention to three theoretical considerations: 1) a conceptualization of the “already hybrids,” 2) the idea of “repetition” as a hybridization process that is closely linked to 3) a conceptualization of tradition.
 
                1. As previously mentioned, Bhabha maintains that “hybridity” is an intrinsic quality of culture – and, indeed, of everything else – and a “historical necessity”225 because it is only if “meaning” cannot be “totalized” that it can possibly be transferred, translated, and repeated. I have pointed towards this characteristic of “hybridity” in my discussion of the example of Spence Hardy. Every concept is “already hybrid” because it can only gain meaning in relations. As for the examples in the present chapter, these show that the concepts Blavatsky used were not simply “orientalist” or “Western,” but, rather, the products of numerous earlier interlocking processes of hybridization. Blavatsky’s usage of these concepts is another act of hybridization in which they are not simply “absorbed” into Theosophy but are embedded in numerous new and altered relations. However, as has been repeatedly noted throughout this book, this does not mean that the previous relations of these concepts are eradicated. Terms always connect to numerous spaces (see Chapter 4.4.2) and therefore they carry multifaceted connotations. In Bhabha’s words, they “resist totalization.”226
 
                2. The basic idea of repetition was identified as a “result of the hybridization process” in Chapter 8.4. In addition, it would also make sense to understand it as a particular process of hybridization that is connected to tradition. In discussing Krech’s take on succession in Chapter 7.3, I maintained that,
 
                
                  succession tries to provide evidence by referring to the common (often transcendent) origin of all those in the lineage in the Theosophical Society via the master narrative. Simultaneously, it must mediate between several synchronic claims of authority and it therefore includes a range of different positions. I argue that this mediation is a form of “relationizing” and, thus, of hybridization.227

                
 
                Concepts are repeated within a certain reference group while maintaining an “original” meaning that is understood by every member of this group. But repeating this concept in numerous contexts necessarily hybridizes it. Hence the use of concepts within a tradition – be this from one day to another, or in asynchronous situations over longer periods or in numerous spaces – “hybridizes” them. Hence, I understand tradition as a process of hybridization by repetition. It differs from de- and recontextualization in that it describes a more specific process within one reference group (See also overview of the “parts of hybridization,” Chapter 4.6).
 
               
            
 
           
        
 
      
      
        
        
 
         
          IV The Stages of Initiation In-between “Hinduism” and Theosophical Evolutionism
 
        
 
         
          The Ancient Wisdom, The Path of Discipleship, and In the Outer Court were important starting points for the following investigation into the possible sources of the elements and structures, both Theosophical and Indian, that crystallized in Annie Besant’s early Theosophy. These three works provide an exhaustive account of Besant’s concept of the “Quickening of Evolution” and the stages of initiation. The three books have been read closely, with particular attention paid to all references to and quotations from other works. In total, some fifty references to other Theosophical books can be found in these three texts, for the most part to the writing of Blavatsky. Ten of these are references to or direct quotes from the first volume of The Secret Doctrine, accompanied by a single quote from the second volume and about five references to the third. The third volume of The Secret Doctrine was edited by Besant. Further research may well reveal that much of the content of the third volume of The Secret Doctrine was in fact written by Besant herself, although any such supposition must remain speculative for now. In addition to Besant’s references to The Secret Doctrine, about seven references to and quotes from The Voice of the Silence appear in our three texts. There are also a number of references to Alfred Percy Sinnett’s works (one to The Occult World and three to The System to Which we Belong), three references to works by Charles Webster Leadbeater, three to George Robert Stow Mead, and six references to other Theosophists, among them T. Subba Row and Mohini Mohun Chatterji.
 
          Alongside this seemingly large number of references to Theosophical writings stand more than a hundred references to non-Theosophical texts. These references can be categorized into five groups: those to 1) Indian religions, 2) other Asian religions, mainly to the Chinese and Zoroastrian religious traditions, 3) Judeo-Christian tradition, 4) European Philosophy, mainly Neoplatonists, and 5) European science. References to South Asian scriptures are by far the largest group, with more than sixty references to Indian scriptures, especially to the Upaniṣads and the Bhagavadgītā.
 
          During my research into Annie Besant’s early Theosophical thought, a close examination of all the references to and quotations from other works has led me to conclude that the South Asian scriptures and Blavatsky’s The Voice of the Silence were the major sources for elements and structures that were de- and recontextualized, as well as translated into, her concept of the “Quickening of Evolution.” Analyzing these references in relation to Indian Theosophists such as Rama Misra Shastree, Manilal Dvivedi, and T. Subba Row will show that Dvivedi played a crucial role in the formation of the Theosophical conception of initiation, especially as it appears in the oeuvres of Blavatsky and Besant. Furthermore, consideration of the Sanâtana Dharma Text Books also helps to cast light on the importance of the references to the Indian scriptures. These works provide points of reference for the encounters within the Indian Middle Class and the subsequent movements of elements and structures in multifaceted hybridization processes, some of which will be analyzed in more detail below.1 The references mentioned, as well as the elements and structures which resurface in Annie Besant’s early Theosophy and in the Sanâtana Dharma Text Books, can be understood as traces of hybridizations. In this section I will follow these traces.
 
           
             
              10 The Reception of “Hinduism” in the Theosophical Society: Encounters in the Indian Middle Class
 
            
 
             
              The main narrative concerning the influence of Indian thought on Theosophy has it that Blavatsky and Olcott were mainly interested in Buddhism and that it was Besant who brought “Hinduism” into the picture.2 This development is often highlighted by reference to Olcott’s engagement in Ceylon and to the episode in which Blavatsky and Olcott took pansil,3 understood as a de facto conversion to Buddhism. This narrative is then read against the background of the Theosophical Mahatmas. These figures are thought to dwell in the mountains of the Himalayas, a location that was equated with Tibet and, therefore, with Mahayana Buddhism. Johnson presents a slightly different picture in his Initiates of Theosophical Masters. He identifies the first generation of Indian Theosophists, most prominently Mohini Chatterji, Babaji, Damodar Mavalankar and T. Subba Row, as critically important for the Theosophical Society. However, his focus lies on their relation to the Theosophical masters rather than on their influence on the conception of “Hinduism” within the Theosophical Society and their contributions to the Theosophical world view.4 Recently, Bergunder has also identified the early debate on “Hinduism” in The Theosophist as a formative phase for Theosophical engagement with “Hinduism.”5 Figures 4 and 5 of the Theosophical conventions of 1884 and 1885 also indicate that Blavatsky and Olcott were in close contact with many – mostly Hindu – Indian Theosophists.
 
              
                [image: ]
                  Figure 5: Theosophical Convention. Unfortunately, many of the people are unknown to us. The little information given on the back of the picture is also unclear. Olcott is clearly visible in the center of the picture. To his right sits T. Subba Row, and the man two seats to Olcott’s left is most likely Alfred Cooper-Oakley. One row behind, on the far right of the picture, stands Tookaram Tatya with glasses, turban, and mustache. In the center, all in white, one recognizes Charles Webster Leadbeater. It is noticeable that there are no women in the picture. Blavatsky’s absence is not surprising, however, since the picture was taken after she left India in March 1885 and never returned. (Photograph by an unknown photographer. Adyar, December 1885. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai.)

               
              By focusing on Besant’s reception of the earlier uptake in the Theosophical Society of Advaita Vedānta, and on how she integrates this with her concept of the “Quickening of Evolution,” the present chapter attempts to draw a more complex picture.6 It will be argued that the uptake of “Hinduism,” and especially Advaita Vedānta, played a crucial role in the formation of the Theosophical world view. This influence can already be seen prior to the founders moving to India, but it intensified after they settled there. The formation of the Theosophical world view was a complex process, with various Christian, Jewish, Neoplatonic, and many other non-Indian traditions of thought playing important roles alongside the Indian traditions. The Theosophical Society’s uptake of the Upaniṣads, as well as of other South Asian scriptures, especially those of the (Advaita) Vedānta tradition, began very early on. In the present chapter we will see a) that a specific idea of “Hinduism” emerged in this discursive field, and b) that this reception of “Hinduism” played a key role in the formation of concepts of stages of initiation, both in Theosophy in general and in Besant’s writings in particular.
 
              
                10.1 “Buddhism” versus “Hinduism”: Early Encounters with “Hinduism” in the Theosophical Society
 
                This section will draw attention to the early engagement with Hindu thought in the Theosophical Society. Consideration of this engagement will show that the Theosophical Society was neither “Buddhist” nor “Hinduist,” but rather was embedded in numerous hybrid fields of encounters.
 
                For instance, Olcott claimed that the Theosophical Society’s motto, “There is no religion higher than truth,”7 was a phrase that had its origins in the Upaniṣads8 and was then adopted by the Maharaja of Benares before being taken up, with his permission, as the motto of the Society. The whole paragraph in which this claim is made is an interesting example of Olcott’s reception of Hindu thought. He quotes several South Asian scriptures (Manusmṛti, Viṣṇu Purāṇa, Upaniṣads, etc.) before ending with the question: “Is there anything more noble in any other Scripture?”9 This is an instructive instance of Olcott’s interest in Hindu tradition that has often been overlooked in the current research on the Theosophical movement.
 
                When Olcott was in Benares in 1885, he held a lecture on the darśanas. He says of himself: “I gave a summary digest of the Six Schools of Indian Philosophy, and which caused an orthodox Hindu gentleman to call on me next day and say that I had now brought the orthodox community to realize that our Society was not a mere Buddhist propaganda.”10 It is interesting to note that there was already at this time an impression that the early Theosophists were primarily advocating Buddhism. It is argued by many scholars that the Theosophical founders exhibited distinct approaches towards “Hinduism” and Buddhism. As Brettfeld and Zander have argued, Olcott presented Buddhism as a philosophy while at the same time employing a religious strategy, his Buddhist Catechism, to teach it. The contents of the Catechism, or rather the plural Catechisms, cast light on the gradual development of Olcott’s learning about Buddhism and the repeated changes in his presentation of Buddhist thought that flowed from this.11 Although Brettfeld and Zander’s article is an important pioneering work in this respect, a thorough analysis of the Catechisms remains a research desideratum. Buddhism was understood by Olcott and Blavatsky as a philosophy rather than as a religion and, as such, they could take pansil without departing from their non-sectarian stance. The understanding of “Hinduism” was rather different, with the early encounter of the Theosophists with the Arya Samaj and the controversies with Dayananda Sarasvati probably fueling this distinct approach. As I argue in this section, the narrative of distinct approaches being taken towards “Hinduism” and Buddhism must be reframed to take account of the significant uptake of Hindu ideas in the Society. This process started as early as the 1880s and was mediated by numerous Indian Theosophists.
 
                It will be seen below that the Upaniṣads, the Bhagavadgītā, and the Bhāṣya (commentaries) of Śaṅkara and his disciples, as well as other Indian scriptures, were received in the Theosophical Society. These are the core scriptures of Advaita Vedānta, so it is not surprising that they were widely known within Theosophy, although this reception has not yet been documented in the scholarship. I argue that Besant did not establish a new tradition of “Hinduized” Theosophy, but that she rather continued in the footsteps of a pre-existing Theosophical tradition. In the remainder of this chapter, and in those that follow, I will show a) that the interest in Hindu scriptures began at least as early the first issues of The Theosophist, b) that knowledge about these scriptures was mediated by Indian Theosophists’ intimate knowledge of the scriptures and the source languages, as well as by the writings of European (and also Indian) Orientalists, and c) the Upaniṣads, as Śaṅkara interpreted them – or rather on a 19th century reinterpretation of Śaṅkara’s interpretation – were central to Besant’s concept of initiation, which stands at the core of her larger project of the “Quickening of Evolution.”
 
               
              
                10.2 Mapping Out a Field of Encounters: The Already Hybrid Upaniṣads
 
                This section identifies another context in which the discursive field of the Theosophical Society was embedded within and points towards the shared spaces in the global colonial discursive continuum. The first subsection will discuss some of the translations of the Upaniṣads that were available around 1900. In the final subsection, I will argue that Annie Besant used in her writings a specific translation that was well known in the Theosophical Society.
 
                Most of the references made to Indian scriptures in Besant’s writings are to the Upaniṣads and to the Bhagavadgītā, a propensity which points towards an identification of Indian religion with (Advaita) Vedānta. Besant includes references to five early Upaniṣads and to one of the minor Upaniṣads. These are the Shvetâshvataropanishad, Mundakopanishad, Kathopanishad, Brihadâranyakopanishad, and the Chhandogyopanishad. The minor Upaniṣad to which she refers is the Ânanda Lahiri, one of the Sanyâsi Upaniṣads. In early scholarship on the texts, the word Upaniṣad was often explained as meaning sitting down near a teacher in order to receive the “secret knowledge” contained in the scriptures.12 This description could well be applied to the ideas about initiation found in Theosophy.
 
                The major Upaniṣads were translated by Max Müller in the Sacred Books of the East, Vol. I and Vol. XV, in 1879 and in 1884, respectively. These were probably the best-known translations into English at the time. However, Müller’s translations of the early Upaniṣads were not the first into European languages. Anquetil-Duperron had translated the Upaniṣads from the Persian into Latin at the turn of the century, publishing his work in 1801 and 1802. It was this early translation that Schopenhauer used as the basis for his knowledge of Indian philosophy. Rammohun Roy (1772–1833, translations between 1816 to 1819) also translated a number of Upaniṣads into several Indian languages and into English.13 Among the first translations by “Western” scholars directly from Sanskrit into English are the those of Edward Röer (1805–1866, translation 1853) and Edward Byles Cowell (1826–1903, translation 1861) in the Bibliotheca Indica, in which the translations of Rajendralal Mitra (1822–1891, translation 1862) were also published.14 Another seminal work was Paul Deussen’s Sechzig Upanishads des Veda, published in 1897.15 Several other partial translations were published, as well as a vast number of commentaries, articles, and editions, among the most comprehensive of which were probably Albrecht Weber’s Indische Studien.
 
                A number of translations and commentaries by Theosophists, and/or published in Theosophical journals or by one of the many publishing houses of the Theosophical Society, appeared in the latter part of the 19th century. The articles on the Upaniṣads in Theosophical journals are numerous and a discussion of the reception of the Upaniṣads within the Society could easily fill a monograph on its own. In the following, a number of these publications will be examined in order to identify those that were relevant for Besant’s writings.
 
                One such translation is that from 1896 by Jagadîsha Chandra Chaṭṭopâdhyâya, published in two volumes by the Theosophical Publishing Society with “a Preamble and Arguments” by G. R. S. Mead. Another is Charles Johnston’s 1897 From the Upanishads, which includes translations of the “Katha Upanishad,” the “Prashna Upanishad,” and the “Chhandogya Upanishad.” Neither of these publications can have been used by Besant in either In the Outer Court or The Path of Discipleship, because her two works are based on lectures she gave in 1895, in August (Outer Court) and in December (Path). However, Johnston’s translations were available earlier in the form in which they were published in 1893 and 1894, in the Theosophical journal Lucifer. Their publication in this journal suggests that Annie Besant was familiar with them, since she was, along with G. R. S. Mead, the co-editor of Lucifer at the time. Other translations of the Upaniṣads by Johnston were also published in The Irish Theosophist in 1892 and 1893. In addition, Johnston published extensively on the Upaniṣads in The Path, The Oriental Department Papers, Theology, and The Theosophist. The quantity of Johnston’s papers on the topic suggests that he was the society’s main Upaniṣad expert in the 1890s. This supposition receives further support if we consider that the many translations of the Upaniṣads and Śaṅkara’s comments on the Upaniṣads found in The Oriental Department Papers should probably also be identified as Johnston’s work, as I argue elsewhere.16
 
                Despite Johnston’s voluminous writings on the texts, and Besant’s presumed familiarity with some of his work, it seems that her main encounter with the Upaniṣads took place through her reading of another translation. In 1891, a book, The Twelve Principal Upanishads, edited by Tookaram Tatya and with a foreword by Manilal Dvivedi, was published by the Bombay Theosophical Publishing Fund. This volume contained translations of the early Upaniṣads by three notable scholars: Edward Röer, Edward Byles Cowell, and Rajendralal Mitra. In one of her works, Annie Besant explicitly refers to the translations by Röer. Her spelling of the titles of the Upaniṣads, such as “Chhandogya,”17 also suggests that Besant consulted this translation, which transliterates the Sanskrit in the same way.
 
                The following short biographies indicate the multiple hybridization processes which manifested in The Twelve Principal Upanishads. This publication connects numerous discursive fields, simultaneously bringing the already hybrid translations from Röer, Cowell, and Mitra together and recontextualizing them in an anthology introduced by Manilal Dvivedi. On the one hand, Röer’s background as a German scholar built on German Romanticism, Protestantism, and the specific school of Indology established by Bopp in Berlin. Cowell was a trained Oxford scholar whose background was in Anglicanism and English Indology under Wilson and Müller (Müller himself was a paradigmatic case of an actor who connected numerous discourses). In the biographies of both scholars we can detect a closeness to the Christian mission and a high esteem for Christianity. Both also lived in India for a significant part of their lives and mastered several Indian languages.
 
                Mitra’s background was different. He was raised and educated in India and probably experienced a Hindu religious socialization. He was largely interested in European culture, mastered several European languages, and was well versed in European history and other subjects, although he also advocated a pan-Indian Hindu nation. These three scholars knew each other due to the connections forged by a British society for research into Indian religion and philosophy. The structure of the Royal Asiatic Society can be seen as an agent of hybridization here as it connected several actors and their works. These three scholars belonged to an earlier generation of Indologists when compared to Manilal Dvivedi and Tookaram Tatya, who took up their work and published it in The Twelve Principal Upanishads, thus repeating it in another context. Calcutta provided a shared space in which these multifaceted processes of hybridization could take place.
 
                
                         
                        	Hans Heinrich Eduard Röer (1805–1866) 
                        	Röer was born in 1805 in Braunschweig and educated in Königsberg. He studied philosophy and habilitierte in 1833 in Berlin. Through the influence of the work of Franz Bopp (see also 6.3) and his colleagues, who established Indology as a thriving discipline at the University of Berlin, Röer became more and more interested in Indian literature. Initially, he planned to go to India as a missionary, but joined the “ostindische Compagnie”18 instead, moving to Calcutta in 1839 to take up his post. There he became a member of the Asiatic Society of Bengal, and later its secretary (1847). Röer published several translations in the Society’s journal and founded the series Bibliotheca Indica, of which he was the chief editor from 1847 onwards. Röer published most of his translations in this series, including his translations of the Upaniṣads together with Śaṅkara’s commentaries. In 1861 Röer had to return to Germany due to health issues. He settled in Braunschweig, where he worked on several publications before his death in 1866.19 
  
                        	Edward Byles Cowell
(1826–1903) 
                        	Edward Byles Cowell was born in Ipswich in 1826. It is reported that Edward was interested in studying from an early age. He attended grammar school at the age of eight and turned to Oriental literature when he was fifteen. In the local library, he stumbled across William Jones’ Persian Grammar and his translation of the Śakuntalā story.20 Soon after, he also became interested in Sanskrit via Wilson’s Sanskrit Grammar. He then learned Persian and (probably) Arabic under a retired officer, Major Hockley, who had been stationed in Bombay for many years. A year later, Cowell wrote his first articles for the Asiatic Journal. 
  
                        	 
                        	When his father died that same year, Cowell entered his trade and was trained to become a merchant. He nevertheless maintained his interest in oriental, as well as classical, languages. During this period, Cowell was introduced to the intelligentsia of the time, including Horace Hayman Wilson, Thomas Carlyle, and Edward Fitzgerald, with all of whom he corresponded frequently during his lifetime. When his brother was old enough in 1850 to steer the family business, Edward went to Oxford, where he studied at the University for six years. There he came into close contact with “Jowett, Morfill, Max Müller, and Theodor Aufrecht.”21 He learned Sanskrit in Wilson’s classes. Already as an undergraduate, he worked on cataloging the oriental manuscripts of the Bodleian Library and published his first translations.
After leaving Oxford, Cowell was appointed Professor of English at the Presidency College in Calcutta, where he founded the “Vernacular Literature Society.” The aim of the society was to provide reliable translations of English literature in Indian languages. By 1857, Cowell had become more interested in missionary work and initiated a series of bible readings at his home. In 1858, after having learned “Hindustani and Bengali” he became the principal of the Calcutta Sanskrit College. In this position, he devoted many hours to the mastery of Sanskrit and published several works in the Bibliotheca Indica, among them his translations of the “Kauṣītaki” and the “Maitrī” Upaniṣads. Due to health issues, Cowell left India in 1864 and took a position as “examiner in Oriental subjects to the Civil Service Commission.” In 1867 he was appointed as the first Professor of Sanskrit at the University of Cambridge, a position he retained until his death in 1903. During his time at Cambridge, Cowell pursued many interests, studied new subjects, and translated works from many different classical and modern languages. He was a member of many honorary clubs and societies and the winner of the first gold medal of the Royal Asiatic Society.22 Cowell’s knowledge of languages and the sheer quantity of his translations and articles of and about Sanskrit literature is impressive. As a Cambridge professor, he was an influential figure in early Oriental studies. However, it is clear  
  
                        	 
                        	from his letters that he was also a strong advocate for the Christian faith and that missionary work was highly important to him.23 
  
                        	Rajendralal Mitra
(1822–1891) 
                        	Rajendralal Mitra was born in 1822 in Calcutta. His father, a learned scholar of Sanskrit, Bengali, Urdu, and Hindi, was from an important and wealthy family with a long pedigree. Unfortunately, Mitra’s grandfather had spent almost all of the family’s wealth, so there was little money to be had when he was a child. Mitra was never formally educated but engaged himself in the study of various subjects, including European classical languages. He was appointed as secretary and librarian of the Asiatic Society of Bengal in 1846. Through his post in the Society, Mitra came into contact with the writings of all the famous European scholars of the age and was well acquainted with the European members of the Society in Calcutta.24 He was later, in 1885, to become the Society’s first Indian president.25 In the course of his life, he published a number of articles, translations, and books in the Bibliotheca Indica and in many other respected journals, writing in both Bangla and English. He also issued vernacular magazines under the auspices of the Vernacular Literature Society. However, this was just one part of his engagement with vernacular education and the education of young Indians in general.
Mitra played an important role in the Bengal Renaissance, while simultaneously being accepted by the European intelligentsia and even awarded prizes and honors, such as membership in the Royal Asiatic Society of Great Britain and Ireland. Rajendralal died in 1891.26 One main topic of his work is the superiority of the Aryan civilization, a theme that is connected with a glorification of Hindu identity in opposition to Islam. However, this Hindu identity seems not to have been conceived in opposition to the British Empire as he admired the British Imperial Darbar and compared it to the royal presentations that appear in the Mahabharata.27 
 
                  

                
 
               
              
                10.3 The Already Hybrid Upaniṣads in Annie Besant’s Work
 
                As we have seen, it is likely that Besant used the translations of the Upaniṣads that were published in The Twelve Principal Upanishads. In this section, I will take a closer look at this work. The preface to the volume was written by Manilal Dvivedi, and is, for the most part, a presentation of an Advaita Vedānta interpretation of the Upaniṣads. Dvivedi defended the Upaniṣads against the “prejudice and preconception [directed against] the Philosophy of the Upanis´ads”28 by the orientalists.
 
                He was primarily concerned with the position of a certain “Mr. Gough.”29 “Mr. Gough” was Archibald Edward Gough, a trained scholar of Sanskrit who worked at several institutions in India, including Benares College, Muir Central College, Allahabad, and a number of others. Gough was responsible for the entry on “Vedanta” in the Encyclopedia Britannica and published Philosophy of the Upanishads and Ancient Indian Metaphysics in 1881, the book to which Dvivedi refers. Gough’s work also included an early translation of the major Upaniṣads. Dvivedi reported that Gough wrote “that there is little that is spiritual in all this, and that this empty intellectual conception void of spirituality is the highest product the Indian mind is capable of.”30 Gough continued by claiming that the Upaniṣads are “a very early attempt, on the part of thinkers of a rude age and race, to form a cosmological theory. The real movement of philosophic thought begins, it is true, not in India, but in Ionia; but some degree of interest may still be expected to attach to the procedure of the ancient Indian cosmologists.”31
 
                Referring to Hegel’s devastating verdict regarding Indian philosophy, Gough went on to say that the Upaniṣads present “the pantheistic view of things in a naively poetical expression, and at the same time in its coarsest form.”32 Although Gough also exhibited some admiration for Indian philosophy in his preface, he concluded: “India had little intellectual wealth for exportation to the Alexandrian emporium.”33 Gough’s racial bias is apparent. He understood the Upaniṣads as “an exhibition of the thoughts of thinkers of a lower race, of a people of stationary culture, whose intellectual growth stands almost apart from the general movement of human intelligence.”34 Indeed, it must be noted, Gough continues, that “in treating of Indian philosophy, a writer has to deal with thoughts of a lower order than the thoughts of the everyday life of Europe.”35 For Gough, the translation from Sanskrit into English, “from a lower to a higher language, is a process of elevation.”36
 
                It would be interesting to follow Gough’s Eurocentric and racist argumentation in detail, as it provides interesting documentary evidence of an actor who connected several discursive fields within the global colonial discursive continuum. However, to attempt such a project would require more material on Gough’s life, his religious socialization, his ideas on Indian education, and the like than is currently available. Bringing these materials together would probably paint a complex picture of a man caught between fascination and admiration for Indian culture, on the one hand, and a racist colonial agenda, on the other. Gough’s work is, in many respects, “already hybrid.”
 
                In referring to Gough, Dvivedi was responding to a strong exponent of the orientalist bias. Nonetheless, Dvivedi also notes that “even the great Max Müller, the greatest of Oriental scholars and the professed follower and worshiper of Kant, solemnly asserts in his Hibbert’s [!] Lectures that the advaita is that stage in the development of the human mind which, will lead to the philosophical (?)37 ideal taught by Christianity!”38 Dvivedi’s preface is therefore an interesting example of an Indian response to orientalist scholarship. This can be read as a relationalization in Dvivedi’s work and therefore an attempt to claim hegemony, a response to colonial power that will be discussed further in Chapter 11. Dvivedi defended the Upaniṣads by referring to the “esoteric truths which were taught through the Upanis´ads to the select few.”39 According to Dvivedi, this knowledge forms the true meaning of the Vedas and is, thus, “the end of the Veda (Vedanta).”40
 
                This framing of The Twelve Principal Upanishads provides an interesting example of relations established by actors in multiple encounters. It is also indicative of the already hybrid Upaniṣads on which Besant built her interpretation of “Hinduism.” As the next section will show, it is plausible that The Twelve Principal Upanishads formed the template for Besant’s reception of the Upaniṣads.
 
               
              
                10.4 Translations of the Upaniṣads Found in Besant’s Work
 
                When we compare the paragraphs of the Upaniṣads cited by Besant with the same paragraphs of the translations in The Twelve Principal Upanishads (see Table 6), we find that they are very close to each other, although they do differ in some regards. If we further compare Besant’s text to the other translations published around the turn of the century, we can see that the resemblance of the paragraphs in Besant to the translations in The Twelve Principal Upanishads is much closer. This similarity conclusively shows that Besant based her reading of the Upaniṣads on these translations, as can be demonstrated by looking in more detail at three paragraphs quoted by Besant.
 
                
                  
                    Table 6:Comparision Translation of Chāndogya Upaniṣad 3.14.1. By the author.

                  

                          
                        	Besant 
                        	The Twelve Principal Upanishads 
                        	Müller 
   
                        	Chāndogya Upaniṣad 3.14.1 
  
                        	“ʻMan is a creature of reflection; what he reflects upon, that he becomes; therefore reflect upon Brahman […]ʼ”41 
                        	“Man is a creature of reflection, whatever he reflects upon in this life, he becomes the same hereafter; therefore should he reflect (upon Brahma).”42 
                        	“Now man is a creature of will. According to what his will is in this world, so will he be when he has departed this life. Let him therefore have this will and belief:”43 
  
                        	Chāndogya Upaniṣad 6.12.3 
  
                        	“‘Thou art Brahman,’ ‘Thou art That’? so the Buddhists repeat also: ‘Thou art Buddha’.”44 
                        	“‘Mind it, my child, that particle which is the soul of all, that is Truth – it is the Universal Soul. O Swetaketu, Thou art that.’”45 
                        	“‘Believe it, my son. That which is the subtile essence, in it all that exists has its self. It is the True. It is the Self, and thou, O Svetaketu, art it.’”46 
  
                        	Kaṭha Upaniṣad 2.20 
  
                        	“When he is free from grief, it is then in the tranquillity of the senses that he beholds the majesty of the Soul.”47 
                        	“He, who is free from desire and without grief, beholds by the tranquillity of his senses that majesty of the soul.”48 
                        	“A man who is free from desires and free from grief, sees the majesty of the Self by the grace of the Creator [In footnote: The commentator translates ‘through the tranquility of the senses,’ i.e. dhâtuprasâdât, taking prasâda in the technical sense of amprasâda. As to kratu, desire, or rather, will, see Brih. Âr. IV, 4,5.].”49 
 
                  

                
 
                We can see that the proximity of the passages in Besant and The Twelve Principal Upanishads is striking. When compared to Müller’s translation there are significant differences. In Chāndogya Upaniṣad 3.14.1, the term “reflection” is used by Mitra and Besant. In Müller’s translation, on the other hand, the term “will” has a different connotation. This is also important for Besant’s concept of the “Quickening of Evolution,” because meditation is understood by her as a “reflecting” on something.50 Similarly, the role played by the “ideal” in the preliminary steps is to be an object of reflection.51 For Chāndogya Upaniṣad 6.12.3, the difference is subtle. Another blueprint for Besant’s version of this passage was probably Blavatsky’s The Voice of the Silence, as both phrases, “Thou art That” and “Thou art Buddha” can be found there. For Kaṭha Upaniṣad 2.20, Besant’s rendering is close to both of the earlier translations, but all three differ slightly in their rendering.
 
                These observations lead me to maintain that Besant used the translations in The Twelve Principal Upanishads as her models. This view is backed by a review of this edition of the Upaniṣads that was published in Lucifer in 1892. This article was written anonymously, which is often an indication in Theosophical journals that it was written by the editor or one of several co-editors. In the case of Lucifer in 1892, these positions were held by G. R. S. Mead and Annie Besant. Even if it was Mead who wrote this review, it is very likely that Besant, as co-editor, was familiar with it and supported the opinion expressed therein.
 
                We learn in the review that the translations were republished by “the courtesy of the Asiatic Society.” Although the reviewer regrets that the editor chose to use older translations and that “new translation and an intelligible modern commentary, by some advanced student of the Yoga” were included, he or she notes that:
 
                 
                  Nevertheless, the publisher has laid us under a debt of gratitude by placing within our reach these scattered versions at a moderate price, which is all the more acceptable in the face of the high prices demanded for the two volumes of the ʻSacred Books of the Eastʼ, in which Professor Max Muller has succeeded in evaporating the spirit of the Upanishads and leaving nothing but the dry bones, neatly labelled and varnished with the size of a scientific philology which is entirely absent in the originals. We do not want the fossil remnants of the past when the living soul still exists.52
 
                
 
                This passage gives a telling description of the attitude towards Müller’s translation of some in the Theosophical Society. Given the high probability that Besant used the translations in the volume edited by Tatya, it can be assumed that Besant’s interpretation of the Upaniṣads was not only influenced by the translations of Röer, Mitra, and Cowell, but that she also read Dvivedi’s preface and the introductions to the translations. This is another instance of the discursive field in which Besant formulated her concept of the “Quickening of Evolution.” The already hybrid Upaniṣads translations she used in her work form part of the global colonial discursive continuum. They were hybridized through translation and then re- and decontextualized in Besant’s work, but they were also already hybrids before their translation because they were part of a long tradition of repetition. In the next section, I will examine the discursive field in the Theosophical Society more closely by looking at the early reception of “Hinduism” in the pages of The Theosophist.
 
               
              
                10.5 The Early Reception of “Hinduism” in The Theosophist: Indian Theosophists as “Experts” on South Asian Religions
 
                In Chapter 5, the “Indian Middle Class” was discussed. One of the key features of that middle class in the 19th and 20th centuries was a well-connected publishing industry. Journals and newspapers were an important part of the daily life of this middle class and provided possibilities for public debates which enabled numerous encounters. As argued above, the middle class was not Indian in ethnicity, but rather geographically, meaning that Indians and non-Indians alike should be included in this field of encounters. The Theosophical Society can be understood as a mediating structure in this field. It not only provided infrastructure, such as its journals, above all The Theosophist, but also encouraged its Indian and Non-Indian members to engage actively in India’s (colonial) public life. In the following, the reception of “Hinduism” in the pages of the early issues of The Theosophist will be discussed. This will a) map out the specific discursive field in which the ideas of “Hinduism” and the concept of stages of initiation in the Theosophical Society emerged, and b) draw close attention to the discursive dynamics, that is, the strategies of relationizing that prevailed in this field.
 
                In the discussion below, many explanations about Sanskrit terms and Hindu concepts are given in footnotes in order not to disturb the flow of the text too much. The explanations are given as an aid to the reader if she or he should stumble across unfamiliar terms, rather than to provide authoritative interpretations of them. Some of the articles discussed below include numerous Sanskrit terms and were written in a very dense style, so it has not been possible to explain every last concept in the footnotes.
 
                
                  10.5.1 Who is the Audience? An Instance of Debating Advaita Vedānta in the Pages of The Theosophist
 
                  In the first and second volumes of The Theosophist, we find a series of articles by Rama Misra Shastree, “Professor of Sankhya [at] Benares College”53 and a member of the “Society of Benares Pandits.”54 His articles were originally written in Hindi (or probably in Sanskrit)55 and were translated by Pandit Surya Narayen. The series was titled The Vedanta Philosophy. However, it was no mere introduction to Vedānta, but rather a discussion of some specifics of Advaita Vedānta. It thus takes for granted that the reader will be familiar with a) the Devanagari script and b) a number of specific concepts and terms, such as mānas, ātman, indriya, sanchit, agami, and prārabdha karma.
 
                  The first part of the series discusses the relation between jiva and brahman. Jiva is defined as:
 
                   
                    that state of the One Animate Being, which consists in the unconsciousness of His real nature. In that state He possesses qualities, in virtue of which He is called a doer, an enjoyer, and a possessor of limited knowledge of things; and the Supreme Being, having as it were brought Maya, the instrument of His disguises, under His yoke, is the only possessor of the qualities contrary to those we have ascribed to Jiva.56
 
                  
 
                  We see that the author presupposes that his audience is familiar with the discussions in the Vedānta tradition about the “doer” and the “enjoyer,”57 and the stages of consciousness that are connected with cosmological spheres and anthropological levels.
 
                  Shastree further discusses how the jiva might attain moksha. He explains that when “Jiva [is] brought back to the right path through an adviser [and it] recognises his native form. Having been thus released from the troubles he has endured on account of his actions, he obtains salvation or the everlasting happiness.”58 Then there is “unity of Brahma and Jiva, […] or everlasting freedom for the latter (upon his obtaining knowledge of his real nature with the aid of an able adviser).”59 It is interesting to read that “the aid of an able adviser” is needed for gaining moksha. The idea of the help of teachers is, of course, not alien to vedānta thought.60 This was highlighted in the writings of Śaṅkara in particular.61 Nonetheless this idea also fits perfectly into Theosophical thinking (see also Chapter 8).
 
                  Shastree further discusses why “the wise (
                    [image: ]) [who] break loose from the transmigration of the soul”62 still undergo troubles in life. This is explained by referring to
 
                   
                    three kinds of actions – the Sanchit, the Agami and the Pravdha.63 The Sanchit actions lie buried in the hearts of man without giving vent to the effects produced. The Agami actions are those which remain to be finished or those which are being done, while the Pravdha action is the result of our future actions terminating in bringing into light our present existence.64
 
                  
 
                  Again, this is interesting because it refers to a specific problem that was widely discussed among Advaita Vedāntists. The main question that is discussed concerning prārabdha karma is why bodies continue to exist after liberation. Several answers are given, one of which is that there is still karma that is working, which must be worked out. This is the prārabdha karma, which is the “currently manifesting” karma.65
 
                  The second article discusses “Purushártha (human effort)66 [which] overwhelms the result of the Práravdha actions.”67 The author explains that human beings are under threat from four troubles in life.
 
                   
                    The first group includes the various sorts of diseases with which a man is attacked; the second come in the form of some desire or object, anger, thought, and the like; the third sort of trouble which is experienced by Jiva is set on foot by the agency of material beings, as, for instance, serpents, tigers, and various other hurtful creatures; and the fourth or last, is that which is brought about by the agency of spiritual beings.68
 
                  
 
                  The main precaution to be taken against these troubles is to “promptly take in hand the attainment of the knowledge of those things only which may extirpate his troubles and leave no room for their genus to grow again.”69 This “attainment of the knowledge” is described as the “distinction between the spiritual (
                    [image: ]) and non-spiritual (
                    [image: ]).”70 In its implication, this description of the “attainment of knowledge” is very close to the first stage of “discrimination” included in the stages of initiation by Blavatsky (Chapter 9), Dvivedi (Chapter 11), and Besant (Chapter 8). What this means is that only the real understanding of things, the giving up of any misconceptions of reality, may render these troubles ineffective. This is especially true when the real nature of jiva is understood.71
 
                  The third article is directed towards those who act as if they were “as pure and holy as brahma”72 but “are not well grounded in the subject.”73 This criticism was directed towards apparently incorrect notions about the bodily practices that were performed to attain brahman. This seems to have been a critique of ascetics and haṭhayoga, in contrast to the rājayoga, with the article promoting (rāja)yoga without mentioning it.74 The author writes:
 
                   
                    As an advice to the Vedantis, we would say that unless they bring the ‘mana,’ the eleventh organ into subjection, the seat of all acts – virtuous or sinful – there is no royal road to obtain salvation, and so to put an end to the troubles of this world. Uttering the phrase ‘
                      [image: ]’75 (I am Brahma) would never suffice to chalk out the path for mukti or everlasting freedom.76
 
                  
 
                  This passage is followed by a description of eight yoga practices, called yama, niyama, āsana, prāṇāyāma, pratyāhāra, dhāraṇa, dhyāna, and samādhi.77 Following this eightfold yoga will lead the practitioner to be “perfectly initiated in sounding the backward as well as the forward abyss of time and at the same time in attaining the true knowledge of all mysterious things in the universe.”78 We can see that (rāja)yoga is presented here as a means for initiation into higher knowledge.
 
                  The last article in the series deals with the distinction between temporary happiness and “the highest happiness (
                    [image: ]).”79 Temporary happiness is connected to the fulfillment of human passions and desires. Therefore, “until the fumes of his passion subside and the image of his Atma is reflected with full vigour in his heart, he is never brought home, but attributes his pleasure to the indulgence only.”80 Desires are identified as the main obstacles here and the control of mind as the means to overcome these obstacles, but “it is wisdom alone (
                    [image: ]) that exalts man, without which he is more degraded even than the animals of the lowest order.”81
 
                  The stress on the concepts of jñāna and paramānananda is specific to this article. Both of these notions are important in Advaita Vedānta, as well as being common in Śāṃkhya. They can be read as demarcating Mīmāṃsā traditions which focus on the pursuit of rituals, especially Vedic sacrifices.82 This is interesting because Benares was (and still is) known as a center of the Mīmāṃsā tradition. This suggests that the article emerged from encounters with the Indian Middle Class, which did not necessarily represent the Brahmanical establishment, who we would typically associate in the context of Benares with the Mīmāṃsā tradition. As we will see, the concept of the highest happiness (paramānananda) is an important feature of the Sanâtana Dharma Text Books, which were the textbooks of the Central Hindu College in Benares.
 
                  This series of articles provides an interesting example of the early reception of Indian thought, especially Advaita Vedānta, in the Theosophical Society. I argue that the articles were most likely not written for a “Western” audience. This is suggested by three of their characteristics: a) they were not originally written in English, b) the Devanagari script is often included without transliteration or translation, and c) they make reference to concepts and debates current within the Vedāntin community. These points suggest that the articles were not directed at Theosophists but rather at sections of the Benares Vedāntin community. If this is correct, then it illustrates a certain attitude towards Indian thought in the early years of the Theosophical Society. As Sharpe notes, “during the first decade of Theosophical work in India the Society’s leaders were wisely reluctant to set themselves up as authorities on Indian religion.”83 In discussing this claim, he also includes a paragraph of an editorial from The Theosophist, published in August 1882, in which Blavatsky explicitly states that she and Olcott are not interested in claiming authority on matters of Indian philosophy and science but in encouraging learned Indians to write about the subject. The native Indians were seen as the experts and any contact that could be established with them, and any information that could be gathered, was to be welcomed. As mentioned in 10.1 above, this tendency shifted somewhat in the years around 1890, a shift that will be discussed in more detail below. The Theosophical Society and their small publishing industry provided a structure for Indian members of the Indian Middle Class to engage not only in the formation of an idea of “Hinduism” in and beyond the Theosophical Society, but also in the wider global colonial discursive continuum.84
 
                 
                
                  10.5.2 The Pandits of the Benares Sanskrit College: Theosophy Between Sectarianism and Universalism
 
                  The early articles in The Theosophist took up a much older debate that was still ongoing when Blavatsky and Olcott arrived in India. This was a dispute between the Pandits of the Benares Sanskrit College, founded in 1791, and the British administrators of the institution. This dispute revolved around the question of whether the Sanskrit College should adopt a “Western” method of philology or base its work on the traditional Sanskrit learning.85 Initially, this debate was primarily discussed in the pages of The Pandit, the journal of the College, but the establishment of The Theosophist provided a new outlet for the disputants. This debate, and the related articles in The Theosophist, serves as an instructive example of Indian members of the Indian Middle Class actively engaging in the colonial discourse. Babu Pramadadas Mitra, who wrote several articles in The Theosophist, was one of the prominent exponents of these Indians present in Benares. He was Professor of Sanskrit at the Benares Sanskrit College and a strong defender of the traditional Sanskrit learning. In addition, he was also well versed in European scholarship.86 Mitra was one of the chief local informants and contact persons for Olcott and Blavatsky in their early engagement with “Hinduism” in Benares. Olcott, in particular, sought to forge contacts with the local pandits and the Maharaja, as well as with George Thibaut, at the time the principal of the Benares Sanskrit College. Mediated by Mitra, Olcott signed a treaty, most likely in 1880, with a long list of Pandits and with Thibaut.87 The aim of this treaty was to foster an alliance between the Pandits, the German scholar, and the Theosophical Society to work for “the interest of Sanskrit Literature and Vedic Philosophy and Science [which] will be eminently promoted by a brotherly union of all friends of Aryan learning throughout the world.”88 This alliance, especially with the involvement of George Thibaut, is an interesting instance of the early activities of the Theosophical Society in Benares and illustrates well the field of encounters present in the Indian Middle Class. The Theosophical Society provided a structure that facilitated discourse between several parties, not only in their journals, but as this treaty shows, also in close interaction with each other.
 
                  Olcott seems to have had a close relationship with Thibaut and Mitra, calling them both “friends.”89 The Theosophical Society connected several spaces in such a way that a discursive field was able to emerge in which interactions and engagements between numerous Indian and non-Indian actors initiated multifaceted processes of hybridization. Theosophical journals, and The Theosophist in particular, played pivotal roles in bringing this about. The discursive dynamics outlined in the following section were an important part of the milieu in which Besant immersed herself when she came to Benares. Her first contacts there were most certainly mediated by Olcott, with whom she visited the city for the first time, most likely in 1893, during Besant’s first trip to India.90 Olcott had prepared the ground for Besant’s arrival and had arranged a lecture tour for her throughout India and Ceylon.91 Future scholarship will, I believe, have much to say on this formative journey and on Besant’s relation to Olcott. Much of the present narrative about the Theosophical Society is based on a supposed opposition between the first and the second generations of the Theosophical Society, and between Olcott (equated with Buddhism) and Besant (equated with “Hinduism”), in particular. According to this narrative, Besant’s decision to settle in Benares is seen as a choice made in opposition to Olcott.92 However, it should not be forgotten that it was Olcott who convinced Besant to come to India and he who organized her arrival. It is entirely plausible to suppose that he may even have advised her to settle in Benares as the official representative of the Theosophical Society. While the “truth” of the matter may be impossible to recover, more thorough research has the potential to provide a more detailed, and therefore more comprehensive, picture, although for the time being this must remain a research desideratum. Be this as it may, Babu Pramadadas Mitra is explicitly mentioned as one of the “friends of mine at Benares”93 in Besant’s translation of the Bhagavad Gita from 1895, and this in itself strongly suggests that she was following along a path laid down by Olcott, rather than blazing a new trail.
 
                  In an article published in the very first issue of The Theosophist, Mitra discusses the relation between brahman, Īśvara, and māyā. His primary “opponent” in this context was Archibald Edward Gough (see Chapter 10.6.2), who was also employed at the Benares Sanskrit College from 1868 to 1878. Mitra’s main point is that brahman is an unchangeable entity which is not subject to any progress or development. He presented this view of brahman as being in opposition to Gough’s idea that brahman could be equated to the transcendentalist notion of a progressively perfecting idea which manifests in the world.94 The January 1880 issue of The Theosophist carried a response to Mitra’s article. Sri Paravastra Venkata Rangacharia criticized Mitra’s views by referring to the problem of avidya and its relation to brahman,95 drawing attention to the several commentaries (bhāṣyas) of Śaṅkara and his disciples, and concluding: “Before, therefore, the Theosophists extend their researches to one and all of the above specified Bhashyas, and discover by which of them these mighty problems are dearly solved, it is too premature to uphold the doctrine laid down by Pramada Dasa Mittra.”96 The “Note by the Editor” that follows the article responds by saying that, “the Theosophists not having as yet, studied all these Bhasyas, have no intention to uphold any particular sectarian school. They leave this to the pandits, for whose especial benefit, among others, this journal was founded.”97 This note was in turn followed by a reply by Mitra. In his response, Mitra discusses the problem of avidya in relation to the two realities put forward by Śaṅkara and defends his positions by claiming that the problem of avidya only arises in the realm of relative existence, but above that only brahman exists and, therefore, the question is of no importance in the absolute realm. He concludes:
 
                   
                    By confounding Avidyá (ignorance) with the soul, P.V.R. [Paravastu Venkata Rangacharia] supposes that according to Śankara, beatitude consists in the annihilation of the soul, whilst on the contrary it is the obtaining the realization of the true self. Nothing can be farther from Śankara’s teaching than that beatitude lies in annihilation. The mistake arises from the difficulty of conceiving Being above the consciousness (buddhi) with which we identify ourselves.98
 
                  
 
                  In summary, the commentary from the editors of The Theosophist shows the ambivalent stance taken by Theosophists towards Indian religion. On the one hand, they promoted it, while, on the other, they consciously tried not to advocate “any particular sectarian school.” This approach should be understood in connection with the Theosophist claim to universalism and the idea that all religions are based on the same fundamental truths, a topic that will resurface when we consider the Sanâtana Dharma Text Books in Chapter 13. In contrast to the Theosophical stance, when we look at Mitra’s argumentation we see that he took a specifically Advaita Vedānta stance and defended it against the criticism of his opponent. He quotes Śaṅkara as the main authority and attributes “ignorance” to his opponent. The argument that Śaṅkara’s idea of “beatitude” is the opposite of “annihilation” can be read as a response to a common topic in the Orientalist writings of the time. Ideas of Moksha and Nirvana were often described as “annihilation,” which was then negatively contrasted with the Christian belief in an afterlife spent in paradise.99 In addition, he refers to Herbert Spencer, who “clearly distinguishes the Absolute and the Relative in our minds.”100
 
                  This is an instance of relationalization through which Mitra aimed at a double-sided effect: 1) he could connect his statements to the colonial discourses, and 2) by doing so he could claim authority and superiority for his thought. Mitra’s response to the article from 1879 is an example of de- and recontextualization within the global colonial discursive continuum. The demarcation between “translation” and “re- and decontextualization” introduced above seems to become fluid in this instance. This issue will be addressed in 10.5 below.
 
                 
                
                  10.5.3 Experts on “Hinduism” and Experts on all “Occult” Matters
 
                  During the same period, a series of articles by Kashinath Trimbak Telang on the life of Śaṅkara was published in The Theosophist. Telang is an interesting figure who was engaged in several scholarly fields, and translated the Bhagavadgītā and the Anugītā for The Sacred Books of the East series.101 His series of articles for The Theosophist is particularly notable because the editors of the journal chose to comment on some parts of the article. For example, Telang relates to the episode from Śaṅkara’s hagiography in which Sarasvati asked him “a question on the science of love.”102 However, Śaṅkara did not know anything about the matter, since he had been a renouncer all his life. As a result of this question, he left his previous life and went in search of an answer. When he came across the corpse of a king named Amarkara, he entered his body and “learned practically all that pertained to the science and art of Love, and fitted himself to answer the query of the cunning wife of Mandana [Sarasvati in disguise].”103 The editors commented on this episode with the following remark:
 
                   
                    The power of the Yogi to quit his own body and enter and animate that of another person, though affirmed by Patânjali and included among the Siddhis of Krishna, is discredited by Europeanized young Indians. Naturally enough, since, as Western biologists deny a soul to man, it is an unthinkable proposition to them that the Yogi’s soul should be able to enter another’s body. That such an unreasoning infidelity should prevail among the pupils of European schools, is quite reason enough why an effort should be made to revive in India those schools of Psychology in which the Aryan youth were theoretically and practically taught the occult laws of Man and Nature. We, who, have at least some trifling acquaintance with modern science, do not hesitate to affirm our belief that temporary transmigration of souls is possible. We may even go so far as to say that the phenominon [!] has been experimentally proven to us in New York, among other places. [ … W]e urge our readers to first study Aryan literature, and then get from personal experience the corroborative evidence.104
 
                  
 
                  This comment is an instance of the editors positioning themselves as authorities when it comes to “occult” matters. In this early phase of the reception of Indian thought, they were not willing to pass comment on Indian philosophy, but they did take a clear stance when it came to the “occult.” We know that Telang continued his contacts with the Theosophists after the publication of these articles.105 It would be interesting to know what he thought about these editorial comments, although, at present, we have no record of his views on this topic. Be this as it may, we can see that Śaṅkara was introduced to a Theosophical readership from very early on as “one of the greatest men who have appeared in India.”106 In addition, he was presented by the editors of The Theosophist as “an initiate”107 who was in possession of the siddhis. The early presentation of Indian philosophy and religion within the pages of the journals of the Theosophical Society was dominated by native Indians which were not necessarily members of the Theosophical Society. The comments on Telang’s article, however, indicate a shift in the representation of Indian religion and philosophy, a shift that can also be detected in Olcott’s presentation of the Indian darśanas and that will be elaborated further below. What we see in this change is the European Theosophists beginning to speak for Indians and to present Indian philosophy and religion as part of their own Theosophical thought. I have discussed these developments elsewhere in the context of the uptake of the Bhagavadgītā within the Theosophical Society.108 Although my earlier argument may have been correct in detecting this tendency, it will be seen that the constellation was even more complex, as the following article by Alfred Cooper-Oakley illustrates.
 
                 
                
                  10.5.4 Experts on “Hinduism” and Experts on all “Occult” Matters 2.0
 
                  Already in the early years of the Theosophical Society, the “Western” members talked and lectured about Indian religion and philosophy, although they were often supported in doing so by Indian members. This joint approach points towards interactions between Indian and Non-Indian members of the Theosophical Society which induced processes of hybridization. An interesting incident in this respect took place with the publication of an article by Alfred Cooper-Oakley, The Vedanta, in the ninth issue of The Theosophist. The article was not directly attributed to the author, but was described, rather, as a “Lecture read by the Secretary before the Convention of the Theosophical Society, December 1887.”109 A. J. Cooper-Oakley was one of the secretaries that year, alongside C. W. Leadbeater.110 However, it seems that Cooper-Oakley was in charge of the official duties. This can be deduced by the fact that he read the report of the “Asiatic Branches” of the Theosophical Society at the “Twelfth convention and anniversary of the Theosophical Society at the Head-Quarters, Adyar, Madras, December 27th–29th, 1887.”111 In the report, Cooper-Oakley mentions twenty-six branches of the Theosophical Society in India. Their work ranged from weekly meetings and discussion groups on various topics, often the Bhagavadgītā in connection with Row’s lectures (see Chapter 12.8), to mesmeric healing, homeopathic medicine, and general social work. Cooper-Oakley mentions many Indian Theosophists who translated books, both Theosophical and non-Theosophical and both Indian and non-Indian, into Indian vernaculars.112 This broad scope well illustrates the ambiguity of the Theosophical movement, with a deeper examination of the Indian branches of the Theosophical Society remaining an important research desideratum.
 
                  The lecture on the Vedānta was prepared together with Pandit N. Bhashyacharya. We do not know much about Bhashyacharya other than that he was a Pandit for the Adyar Library and that he was well versed in Sanskrit.113 As the title suggests, Cooper-Oakley discussed the Vedānta systems in his lecture. He was aware that Vedānta did not only mean Advaita Vedānta, and he also discussed other Vedānta schools. Nonetheless, Śaṅkara was his main authority. He explained that Vedānta means “‘the end of the Vedas.’ This ‘end’ – the furthest point to which our speculation can rise – is the Supreme Spirit.” Besides “the Bhagavad Gita […] the Vedanta Sutras or Brahma Sutras,”114 he unsurprisingly identifies the Upaniṣads as a main source for the Vedānta. He explains:
 
                   
                    In the Upanishads this [knowledge about the determination of the Supreme Spirit] is said to be rahasya, from raha, secret: rahasya, occult knowledge or science. The word Upanishad is derived from upa, near, and nishad, he who stands; that is, he who stands nearer the Supreme Spirit. The scriptures that teach what may be known about the Supreme Spirit are called Upanishads.115
 
                  
 
                  Explaining the meaning of the word “upaniṣad,” Cooper-Oakley put forward an original idea. The “occult knowledge” was identified by Cooper-Oakley with the knowledge about the relation between ātman and brahman.
 
                   
                    When Parabrahm takes on its manifested state, it does so by the evolution of a centre of energy called Iswara, the Atma, or as Mr. Subba Row has conveniently named it, the Logos.116 The second of these names – Atma – is peculiarly characteristic. It furnishes, one might almost say, a key to the Vedanta.117
 
                  
 
                  During the lecture, the differences between the manifest and the unmanifest were discussed and equated with the enduring and the vanishing – reality and illusion – which results from the multiplying between ātman, brahma, and prakṛti. Cooper-Oakley explains that “from a metaphysical point of view the Prakriti is sometimes called Avidya – ignorance, or maya – illusion. This is because it has not, like the Atma, any real existence.”118 Atma was characterized as possessing the “power to call into existence innumerable centers of energy, which are like reflections of itself, in Prakriti, which form to themselves bodies or upadhis.”119 This development of centers is called “evolution” by Cooper-Oakley. “The atma is further said to carry within itself the plan of the whole cosmos […] and according to this plan the whole system of evolution proceeds.”120 These ideas bear a striking resemblance to Besant’s ideas about the evolution of the cosmos, in which Shiva as one part of the Trimurti has the capacity to form the universe according to his mind-power.121 In referring to the Advaita Vedānta system, Cooper-Oakley discusses the “Jivatma” as one of these centers that were brought into existence by ātman. He explains that “the Jivatma is a reflection of the Paramatma. The difference between them is that the Jivatma is said to be bound, whereas the Paramatma is said to be free. Or we may say that the consciousness of the Paramatma is unlimited, while that of the Jivatma is limited.”122 The main quality that differentiates between brahman, paramatma (which is equated with Subba Row’s notion of Logos, on which see Chapter 12), and atma and jivatma is, thus, according to Cooper-Oakley, the capacity of consciousness. Therefore,
 
                   
                    the Jivatma has to raise its own consciousness through successive stages, each higher than the last, until its consciousness becoming at length identical with the consciousness of the Paramatma, the two become united, the Jivatma becomes the Paramatma. The theory involved may briefly [be] said to be this. Any given stage of existence has a consciousness of its own, and above that stage are higher stages of existence with corresponding states of consciousness.123
 
                  
 
                  Because the expansion of the consciousness is the means for uniting with brahman, “all initiations and all occult training have as their object the enabling [of] men by realising the higher planes of consciousness to rise higher and higher towards union with the supreme Atma.”124 Again, this idea of the “union with the supreme Atma” by an expansion of consciousness is very close to Besant’s ideas about the forming of bridges between the bodies on the different planes of existence.125 It also fits well with Besant’s definition of initiation.126
 
                  Having discussed the expansion of consciousness as the means by which to achieve union, Cooper-Oakley goes on to explore several systems of moral conduct for the attainment of moksha that were propounded by the different schools of Vedānta. Turning to Advaita Vedānta, he writes:
 
                   
                    We are called upon not merely to assent to truth, but to live the truth. Before a person is fit to receive this knowledge at all, four preliminary conditions are requisite. These are (1) Viveka, the power of discriminating the real from the unreal. This is to be attained not only by study but by meditation and reasoning. […] (2) Vairagyam. Freedom from desire, passion and all earthly longings. (3) Shat sampati, of which there are six divisions: (i) control over the mind, (ii) control over the senses, (iii) ceasing to care for worldly things, (iv) endurance as of pleasure and pain, heat and cold and all the pairs of opposites, (v) confidence in the teachings of the guru, (vi) tranquillity of mind. (4) Mumuksha or desire for liberation.127
 
                  
 
                  This paragraph comes tantalizingly close to Besant’s idea of the preconditions that must be fulfilled before initiation.128
 
                  This article is an outstanding example of the dynamics that can be detected during the early years of the Theosophical Society in India. First, we can note that all “quotations from and references to Sanskrit works have been supplied by Pandit N. Bhashyacharya.”129 This suggests that Bhashyacharya wrote a large part of the article, since the references to Indian scriptures are so numerous that, when stripped away, only very little remains. Indeed, this last part seems to be Cooper-Oakley’s main contribution to the article. The references provided by Bhashyacharya throughout the article are combined with ideas of self-improvement and evolution. In addition, they are connected to a moral code which explains good behavior as behavior that accords with the universal law.130 We will see that this idea was adopted by Besant.
 
                 
               
              
                10.6 Preliminary Conclusion: Benares, Calcutta, and The Theosophist as Spaces of Encounters
 
                This chapter started by arguing that the early Theosophists, namely Olcott and Blavatsky, were more invested in “Hinduism” than the common narrative about the Theosophical Society has it. Several examples were then discussed which served to shift that narrative to a certain extent. Beginning with Olcott, I noted that he not only lectured on the Hindu darśanas but was also engaged in agreeing a treaty between several Pandits, George Thibaut, and the Theosophical Society to support the promotion of Sanskrit learning. The Benares Sanskrit College was of great importance in this respect. Two instances in which Professors of the College, Mitra and Shastree, wrote about “Hinduism” in The Theosophist were also considered. Both articles formed part of a larger debate between the Pandits of the college and their English colleagues. Olcott’s initiative to create the treaty and have it signed by the participants can be understood in the same context. Thibaut was employed at the Benares Sanskrit College and was one of the English exponents against whom the critique of the Indian Pandits was directed. However, their main “opponent” was not Thibaut but Gough, who was criticized not only by Mitra but also by Dvivedi. This illustrates well how the Theosophical Society was embedded in the the Indian Middle Class and how several discursive fields overlapped therein. However, the overlap was not simply between “Western” and “Eastern” discourses; the article by Rangacharia illustrates that Indian discourses also overlapped in the Theosophical Society. A similar point arises from consideration of Shastree’s article, which addressed the Benares Vedānta community rather than Theosophists. This article can also be read as part of a debate between Vedānta and Pūrvamīmāṃsā traditions, although it seems that the orthodox brahmins were not much invested in these debates at the time – at least not in pages of The Theosophist. What can nevertheless be noted is that the early Hindu informants of the Theosophical Society presented here advocated Advaita Vedānta.
 
                The introduction to The Twelve Principal Upanishads, in which Dvivedi argues against Gough, is another instance of the overlapping discursive fields in the Indian Middle Class. I suggest that this introduction and Mitra’s article in response to Gough can be understood as an instances in which Dvivedi and Mitra claimed hegemony by employing a strategy of relationalization. They argued against Gough by using European categories and they epistemologically hierarchized “Hinduism” and “European Philosophy” by claiming that “Hinduism” was more philosophical and had a deeper understanding of the “truth.” Through this evaluative process of hybridization, Dvivedi and Mitra claimed hegemonic positions for themselves. Indeed, as we will see, in the case of Dvivedi the processes of hybridization were even more complex (see Chapter 11).
 
                The articles by Shastree and Mitra, and the introduction by Dvivedi, point to an early reception of “Hinduism” within the Theosophical Society that was based on the accounts of the Indian “experts,” as Olcott and Blavatsky understood them. This reception was complemented by the accounts of Orientalists such as Thibaut, Röer, and Cowell. Olcott and Blavatsky were personally acquainted with Thibaut while the translations of the Upaniṣads by Cowell and Röer were included in The Twelve Principal Upanishads, edited by Tatya. As discussed above, this publication is a paradigmatic example of the overlapping discursive fields in the Theosophical Society. Not only did two Indian members of the Theosophical Society, Dvivedi and Tatya, introduce and publish the work, but it also included translations by “Westerners” and one by Rajendralal Mitra, who was both an Indian scholar and the first Indian president of the Calcutta Branch of Britain’s Royal Asiatic Society. Besant probably based most of her early reception of the Upaniṣads on this publication, a noteworthy instance of “already hybrids” which were then further de- and recontextualized in Besant’s work and consequently repeated in the Theosophical tradition.
 
                The idea of the “Indian” expert gradually shifted in the Theosophical Society. The article by Telang illustrates well that Olcott and Blavatsky initially only claimed expertise in occult matters, while Olcott’s later lecture on the six Indian philosophical systems points to a shift in this distinction between the “Hindu” sphere of expertise and the “occult.” Cooper-Oakley’s article is an instance in which a “Westerner” represented “Hinduism” and claimed not only “occult” but also “Hindu” expertise. In the next section, these findings will be brought together and included in the analytical instrument that is being abductively developed in this book.
 
               
              
                10.7 The Indian Middle Class in the Global Colonial Discursive Continuum
 
                In this section, several of the ideas provided by the analytical tool will be reevaluated. It seems necessary to discuss the questions of whether “hybridization” is intentional and whether it can be understood as a deliberate strategy, as is suggested by the cases of Mitra and Dvivedi. Another issue that is worth considering again is the description of the global colonial discursive continuum. This term remains vague and does not have much analytical value beyond the claim that everything is connected. I will thus attempt to elaborate on this idea in order to provide a terminology that describes the possible overlaps in that continuum. The third issue concerns the terminology surrounding “encounters.” Next, I turn to the idea of the “already hybrids” before, finally, discussing the notion of the Indian Middle Class.
 
                
                  10.7.1 Relationalization as Intentional Hybridization?
 
                  Bhabha’s approach to the question of intentionality is ambivalent. As already discussed in 3.2.5, above, with a specific emphasis on the “already hybrids,” hybridity and mimicry are treated by Bhabha as intentional, but also as non-intentional in relation to hybridity as “historical necessity” and to mimicry as an “effect.” He explains in The Commitment to Theory that the “Third Space” is a precondition for “hybridity” and that meaning can only be produced by a passage through the “Third Space” in which the sign, the signified, and the producer of the sign are related to one another and likewise separated. The signified can never be present in the sign, just as the sign is not the signified and both are disconnected from the producer of the sign as soon as the sign is produced. This process must be unconscious and cannot be totalized. “Content” and “context” are necessarily intertwined but are also necessarily separated as a result of their iterability.131 Taking this claim as my starting point, I argue that “hybridization” can never be intentional because it refers to an unconscious uncontrollable process. It seems that Bhabha is struggling with this problem when he writes that the “liminal moment of identification – eluding resemblance – produces a subversive strategy of subaltern agency that negotiates its own authority through a process of iterative ‘unpicking’ and incommensurable, insurgent relinking.”132 The word “strategy” implies intentionality, but at the same time this “strategy” is produced in a moment of “liminality” that undermines every fixation, every possibility of control. Bhabha insists that this liminal moment of identification “requires direction and contingent closure.”133 This paradox is also included in Bhabha’s idea of mimicry. Mimicry is an “intentional” act of adopting the colonial way of life including language, clothes and so on but it is constantly accompanied by an unintentional moment of “slippage.”134 Drawing from Butler’s differentiation between intentional parts of speech acts and unintentional parts (or effects),135 I propose to understand relationalization as the intentional part of the hybridization process and hybridization itself, in the sense of the establishment of “relations” or “in-betweens,” as the unintentional effects which cannot be controlled. I further suggest that we should understand all of the “processes of hybridization” as consisting of intentional and unintentional parts. In each process, “traces of hybridization” manifest and “results” are forged. In the cases of “translation” and “de- and recontextualization,” it seems that the goal is to close the discourse, albeit to a lesser degree than in the case of “relationalizations.” By contrast, “relationalization” is a direct attempt to claim a position of hegemony. The texts by Mitra and Dvivedi discussed above are instructive instances of this mode of hybridization. In the following, I will therefore talk of “relationalization” when describing a process of hybridization that aims at the establishment of non-inclusive hierarchical relationizings. “Relationizing(s)” is, then, reserved for descriptions of the establishment of traces of hybridization.
 
                 
                
                  10.7.2 The Global Colonial Discursive Continuum: Overlapping, Entangled, and Connected Discursive Fields
 
                  Earlier in this chapter, two difficulties emerged when considering the Pandits of the Benares Sanskrit College and The Twelve Principal Upanishads. 1) These examples suggested that there were several ongoing discourses in which the Theosophists engaged when they came to Benares. These were arguments between “Westerners” (Gough, Thibaut), on the one side, and “Easterners” (Mitra, Dvivedi), on the other, and also arguments among “Easterners” themselves (Mitra, Rangacharia). The main difficulty in considering these debates is to find terms which convey ideas of self-containment as well as openness. Discourses are not closed or fixed but are potentially interconnected to each other. This is what is connoted by the formulation “the global colonial discursive continuum,” as was discussed in more detail in 4.5. In the earlier chapters of this book, it became apparent that the idea of “connections” is an important element in any description of “hybridization,” and this notion will now be used to refer to the overlapping of discursive fields. The metaphor of a “field” still, I think, works as a way of describing both the relative self-containment and the connectedness of a discourse in some specific context. A field may have a fence (hegemonic positions) that demarcates it from, but is still connected via the soil, etc. to other fields. A metaphor is of course never complete, since it is a model of thinking and cannot represent the “actual” thought, and the field metaphor is no exception. One of the main limitations of the metaphor is the spatial dimension of a “field,” which is only directly connected to those neighboring fields to which it stands in spatial proximity, while the “discursive fields” are understood as being interconnected, potentially at least, to all other fields (although geographical, and thematic, proximity increases the chance that the connections will actually be realized). Connections may be realized in encounters, whether these are encounters between actors or encounters between an actor and a text. Hence, in the following I will talk about “connected (discursive) fields” when describing the contact between different discursive fields.
 
                 
                
                  10.7.3 Structures and Encounters
 
                  The terms 1) “structure” and 2) “encounter” are related to each other. 1) In several instances I have written above that the Theosophical Society was a, or provided a, “mediating structure.” In these structures, actors engage with each other or with texts that were produced by other actors while using the infrastructure of the structure. This infrastructure describes a “space” in which encounters may happen. “Spaces” are not the loci where “hybridization” takes place but rather where encounters happen which then trigger “processes of hybridization.” These loci have so far been identified as a) mediums and b) infrastructures. I would now like to reintroduce the term c) “context” to describe actual geographical places, such as Benares and Calcutta, which were previously described as the spaces in which encounters took place. 2) Encounters were described above using the term “interaction.” It seems that this term fits well with the idea of mutual agency as both of the “agents of encounters” engage in the encounter. Contact is in this respect a precondition. There is no “interaction” without “contact” (See also, overview of the “parts of hybridization,” Chapter 4.6).
 
                  Two of the terms elaborated above, the “Indian Middle Class” and the “already hybrids,” proved to be useful tools a) for describing the discursive fields in which the Theosophical Society was embedded in India and b) for pointing towards previous hybridization processes. The concept of the Indian Middle Class has not been included in the overview in Chapter 4.6. However, it would fit between the “abstract” and the “actual” spaces of encounters, as it summarizes numerous “actual” spaces and “discursive fields” but is not as abstract as is the “global colonial discursive continuum.” The idea of the “already hybrid” also prevents any looking towards an “original” meaning. This was briefly illustrated in 10.2.1 through a discussion of the idea of Orientalism and Indology – and indeed academia in toto – as a tradition of repetition. This is, of course, inconvenient for those who self-identify as “scholars” insofar as being a “scholar” means producing “true” knowledge. However, I think this view of the “already hybrid” does indeed point to the central problem of scholarly work: there is no evidence, only interpretation. These concepts will be applied in the following to analyze the writings of Manilal Dvivedi. His work and his role as an actor provide instructive examples of multifaceted encounters in which numerous connections were realized.
 
                 
               
            
 
           
           
             
              11 Manilal Dvivedi, the Forgotten “Expert” on “Hinduism”
 
            
 
             
              Manilal Dvivedi (see Figure 6) has not received a great deal of attention from “Western” scholars, and more often than not appears as no more than a footnote in publications on Theosophy.136 The only author who hints at Dvivedi’s importance for the Theosophical Society is Emmet Coleman in his article, The Sources of Madame Blavatsky’s Writings (see Chapter 9). Dvivedi’s involvement in the Theosophical Society is only briefly considered by Thaker and is avoided entirely by Suhrud, his major biographers. Suhrud does not include a single article published by Dvivedi in The Theosophist or any other Theosophical journal in his survey of his subject’s works. Thaker mentions some of Dvivedi’s writings that were published in Theosophical journals but does not analyze them in any detail. It is surprising that Dvivedi has received so little attention since he was doubtless an influential figure in the Gujarati elite, a driving force in India’s independence movement, played an important role in the development of Gujarati education, was an influential poet and litterateur, and was also, among many other things, a notable politician. For the discussion in the present chapter, however, what matters is that Dvivedi joined the Theosophical Society in 1882 and remained an active member until his death. I argue that his writings played a pivotal role in the uptake of “Hinduism” in the Theosophical Society and that his Rája-Yoga should be considered as one of the most important books for Adyar Theosophy.
 
              
                [image: ]
                  Figure 6: Manilal Dvivedi (1858–1898). (Photograph by an unknown photographer. Not dated. Wikimedia Commons accessed February 13, 2021. https://commons.wikimedia.org/wiki/File:Manilal_Nabhubhai_Dwivedi.jpg).

               
              It is striking that Dvivedi is not mentioned by Olcott in his Old Diary Leaves nor by Ransom in her A Short History of the Theosophical Society. Olcott evidently knew Dvivedi and was convinced that Dvivedi was a respectable scholar. Not only did Olcott ask Dvivedi to publish and translate the Maṇdukyopaniṣad,137 but he also corresponded with him, as was documented in The Theosophist (see below). In addition, at the “Fifteenth Convention and Anniversary of the Theosophical Society,” a letter by Dvivedi was read to the public. Olcott officiated over the convention.138 Whether Olcott regarded Dvivedi as a friend, as Dvivedi claims in the preface to the Maṇdukyopaniṣad, cannot be determined, but Olcott certainly knew Dvivedi. Beyond this, the fact that Olcott trusted him with the translation and publication of the afore-mentioned Upaniṣad shows that Olcott respected Dvivedi as scholar. His works were well known in the Theosophical Society and beyond, as is shown by the positive reviews in the pages of theosophical journals of all of Dvivedi’s major publications.139
 
              Dvivedi’s major monograph in English, Monism or Advaitism?, was supposedly written in just a few days. Two years after the publication of the first edition, it was reviewed in Lucifer. The reviewer applauded the publication and wrote, “Professor Dvivedi’s books should be referred to by our Western theosophical writers and lecturers for the learned support they give to the system we are so busily engaged in constructing in the West.”140 Dvivedi was treated as an expert on Indian thought. The reviewer added:
 
               
                our brother Manilal Nabhubhai Dvivedi, in publishing his excellent text book of the Advaita philosophy and science, is doing yeoman service for that ‘Reformation’ which is needed not only in the West but also in the East itself. The difference is that whereas the West has to learn the lesson for the first time, the East has to ‘regain the memory it has lost’.141
 
              
 
              The message of Monism or Advaitism? was well-received in the Theosophical Society. Besant, as the co-editor of Lucifer, most likely knew the book and it seems that she read Dvivedi’s publications frequently in 1891. In addition to the two reviews just mentioned, this is suggested by a third on Dvivedi’s The Yoga Sutra of Patanjali and by an article by Dvivedi, all of which appeared in Lucifer in 1891.
 
              In the following, Dvivedi’s Rája-Yoga will be the main topic of discussion. I argue that this work was key to the formation of the concept of the stages of initiation discussed in connection with Besant’s The Path of Discipleship (Chapter 8) and Blavatsky’s The Voice of the Silence (Chapter 9). As Dvivedi’s writings have not yet been considered in depth in the scholarship on Theosophy, several of his early articles in The Theosophist will also be discussed, together with a selection of his other works in English. It will be seen that his writings were deeply rooted in Theosophical thought. I argue that he translated his understanding of Advaita Vedānta and his ideas on rājayoga into Theosophy and that he also recontextualized “Hinduism” in the light of his Theosophical learning. A range of discourses spanning European academia, the Indian independence movement, especially in its the Gujarati context, and Theosophy were connected in Dvivedi’s writings. As an Indian “expert” on “Hinduism,” he presented a particular understanding of “Hinduism” as Advaita Vedāntic rājayoga and elaborated this in relation to Theosophy, as will be discussed below. First, though, it will be useful to provide a biographical sketch of Dvivedi’s life, as these events provide a background against which some of his writings become more intelligible.
 
              
                11.1 A Biography In Between Mesmerism, Theosophy, Sexual Abuse, Academic Success, and Constant Illness
 
                The biographical information on Manilal Dvivedi (1858–1898) in this section is drawn from the two major publications on him: Dhirubhai Thaker’s biography and a chapter in Tridip Suhrud’s PhD thesis, Narrations of a Nation. These two biographies are the most important sources for Dvivedi’s Gujarati writings because they include English translations, and provide overviews and summaries, of Dvivedi’s writings in Gujarati. Both of his biographers describe Dvivedi’s youth as a constant oscillation between strict learning and sexual exploration.142 Thaker even speaks of “a sort of obsession for sex.”143 The two writers base their accounts on Dvivedi’s autobiography. While Dvivedi had intended his autobiography to be published immediately following his death, it did not in fact appear until 1979, as the friend to whom he entrusted the responsibility chose to hold it back.144 While the complete text is only available in Gujarati, partial translations into English are given by Suhrud. The reasons for the late publishing are various, but it seems that the sexual escapades Dvivedi describes, and especially the homoerotic episodes of his youth, were not thought to be appropriate for public consumption. Dvivedi’s life was full of turbulence, and he seems to have frequently regretted his sexual adventures, which caused him to suffer psychologically as he perceived them as tokens of his failure to live up to his own ideals. His visits to prostitutes during his time in Bombay left him with a case of syphilis, from which he suffered until his death.145 The struggle between desire, ideal, illness, and constant work appears as an ever-present feature of Dvivedi’s life. Read through a “Theosophical filter,” Dvivedi’s autobiography can be interpreted as the life of a chela who is approaching liberation, and it may be that he had a Theosophical audience in mind when he wrote it. However, any such suggestion must remain speculative.
 
                Dvivedi was born into a middle-class family. His father never acquired a formal education and did not place great value on schooling. As a result, he did not support his son’s interest in higher education. Dvivedi was educated first in the vernacular school and then attended the higher classes of the Government Gujarati school. With the support of his teachers, he attempted to pass the matriculation exams in 1876 but failed to score sufficiently high marks in Sanskrit. On his second attempt, however, he not only succeeded but was awarded a scholarship. This led to his father permitting him to go to Bombay in order to attend Elphinstone College (Figure 7). At the age of thirteen, Dvivedi had been married to a four-year-old girl named Mahalaxmi. The marriage was never happy and Dvivedi was often angry with his wife because he thought she was of bad character. After completing his B.A., Dvivedi remained in Bombay from 1881 to 1885, where he lived for some of that time with his wife. However, the household was never a happy one and she repeatedly left to stay at her parents’ home. The descriptions in his autobiography draw a picture of cruel abuse on the part of Dvivedi. Dvivedi himself attributed the failure of his marriage to what he perceived to be his wife’s inability to take responsibility for her actions.146 Because his father insisted that he should earn a wage, Dvivedi did not study for a higher academic degree. However, he found work in the educational system and continued to study and to write throughout his life.147
 
                
                  [image: ]
                    Figure 7: Elphinstone College in the late 19th century, around the time Dvivedi attended. (Photograph by an unknown photographer. Not dated. Wikimedia Commons accessed February 13, 2021. https://commons.wikimedia.org/wiki/File:Elphinstone_College_and_Sassoon_Library.jpg).

                 
                In 1885, Dvivedi was appointed Professor of Sanskrit at the Sanakdas College, Bhavangar (Figure 8).148 During his lifetime, he repeatedly fell ill and was often unable to attend to his official duties, although he always continued to write and to publish. In 1888, his illness forced him to leave his position and he retired with a full Government pension. During his time in Bhavangar, Dvivedi taught numerous students who were to become influential figures in the Indian independence movement and later in post-independence India, among them M. K. Gandhi.149 When he died in 1898 he left behind a huge corpus of monographs, articles, poems, and translations.150 No less than seventeen articles, letters, and translations were published in Theosophical journals, and a number of others seem to have been composed with a Theosophical audience in mind.
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                    Figure 8: Sanakdas College at the end of the 19th century. This is the college where Dvivedi was appointed professor and where he taught M. K. Gandhi. (Photograph by an unknown photographer. Not dated. Wikimedia Commons accessed February 13, 2021. https://commons.wikimedia.org/wiki/File:Shamaldas_College_Bhavnagar.jpg).

                 
                His voluminous writings led to Dvivedi being recognized in the “West” as a distinguished scholar. The publication of Rája-Yoga in 1885 was received positively. It was hailed by Edwin Arnold, in particular, who was close to the Theosophical society, as well as receiving the applause of one “Dr. Buhler,”151 most likely Georg Bühler (1837–1898).152 Bühler invited Dvivedi to the Oriental Congress in 1886 in Vienna. Although Dvivedi did not attend, the invitation itself shows how well received Rája-Yoga was in “Western” indological circles. Dvivedi’s other major monograph, Monism or Advaitism?, was the enlarged version of an earlier article, The Advaita philosophy of Śaṅkara, which had been published in 1888 in the Wiener Zeitschrift für die Kunde des Morgenlandes. When the monograph was published the following year, it was applauded by some notable figures in the “West.” Thaker writes: “His English books made him well-known among European scholars. Dr. Roast, Dr. Buhler, Herbert Spencer, William Hunter and several other scholars wrote letters of compliments to him.”153
 
                Dvivedi’s translations were also well received, as can be seen from a review by the well-known German scholar Hermann Jacobi (1850–1937)154 of a translation of the Tarakakaumudi published in 1886. Jacobi expressed therein his appreciation for the work of Dvivedi and acknowledged him as a scholar who was well versed in both Sanskrit literature and European thought.155 To this he added that Dvivedi’s publication was an important aid and that he would recommend it to students of Sanskrit.156 Jacobi’s great esteem for Dvivedi’s work is clear, and he even expressed his hopes that more such works would be published in the future.157 Nor was the high regard for Dvivedi a fleeting matter. As late as 1920, Windisch was still mentioning Dvivedi’s translation of the Tarakakaumudî as the standard translation of the work.158
 
                In 1882, Manilal Dvivedi joined the Gujarati Social Union, a club for graduate students in Bombay. There he met trained mesmerist Karsandas Narottamdas Bhagodia. At the time, there was a vibrant mesmerist scene in India,159 of which Bhagodia was part, and from him Dvivedi learned the key techniques and began to practice as a mesmerist himself.160 Dvivedi’s interest in mesmerism was long lasting and he wrote a well-received book on the topic in Gujarati.161 After encountering some difficulties in his early attempts to practice mesmerism, Dvivedi wrote a letter to Olcott asking for advice, and this was published in The Theosophist in 1883.162 Dvivedi described the great success he had had in mesmerizing his subject, “a male friend of mine,” an experience that led him to become “a firm devotee of spiritualism and mesmerism.” However, he claimed that after some time he had lost control over his subject during the mesmeric trance and his subject had experienced certain horrifying episodes. He thus wrote to Olcott to ask for help in this “very essential scientific matter.”163
 
                Dvivedi viewed Olcott as an expert in mesmerism, a perception that is unsurprising given that Olcott had promoted mesmerism in India and Ceylon, and had actively practiced mesmeric healing in Ceylon.164 Olcott’s response pointed to the dangers of mesmerism and indicated that inexperienced mesmerists should be very careful in employing the technique. However, it did not include any practical advice. He wrote:
 
                 
                  The best advice to give under the circumstances, and to all beginners, is that they do not attempt to throw their subjects into the clairvoyant condition before being thoroughly confident that they have such self-command, coolness, and available resources of knowledge of mesmeric science as to be prepared for every possible emergency. The true mesmerist is one whose self-control never deserts him during an experiment, even though the ceiling falls upon his head! 165
 
                
 
                Dvivedi was not disillusioned by this response but wrote another letter, this time to Blavatsky, in which he requested a meeting with the Himalayan masters in order to become their disciple.166 The letter was partially printed in The Theosophist, this time including Dvivedi’s name. Dvivedi wrote that the purpose of his letter is “of no small importance, no insignificant spiritual merit – the saving of a soul.”167 He wrote that a “short history of my religion (as I would call the philosophical development of my intelligence) will form a fit prelude to what follows.”168 This history went from the daily worship of his house deva during his childhood to an understanding of religion as “a moral code of laws, waving all belief in anything beyond morality and matter.”169 He explained that, when he came to Bombay, this belief had been contested by some his colleagues, who thought that all religion was superstition. Dvivedi, however, did not agree. As he explained:
 
                 
                  My mind soon grew disappointed with the speculations of the West not unoften diametrically opposed to the teachings of my Shastras. Failing to solve as Prof. Tyndall acknowledges ‘the ultimate mystery,’170 I turned to the study of my Shastras. Thanks to my Sanskrit knowledge, I was able in a brief space of time to master the principles of the six principal schools of Sanskrit Philosophy (the two Nyayas, the two Sankhyas, the two Mimnansas.) The teachings of Shankara Charya went home to my mind, and I adopted the Vedanta as my future religion. I was then able to understand to some extent the teachings of Plato and especially the Alexandrian Neoplatonists.171
 
                
 
                In the quotation above, Dvivedi relates “Hinduism,” especially Śaṅkara, to the Neoplatonist tradition, a common topos in the Theosophical Society. This kind of equalizing relationizing can be identified in several of Dvivedi’s works (see below). When he came into contact with mesmerism during that time, he was convinced of “the existence of spirit; and of the ákas of the Brahma Sutras and the Upanishads.”172 He thus carried out “a review of Yoga, Sankhya and Vedanta, and became thoroughly reconciled to the teachings of the first and the last chiefly by the help of several articles in the Nos. of the ‘Theosophist,’ the whole of which I now made a subject of constant study.”173 In consequence, he had “come to sympathise fully with the Theosophical movement and its work.”174
 
                Dvivedi’s vita serves as an instructive example in which the Theosophical Society provided a structure through which Dvivedi encountered not only Theosophy but also “Hinduism.” He learned about “Yoga, Sankhya and Vedanta” in the pages of The Theosophist. Dvivedi as “Indian scholar” relied on The Theosophist as a source of information on “Hinduism,” and in turn became an expert on “Hinduism” in the Theosophical Society and beyond. Multifaceted processes of translation, de- and recontextualization, and relationalization were triggered through these encounters. These processes will be sketched and analyzed in the following.
 
                In the next section, Dvivedi’s translation of the Vākya suddhā will be analyzed. The resemblance of his translation to certain Theosophical ideas is instructive. It will be argued that Dvivedi used language which was part of the Theosophical tradition for his translation, which is to say that the Vākya suddhā was translated and recontextualized at the same time. In turn, this translation could be read by Theosophists as a proof of the Theosophical idea that the ancient knowledge was preserved in India.
 
               
              
                11.2 Dvivedi’s Translation of the Vākya Suddhā
 
                The small text called Vākya Suddhā, often also known as the Dṛg Dṛśya Viveka, was the first of Manilal Dvivedi’s translations to appear in The Theosophist. The authorship of the text is unclear, with the work commonly being ascribed to one of three writers: Bhārati Tirtha, Sankaracharya, or Vidyāranya. Swami Nikhilanda175 suggests that Bhārati Tirtha wrote the text.176 In this case it would have been composed some time between 1328 and 1380 A.D. This would place the text in the Advaita tradition, in the direct lineage of Śaṅkara, as Bhārati Tirtha was the Jagadguru of Sringeri math, one of the original monasteries founded by Śaṅkara, according to the tradition. Nikhilanda mentions “Telugu, Malayalam, English, Sanskrit and Bengali editions”177 of the text, which he consulted for his translation, although he does not supply any further references to these editions.178 However, it is likely that the English edition he mentions was that of Manilal Dvivedi.179
 
                Dvivedi’s rendering was published in The Theosophist in 1885 and later in an anthology edited by Tookaram Tatya. The two editions do not differ much. The most striking divergence is that the subtitle The Eternal Atman (Spirit) is omitted in the later edition.180 The translation of the Dṛg Dṛśya Viveka was also included in Dvivedi’s Rája-Yoga as one of the two translations which he claimed were sufficient to explain the Advaita system. However, the translation that appears in the second edition of Rája-Yoga, published in 1890, differs significantly from that in the 1885 edition. This later edition will be discussed and briefly compared to the earlier version below.
 
                The following presentation will be based on the edition published in The Theosophist. The text treats the nature of ātman and its relation to the world, and takes as its starting point the differentiation between “objects of perception (
                  [image: ] [dṛśya])”181 and the “subjects of perception (
                  [image: ] [dṛṣṭa]).”182 The main gist is that the subjects of perception remain unaltered by the objects of perception and that only the objects are subject to change. The ultimate subject of perception is ātman and therefore changeless. “The Atman cannot be assumed to be the object of any further perception; for such; a theory would involve us in confusion ad infinitum. […] The Atman therefore shines by its own lustre and illumines all other objects of perception.”183 Therefore “that, which does not shine by its own light, is subject to transformation, as Ahankára184(egoism).”185 This means that there is a difference between Ahankára, which is illusory, and Atman, which is real. As Atman is the supreme subject, it is “thus proved to be Paramatman. It is the one implied by 
                  [image: ] [tvam] in the Sruti 
                  [image: ]: [tattvamasiḥ] and is one with the 
                  [image: ] [parabrahma] implied by in the same.”186 If Atman is brahman, then the question would arise as to why there is Ahankára which believes itself to be the subject. This comes about because a “reflection of the Atman in Buddhi enkindles it (makes the substantially material Buddhi believe itself to be entire spirit). This Buddhi is of two sorts: Ahankára and Antaskarana. (The doer, the subject of all action is Ahankára; and the Antaskarana or Manas is its instrument.)”187 The explanation here fits well with the Theosophical idea of the human constitution and was also recontextualized therein by Dvivedi, who included an editor’s note from an earlier issue of The Theosophist as a footnote in his own translation. “‘Antaskarana,” the footnote reads “is the path of communion between soul and body, entirely disconnected with the former; existing with, belonging to, and dying with the body.’ – Editor’s note, Theosophist, Vol.IV, No.11, p. 268.”188 The connection of ātman to Buddhi-Manas and the Ahankára is further elaborated and explained.
 
                 
                  When Ahankára merges into original ignorance, sleep is induced, and the physical body (
                    [image: ] [sthūladeha]), which appeared with spirit by its identification with Ahankára in the waking state, becomes as it were lifeless. When Ahankára is half awake, the state produced in the astral body (
                    [image: ] [liṅgadeha189]) is the one called dream; and when it is wide awake, the state produced is sleeplessness or waking. (Thus all 
                    [image: ] is dependent on Ahankára which, when quite absent as in sleep, gives rise to none.)190
 
                
 
                The footnote that followed this paragraph can be read as an instance of relationalization. There one reads:
 
                 
                  ‘The Vedantic philosophy teaches as much as Occult philosophy that our Monad, during its life on earth as a triad (7th, 6th, and 5th principles), has, besides the condition of pure intelligence, three conditions; viz. waking, dreaming and sushupti – a state of dreamless sleep – from the stand-point of terrestrial conception; of real actual soul-life from the occult stand-point. While man is either dreamlessly, profoundly asleep or in a trance-state, the triad (spirit, soul and the mind) enters into perfect union with the Paramatman – the Supreme Universal soul’: – Editor’s Note, Theosophist, Vol. IV., No.11 p. 267.191
 
                
 
                Blavatsky who was most likely the author192 deployed a strategy of harmonizing relationizing: “the Vedantic philosophy teaches as much as Occult philosophy” of the structure while equalizing “the elements, the triad (spirit, soul and the mind) enters into perfect union with the Paramatman – the Supreme Universal soul.” This is an instructive example of how an actor, Blavatsky, translated the connection between the discursive fields into relations while claiming a hegemonic position. Although she did not speak for “Hinduism,” she nevertheless integrated it in “occultism.”
 
                The translation continues by explaining that there are five attributes: “existence (
                  [image: ] [sat]); intelligence (
                  [image: ] [cit]); love (
                  [image: ] [ānanda]); form (
                  [image: ] [rūpa]); and name (
                  [image: ] [nāma]). The first three of these represent the all-pervading Brahma, and the last two the unreal Jagat (world, creation).”193 Therefore, that which changes, form and name, is illusionary and that which does not is “real.” For this reason, “one (desirous of final absolution) should meditate on the Satchidanand Brahma, and should ever practise mental as well as physical concentration.” In verses 23–30, several states of “mental concentration”194 are described by which “the egoism in the physical body” is “annihilated […] and the Universal Atman being thoroughly realised, wherever the mind of the ascetic is directed, there it naturally loses itself into one or other of these Samadhis.”195
 
                This translation provides a striking example of several hybridization processes meshing with each other. We see here that Dvivedi translated the Vākya Suddhā while using already hybrid terms that were repeated in the Theosophical Society. In the following, this idea of meshing hybridization processes is taken up as it seems to describe Dvivedi’s work well.
 
               
              
                11.3 The Uptake of Yoga in the Theosophical Society: A Story With(out) Manilal Dvivedi?
 
                The long introduction to Rája-Yoga, 55 pages compared to the 45-page-long translation, is composed of “a paper I read in the middle of 1884 before the Bombay Branch of the Theosophical Society”196 and a reprint of “an introduction I was asked to prepare early in the beginning of this year, for an edition of the Bhadvad-Gitâ by my friend Mr. Tookáráma Tátyá of Bombay.”197 Dvivedi frequently referred to the Bhagavadgītā in his introduction and this probably provided the initial impulse for the wide-spread and influential engagement with the Bhagavadgītā within the Theosophical Society. I argue that Dvivedi thus laid the cornerstone for the subsequent interpretation of the Bhagavadgītā as a practical guide for rājayoga.198 Dvivedi describes the purpose of the book in the following words:
 
                 
                  An attempt is here made to demonstrate the possibility of a universal science of ontology from the stand-point of modern physical science, and to present subsequently a brief sketch of all that A’ryan philosophy has to say on the subject. The two translations that follow complete the series by demonstrating some of the leading and important positions of the Vedánta, and finally by prescribing certain practical rules for the guidance, and exhaltation of the beginner.199
 
                
 
                It is interesting to note that Rája-Yoga is meant to include practical advice for “beginners.” This practical advice was attributed to Vedānta, which is primarily a Vedānta that Dvivedi identifies with Śaṅkara and bases on an interpretation of the Bhagavadgītā. The subtitle of the book, Being a Translation of the Vakyasudha or Dṛgdṛśyaviveka of Bháratitirtha and the Aparokśánubhuti of Śri Sankaráchárya, shows that Dvivedi had a very specific tradition in mind when he wrote about rājayoga. The first translation of the Dṛg Dṛśya Viveka, initially published in The Theosophist, has been discussed above.200 The translation of the Dṛg Dṛśya Viveka found in Rája-Yoga will be discussed briefly below, as it deviates from that which appeared in The Theosophist in some noteworthy details. The second translation included in Rája-Yoga is a rendering of the Aparokṣānubhūti. This is a small treatise that represents a medieval tradition of Vedānta reception. Although it is traditionally attributed to Ādiśaṅkarācārya, it was most likely composed later, between the 12th and the 14th centuries B.C. The yoga described therein, especially the fifteen auxiliaries, deviates considerably from Patañjali’s Yogasūtra and its mediaeval reception.201 The Aparokṣānubhūti is probably the earliest text to use the term rājayoga, and it also makes a distinction between rājayoga and haṭhayoga.202 This work is thus rooted in an Advaita Vedānta tradition which presupposes this distinction, which is also characteristic of the Advaita Vedānta uptake connected to rājayoga in the Theosophical Society.
 
                In 1998, Karl Baier pondered on the provenance of Blavatsky’s differentiation between haṭha- and rājayoga, maintaining that she could not have adopted it from Vivekānanda but not giving any conclusive answer as to an alternative source.203 In his much more comprehensive publication, Meditation und Moderne, which was published in 2009, Baier discusses at length the uptake of yoga practices in the Theosophical Society, identifying several distinct phases. In a very early phase, Blavatsky and Olcott attempted to find Indian yogis who were willing to teach them yoga practices. This search proved to be in vain and their connection with the Arya Samaj was not able to provide such instruction. This search was then partly satisfied through several articles written by Indian Theosophists from Bengal, who advocated tantric-oriented yoga practices. After the break with the Arya Samaj, the second phase of this uptake was marked by a critical survey of yoga practices. As Baier explains, this phase was marked by the publication of The Elixir of Life, an article written by Godolphin Mitford and published in The Theosophist in 1882. The publication of Damodar K. Mavalankar’s article Contemplation in 1884 belongs to the same phase. Both articles rely on practices which transfer the idea of yoga into an inner sphere and emphasize the continuation of a working in the world instead of any notion of renunciation. These ideas were taken up by Blavatsky, who developed a more practical approach, connected to the rājayoga which formed part of the program of the Esoteric Section.204 Baier’s work is the most comprehensive presentation of the development of the ideas on yoga within the Theosophical Society, yet he does not mention Dvivedi once.
 
                A detailed analysis of Dvivedi’s Rája-Yoga will show that Blavatsky most likely received her understanding of rājayoga from Dvivedi’s interpretation of yoga more broadly. She seems to have drawn on the same source for the stages of initiations, which were at least partly derived from Dvivedi’s Rája-Yoga (see Chapter 9, above).
 
               
              
                11.4 Dvivedi’s Rája-Yoga
 
                Rája-Yoga was first published in 1885,205 with the second edition following in 1890. The two editions differ in more than just details. In the following, I will briefly compare the editions and will argue that some of the changes that can be observed were the result of a mutual interaction between Blavatsky and Dvivedi. In doing so, I further develop the argument laid out in Chapter 9, where we saw that there are reasons to think that Dvivedi’s Rája-Yoga was one of Blavatsky’s key blueprints in developing her ideas about the stages of initiation.
 
                When the second edition of the translation was published in 1890, an anonymous reviewer206 wrote in Lucifer that: “It is with great pleasure that we take up our pen to notice the second edition of the interesting and lucid work of our learned brother, Professor Manilal Nabhubhai Dvivedi, B.A.”207 The reviewer went on to describe Dvivedi’s Rája-Yoga as the “most valuable exposition of the Vedantic science of Raj Yog,”208 and to “recommend [it] most strongly […] as being the best introduction so far extant to this most difficult and sublime science.”209 It “is clear, concise and interesting.”210 He or she concluded,
 
                 
                  we have every confidence in recommending Professor Manilal Nabhubhai Dvivedi’s Raja Yoga, not only to the real students of occultism in the T.S., who alone will fully understand its spirit and application, but also to every member of the T.S. who wishes to make a safe start in the dangerous paths of the Yoga philosophy.211
 
                
 
                This review shows that Dvivedi’s Rája-Yoga was known and positively received in the Theosophical Society. As the article was published in Lucifer in 1891, when Annie Besant was already the co-editor of the journal along with Blavatsky, it is evident that she knew Dvivedi’s work. It is even possible that Besant wrote the review herself.
 
                Interest in Dvivedi’s Rája-Yoga was not confined to a Theosophical readership. The second edition of the work includes a review by Sir Edwin Arnold on its front page. He wrote: “Mr. Manilal Nabhubhai Dvivedi; Professor of Sanskrit in the Sâmaldas College here, whose book just published on the Râja-yoga ought to become widely known in Europe, and to converse with whom has been a real privilege.”212 As we saw above (biographical sketch), Dvivedi’s work was positively received in Europe and had numerous supporters.
 
                
                  11.4.1 The First Part of Rája-Yoga
 
                  The premises of Dvivedi’s enquiry are two-fold. He holds both that our consciousness is the only tool we have to perceive the physical universe and that the perception of this universe is essentially a perception of change. However, these changes only “exist” on the lowest plane of being, as Dvivedi explains.213
 
                  When considering the two editions of this text side by side, we can see that several sentences were added to the introduction to the second edition.214 His references to the higher planes, added to the introduction of the 1890 edition, can be understood as being related to Theosophical concepts. It could be argued that Dvivedi attempted to assert his own authority by claiming to have insight into the states of being on higher planes. Changes that point towards an engagement with Theosophy are frequent throughout the introduction. It will not be possible to identify them all here, but major changes will be noted in the footnotes to this section.
 
                  The changes made by Dvivedi to his introduction appear to have two different purposes, on the one hand connecting his concepts more closely to Theosophy while, on the other, relating them to European philosophy and science. In both cases, Dvivedi insisted on the superiority of (his) Advaita Vedānta. These changes can thus be read as an example of relationalization.
 
                  
                    De- and Recontextualization into Theosophy: The Four “Preliminary Qualifications of a Would-Be Initiate”
 
                    In Dvivedi’s view, “change” and the “fact” that it is only perceivable in our consciousness, which is the only “reality,” is the basis for all philosophical speculation.215 One of the major “changes” experienced by humans is death: “Yes, it is death, transformation, change, that gives us all our philosophy, all our wisdom, all our morality.”216 Death then brings us “upon the threshold of Eternity: Death but brings us face to face with the Infinite, the Invisible and the Absolute.”217 These two principles, “change” and the changeless “Absolute,” are the foundation of all intellectual endeavors, on Dvivedi’s view. For him, it was only the changeless that could be the ultimate object of investigation: “Once the idea of the impermanence of this phenomenal world is on a man, he is not able to shake it off: nay, it presses upon him with such force that ultimately it grows with his life and strengthens with his body.”218 This is the moment, Dvivedi explains, at which one loses “all taste for the world and its pursuits,”219 which is the “first of the four preliminary qualifications of a would-be initiate in the mysteries of the Vedânta viz; Non-attachment or Vairàgya.”220 Here, Dvivedi defines the goal of his treatise: initiation. His main topic throughout the book is the pursuit of happiness, the true form of which is said to be the state of union with brahman, which is the aim of initiation.
 
                     
                      It is necessary to this end that we must be able to discriminate between that which is eternal and that which is not. Thus we arrive at that preliminary stage through which every candidate for initiation into the higher mysteries of occultism has naturally to pass, viz. discrimination or viveka as the venerable S’ankarâchârya describes it. Discrimination strengthens Non-attachment, which sets one thinking. It naturally follows that the neophyte should devote his mind and soul to the study of the Eternal, subordinating all pursuits to the main inquiry, and putting full faith in the teachings of its science and its interpreters.221
 
                    
 
                    His presentation of these stages is phrased in language that can easily be connected to Theosophy. The “candidate for initiation into the higher mysteries of occultism,” for instance, can be identified with “the chela,” and the use of the term “neophyte” in the next sentence strengthens this association. Using these terms to describe the Advaita Vedānta concept of approaching the guru222 recontextualizes it within a Theosophical framework.
 
                    So far, Dvivedi has presented two preliminary requisites for initiation: 1) vairàgya and 2) viveka. Following the advice of the “teachings of its science and its interpreters,” the candidate for initiation will reach
 
                     
                      the third requisite or qualification of a candidate for occult truth – requisite described as Sama and the other fire by the masters of occultism. Having thus lighted upon the right path he ardently desires to realise the Eternal and the permanent, and thus acquires the fourth and last qualification – the desire for absolution (Mumuk’sutâ). These considerations are important as indicating to those who make light of initiations and occult secrets, of Adepts and their laws, of the true and real significance of the secret doctrine couched in the words of the Advaitee-jnânins, Buddhist Arhats, the Jewish Kabalists and the Mahomedan Sufis.223
 
                    
 
                    Several terms which were well established in Theosophy at the time are employed here to describe these qualifications, the four preliminary stages of initiation, which were attributed to the teachings of Śaṅkara by Dvivedi. Following in the Theosophical tradition, Dvivedi presented the preliminary stages using terminology such as “Adepts” and “occult secrets,” while describing the stages as universal principles. The stages of approaching a teacher in Vedānta are here recontextualized as universal stages of initiation. The harmonizing relationizing on the structural level and the absorbing of the elements from Advaita Vedānta can be read as traces of the de- and recontextualization processes.
 
                   
                  
                    De- and Recontextualization Into European Philosophy: “A Posteriori Knowledge” and “A Priori Promptings of Internal Consciousness”
 
                    Once these stages have been passed through, “all a posteriori knowledge is given up as false, and full reliance is placed on the a priori promptings of internal consciousness,”224 Dvivedi explains. Simultaneously, the candidate becomes “conscious of a plane of existence wherein time and space have no existence and where knowledge is of the real and permanent. […] True happiness begins to dawn upon the intelligence only at that stage.”225 By using the terms “a priori” and “a posteriori,” Dvivedi recontextualizes European, especially Kantian, philosophy226 into the framework of his Advaita Vedānta.
 
                    Dvivedi’s usage of these terms is closely linked to his reading of one book in particular, David Masson’s Recent British Philosophy. He refers to this book in several passages of Ràja-Yoga. Masson writes that “All that we know comes to us in what we call Mind or Consciousness.”227 This statement is almost identical to that of Dvivedi when writing about consciousness being the only “reality.” Similarly, Dvivedi identifies “consciousness” as the only instrument of perception.228 Meanwhile, in the paragraph that begins with the sentence quoted above, Masson discusses various schools of European philosophy, claiming that there are two main branches of philosophy, each of which has different opinions on “the psychological difference.”229 The question at issue here is whether there is any “a priori” knowledge or whether knowledge is always generated through experience,230 exactly the same poles as are identified by Dvivedi. Change or death, as explained above, implies “a posteriori” experience, while the “changeless” is equated with “a priori” knowledge.231 These are, according to Dvivedi, the two poles of every human intellectual endeavor: “All philosophy […] begins at Death; all science truly such, is but a search after the immutable and permanent.”232
 
                    Discussing ancient European, principally Greek, philosophy, Dvivedi attempts to show that philosophy is “the search after the real and the true.”233 The culmination of this search, Dvivedi claims, can be found in “the experiences of Aryan philosophers.”234 This view can be understood as an example of relationalization, with Dvivedi employing hierarchical epistemological relationalization to claim the superiority of the “Aryan philosophers.”
 
                    Dvivedi’s reception of Masson’s Recent British Philosophy is an instructive example. It illustrates that “hybridity” in the sense of “already hybrids” is both the start and the end point for meshing processes of hybridization. Masson’s book, for example, comprised an overview of numerous philosophers and brought together many different traditions of thought. The book itself is a product of a scholarly tradition. When Dvivedi based his notions about Kantian philosophy on this book, he on the one hand relied on an already hybrid while at the same time hybridizing it through a relationalization. In the following, this strategy of relationizing is traced through a multitude of passages in Dvivedi’s writing.
 
                   
                  
                    Relationizing Advaita Vedānta to Ancient Greek and “Modern” European Philosophy
 
                    In his overview of European philosophy, Dvivedi follows, and often directly refers to, James Frederick Ferrier’s Lectures on Greek Philosophy, and Other Philosophical Remains.235 For Ferrier, the “historian of philosophy”236 must have certain qualities if he is to successfully understand historical philosophical views. On the one hand, “he must be able to place himself in the mental circumstances in which they arose, and must observe them springing up in his own mind, just as they sprang up in the minds of those who originally propounded them.”237 On the other hand, he must understand what philosophy is. “The aim of philosophy is to raise us into the region of universal, or, as I may call it, unindividual, thinking”,238 Ferrier declares. In simple terms, “philosophy is the pursuit of truth.”239 “Truth” was a central concept in Theosophy: not only was the Theosophical motto connected to the idea of “truth,” but so too were claims to higher knowledge. Ferrier went on to discuss what truth is and established a distinction between relative and absolute truth. “Relative truth is what exists only for some, but not necessarily for all minds; while absolute truth is that which exists necessarily for all minds.”240 This is, again, compatible with the opposition between conventional “truth” and “occult truth,” which latter can only be understood fully after the initiation at which Dvivedi’s explanations aim. Ferrier goes on to say that, “in all intelligence there is, by the terms of its conception, a universal that is, an essential unity of kind, however small the point of unity may be.”241 This excursus into Ferrier’s thinking illustrates how Lectures on Greek Philosophy fitted into Dvivedi’s world view and that of the Theosophical Society. The claim that universal knowledge is possible and the idea of a human constitution which contains in itself a universal part fit well with concepts of a higher knowledge and with the Theosophical idea of ātman as a universal principle in men. The claim of universality led Dvivedi to understand European philosophy and “A’dwaitism” to be interconnected.
 
                     
                      It is necessary to remark, at this stage of our inquiry, that all the modern notions of European metaphysics from the materialism of Locke and Condillac, and the nihilism of Hume, to the Idealism of Berkley, and the Absolute Identity of Schelling and Hegel, which I am inclined to believe is a pure rational exposition of Aryan A’dwaitism, all will be found fore-shadowed, though but dimly, in the writings of these and other ancient philosophers. Even the Sânkhya of Kapila and the speculations of Jina and Buddha will find their parallel in the workings of the mind of ancient Greece.242
 
                    
 
                    Although Dvivedi framed his description in a narrative which ran along the lines of a chronological hierarchization of ideas, he also employed genealogical hierarchization in his claim that “A’dwaitism” was “the solid and unique, yet the oldest progenitor of all philosophy and religion.”243 He explained that the most important advances of European philosophy and science were mediated by the East,244 concluding his historical survey with a summary.
 
                     
                      (1.) That the search for the truth is as old as the world or at least as the mind of men; […] even the sublime speculations of Greece had their origin in the far north-east. And that therefore the religion which adopts for its maxim ‘there is no religion higher than truth’ is nothing new, but only another form of the eternal contest. (2.) That the great intellectual cataclysms which have followed one another in rapid succession might have led to the disappearance of a few brilliant stars of genius – the custodians of the higher methods of inquiry – the masters or Mahâtmas of today […] these might have formed, from time immemorial, the nucleus of an occult brotherhood of teachers and philosophers. (3.) That modern philosophy guided by modern physical science is breaking upon ground trod, more than once, by ancient investigators and philosophers. (4.) That the march of civilization and philosophy has steadily been from East to West – a fact corroborated by History […] Sufficient argument exists for us to hope for the return of this lost child of science and philosophy to its motherland – India – an event of the possible realization of which the modern religious stir may fitly be described as the rosy forerunner.245
 
                    
 
                    Several points are noteworthy here. First, the “East” is understood by Dvivedi to be the cradle of the highest, most ancient knowledge. Secondly, there were in all periods and all regions of the world “masters or Mahâtmas” who were initiated into “occult” knowledge. Thirdly, science is now simply rediscovering ancient truths which had long been understood in the “East.” These are all standard motifs of the Theosophical discourse. The passages quoted above are illustrations of relationalization. Dvivedi’s claim to hegemony in his Ràja-Yoga is underlined by a recontextualization of his statements against the framework of European philosophy and a relationizing of 1) “the modern notions,” by equalizing them with “a pure rational exposition of Aryan A’dwaitism,” and 2) “Aryan A’dwaitism,” in a genealogical/epistemological hierarchization as “fore-shadowed, though but dimly” in the “mind of ancient Greece.” His strategy of relationalization is elaborated by a chronological and genealogical hierarchization in which even “the religion which adopts for its maxim ‘there is no religion higher than truth’ is nothing new, but only another form of the eternal contest.” Simultaneously, Dvivedi also claims that it was from the “East” that all civilization came and that one might hope for “the return of this lost child of science and philosophy to its motherland.” He thus positions his Advaita Vedānta at the top of the hierarchy. These statements can be read as attempts to inscribe his ideas about the superiority of Advaita Vedānta into the center of the European and Theosophical discourses. These numerous relationizings can be read as traces of multifaceted processes of hybridization. Given that Ràja-Yoga was so positively received by the “Western” academy, this is a striking example of colonial agency.
 
                   
                  
                    Relationizing Advaita Vedānta to “Modern” Science
 
                    Turning from philosophy to science, Dvivedi discusses the “conclusions of modern science”246 and its supposed opposition to religion. His view, which he had already made clear in his chapter on Greek philosophy, is that there is no fundamental difference between science and religion, and that the science of the time was gradually rediscovering what Eastern religion, meaning “Advaita,” had long ago uncovered. Discussing theories drawn from “modern science,” for which he largely relies on The Unseen Universe by Stewart and Tait,247 Dvivedi declares that, “we see that recent investigations in Science tend to prove the existence of but one Element, one material cause, capable in itself of evolving the whole physical universe from it.”248 Once again claiming that there is nothing beyond consciousness, Dvivedi argues that science will never be able to explain consciousness itself and, in consequence, nor will it be able to explain anything outside consciousness. Dvivedi develops a system which understands thought to be the only and absolute reality, at least in the sense that it is the only source of perception. Some passages suggest that he assumed a “thing-in-itself” behind “perception,” which is synonymous with “thought” in Dvivedi’s parlance.249 Dvivedi explains that the principle that enables “thought” and “perception” is consciousness, which he associates with brahman. And given that brahman is the cause of consciousness, it follows, according to Dvivedi, that it must also be the only reality. With this observation he concludes his survey of “modern science” and turns back to the question of consciousness and its relation to brahman.
 
                    Discussing Herbert Spencer’s philosophy, mainly based on his First Principles, Dvivedi explains that, “he [Herbert Spencer] argues that the phenomenon of our consciousness, though it renders us alive to the existence of a ’something beyond’ all matter and time and space, leaves us in utter ignorance as to the nature of this Absolute which he appropriately describes as the Unknowable.”250 Dvivedi goes on to cite a long paragraph of Spencer’s First Principles in which Spencer discusses the nature of the “Unknowable.” Dvivedi observes that “the above confession of faith sounds almost like the neti neti not-this, not-that of the Upani’sads, trying to annalyse [!] Brahma, and we might almost hail these words of the philosopher [Herbert Spencer] as a true interpretation of the Advaita.”251 He again connects his Advaita to European philosophy in a way that makes it appear to dovetail with Indian thought (equalizing relationizing). Nonetheless, he makes clear that there is a difference in quality between the two. “The Unknowable is more negative in its character than Brahma, […] The Unknowable has no life, no soul in it; whereas the Brahma A’ryan philosophy, is all life, all spirit.”252 He thus concludes that “European speculation has no doubt arrived at glimpses of the truth taught by A’ryan occultism, but it has failed to grasp the spirit of the latter. […] the Unknowable, the Brahma of European science, is but a mass without life, a body without soul.”253
 
                    Dvivedi locates the fundamental difference between “the Unknowable” and “Brahma” in sat, claiming that “matter is the thing really unknowable, being congnised [!] only through its manifestations.”254 That “which congnises itself [he continued] and the unknowable is not at all unknown or even unknowable. It is the very essence of consciousness and is ever unique and one. It is the real and ever-present all-pervading Absolute.”255 It can be argued that Dvivedi follows a similar relationizing strategy here as was observed in the previous section. He firstly recontextualizes his ideas in the European context and then hierarchizes them epistemologically: “European speculation has no doubt arrived at glimpses of the truth taught by A’ryan occultism.”256 This establishes the superiority of his Advaita Vedānta and identifies it not only with philosophy (see above), but also with science and occultism, being in each case both the source and summit of these systems of thought.
 
                   
                  
                    Merging One’s Own Consciousness into the Consciousness of the Absolute: A Way to Ultimate Happiness and Liberation
 
                    Dvivedi upheld the possibility of rising up through several stages of one’s own consciousness to the absolute consciousness. Since one of the main attributes of Brahma is sat, Dvivedi argues, this “implies real conscious existence, a reality entirely wanting in the Unknowable of European philosophy. The unknowable is an indefinite negation; the Absolute is a finite position.”257 By claiming that the absolute exists in everything because brahman is everything, Dvivedi argues that what we can see are the “knowable effects” of the “Unknowable,” and that these “potentialities” must therefore hint at the “positive existence” of the “Unknowable.”258 This provides the basis for his further investigations. “How do we explain mesmeric clairvoyance, Samàdhi, and the so-called spirit manifestations?” he asks. The answer is “by assuming that the whole universe is one life,”259 from which it follows that “the Absolute which does exist as Brahma […] is all life or thought, pervading everything and the being of all. It is the reality in the ever changing unreality of the unknowable i.e. matter and its forms.”260
 
                    Against this background, Dvivedi raises the question of happiness. He explains that “happiness and misery exist only in our own mind; […] when it is known that the reality of realities is nothing beside Brahma.”261 He goes on to explain that “forms,” by which he means change through “space” and “time,” are only valid on the “material” plane of existence. “The plane next to the material,” he holds,
 
                     
                      is the subtile [!] or Suks‘ma, of which we are conscious in dreams. Time and space do not exist there, though forms do. But even forms donot [!] exist on the plane next to it viz the causal or Kâraṇa-plane; […] The last plane is the plane of the Absolute, where the sense of being also is not present. […] This plane is called the Fourth or turya. It is within the experience of yogins, ecstatics, and trance-mediums.262
 
                    
 
                    In consequence, “true happiness must necessarily lie on and in the fourth plane of consciousness and existence. It is the same as being one with Brahma.”263
 
                    Turning to the human constitution and question of the place of human beings in evolution, Dvivedi maintains that, man stands above the rest of nature but remains connected to it by perception. It is not that the Jiva is more evolved in men, but that humans “descended more from Gods (pitṛs) than from brutes. […] Advaitism emphatically declares that man is a copy of the eternal being, nature, and is as such above brutes and gods and everything.”264 In Chapter 6, we considered the debate in evolutionism concerning whether men are different to animals only in the degree of their evolution or in its quality. This statement by Dvivedi takes the side of a difference in quality and goes hand in hand with what Besant wrote on the subject. For Besant, however, men are not above the Gods but are rather on their way to becoming divine and finally transcending the world of perception.265
 
                    Dvivedi understood men to be the highest life form in the cosmos. However, man has one main defect in Dvivedi’s view: the individualizing principle or antahkaraṇa.266 This is identified by Dvivedi as the locus of individuality and thus the main obstacle to true happiness. “Râjayoga” provided a means by which to overcome antahkaraṇa through a merging with the consciousness of the absolute: “It would appear impossible to get rid of it without destroying individuality and egoism. But this is the real end of all yoga; nor is it at all impossible. […] Râjayoga consists in the permanent merging of the mind in the great All.”267 Here we find the ultimate goal of Dvivedi’s “Râja-Yoga.” This is the suppression of the antahkaraṇa, a feat that “will suppress the cause of pain and make experience full of that harmony and bliss which is the inevitable result of unity with nature. This is real yoga. This is real happiness.”268 When this “real yoga” is attained, man “will live of the world and yet above it. He will be of matter and yet beyond it. He will be with change and yet without it. He will be one with the Cosmos, with supreme Brahma.”269 Only “in the mind and its abnormal indulgence begins all our misery; in its annihilation and proper spiritual guidance commences true knowledge which leads to eternal universal bliss.”270
 
                    Several of the elements in Dvivedi’s presentation of his views in the first part of his Rája-Yoga are close to the Theosophical explanations given by Blavatsky, Besant, and others. Terms such as “Jiva,” “pitṛis,” and the “Mahâtmas” were well established and part of the tradition of the Theosophical Society. Dvivedi also includes several structures that are familiar from Theosophical thought, such as the correspondences between the above and the below,271 and recontextualizes them in his Advaita Vedānta. He simultaneously relationizes his position to “science,” “philosophy,” and “Theosophy” in order to establish the superiority of his Advaita Vedānta. In the discussion of the second part of his Rája-Yoga that follows, we will see that Dvivedi also discusses the stages of initiation in accordance with this strategy of relationalization.
 
                   
                 
                
                  11.4.2 The Second Part of Dvivedi’s Rája-Yoga
 
                  The second part of the introduction to Rája-Yoga was originally the foreword to Wilkins’ translation of the Bhagavadgītā, which had been republished by Tatya. Consequently, Dvivedi frequently discusses Indian religion and repeatedly bases his arguments on the Bhagavadgītā. However, he also thoroughly discusses a number of other Indian texts here, one of which was the Pañcadaśī. The Pañcadaśī is a concise treatise elaborating some of the key concepts of Advaita Vedānta, usually attributed to the fourteenth-century writer, Vidyāraṇya.272
 
                  If one were to base one’s views on the current state of research on the Theosophical Society – and on the work of Bergunder, Sharpe, and Neufeldt on the role of the Bhagavadgītā, in particular – one would assume that the Bhagavadgītā was received in the Society as the central scripture of “Hinduism.” However, the example of the Pañcadaśī provides an instance in which the reception of Hindu scripture also embraced other texts. The Pañcadaśī was well known within the Theosophical Society prior to the publication of Rája-Yoga. For example, in 1884 The Theosophist reviewed a series of booklets containing English translations of parts of the Pañcadaśī,273 which were published together in book form two years later in 1886.274 Another translation of the Pañcadaśī, published in 1912 by Tookaram Tatya’s publishing house, illustrates the enduring interest in the text.275 It is likely that Dvivedi was familiar with the earliest of these publications and he may well have used it as a model for his own interpretation, and for his cosmological explanations in particular.
 
                  
                    Brahma as All-Consciousness: Sat, Chit, and Ânanda; Practical Advice for Initiation
 
                    I will now offer a close reading of the second part of the introduction to Dvivedi’s Rája-Yoga. His point of departure is the same premise that we saw underlies the argument of the first part of the text, the claim that “All real philosophy begins […] with death, we might say, disappearance or change.”276 Starting from this premise, Dvivedi argues that there is “a something” which enables consciousness.
 
                     
                      This something, call it Brahma or anything, being the only one enlightening all phenomena must be all consciousness (chit) and bliss. […] We may state by the way, that inasmuch as through this something we derive knowledge, and knowledge is pleasure (ânanda), this all-intelligence is all-pleasure as well. The universe then reduces itself according to this analysis into five parts sat, chit, ànanda; nàma (name), rupa (form).277
 
                    
 
                    From this division follows a dichotomous ontology, with one part being imperishable and the other ever-perishable. Having established the idea of Brahma as the imperishable principle in the cosmos, in contrast to the perishable universe, which is only cognized by the human consciousness, Dvivedi attempts to examine the “relation of evolved sentient life to the universal substance.”278
 
                    Dvivedi was primarily concerned with providing practical advice for aspirants on the path of initiation. He thus states: “The qestion [!] that immediately concerns us most is the obvious one of the usefulness of all this intricate metaphysical discussion; and to it we must therefore address ourselves.”279 The usefulness lies in the pursuit of happiness, but “the Vedántin maintains that we raise idle distinctions between happiness and misery and the like only so long as that ignorance which is the cause of this dream of the world, has not been suppressed.”280 What Dvivedi means here is that there is happiness beyond the happiness. “That absolute happiness, that complete bliss, in which not a single particle of any contrary feeling could find place is impossible, unless we realise, and live the life of, universal Brahma.”281 Evil, or pain, is therefore illusionary and can be removed. This state of being is further described as “Brahma-Samàdhi (unity with Brahma) [which] is something similar to, or beyond, dreamless sleep – viz. a kind of conscious sleep (Turyâ-Avasthà = fourth state) a trance full of the ever-lasting consciousness of sat, chit and ânanda.”282
 
                   
                  
                    The Possibility of Unity with brahman and its consequences for Human Conduct: Bhakti, jñāna, and Rája-Yoga as Practical Paths to Liberation
 
                    Having explained the possibility of achieving unity with the imperishable, and therefore of overcoming the illusionary state, something that would, in Dvivedi’s parlance, equate with “ultimate happiness,” he goes on to examine “the bearing of this and other A’ryan theories of happiness on human conduct.”283 Dvivedi writes: “Look upon your neighbour as your brother is the loud cry of the monotheist or deist; but the Vedànta rationally teaches to look upon all as self. (àtmavat sarva).”284 In Dvivedi’s view, the idea of unity was, then, the remedy to the problem of the human condition and the one principle which should guide human conduct. “The Vedântic doctrine we thus see is prolific of good results in every department of human knowledge and leads to right conduct, right action, right understanding, and right everything.”285 This statement is another interesting instance of relationalization, with Dvivedi positioning his Advaita Vedānta as the highest expression of morality. As Dvivedi was concerned with the practical side of his enquiry, he focused on two possible ways of pursuing ultimate happiness. “This [Sànkhya Philsophy], no doubt, is an advance upon the theory of a personal God listening to our prayers and dealing out the fruits of our actions accordingly. Patanjali advances a step further and prescribes a number of rules for the guidance of the mind and the body with the same end as the Sànkhyas in view.”286 Here we can see a distinction between a bhakti287 approach, “the theory of a personal God listening to our prayers,” and a yogic approach, understood as haṭhayoga by Dvivedi. The yogic approach “culminates in Samâdhi.”288 Considering bhakti and jñāna,289 which Dvivedi also calls “Pariṇàmavâda” and “Vivartavàda,” he claims that “One tries to reach this end by extending the mind through devotion, the other by dispelling illusion through rational analysis. […] We however are inclined to look upon this distinction as rather verbal than real in its character.”290 Bhakti was, thus, seen as another legitimate way of reaching unity with the absolute.
 
                    Dvivedi then goes on to argue that “the Jnàna of the Vedànta is a combination of reason and emotion; for knowledge here is synonymons [!] with belief and vice versa. It is impossible to devote ourselves to what we do not know, as it is equally impossible to know without being devoted to what we know.”291 Considering the different ways to “true happiness,” Dvivedi postulates that Vedānta is superior to the alternatives.
 
                     
                      The Vedántic process then of attaining this state of Brahma generally described as Rajayoga is purely mental, and deals entirely with rules for restraining the mind. S’ankaráchárya, the advocate of the Vivartavàda, while accepting the cosmogony of the Sànkyas and the Yoga of Patanjali, considerably improved upon either.292
 
                    
 
                    The practice advocated by Dvivedi is thus a mental practice, rājayoga. Relationizing his “Vedántic” process to other systems of “Hindu” religions, Dvivedi claims a superior position for his own.
 
                   
                  
                    The Stages of Initiation as Propounded by Dvivedi
 
                    Following the relationizing of his Advaita Vedānta, the practical dimensions of which he describes in terms of rājayoga, Dvivedi discusses the “stages of initiation” in detail.
 
                     
                      Thus perceiving the necessity of determining the elements of happiness, we naturally arrive at that stage of Ràjayoga which is called Viveka (discrimination). Inasmuch as happiness does not exist outside the ego or A’tmâ, and as a further analysis of ones self leads one to see everything in and of it, a distinction more imaginary than real is drawn at the beginning for the practical guidance of the neophyte, between things which are A’tmâ, and those that are not A’tmâ. When the beginner thus goes on dissecting the nature of things and studying the various phases of his own ego, he naturally becomes saturated with a sense of universal change which pervades everything, so much so, that even the desire for the permanence of any particular state, never enters his heart. This is the second stage generally known as Virága (non-attachment).293 Then follow six other subordinate steps first among which is S’ama. When the student is convinced of the futility of all desire, he applies himself naturally to the study of the higher psychological aspects of his changeful consciousness. As a result of this constant application he becomes estranged from the objects of sense, both subjective and objective, and directs his whole attention to a contemplation of the one uniform essence within, which he is intent upon understanding in its proper aspect (Dama). It follows then that if the student clearly realises the progress he is expected to have made by this time, his mind disengages itself from everything but the object he has in view. This state (Uparati) is followed as a corollary by the fifth called Titiks’á or putting up with the so-called pleasures and pains the world with patience and without excitement. When this stage is reached, Ahankàra or the personality of the student begins to lose itself completely in the universal intelligence he is contemplating, and it is faith (Sraddhâ) in his own convictions as well as in the words of advanced interpreters of science that leads to a strong and unchanging immersion (Samàdhàna) of his faculties in Brahma, the principle and essence of the Cosmos. When these stages are passed, he is said to be a mumuks’u, one desirous of knowing the real nature of the phenomena around him.294 This course of training leads to the fixity of his mind which then ’stands like the jet of a lamp that burns steadily in a place protected from the slightest breeze.’ While thus studying his ‘ego’ he reaches a stage in which his senses both objective and subjective, see nothing else but the Divine Intelligence – Brahma – wherever they are directed. [In footnote: Vàkyasudhâ]295
 
                    
 
                    These stages were, however, only the preliminary steps. Having taken them, it was then possible to make further progress.
 
                     
                      The student should always and at every moment practice that intuitive habit of analysis which will reveal to him the real nature of everything he sees. The beginning is made with study, study of the books explaining these things, or of the words of teachers who initiate in these things. This is called s’ravana. Well digested study will lead to the habit of constantly chewing, so to speak, the conclusions arrived at, and produce the intuitive analysis just described. This is called manana. […] These two stages correspond respectively to the Dhâraṇâ and Dhyâna of Patanjali. I have already explained that all knowledge is but a modification of the mind (vṛtti). In s’ravana the vṛtti tries to become the thing in consideration, but in manana it does actually become it. But this modification of the mind is only temporary. To make it permanent, to, in fact, preclude the possibility of its being ever disturbed is the real end in view. This is called vṛttinirodha or samâdhi in yoga; and the same result is brought about by what is called nididhyâsa in vedântic-râjayoga.296
 
                    
 
                    In these higher stages of rājayoga, the student may attain further qualities that will ultimately lead to the union with Brahma.
 
                     
                      Nididhyâsa is the becoming the thing thought of, for all time, without any disturbance from other thoughts. But nididhyàsa too ought to ripen into that which is called Nirvikalpa or that state of the mind wherein there is no distracting thought; that state of perfect communion with nature wherein the All is realised in all.297
 
                    
 
                    Dvivedi concludes his introduction by assuring his reader that the Vedānta practice of rājayoga is the best way to achieve union with brahman and therefore mokṣa. “It will be evident from this rough outline of the elements of Rajayoga […] that the object which Hathayoga wants to accomplish is here placed within easy reach of every willing student without renunciation of the world and its responsibilities.”298
 
                    As we can see, the main objection against haṭhayoga is the renunciation of worldly duties. In opposing this supposed requirement, Dvivedi suggests instead that one should follow the path of rājayoga, which places the “control of mind” at its center by enabling it to simultaneously function in both the world of common perception and that of higher “truth.” Pivotal to this conception is a differentiation between the conventional self and the real self, and therefore between the physical world and the planes above. The physical world and the conventional self are bound to a karma-induced evolution which is the basis for the duties which must be fulfilled. On the other hand, the aim of Dvivedi’s system of rājayoga is unity with brahman in such a way that, when this unity is established, every notion of separateness, including even the memory of a merging into brahman, is annihilated. With the exception of the loss of memory, the scheme Dvivedi associates with rājayoga bears a striking resemblance to Annie Besant’s approach to initiation (see Chapter 8.2).
 
                   
                 
               
              
                11.5 Connecting the Discursive Fields: Translating Cit as Consciousness
 
                As Dvivedi notes, the system of rājayoga “will be found described at full length in the Bhagvad-Geetâ as well as in the two small works which follow.”299 These translations of the Aparokṣānubhūti and the Vākya Suddhā, which were later republished in a compendium edited by Tookaram Tatya,300 are not only interesting for their Theosophical context, but also as being among the first translations of these two texts into English. In this section, I will focus on the translation of the Vākya Suddhā as it appears in the second edition of Rája-Yoga.
 
                The translation of the Vākya Suddhā presented in Rája-Yoga deviated in important ways from the translation found in The Theosophist (see Chapter 11.2 and Table 7). To begin with, the Sanskrit text in Devanagari script is completely absent from the later version. In the version published in The Theosophist there were also additional references in Sanskrit to further passages from the Pañchadaśī and the Bhagavadgītā. The Pañchadaśī was quoted considerably more frequently than was the Bhagavadgītā. As the main focus of my book lies on the reception of Indian thought in the Theosophical Society, and especially in Annie Besant’s early works on initiation, a detailed discussion of Dvivedi’s translations must remain a research desideratum. Nevertheless, it is important to note that the changes to the Vākya Suddhā extended beyond presentational issues and included significant changes in the translation itself. These are of interest because they illustrate a two-step process of 1) translation and 2) de- and recontextualization in Dvivedi’s work. For example, in the first verse we find the term “Atman.” In the edition from 1885, this is written as “Atman (spirit),”301 whereas in the 1890 edition the brackets are omitted. More importantly, in the 1890 edition, commentaries were provided for each chapter, with the main line of exposition in the commentaries following the concepts given in the introduction to Rája-Yoga (discussed above). But it is not just the commentaries that reflect Dvivedi’s concept of brahman as the absolute consciousness. So too does the translation itself. This can be seen by examining a sample verse.
 
                
                  
                    Table 7:Comparison of the first and second edition of Rája-Yoga. By the author.

                  

                         
                        	The Theosophist, 1885 
                        	2nd ed. Rája-Yoga, 1890 
   
                        	“All intercourse implies five attributes and no more: existence (
                          [image: ]); intelligence (
                          [image: ]); love (
                          [image: ]); form (
                          [image: ]); and name (
                          [image: ]). The first three of these represent the all-pervading Brahma, and the last two the unreal Jagat (world, creation).”302 
                        	“All intercourse implies five attributes and no more: existence (sat); consciousness (chit); pleasure (ânanda); form (rupa); and name (náma). The first three represent the all-pervading Brahma, the last two the unreal jagat (world, evolution).”303 
 
                  

                
 
                Three changes can be observed. 1) Cit was translated as “intelligence” in the earlier version and as “consciousness” in the later. 2) Jagat was translated as “world, creation” in the 1885 edition and as “world, evolution” in the 1890 edition. 3) In the 1885 version, the Sanskrit terms were only given in Devanagari whereas they were given in Roman script in the 1890 edition. The first two changes are of vital importance. If we look at Monier-Williams’ Sanskrit dictionary from 1872 – possibly the one Dvivedi used – we find that it suggests translating cit as “thought, intelligence, intellect, understanding, mind; the soul, heart.”304 Its absence from this list implies that the rendering of cit as “consciousness” was not yet an established option. Yet it was precisely this rendering that allowed Dvivedi to connect his Advaita Vedānta to 19th century philosophy and that therefore enabled him to recontextualize his “Advaitism” in the European discourse. The choice of this term can therefore be read as a discursive strategy through which Dvivedi sought to claim the universality of his philosophical position in order to establish its superiority over European philosophy. “Consciousness” was also a key term in Theosophy. As we saw above, in Besant’s writings in particular, but also in Blavatsky’s The Voice of the Silence, the “expansion of consciousness” is presented as both the result of initiation and the goal of evolution. In the same manner, jagat was redefined as “evolution” in the later translation, which demarcated it from the theological discourse on creation and recontextualized it into the scientific discourse of evolutionism. This closeness to science is also a prominent feature of Theosophical thought.305 In the following section, a number of Dvivedi’s later writings will briefly be discussed. Consideration of these later texts will illustrate the way in which Dvivedi claimed a hegemonic position for his interpretation of “Advaitism” and will also show that the idea of cit as “consciousness” was pivotal for making this claim.
 
               
              
                11.6 Relationalization to European Orientalism
 
                The next two of Dvivedi’s papers to be discussed were published in a European academic context. The Advaita philosophy of Śaṅkara was published in the Wiener Zeitschrift für die Kunde des Morgenlandes in 1888. Dvivedi also published another version of this article in The Theosophist in the same year. The two versions are almost identical, although they differ in some formalistic details. Most prominently, the Indian terminology and names as they appear in the version in the Wiener Zeitschrift include more diacritics than they do in the version in The Theosophist. In addition, several direct quotations, including translations, are given in the European academic publication.306 These features can probably be accounted for by assuming that Dvivedi adapted his text to conform to the scholarly standards of the academic journal in which he was publishing.
 
                Dvivedi begins by discussing the writings of Śaṅkara. Interestingly, he describes some of Śaṅkara’s writings as “overburdened with the growth of later technicalities” and aims to give an explanation of Śaṅkara’s original teachings in a concise form by focusing on Śaṅkara’s commentaries on the Brahmasūtras, the Bhagavadgītā, and the Upaniṣads.307 Dvivedi presents his interpretation of Śaṅkara’s writings as the original teaching, purified by the removal of the “later technicalities.” This approach fits well with Chaterjee’s classicist argument (on which, see Chapter 5), which maintains that Indian writers in the 19th century championed a “Hinduism” that was purified from the degeneration of modern times and restored to its earlier glory.308
 
                In the article, Dvivedi propounds a conception of “truth” that was closely connected to the idea of an evolution in which this “truth” will ultimately be unveiled. This “truth” was rooted in the clear distinction between matter, which is the basis for all pain and all illusion, and brahman which is the basis for all happiness and knowledge.309 In line with this idea, Dvivedi writes that, “Brahma is all love, which is the highest bliss. It is therefore described, not defined, as sat (existence), chit (knowledge), and ananda (bliss).”310
 
                As variants of the article were published in both The Theosophist and the Wiener Zeitschrift für die Kunde des Morgenlandes, this provides a further example of the connections between a number of discursive fields, in this case including the European academic discourse and the discourse within the Theosophical Society. The Zeitschrift provided a structure in which these encounters could happen. These connections illustrate that discourses were not closed but rather complemented and influenced each other in the global colonial discursive continuum in multifaceted fields of encounters. Dvivedi’s writing also serves as an instructive example of the agency of a member of the Indian middle class (lower-case) who took part in these discourses.
 
                Another instance of the realized connections of discourses can be found in a paper by Dvivedi that was written for the Oriental Congress in Stockholm in 1899. Dvivedi was invited to present the paper himself, with the invitation most likely mediated – again – by Georg Bühler. However, as he was unable to attend, he instead wrote a paper to be read on his behalf. It is unclear if the paper was in fact read at the congress or not. Thaker claims that it was read and that “it provoked a good deal of discussion at the Congress which resulted in drawing the attention of Western scholars to certain aspects of Hinduism and the Puranas.”311 Unfortunately, Thaker does not elaborate on his statement and does not give any further references to support his contention. In Lucifer, where the paper was printed in 1891, we find a somewhat different story. There we read that, “After very considerable delay our brother learnt that his paper had been unfortunately ‘mislaid’. It is, however, Lucifer’s office to bring to light lost and hidden things, and he is rejoiced to give yet another proof of his utility in the service of fair play. – EDS.”312 While this might indicate that Dvivedi’s paper was read in Stockholm but that he did not have a copy available for publication due to some mischance, it could also mean that the paper was not read due to being “mislaid” in some sense before it could reach its intended audience. If this latter is the case, then this would, of course, change the position of the paper within the global discourse. If the paper was read, then this legitimation of Dvivedi’s thought in a European context serves as an instructive instance of his agency within the academic discourse. Dvivedi’s main aim in the paper was to show that the Purāṇas were explanations of universal laws. He used the Purāṇas to show that the “Hindu” religion, meaning his Advaita Vedānta, was “scientific.” This approach illustrates well the way in which Dvivedi placed his interpretation of “Hinduism” at the top of a hierarchy of all religions and philosophies and how this view of its superiority fit into the Theosophical narrative concerning the “Ancient Wisdom Religion.”
 
                In his paper, Dvivedi sought to refute the mainstream positions of the time regarding the interpretation of myths, especially that of Friedrich Max Müller, and in doing so advocated the use of the study of symbology over that of philology.313 Rejecting the positions of contemporary scholars who employed the methodology of comparative mythology, Dvivedi writes, “As every myth has some foundation in truth, I venture to hold that underneath the tales of the Purânas, precious truths lie embedded in strata not yet reached by the delvers in Philology and Comparative Mythology.”314
 
                One of the central concerns of Theosophy was to compare various religious traditions in order to identify their shared universal cores. It was believed by Theosophists that the “esoteric” doctrine could be found in ancient manuscripts, especially in India. As Blavatsky put it:
 
                 
                  The main body of the doctrines given, however, is found scattered throughout hundreds and thousands of Sanskrit MSS., some already translated-disfigured in their interpretations, as usual-others still waiting their turn Every scholar, therefore, has an opportunity of verifying the statements herein made, and of checking most of the quotations.315
 
                
 
                Philology was one of the approaches taken to these texts in the Theosophical Society, alongside observations by means of clairvoyance.316 Theosophy also provided a third approach that focused on the meaning of symbols, and this approach was taken up by Dvivedi.317 Symbology was probably the methodology used in the Theosophical Society to gain access to the “esoteric doctrines” hidden in texts.318 This approach was based on the idea that the real (esoteric) understanding of (foreign) texts would emerge from a consideration and comparison of the symbology they employed. The search for new approaches was structurally similar to the trend in academia that followed in the wake of historicism. This trend can be understood as a response to the vast quantity of manuscripts and translations that became available in the “West” through the expansion of the European empires as they developed into regimes of knowledge production.319
 
                In the Theosophical Society (and also beyond), native informants, especially Indians, played key roles in the process of the reception of Hindu thought, not least through the selection of manuscripts. This process of translation and recontextualization had an enormous impact on our “modern” understanding of “Hinduism.” Dvivedi was certainly a key figure in the uptake of Advaita Vedānta within both the Theosophical Society and academia, and he actively employed several strategies of relationalization in his writings. Similar strategies were also deployed toward his fellow Indians, as is illustrated by a debate between Dvivedi and Ramanuja Charya that took place in the pages of The Theosophist.320 He also took a similar stance towards Theosophy, which he understood as a tool for helping to restore the “Ancient Wisdom,” which he equated with his “Advaitism.”321 Reflecting on the European Orientalist, he claimed that Theosophy merely gave the impetus to a real understanding of India’s literary heritage as a spiritual remedy for Europe’s ignorance.
 
                 
                  The Orientalists shrug their shoulders at all this, which they probably set down as so much ‘rant’, and dispute every word of Theosophy, imagining themselves already in proud possession of all ancient wisdom and learning. I shall thank any one who can show in the average Orientalist work of twenty-five years’ standing, anything beyond distorted translations, literary quarrels, philological quibbles, childish explanations of myths, and paternal assertions of Christian superiority or supremacy over Heathen ignorance. To-day, you find even a Max Muller bend the knee to Indian philosophy, you find spiritual culture prized above everything, you find your ancient land pointed out as the storehouse and progenitor of all that the world has learnt to hold in high esteem.322
 
                
 
                This is a remarkable statement. Dvivedi not only criticizes the European academy, in which he also played a part, but presents Theosophy as little more than the means by which to rediscover the “spiritual culture” of India. On this account, Theosophy merely provides an impulse to India to restore itself to its proper place in world history. It is India that will be the savior of the world, not Theosophy.323
 
               
              
                11.7 Preliminary Conclusion: Translating Cit into Theosophy; Advaitism as the Highest Form of Philosophy
 
                Dvivedi’s writings show a profound knowledge of Hindu scriptures. At the same time, he uses numerous terms that were established in the Theosophical Society as translations for Indian concepts. His overarching idea of the merging into the consciousness of brahman serves as an instructive example of a translation process. His translation of cit as “consciousness” made his “Advaitism,” and the stages of initiation in Rája-Yoga, compatible with Theosophy. It also allowed Dvivedi to recontextualize his ideas on “Advaitism” into several “Western” discourses. In a second step, he then hierarchized these discourses through several relationizings in what can be read as a strategy of relationalization not only to European philosophy and science but also to Theosophy.
 
                Dvivedi’s life and work provide instructive examples of multifaceted hybridization processes taking place in several fields of the global colonial discursive continuum. Dvivedi was first introduced to “Hinduism” through the pages of The Theosophist. He then learned Sanskrit and taught “Hinduism” at various colonial institutions. He became an expert in “Hinduism” not only in the Theosophical Society but also in European academia. As discussed above, he proclaimed “Advaita Vedānta” to be the “true” “Hinduism.” For him, Theosophy provided the impetus to initiate a “Hindu revival” that would lead to a new age. The stages involved in approaching a teacher in Advaita Vedānta, as explained by Dvivedi in his Rája-Yoga, became the blueprint for the stages of initiation that were later recontextualized by Blavatsky and Besant. Dvivedi’s influence on the Theosophical Society can thus not be overestimated. Given his significance, the absence of his name in histories of the Society is striking, and may almost appear to be the result of a deliberate deletion. This might have taken place for several reasons. Above all, his active claiming for his Advaita Vedānta of a hegemonic position in the Theosophical doctrine may have led to a counter process by which his position was marginalized by other (“Western”) Theosophists. Another explanation might be that the controversial elements in his personal life (which had led to the withholding of his autobiography from publication for many years) resulted in an active distancing on the part of either individual Theosophists or the organization as a whole. While there are no records of any such response, this might explain why his name does not occur in any of the “histories” of the Theosophical Society. However, this is mere speculation, and further research is needed if we are to gain a better understanding of his later (lack of) representation in both Theosophical works and in the scholarly research on Theosophy.
 
               
              
                11.8 Dvivedi’s Colonial Agency and the Meshing of Processes of Hybridization
 
                The analytical tool developed throughout this book allows us to understand Dvivedi’s works as products of colonial agency. This colonial agency manifests in the relationizings described above. His writings are also interesting examples of the connections that link a range of discursive fields. Dvivedi as an actor interacted with several texts (and actors) in contexts (Gujarat, Bombay), mediums (The Theosophist, the anthology published by Tatya, Row’s monographs, etc.), and structures (the Theosophical Society, the educational system, and European academy), and these interactions triggered multifaceted processes of hybridization. In the case of Dvivedi, the “multifaceted processes” become palpable. We can see that translation and de- and recontextualization mesh with relationalization and tradition. This meshing of hybridization processes can be understood as the “metaprocess” that was discussed in Chapter 4. Keeping this in mind, it is usually not sufficient to identify just one “process of hybridization” if we are to describe this meshing of hybridization processes in the plural. In the example of T. Subba Row, which will be used to further highlight the reception of “Hinduism” in the Theosophical Society, another meshing emerges.
 
               
            
 
           
           
             
              12 T. Subba Row, the “Expert” on “Hinduism”
 
            
 
             
              The textual evidence of Annie Besant’s writings discussed above makes it clear that Indian thought played a pivotal role in the formation of her Theosophy. However, the question that must be asked is through which channels of reception did Besant receive her ideas of “Hinduism”? The “channels of reception” in question are numerous and part of a group of highly diversified discursive fields, one of which was the Indian Middle Class. An important actor in this particular field was T. Subba Row (1856–1890). In the following, Subba Row’s writings on Indian thought are presented chronologically and analyzed with the goal of identifying one specific line of Annie Besant’s uptake of Indian thought.
 
              
                12.1 Biographical Sketch
 
                Subba Row (Figure 9) was born on July 6, 1856, to a Telugu speaking Brahmin family at Cocanda (today Kakinada). He was educated at the Cocanda Hindu School before passing the entrance exams for admission to the Madras Presidency College, which he attended from 1872 to 1876, when he received his B.A. He then studied for a law degree, which he was awarded no later than 1880. At about the same time, while he was working at the High Court in Bombay, Subba Row came into contact with Theosophy.324 We know that he corresponded with Blavatsky and Olcott and waited for them “at eleven o’clock in the morning of 23 April 1882 when they arrived by boat from Calcutta.”325 Two days later he became an official member of the Theosophical Society.326 After a fiercely fought debate between Blavatsky and Row in the aftermath of his commentary on the Bhagavadgītā (see below), Row withdrew from active membership some time around 1889. The narrative goes that he continued to hold Olcott and Blavatsky in high esteem and that he kept up his habit of reading The Theosophist and Lucifer.327 However, there is more to the story than this. Subba Row’s “retirement” is interpreted by Johnson as a reaction to the Hodgson report and as part of the split in the Theosophical Society that led to the secession of a group known as the Advaita Society under the leadership of one “Swami Shankaracharya.”328 T. Subba Row died in 1890 of a “mysterious cutaneous disease.”329
 
                
                  [image: ]
                    Figure 9: Tallapragada Subba Row (1856–1890). (Photograph by an unknown photographer. 1879, glass plate. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre)

                 
               
              
                12.2 State of the Research
 
                The research on T. Subba Row is thin. There is currently only one monograph on him, a 1993 work by Nallan Chakravartulu Ramanujacharya.330 Sven Eek, meanwhile, provides a short overview of Subba Row’s life and thought.331 In standard introductions to Theosophy, Subba Row is often only mentioned in connection with Blavatsky’s The Secret Doctrine. Campbell, for instance, notes that Subba Row had planned to collaborate with Blavatsky but ultimately refused to do so because “the manuscript was a hopeless jumble.”332 A little more information is provided by Godwin, who writes that Subba Row was one of Blavatsky’s “known informants” “on esoteric Hindu teachings” and that he was “the one person known to have conversed with Blavatsky as an equal.”333 Chajes dedicated a whole sub-chapter to Subba Row. Unfortunately, not much new information is given therein with the exception of some hints at the possible, and highly plausible, uptake of some of Subba Row’s writing by Blavatsky.334 In the entry on Theosophy in the Dictionary of Gnosis & Western Esotericism he is only mentioned for his “challenge to Blavatsky’s interpretation of Theosophy,”335 which is not further elaborated upon. He is completely absent in the entry on the “Theosophical Society” in Brill’s Encyclopedia of Hinduism.336 Despite the lack of research, T. Subba Row is commonly acknowledged to be the “Hindu expert”337 of the Theosophical Society and that he interpreted “Hinduism” in line with the Advaita Vedānta tradition has not been questioned. Eric Sharpe stands out for not using the term Advaita Vedānta, preferring “Vedantic” instead. This is, as I will explain below, much more accurate. Nevertheless, his account remains superficial when he writes: “When Subba Row goes on to say that this view ‘implies no idea of a personal God’, we may also see a combination of Vedantic and Theosophical-Gnostic ideas – Vedantic because the Real is high above the limitations of Personality and nāmārupa, Theosophical for similar reasons, though with the added polemical edge of a dispute with accepted Judaeo-Christian theology.”338 This interpretation will be discussed in more detail below.
 
                The narrative of the Advaita Vedānta interpretation of Subba Row’s thought was promoted by Jocelyn Godwin, who based his assessment on a single article, A Personal and An Impersonal God, from 1883. Godwin did not examine the development of Row’s ideas any further, paying no attention to his magnum opus on the Bhagavadgītā.339 Bergunder, by contrast, focuses specifically on Row’s interpretation of the Bhagavadgītā. However, he seems to overlook the non-advaitic dimensions in Row’s interpretation when he writes: “The interpretation of T. Subba Row, a Telugu-Smarta Brahmin, outspokenly follows the Advaita Vedanta tradition. There is no personal God or any reception of Bhakti.”340 The most detailed account of Subba Row’s Bhagavadgītā interpretation is provided by Ronald Neufeldt. Although Neufeldt summarizes Row’s position over just a few pages, he is careful with his statement about the Advaita Vedānta influence on Row’s writings. He notes that Row saw the Bhagavadgītā as “essentially practical, designed to give directions to humanity for spiritual guidance in the evolutionary drama in which man realizes more and more his essential immortality.”341 He also points to the debate between Blavatsky and Row (on which see below). Neufeldt also notices Row’s tendency in his commentary on the Bhagavadgītā to propound an idea of individual progression and a final merging with the Logos without losing one’s own individuality.342 In this respect, Neufeldt’s account is still one of the most accurate, but it is based only on Row’s Bhagavadgītā commentary and does not consider his other publications. In addition, the debate between Row and Blavatsky is not discussed any further by Neufeldt, and he also does not look more deeply into Row’s explanations about his theistic concept of brahman and his concept of individual divinity and immortality.
 
                The following in-depth analyses of Subba Row’s writings highlight three important dimensions of his work. 1) If one takes Advaita Vedānta to be a strict “nondualism or monism”343 which understands individuality or “I-ness” as the major obstacle to be overcome,344 then it can be argued that Row based his early writings on Advaita Vedānta but had deviated from this line of thought by the time he wrote his Bhagavadgītā commentary, at the latest. As always, the picture is much more complicated because “Advaita Vedanta” is considerably more heterogenous than the categorization might suggest. For example, Madhusūdana Sarasvatī (1540–1647 A.D.)345 combines theistic elements with a bhakti tradition and a strict non-dualism in his Advaita Vedānta interpretation.346 It seems that Row’s interpretation tended in his later writings towards a theistic and individualized reading of “Advaita Vedānta.”
 
                Bergunder explains that Subba Row’s interpretation was rooted in local Tamil discourse, which drew on a Shiva Siddhanta tradition rather than following a Sanskritist Advaita Vedānta reception.347 This would explain Row’s theistic Advaita Vedanta interpretation. Row’s knowledge of the Sanskrit discourse would have been mediated, if at all, through this local discourse. Therefore, he most likely had no knowledge of Madhusūdana Sarasvatī’s work.
 
                I argue that although Subba Row was the most important Vedānta expert for the Theosophical Society, he was later silenced and expelled from the discourse on Hindu matters. Nevertheless, his individualized theistic version of “Advaita Vedānta” was vitally important for the later uptake of “Hindu” thought within the Society, and this was especially the case, so I claim, for the development of Annie Besant’s thought.
 
                As mentioned above, Subba Row was among the early Indian informants of the Theosophical founders and contributed many articles to The Theosophist. The following discussion is based on several of his articles written between 1882 and 1889, as well as on his lengthy commentary on the Bhagavadgītā written in 1886. Subba Row’s commentary of the Bhagavadgītā was first delivered as a series of speeches during the convention of the Theosophical Society in 1886 and then published in a revised version in The Theosophist in 1887.348 However, I refer to the version that appeared in book form in 1888, edited by Tookaram Tatya.
 
               
              
                12.3 Divided Spheres of Expertise: Blavatsky’s “Chaldeo-Tibetan Esoteric Doctrine” and Row’s “Ancient Aryan Doctrine”
 
                In 1882, an extract from a letter written by Row to H. P. Blavatsky was printed in The Theosophist. In this letter, Row discusses the entities that might appear in a séance. In his view, these phenomena are related to the human constitution, meaning the sevenfold principle of man. Interestingly, he discusses these principles by referring to an article Blavatsky had published in an earlier volume of The Theosophist. Blavatsky is represented as the expert on “the Chaldeo-Tibetan esoteric doctrines”349 and Subba Row as the authority on the “ancient Aryan doctrine,” which he presents as the basis for all the Indian systems of knowledge. Although these doctrines “are fundamentally identical,”350 Subba Row examines Blavatsky’s ideas critically. The “Aryan doctrine” is placed in a faraway past, “long before the Vedas were compiled,” and “is attributed to one mysterious personage called Maha ........ [In footnote: The very title of the present chief of the Esoteric Himalayan Brotherhood. – Ed.].”351 The seven principles presented by Blavatsky are described in terms of the three concepts of “Prakriti,” “Sakti,” and “Brahmam,” and their combinations.352 Row does not mention the terms “Vedānta” or “Advaita” anywhere in the article. Blavatsky however mentioned them in her Appendix commenting on the letter. The differences in nomenclature for the several bodies or principles of the human condition, which are connected to nuanced concepts of evolution and often also of redemption according to several schools of thought, were negotiated fiercely within the Theosophical Society. As will be seen, this was the major issue in the conflict between Blavatsky and Row.
 
                For our present investigation, it is important to see that Subba Row associates “seven occult powers with the seven principles.”353 These “occult powers” are connected to stages of consciousness. Noting that “the mental and spiritual consciousness of the individual becomes the general consciousness of Brahmam354 when the barrier of individuality is wholly removed,”355 a clear goal for human progress is set. This view is similar to the claims made by Dvivedi and Besant. Comparing his “ancient Aryan doctrine” to Blavatsky’s “Chaldeo-Tibetan esoteric doctrine,” he explains:
 
                 
                  The successive incarnations of Buddha, in fact, mean the successive transfer of this mysterious power356 or the impressions thereon. The transfer is only possible when the Mahatma [In footnote: The highest adept – Ed.] who transfers it, has completely identified himself with his seventh principle, has annihilated his Ahankáram357 and reduced it to ashes in Chidagnikundum358 and has succeeded in making his thoughts correspond with the eternal laws of nature and in becoming a co-worker, with nature.359
 
                
 
                In the quotation above, it becomes palpable that Row is attempting to mediate between the idea of the total annihilation of the individual once avidyā is overcome and a notion of individuality in which the essential nature of the individual is maintained. Although the ahaṃkāra, which is identified as a false impression, must be annihilated, Row maintains that “the mysterious power” is transferred from one life to another. This differentiation between the ahaṃkāra and the transfer of power can be read as a reference to the difference between the monad and the individual physical body in Theosophical thought. The monad is the principle of reincarnation, which is eternal and therefore does not cease to be when it becomes aware of its nature. The realization of this nature leads, according to Row, to the realization of the laws of nature and therefore to “becoming a co-worker, with nature.” This is very close to the idea of the following of the “divine will” in Besant’s writings (see Chapter 8.2). The transfer of one’s consciousness to the seventh principle, or, in Row’s words, the identification with the seventh principle, is the characteristic of a Mahatma, a view that is also close to Besant’s ideas regarding the gaining of full consciousness on the highest planes of being. In this respect, the word “cit” in cidagnikuṇḍa is of great importance. It shows that the term “consciousness” was gradually identified with “cit,” with this term becoming a standard translation of “cit” within the Theosophical Society (see also Chapter 11.5).
 
                In this letter, which was not originally intended for publication, Row formulates a theory of evolution that is connected to karmic necessity and human progress. Two motifs can be highlighted. 1) “Becoming a co-worker” with the “laws of nature” was set as the goal of this evolution. This is close to one of the main principles of human progress formulated by Besant in her description of the “Quickening of Evolution.” 2) The “gradually increasing velocity” of becoming an adept, which also refers to a concept of acceleration and quickening. The ahaṃkāra, referred to by Row as “Ahankáram,”360 is the main object of concern in Advaita Vedānta.361
 
                This article is an instructive example of how T. Subba Row claimed expertise on “Hindu” thought by relationizing it to Blavatsky’s Theosophy in an equalizing move. The article also provides an instance of an interaction in the field of encounters in the Indian Middle Class. The critique of Blavatsky’s views is remarkable. It is a) another instance of the early engagement with “Hinduism” in the Theosophical Society, in which every piece of information was welcomed and expertise in Hindu thought was accepted as being completely in the hands of the early Indian informants (see also Chapter 10). It is also b) indicative of Row’s agency in this shared discursive field. By following Row’s writings chronologically, it will be possible to map out diversified connections in the global colonial discursive continuum. This approach will also illustrate how Row gradually gained more and more influence, and ultimately attained a hegemonic position on all “Hindu” matters in the Theosophical Society. However, as will be seen, challenging Blavatsky’s position in an attempt to gain hegemony over all “occult” matters eventually led to the decline of Row’s influence in the Society.
 
               
              
                12.4 Claiming Hegemony on “Hindu” Matters: Relationalization Between Swami Paramahamsa and T. Subba Row
 
                The next volume of The Theosophist included an article by Swami Paramahamsa.362 The Swami argued that the Bible should be interpreted allegorically and that a commentary should be added to it.363 He explained that the Bible, meaning the Old and the New Testament, should be studied successively, because the New Testament contains a more developed doctrine which should only be approached “after going through the routine of the Old Testament.”364 The article is of paramount interest because a) the Swami suggested that certain Advaita concepts should be adopted as an eighth principle of the human constitution, against which Subba Row argued fiercely, and b) the Swami also suggested that William Oxley, who had written a commentary on the Bhagavadgītā which was debated critically in The Theosophist,365 should write the proposed occult commentary to the Bible.
 
                Subba Row responded to the Swami’s suggestion, in a commentary printed directly below the article, not by rejecting the idea that Oxley should write such a commentary but by pointing to commentaries that were already provided in Isis Unveiled and The Perfect Way. More importantly, he asks, “why should the learned Swami of Almora insist upon the esoteric interpretation of the Bible alone without any concern for the Vedas, the Tripitakas and the Upanishads, all three far more important.”366 We can see both that Row takes the stance here of the expert on all things “Hindu,” and that he decidedly attributes a higher status to the Hindu scriptures than to the Bible. This hierarchical relationizing can be read as part of a strategy of relationalization. Row notes: “The statement [of the Swami] is not quite in accordance with the doctrines of Adwaita philosophy.”367 In doing so, he declares himself to be an authority on Advaita Vedānta not just for a European audience but also in an interaction with an Indian Swami. This is the first instance in which Row claims a hegemonic position within the discourse. However, this position was based on the authority of Helena Blavatsky, because it was she who had first suggested that there was something inaccurate in Swami Paramahamsa’s article and she who had told Row to investigate it and to comment on it. Blavatsky wrote:
 
                 
                  As the subjoined letter, comes from such a learned source, we do not feel justified in commenting upon it editorially, our personal knowledge of the Adwaita doctrine being unquestionably very meagre when contrasted with that of a Paramahamsa. Yet we felt a strong suspicion that; whether owing to a mistranslation or an ‘original misconception’ there was an error with regard to Tadpada, called herein the 8th principle.368
 
                
 
                This fits well with the early Theosophical engagement with “Hinduism” mentioned above, in which European Theosophists initially based their knowledge of “Hinduism” on their Indian fellows instead of claiming expertise for themselves in such matter (see also Chapter 10). It is also noteworthy that Blavatsky indicates her respect towards the Swami by referring to him as a “Paramahamsa,” this being the title of the second to last stage of initiation in the Theosophical Society.
 
                The Swami reacted to Subba Row’s article by criticizing him on several points in two articles that were published in 1883.369 Blavatsky’s reaction in the editorial notes370 was harsh. She wrote concerning some details regarding the nomenclature of Brahma, Parabrahma, and Maha Iswara, that “we are sorry to say to the learned Paramahansa [!] that he does not know what he is talking about. He is no Esoteric Adwaitee and – we close the discussion as becoming quite useless.”371 She further asked:
 
                 
                  Shall we believe every exponent of the Vedas, the Shastree of every sect, only because he may be an authority to those who belong to the same denomination with him, or shall we make a judicious selection, following but the dictates of our reason, which tells us that he is most right and nearer to truth, who diverges the less from logic and – Science?372
 
                
 
                The article provides a striking example of a discursive dynamic that was common in the Orientalist engagement with “Hindu” thought, at least in the 19th century. It is also structurally analogous to the dynamics identified in 10.3.2. In the first phase, the colonialists were dependent on local informants and translators and they accepted the native intelligentsia as teachers. In the second phase, however, the local teachers were gradually expelled from the discourse373 because they were denied both access to universities and, most importantly, institutional markers of distinction such as professorships. However, this process was much more nuanced than a clean division into two phases might suggest, and there are instances in which Indians were also successful in European or American academic institutions. This is true, for example – at least to a certain extent – for Kashinath Trimbak Telang (see Chapter 10.6.3), Rajendralal Mitra (see Chapter 10.5), and for Manilal Dvivedi (see Chapter 11).
 
                This discursive dynamic presents itself in a particular way in the Theosophical Society. The founders claimed a complete openness towards all religious belief systems and presented Theosophy as non-dogmatic “philosophy.” Nonetheless, they had very specific ideas about “the truth.” In the Society, the idea of this total openness stood against dogmatic claims that were directed against any “sectarian” views (see also Chapter 10.6.2). These claims can be interpreted as attempts to close the discourse in order to secure the orthodoxy of the Theosophical teachings, and the label of “sectarianism” can be understood as a relationizing. What is especially interesting here is the role played by Indian Theosophists in this discourse. It is instructive to note that Row’s reaction was even harsher than that of Blavatsky. By referring to several Indian scriptures, albeit without quoting them directly, he accused the Swami of misunderstanding Indian philosophy. The main bone of contention was whether mūlaprakṛti374 is dissolved in a pralaya375 or whether it is eternal. Row claimed that mūlaprakṛti is eternal because there is no difference between Spirit and matter. Turning directly to the Swami, Subba Row writes that “if this Mulaprakriti that I have attempted to describe is not noticed in Brahmam according to the ‘practical experience of hermits,’ all that I can say is that their experience is different from the experience of Sankaracharya, Vyasa, Goudapada and several other Rishis.”376 Subba Row claims here to be able to reexperience what Śaṅkara had experienced. This is an interesting claim, not only for the history of Theosophy but also in the light of the history of Religious Studies. Phenomenological scholars of Religious Studies have also claimed that it is possible to “reexperience” (religious) experiences as a means of understanding and comparing (foreign or ancient) religions. In addition, he holds that Advaita Vedānta is the only source of authority for him because he thinks that,
 
                 
                  it is unnecessary for me to say any thing about the Swamy’s views regarding Other systems of philosophy. I am only concerned with the esoteric Arhat philosophy and the Adwaita philosophy as taught by Sankaracharya. The remaining quotations from the works of various authors, contained in the Swamy’s article are, in my humble opinion, irrelevant.377
 
                
 
                By a process of hierarchically evaluative relationizing, Row excludes most of the Swami’s claims from the discourse. Despite the Theosophist’s claim to be open to any religion or philosophy, the Swami is essentially silenced for holding views that do not conform to Theosophical orthodoxies.
 
                This exchange provides an interesting piece of evidence for the growing hegemonic position within the Theosophical Society during the early 1880s of Subba Row’s interpretation of Advaita Vedānta. It seems that Row had by this time become the expert on Advaita Vedānta matters, which were equated with “Hinduism” as a whole, especially when the “real doctrine” had to be defended.
 
               
              
                12.5 Contesting the Divided Spheres by Equalizing Relationizing: The Letter by H.X
 
                That Row was gaining the status of “expert in Hinduism” in the Theosophical Society is illustrated further by two articles in The Theosophist from the February and March 1883 issues. In the first, Row reacts to a letter by “H.X.,” a pen name of A. O. Hume,378 that was published in the December 1882 issue of The Theosophist. The question he deals with is the being of God, that is, the question of whether there is a personal god, an impersonal god, or no God at all. It seems that the Theosophists felt the need to position themselves with regard to this question, as Subba Row points out.
 
                 
                  The generality of the public (at least in this country [India]) are accustomed to associate every religious and social movement with some particular belief regarding the subject under consideration [meaning the question of the being of God]. […] An association, like the Theosophical Society, composed of various religionists and established for the purposes of religious and scientific enquiry, is a novelty to them. Consequently, enquiries are constantly being made regarding the views of the founders of the Theosophical Society and our great Teachers of the Himavat about the questions under consideration.379
 
                
 
                The Secret Doctrine would not be published for another five years and Isis Unveiled was more concerned with rejecting Christianism than formulating a concise doctrine. In addition, the Theosophists had not yet written exhaustively on Indian religion, although, as the answer to the Swami’s letters discussed above shows, there was already a distinct idea of what an “esoteric” understanding amounted to and what was to be excluded. Against this background, the stance of the Theosophical Society towards the questions identified by Row was yet to be negotiated.
 
                The founders of the Theosophical Society insisted that Theosophy was not a doctrinal system of thought, and, as such, they understood tolerance and heterodoxy to be essential. As a result, this idea of total openness was maintained, and, indeed, some might say that it is still alive in the Society today. Although Theosophical teachings were formulated in Isis Unveiled (1877), The Secret Doctrine (1888), and works such as Sinnett’s Esoteric Buddhism (1883) or The Perfect Way (1881) by Maitland and Kingsford, those formulating these teachings were always presented as voices in a discourse. Similarly, in his article, Row attempts to “state the general principles of the Adwaita and the Arhat doctrines on the subject under consideration and leave it to my readers to decide whether they indicate a belief in a personal or an impersonal God, or whether they amount to Atheism.” Theosophy was thus presented as an offshoot of “Arhat doctrines” (Blavatsky) and “Adwaita” (Subba Row). The distinction here has shifted from “the Chaldeo-Tibetan esoteric doctrines” (Blavatsky) and “ancient Aryan doctrine” (Subba Row) in 1882 to “Arhat doctrines” (Blavatsky) and “Adwaita” (Subba Row) in 1883. But, in the end, Row leaves “it to my readers to decide whether they indicate a belief in a personal or an impersonal God, or whether they amount to Atheism.”380
 
                Row presents his ideas as being open to negotiation, a common topos for maintaining the notion of total openness mentioned above. His use of this topos can also be read as a strategy aimed at equalizing relationizing, since it was possible, against this background, for Row to present “Hindu” thought as being just as important to Theosophy as Blavatsky’s presentation of Tibetan-Buddhist ideas. The notion of “Arhat” was generally understood in Theosophical parlance to be one who has almost attained Buddhahood381 and who could perceive and access “Nirvana while yet on earth.”382 The name “Arhat,” and the attributes associated with it, later came to be attributed to the adepts of the Theosophical Society. Row’s presentation of “the general principles of the Adwaita and the Arhat doctrines” can be interpreted as an attempt to undermine Blavatsky’s authority. The article provides an example of the discursive dynamics prevalent in the Theosophical Society and shows how the Indian Theosophists could claim their positions of authority in this field. The narrative of complete tolerance towards all religions connected numerous discursive fields of (seemingly) egalitarian power relations. This claim was an intrinsic part of the Theosophical narrative, but the openness was de facto much narrower than the narrative would have us believe. Nevertheless, this claim opened up the possibility of mutual interaction between followers of different religions and philosophies and triggered multifaceted processes of hybridization which had the effect of laying the ground for the post-Blavatskyan development of Theosophy. “Hinduism” was to become synonymous with Advaita Vedānta.
 
               
              
                12.6 Recontextualizing Mill by Translating Parabrahman and Relationizing it to (Un)Consciousness 
 
                Row begins the thematic part of his article, A Personal and an Impersonal God, by referring to John Stuart Mill. In the Victorian age, Mill stood as the epitome of Liberalism and the idea of progress. However, his importance for Theosophical thought ran deeper, as in various of his works he had argued that progress is based on successive stages of evolution.383 Row’s inclusion of Mill served as a marker of the compatibility of Hindu and European philosophy. Here “Mill’s philosophy” can be read in this instance as “Western” philosophy in toto and it is as such that it is recontextualized in Row’s Advaita Vedānta. Row explains that Mill “came to the conclusion that matter or the so called external phenomena are but the creation of our mind”384 and that “the very idea of a mind existing separately as an entity distinct from the states of consciousness which are supposed to inhere in it, is in his opinion illusory.”385 Although Mill claimed these “truths,” which were, Row maintains, in line with Advaita philosophy, he also confessed, again according Row, “that psychological analysis did not go any further, the mysterious link which connects together the train of our states of consciousness and gives rise to our Ahankaram in this condition of existence, still remains an incomprehensible mystery to Western psychologists.”386
 
                This recontextualization is followed immediately by hierarchical relationizing. The “great Adwaitee philosophers of ancient Aryavarta,”387 in contrast to Mill as a token for European philosophy in toto, had already examined these problems more deeply, Row claims. Mill, as a metonym for “Western” philosophy, is recontextualized in the context of Row’s Advaitism, and is then relationized hierarchically, pushing “Western” philosophy down the epistemological scale and likewise positioning Advaita Vedānta at the top. This move is then followed by another process of hybridization that involved translating “(un)consciousness” with “parabrahman,” and vice versa. Human beings, or rather liberated beings, Row continues, are able to perceive reality on seven different planes of consciousness, of which the highest is rather “a condition of perfect Unconsciousness.”388 These stages of consciousness and the unconscious condition are, Row explains, part of the human evolutionary cycle.
 
                 
                  Thus we have 6 states of consciousness, either objective or subjective for the time being as the case may be, and a state of perfect unconsciousness which is the beginning and the end of all conceivable states of consciousness, corresponding to the states of differentiated matter and its original undifferentiated basis which is the beginning and the end of all Cosmic evolutions.389
 
                
 
                Considering Mill’s argument about objective and subjective reality, Row claims that “the various conditions of the Ego and the Non-Ego were but the appearances of one and the same entity – the ultimate state of unconsciousness.”390 In “the fact that this grand universe is in reality but a huge aggregation of various states of consciousness, they will not be surprised to find that the ultimate state of unconsciousness is considered as Parabrahmam by the Adwaitees.”391 Translation precedes another movement of relationizing. (Un)consciousness was already “considered” by the “Adwaitees,” and this can be read as identifying a second stage of epistemological relationizing. This first part of A Personal and an Impersonal God provides a valuable illustration of the idea of meshing advanced in 11.9.
 
               
              
                12.7 Translating “Adwaitism” and Relationizing it to Blavatsky’s “Arhat Doctrine”
 
                Row begins the second part of his article by saying that “in the opinion of Adwaitees, the Upanishads and the Brahmasutras fully support their views on the subject.”392 He thus establishes the Upaniṣads and the Brahmasūtras as primary authorities for Advaita Vedānta. This is of course what one would expect, as the Upaniṣads and the Brahmasūtras are among the most frequently cited works in the Advaita tradition, but it is striking that the Bhagavadgītā is not mentioned by Row in this article, given its later importance. The problem Row discusses in the first part of the article is elaborated upon in the second. He explains:
 
                 
                  the Aryan psychologists have traced this current of mental states to its source – the eternal Chinmatra393 existing everywhere. When the time for evolution comes this germ of Pragna394 unfolds itself and results ultimately as Cosmic ideation.395 Cosmic ideas are the conceptions of all the conditions of existence in the Cosmos existing in what may be called the universal mind (the demiurgic mind of the Western Kabalists).396
 
                
 
                Evolution is understood as the unfolding of a germ according to “Cosmic ideation.” Which is the
 
                 
                  real source of the states of consciousness in every individual. Cosmic ideation exists everywhere; but when placed under restrictions by a material Upadhi397 it results as the consciousness of the individual inhering in such Upadhi. Strictly speaking, an Adwaitee will not admit the objective existence of this material Upadhi. From his stand-point it is Maya or illusion which exists as a necessary condition of pragna.398
 
                
 
                These Upadhis form the human bodies in which the “Universal mind” is encompassed. Hence the
 
                 
                  Universal mind or Cosmic ideation becomes more and more limited and modified by the various Upadhis of which a human being is composed; and when the action or influence of these various Upadhis is successively controlled, the mind of the individual human being is placed en rapport with the Universal mind and his ideation is lost in cosmic ideation.399
 
                
 
                Row’s comments here can be read as advice for practical body and mind control. As we have seen, Besant elaborated a similar system of techniques as a preliminary stage of initiation, and in doing so she developed ideas first formulated by Row. This passage is also one of the first instances in which terms such as “Upadhi” and “pragna,” which were to become an integral part of the Theosophical tradition, were translated into Theosophy. Row further assures the reader that “the eternal Principle is precisely the same in both the systems and they agree in denying the existence of an extra-Cosmic God.”400 “Both systems” here refers to Subba Row’s “Adwaita” and Blavatsky’s “Arhat doctrines.” We can see, then, that the second part of the article can also be read as meshing. In a first step, Row translates several terms into Theosophy and he then goes on to equalize his “Advaita” with Blavatsky’s “Arhat doctrine.”
 
               
              
                12.8 Row’s Discourses on the Bhagavat Gita: An Accelerated Way to Mokṣa
 
                The Discourses are a verbatim record of a series of lectures given at the annual convention of the Theosophical Society in 1886. The lectures were first published in 1887 in The Theosophist and then republished the following year by Tookaram Tatya.401 Row frequently drew directly on the Bhagavadgītā in his talks, quoting a total of 48 verses from Chapters 4, 5, 7, 8, 9, 10, 12, 14, and 15, as well as making general reference to Chapters 10 and 11. With fifteen direct quotes taken from it, Chapter 8 is the most prolifically cited chapter of the Bhagavadgītā in Row’s lectures. In addition to quoting the Bhagavadgītā, Row also refers to the Manusmṛti, the Purāṇas, to Śaṅkara’s Soundaryalahari, and to Vedānta, Śāṃkhya, and Buddhist scriptures in general. He also includes references to Light on the Path and Esoteric Buddhism, to the Idyll of the White Lotus, and to the forthcoming The Secret Doctrine.
 
                As Sharpe observes, Subba Row understood the Bhagavadgītā as a book of initiation.402 Row explains that “the position of Arjuna is intended to typify that of a chela, who is called upon to face the Dweller on the Threshold. As the guru prepares his chela for the trials of initiation by philosophical teaching, so at this critical point Krishna proceeds to instruct Arjuna.”403 The reference to Bulwer Lytton’s Zanoni is obvious here. The expression “the Dweller on the Threshold” was well-known among Theosophists and the reference here would surely have been familiar to Row’s audience.404 In Row’s presentation, this reference has a double-sided effect. On the one hand, it recontextualizes the Bhagavadgītā within the wider context of books on initiation, and in doing so connects it to occultist discursive fields of the time. On the other hand, Row translates well-known characters from the Mahābhārata, such as Arjuna and Krishna, into the context of Lytton’s Zanoni, and recontextualizes both Arjuna (the chela) and Krishna (the “Dweller on the Threshold”) in a guruparamparā (“the guru prepares his chela”).405 These two steps relate the idea of the guruparamparā to the Theosophical master narrative. Here we see expressis verbis how Subba Row relationized “Hinduism” to “Theosophy” and how both currents became hybridized in this process of meshing.
 
                
                  12.8.1 Guru/Chela-Relations as a Precondition for Human Progress
 
                  The relationship between gurus and chelas had already been an issue in Row’s writings in 1883, as can be seen in a comment on a letter in The Statesman. Here Row identifies the acceptance of a chela by his teacher as the prime prerequisite for making “abnormal progress spiritually and morally,”406 which is one of the key elements in Blavatsky’s The Voice of the Silence, as well as in the writings of Besant and Dvivedi (see Chapters 8, 9, and 11). Row explained: “Since the Chela wants to make abnormal progress spiritually and morally, he has naturally to submit to abnormal tests. He has to become victor and trample under foot every temptation, to show himself worthy of taking his rank among the gods of true science.”407 This idea is connected to the chela’s total submission to the guru. “There is no limit, we say, as to how far the Guru can go. He can do anything with his Chela, and the latter has to submit, or give up the science for ever. A Guru is regarded as God. And he who has placed himself under His care had better submit, or take the consequences.”408 The first step in this process of initiation is, Row maintains, to “kill out all our passions and desires, not that they are all necessarily evil in themselves, but that their influence must be annihilated before we can establish ourselves on the higher planes.”409 This must be done under the guidance of a guru who “prepares his chela for the trials of initiation by philosophical teaching.”410 This idea of the guru/chela relationship was identified by Row as the main moral teaching of the Bhagavadgītā.411
 
                 
                
                  12.8.2 The Three Theosophical Principles in the Light of Subba Row’s Interpretation of the Bhagavadgītā
 
                  As we saw in Chapter 7, above, the teacher/student relation was a fundamental principle in the Theosophical Society, with the idea being repeated throughout the Theosophical hierarchy. As we have seen, the equation between guru and God is an important topic for Row. In his Discourses on the Bhagavat Gita, he describes Krishna as an adept who taught Arjuna. In this light, Row identifies the Bhagavadgītā as “essentially practical in its character and teachings, like the discourses of all religious teachers who have appeared on the scene of the world to give a few practical directions to mankind for their spiritual guidance.”412 He claims that there is a philosophy behind the practical teachings, which must be examined and understood before the practical teachings can be applied in one’s life This philosophy is a
 
                   
                    system of practical instruction for spiritual guidance [it] will have to be judged, first, with reference to the nature and condition of man and the capabilities that are locked up in him; secondly, with reference to the cosmos and the forces to which man is subject and the circumstances under which he has to progress.413
 
                  
 
                  The ideas in this quotation bear some resemblance to the last of the three objectives given for the Theosophical Society. The final objective wants “to investigate unexplained laws of nature and the psychical powers of man” (see below). The Theosophical objectives will be discussed in this excursus, and in particular the idea of investigating the “occult” powers of humans, which seems to be a later addition.
 
                  It is unclear when these principles were formulated for the first time and when they were reworded. Paradigmatically, Lubelsky dates the initial written formulation of the three principles to 1878, seeing them as emerging in reaction to the quarrels with the Arya Samaj.414 Based on Olcott’s account in Old Diary Leaves, Lubelsky identifies the following three objectives:
 
                   
                    	
                      The study of occult science;

 
                    	
                      The formation of a nucleus of universal brotherhood; and

 
                    	
                      The revival of Oriental literature and philosophy.

 
                  
 
                  Olcott’s account was written in 1895.415 It is thus not clear whether these principles had already been formulated in 1878 or whether they were retrospectively dated back to 1878 by Olcott.
 
                  Julie Chajes also refers to the three principles, but she does not give any reference for them. She writes:
 
                   
                    In 1896, these were reformulated to what they remain today:
 
                    [1] to form a nucleus of the Universal Brotherhood of Humanity, without distinction of race, creed, sex, caste, or colour;
 
                    [2] to encourage the study of comparative religion, philosophy and science; and
 
                    [3] to investigate unexplained laws of Nature and the powers latent in man.416
 
                  
 
                  The earliest formulation of these principles is found in the appendix to Blavatsky’s The Key to Theosophy, 1889. There one reads:
 
                   
                    The simplest expression of the objects of the Society is the following: ‒
 
                    First. ‒ To form the nucleus of a Brotherhood of Humanity, without distinction of race, creed, sex, caste or colour.
 
                    Second. ‒ To promote the study of Aryan and other Eastern literatures, religions and sciences.
 
                    Third. ‒ A third object ‒ pursued by a portion only of the members of the Society ‒ is to investigate unexplained laws of nature and the psychical powers of man.417
 
                  
 
                  One of the earliest formulation by Besant of these principles is included in the first issue of the Theosophical Manuals published in 1892. In its annex we read:
 
                   
                    FIRST. – To form the nucleus of a Universal Brotherhood of Humanity, without distinction of race, creed, sex, caste or colour. SECOND. – To promote the study of Aryan and other Eastern literatures, religions, philosophies and sciences, and demonstrate the importance of that study. THIRD. – To investigate unexplained laws of Nature and the psychic powers latent in man. […] The acceptance of the Second and Third objects of the Society is optional with those desiring to enter, the First – Universal Brotherhood – being the only one to which it is expected all applicants will subscribe.418
 
                  
 
                  It is interesting that Besant only declares the first of the three to be a necessary condition for becoming a member of the Theosophical Society. A conclusive investigation of when, and to what purpose, the three Theosophical principles were formulated and written down remains a research desideratum, but Row’s lecture on the Bhagavadgītā suggests that these principles, in at least an unwritten form, were circulating in Theosophical circles by 1886.
 
                 
                
                  12.8.3 Practical Advice and Human Progress: The Fourfold Human Constitution in Correspondence to Cosmology
 
                  I argue that Row was primarily concerned with the last of the three objectives of the Theosophical Society, which aims at the improvement of humanity on a practical level. In this vein, he explains that,
 
                   
                    unless there is a definite aim or a goal to reach, […] it will be almost impossible to say whether any particular instruction is likely to conduce to the welfare of mankind or not. Now I say these instructions can only be understood by examining […] the goal towards which all evolutionary progress is tending.419
 
                  
 
                  In the quotation above, Row uses the phrase “evolutionary progress,” which did not appear in his earlier articles, and he attributes a distinctive goal to this progress. In addition, he combines “evolution” and the “goal” of that evolution with the idea of “instruction” which aims at the improvement of human beings. In consequence, this instruction aims at the acceleration of evolution. As we have seen, self-improvement as a means for the acceleration of evolution is of pivotal importance for Besant’s concept of the “Quickening of Evolution” (see Chapter 8). According to Row’s reading of the Bhagavadgītā, this “instruction” is based on a four-fold classification of the human constitution. These four principles are those that are “capable of having separate existences, and […] are associated with four upadhis which are further associated in their turn with four distinct states of consciousness.”420 The idea of consciousness is central to the notion of human progress in Row’s understanding of the matter. We have seen above that this idea also played a pivotal role not only in Besant’s notion of initiation but also in those of Blavatsky and Dvivedi. The term “consciousness” as it was recontextualized in the Theosophical Society came to be repeated in the Theosophical tradition. It is a culmination of the connection of several contemporary discursive fields. This was illustrated above (see Chapter 11) and will be highlighted further below.
 
                 
                
                  12.8.4 The Fourfold Human Constitution and the Correspondence to Cosmology
 
                  The four principles in Row’s Discourses on the Bhagavat Gita are defined as:
 
                   
                    	
                      “The physical body”

 
                    	
                      “The sukushma sarira”

 
                    	
                      “Karana sarira”

 
                    	
                      “The light of the Logos”421

 
                  
 
                  Row explains that these principles only become intelligible when related to cosmology. Following the logic of analogy,422 he identifies four cosmic principles, each of which relates to the human upadhis. These are:
 
                   
                    	
                      “Parabrahmam”

 
                    	
                      “Mulaprakriti”

 
                    	
                      “The Logos”

 
                    	
                      “Daivaprakriti”423

 
                  
 
                  As he explains: “Parabrahmam […] is not ego, it is not non-ego, nor is it consciousness.”424 Following a traditional approach, Row “defines” Parabrahmam only ex nihilo, showing that it is devoid of any attributes.425 Parabrahmam is unknowable and therefore is not a suitable basis for a guide concerned with practical advice. It is not philosophical speculation that Row is interested in here, but practical advice, and this is why he dismisses Parabrahman as a subject of investigation.
 
                  The second principle, the Logos, is “the [first] ego in the cosmos, and every other ego and every other self […] is but its reflection it is not unknowable as Parabrahmam […] It is the one great mystery in the cosmos, with reference to which all the initiations and all the systems of philosophy have been devised.”426 The Logos is the “first ego,” and this is connected to an idea of differentiation, in contrast to brahman’s undifferentiated nature. This is why “all the initiations”427 can only refer to the Logos, because the Logos can be known. Row’s aim is to understand the relation of the Logos to the individual, and it is the investigation and understanding of this relation that Row understands as initiation. For this reason, he endeavors to describe the Logos in more detail. He insists that:
 
                   
                    It [the centre of spiritual energy – the Logos] is not material or physical in its constitution, and it is not objective; it is not different in substance, as it were, or in essence, from Parabrahmam, and yet at the same time it is different from it in having an individualized existence. […] It is often described in our books as satchidanandam, and by this epithet you must understand that it is sat, and that it is chit and anandam.428
 
                  
 
                  Row attributes saccidānanda to the Logos here. This is an unusual step, as these concepts are normally associated with brahman, albeit only as an attitude towards brahman, since brahman itself is understood as devoid of any attributes.429
 
                 
                
                  12.8.5 Excursus: Satchidanandam Instead of Saccidānanda
 
                  It is interesting to note that Row writes satchidanandam instead of saccidānanda, as the rules of sandhis would suggest.430 In Devanagari, saccidānanda is written as 
                    [image: ]. In most examples of early Indologist publications, it is transliterated in a way that differs from that of Row, for example “Sa´c-cid-ānanda”431 or “Sach chid ánandam.”432 Wilson’s rendering might explain the transliteration of “ch” instead of “c,” which are distinguished from one another in the Devanagari script (
                    [image: ] for “ch” and 
                    [image: ] for “c”), although the difference is only the aspiration in their pronunciation. In addition, two further points must be remembered. 1) Sanskrit can be written in a number of different scripts, and in the case of T. Subba Row it is plausible that he used a Bengali, Telugu or Tamil edition of the Bhagavadgītā. The later would explain the “m” at the end of satchidanandam. 2) The conventions for transliteration were not as fixed as they are today, so it was not unusual to find several different renderings of the same word in eighteenth- and nineteenth-century publications on Indian thought. Max Müller, for instance, suggested in his 1866 A Sanskrit Grammar for Beginners that 
                    [image: ] and 
                    [image: ] should be transliterated as “ch” and “chh,” respectively.433 In a later edition of his A Sanskrit Grammar, he suggested transliterating the same letters as “k” and “kh.”434 Monier-Williams discussed the system of transliteration in his Sanskrit dictionary. His comments were directed against, among others, the transliteration adopted by Müller in The Sacred Books of the East.435 In 1890, Monier-Williams suggested a system of transliteration that was very close to the system which is often used nowadays in scholarly publications.436 The modern standard was introduced at the Tenth International Congress of Orientalists, held in Geneva in 1895,437 although this certainly does not mean that the system was adopted globally and immediately, especially in India, where there was a long tradition of transliteration into several alphabets.
 
                  Nevertheless, Row’s rendering is remarkable for our present purposes because it can be found in several Theosophical publications, and this makes it highly plausible that Row took Dvivedi as his model. This particular usage – devoid the “m” at the end – can be found, for example, in Dvivedi’s Rája-Yoga,438 with the rendering later appearing in Besant’s works as well,439 and also in the Sanâtana Dharma Text Books,440 which will be the main concern of the next chapter. I suggest that the line of reception of this rendering of satchidananda can be traced from Dvivedi to Row and from Row onwards to the post-Blavatskyan era of the Theosophical Society.
 
                 
                
                  12.8.6 The Question of the Individuality of the Logos: Theistic Advaita Vedānta as Theosophical “Hinduism”
 
                  The question of the dissolution of individuality seems to be an important issue for Row. As Neufeldt observes, Row developed a concept of individual mokṣa, liberation from reincarnation through the achieving of unity with brahman while still maintaining one’s own individuality.441 This position marks a shift in Row’s conception of Advaita Vedānta. In his early writings, the individual, equated with ahaṃkāra, perished when it became united with the higher principle.442 In his later writings, the individual remains an individual while attaining divinity.443 The attributes ascribed by Row to the Logos point to an entity which, although “not different in […] essence,”444 is differentiated from Parabrahmam.445 If this is correct, this would indicate a specific understanding of “Hinduism” as theistic Advaita Vedānta. That this was indeed Row’s view is further suggested by his argument that the Logos is a “personal God”446 and that there exist almost innumerable Logoi in Parabrahmam, an argument that points to the individualistic dimension of his conception of Advaita Vedānta. Row maintains that the Logos “has consciousness and an individuality of its own. I may as well say that it is the only personal God […] There are innumerable others. Their number is almost infinite.”447 The connection between Row’s individualizing tendency and the theistic emphasis seems to undermine the claim of non-duality.448 As mentioned above, these individual logoi are Parabrahmam in essence but have their own individuality which they maintain even in a mahapralaya, and this means that they are different from the mere manifestations of Parabrahmam.
 
                  Row explains that the third manifestation of Parabrahmam is “the light of the logos,” which is the principle that is in every human being. “Parabrahmam, after having appeared [Row explains] on the one hand as the ego, and on the other as Mulaprakriti, acts as the one energy through the Logos.”449 This “energy” or “Light from the Logos”450 is responsible for the consciousness within man and is the driving force of evolution working on mūlaprakṛti. This force works through all the kingdoms (mineral, plant, and animal) and becomes more and more differentiated. In working through the three kingdoms, consciousness evolves and “by the time we reach man, this light becomes differentiated and forms that centre or ego that gives rise to all the mental and physical progress that we see in the process of cosmic evolution.”451 In man, “this one light becomes differentiated into certain monads, and hence individuality is fixed.”452 In this process the four principles or bodies are formed. When instantiated in these bodies, the consciousness assumes itself to be an individual, an independent entity, but, Row claims, this is merely “delusive […] because the real self is the Logos itself, and what is generally considered as the ego is but its reflection.”453 The reflections in the bodies only assume that they are independent entities. The goal, described by Row, is to transfer the consciousness upwards through the bodies in order to realize the delusive nature of bodily individuality. In other words, the goal is to expand one’s own consciousness so that it becomes co-extensive with the consciousness of the Logos. On first sight, this might seem to indicate the dissolution of individuality. However, as I will argue below, in Row’s conception no ultimate dissolution takes place.
 
                 
                
                  12.8.7 The Karana Sarira
 
                  Row explains that there are several planes connected to the bodies of man. Row maintains that, among the human bodies, “the karana sarira is the most important. It is so because it is in that that the higher individuality of man exists. Birth after birth a new physical body comes into existence, and perishes when earthly life is over.”454 The karana sarira on the other hand is the permanent principle, which is “like so many beads strung on a thread, successive personalities are strung on this karana sarira, as the individual passes through incarnation after incarnation.”455 It is the place where experiences can be accumulated and thus the principle that makes progress possible. It follows from this that it is the main body that has to be developed in order for one to merge into the Logos.456 As noted above, this idea was also advanced by Cooper-Oakley and is a pivotal point in Besant’s concept of evolution.457
 
                 
                
                  12.8.8 Voluntary Actions as Karma: Bhakti and the Purpose of Evolution
 
                  When the stage of humanity is reached in the process of evolution, Row postulates, it becomes possible for individuals to act deliberately. This is the key to any further evolution.
 
                   
                    When once that plane of consciousness is reached in the path of progress that includes the voluntary actions of man, it will be seen that those voluntary actions not only preserve the individuality of the karana sarira but render it more and more definite, […] So in one sense the karana sarira is the result of karmic impulses. It is the child, of Karma as it were.458
 
                  
 
                  “Voluntary actions”459 – also called karma in Row’s writings – can influence evolution. Row maintains that there were “special rules [which] can be prescribed for his guidance that are likely to render his evolutionary progress more rapid than it would otherwise be.”460 Man should thus
 
                   
                    wholly devote his attention and worship to the one true Logos accepted by every true and great religion in the world, as that alone can lead a man safely along the true moral path, and enable him to rise higher and higher, until he lives in it as an immortal being, as the manifested Eswara of the cosmos, and as the source, if necessary, of spiritual enlightenment to generations to come.461
 
                  
 
                  Row connects his theistic Advaita Vedānta to bhakti462 – “devote his attention and worship” – and rules of conduct – “the true moral path.” This process culminates in one becoming “an immortal being”, an “Eswara,” who can be a source of help for humanity as a whole. Row maintains that “it is towards this end, which may be hastened in certain cases, that all evolution is tending.”463 All of these motifs relating to voluntary action were to reappear in Besant’s discussions of her similar concept of the “Quickening of Evolution.”464
 
                 
                
                  12.8.9 The Way Back to the Logos: Acceleration of Evolution and Initiation
 
                  Row argues that the Logos is present in human beings as light that had been emanated by it. This light tries to return to the Logos during the process of evolution. It is in this process that the Upadhis are perfected. Row maintains that,
 
                   
                    all the initiations that man ever invented were invented for the purpose of giving men a clear idea of the Logos, to point out the goal, and to lay down rules by which it is possible to facilitate the approach to the end towards which nature is constantly working. These are the premises from which Krishna starts. Whether by express statements, or by necessary implications, all these propositions are present in this book [the Bhagavadgītā], and, taking his stand on these fundamental propositions, Krishna proceeds to construct his practical theory of life.465
 
                  
 
                  The goal of evolution for Row is for the individual to “perceive and recognise his Logos,”466 and initiation is introduced as the way to reach that goal. The next step after the introduction of initiation was to attain unity with the Logos and become a mukta. As Row explains, for “every man who becomes a Mukta there is a union with the Logos. […] In the generality of cases, this association of the soul with the Logos is only completed after death.”467
 
                 
                
                  12.8.10 Union with the Logos as the Goal of Evolution: The Becoming of an Individual Eswara
 
                  In his third lecture, Subba Row examines the relation between Parabrahmam, Logos, and the individual in connection to the union with the Logos and the possibilities of rebirth after this union. Row elaborates his individualistic position here, claiming the eternal individuality of the Logoi residing in Parabrahma. Krishna, we read,
 
                   
                    is a manifestation of Parabrahmam, as every Logos is. […] This statement is at the bottom of all Adwaiti philosophy, but is very often misunderstood when Adwaitis say ‘Aham eva Parabrahmam,’ they do not mean to say that this ahañkaram (egotism) is Parabrahmam, but that the only true self in the cosmos which is the Logos or Pratyagatma,468 is a manifestation of Parabrahmam.469
 
                  
 
                  We can see here how Row demarcates the individual from brahman: The individual is a manifestation of brahman but is still separated from it.
 
                  The Logos is the main object of Row’s investigation because the Logos, or rather the “Light” coming from the Logos, manifests itself in human beings. According to Row, union with the Logos is the goal of human evolution. However, union with the Logos is not union with Parabrahmam; Parabrahmam is reached through the Logos, but there can be no union with it. This is the key concept in Row’s world view. Union with the Logos is the purpose of life, according to Row, and it benefits all of humanity, because “whenever any particular individual reaches the highest state of spiritual culture […] there is as it were, a sort of reaction emanating from that Logos for the good of humanity.”470 This notion is closely linked to the Theosophical idea of the Mahatmas and the work they do for the good of humanity.471
 
                   
                    So, in the case of a human being who has developed an unselfish love for humanity in himself. He unites his highest qualities with the Logos, and, when the time of the final union comes, generates in it an impulse to incarnate for the good of humanity. Even when it does not actually incarnate, it sends down its influence for the good of mankind. […] Every Mahatma who joins his soul with the Logos is thus a source of immense power for the good of humanity in after generations.472
 
                  
 
                  The ideal of helping humanity by constant self-improvement with the goal of uniting oneself with the Logos is here said again to be the summum bonum for all humans, a status that is connected to the idea of love for humanity. This union is not annihilation, Row affirms. The main point of objection for Row is the loss of individuality, since in his view individuality is pivotal to achieving a right understanding of the Bhagavadgītā. Union is attained by focusing on “the light of the Logos” which is “the Holy Ghost that seems to form the flesh and blood of the divine Christ.”473 When this union is established, the individuality of men is not lost but is, rather, enriched by the Logos and the Logos is likewise enriched by the individual with which it is united.
 
                  Row compares the union with the Logos to what he describes as the merging of several individuals of successive incarnations into the Karana Sarira. He admits that after being united with the Logos, the “original” individual is lost, in the sense that the former individual incorporates all the experiences of the Logos and similarly passes on its gathered experiences to the Logos. This is why, when a human being is close to union, the Logos will take a personal interest in the development of that individual. For the individual, this union feels like another combination of experiences, similar to the combination of experiences that take place between two reincarnations. “A man who is absorbed into it [the Logos] becomes an immortal, spiritual being, a real Eswara in the cosmos, never to be reborn, and never again to be subject to the pains and pleasure of human life.”474 In this way, Row explains, the prior individual will never incarnate again but will send out its Light and therefore be reborn within new individuals. This aspect of the process was of considerable importance to Row, because it establishes that a Logos will never perish, not even in a cosmic dissolution (pralaya). This means that all human beings who are absorbed into the Logos become Logoi themselves while still retaining their individuality. Although a Logos may “sleep in the bosom of Pararahmam”475 for a time, when it wakes again evolution starts anew.
 
                 
                
                  12.8.11 Concluding Remarks and Relationizings
 
                  Turning to address his audience directly, Row concludes:
 
                   
                    Our Society stands upon an altogether unsectarian basis; we sympathize with every religion, but not with every abuse that exists under the guise of religion; and while sympathizing with every religion and making the best efforts we can for the purpose of recovering the common foundations that underlie all religious beliefs, it ought to be the duty of every one of us to try to enlighten our own countrymen on the philosophy of religion, and endeavour to lead them back to a purer faith – a faith which, no doubt, did exist in former times, but which now lives but in name or in the pages of forgotten books.476
 
                  
 
                  Row here claims the authority to speak for the Theosophical Society as a whole, for “our Society.” The identification of the Society’s “unsectarian basis” is another instance in which a claimed tolerance, based on the view that “common foundations […] underlie all religious beliefs,” is presented as foundational for the Theosophical world view. Simultaneously, Row’s theistic bhakti Advaita Vedānta is presented as “a purer faith,” which can be read as a reference to the ancient wisdom religion. By making these points, Row relationizes his Advaita Vedānta hierarchically in relation to Theosophy and claims its superiority. This positioning also fits well with Chatterji’s classicist argument (see Chapter 5) and likewise has a nationalistic undertone connected to the colonialist topos of a civilizing mission (“enlighten our own countrymen”).
 
                 
               
              
                12.9 The Aftermath of Row’s Discourses on the Bhagavat Gita: Relationalization contra Row and his Resignation from the Theosophical Society 
 
                In 1887, following the publication of Row’s lectures on the Bhagavadgītā, a flood of articles, short notes, and comments appeared in The Theosophist. The protagonists in this debate, who fought fiercely against one another, were Blavatsky and Subba Row. Blavatsky criticized Row for having abandoned the sevenfold constitution of man. In two articles published during this period, Row reacted directly to Blavatsky’s critique. He writes:
 
                 
                  Madame H. P. Blavatsky which appeared in the last issue of this Journal under the heading of ‘Classification of Principles.’ This reply was apparently intended to explain away the remarks which fell from my lips and justify the classification hitherto advocated. I feel extremely thankful to the writer for the friendly tone of criticism which she has adopted. I cannot however fail to see that the line of argument which she has followed is likely to create a wrong impression in the minds of her readers regarding my real attitude in this matter without a few words of explanation on my part.477
 
                
 
                Row does not accept Blavatsky’s criticism and “clarification” here. Instead, he has it that “the difference of opinion between us is not merely apparent but real. Such being the case I am fully prepared to justify my assertions.”478 He continues by referring again to Blavatsky’s article, in which she claimed the correctness of the “original teaching.” Row remarks: “Any further discussion of the subject will of course be out of the question if it is asserted that I am not at liberty to question the correctness of the so-called ‘original teachings’.”479
 
                In his first article, Row examines with great care the different Theosophical writings on the seven-fold constitution of man, with a special focus on the Fragments of Occult Truth, a series of articles published in The Theosophist between 1881 and 1883. These articles were probably the first attempt, other than Blavatsky’s in Isis Unveiled, to formulate a coherent teaching for the Theosophical Society. The first of these articles was written by W. H. Terry, “our esteemed Australian Brother Theosophist.”480 In this article we find one of the first tables explaining the sevenfold constitution of man, which is contrasted with the anthropological views of the “spiritists.” Row also refers to Sinnett’s Esoteric Buddhism and Man: Fragments of Forgotten History by two Chelas from 1885. Since this book does not focus on the differences between the various ideas of the human constitution put forward by Theosophists, I will not discuss Row’s argumentation in greater depth. Nevertheless, this debate is an interesting instance of the discursive dynamics within the Theosophical Society (see also Chapter 10). The subject of the human constitution seems to have been one of the pillars of Theosophical teaching, and around this topic questions of heterodoxy and orthodoxy crystallized.
 
                Row writes that Blavatsky claimed “that they must either adopt the seven-fold classification or give up their adherence ‘to the old School of Aryan and Arhat adepts.’ I am indeed very sorry that she has thought it proper to assume this uncompromising attitude.”481 He argues polemically that in his “humble opinion it would be highly dangerous for the future well-being and prosperity of the Theosophical Society, if it were to evolve, so early in its career, an orthodox creed.”482 The term “orthodox” can be read here as a discursive strategy that seeks to marginalize the other position as unnecessarily dogmatic, aligning it with the rigidly doctrinaire “Christian orthodoxy” that was often identified as one of the main opponents of Theosophy. To put it another way, application of the term “orthodox” aims at an epistemological hierarchizing of Blavatsky’s position, because the “right” position is the heterodoxy that accepts all religions as true on account of their genealogical foundation in the ancient wisdom religion.
 
                Row’s attacks on Blavatsky become rougher in tone throughout the article. For example, he replies to Blavatsky’s argument that the understanding of the seven-fold constitution was at times misled by European materialism, by arguing that, if
 
                 
                  the classification has misled no less a person than its original exponent herself, and made her change her conceptions about the nature of the various principles from time to time, it is pretty nearly certain that the classification itself must be held responsible for all the confusion it has created.483
 
                
 
                He further declares that he is “not in the least afraid that by doing so [criticizing the seven-fold constitution of man] I shall forfeit my right to follow the teachings of ‘the old school of Aryan and Arhat adepts.’”484
 
                In his second article, Row declares that Blavatsky’s seven-fold classification “is not the real esoteric classification.”485 However, he admits that the “real” classification is indeed sevenfold, but in accordance with the sevenfold division of the Logos, the “seven main branches of the ancient Wisdom-religion.”486 He explains that the “real” concept must be “allied to seven states of matter, and to seven forms of force. These principles are harmoniously arranged between two poles, which define the limits of human consciousness. It is abundantly clear […] that the classification we have adopted [in the Theosophical Society up to this point] does not possess these requisites.”487
 
                He concludes his article with the following words:
 
                 
                  It will be a mere waste of time at present to explain the real seven-fold classification. There is not the slightest chance of my being heard. Time will show whether I was justified in my criticism or not. Personally I am not in the least interested whether the members of the Theosophical Society adhere to or reject the seven-fold classification. I have no desire of having a following of my own in the Society, or starting a separate branch for enforcing my own Views on the matter.488
 
                
 
                The debate continued within the pages of The Theosophist, but it seems that Row did not write another word on the controversy, or if he did it was not printed in The Theosophist in any case. As we have seen above, Blavatsky refers to Subba Row in her The Secret Doctrine. Nonetheless, it seems that this debate marked the end of the close collaboration between the pair, and it might even be the reason why Subba Row withdrew his offer of assistance with regard to the correcting and editing of The Secret Doctrine.489
 
                One additional article ascribed to Subba Row appeared in The Theosophist several years later, in 1889. At the end of the piece, we read that “the foregoing is a summary of a discussion with Mr. T. Subba Row, B. A., B. L., at the Adyar Library, on the 1st December 1888.”490 It is therefore unclear to what extent the content of the article actually represents Row’s thought. In this article, the author discusses the hierarchy of the adepts. It is claimed here that there are seven classes of adepts distinguished in accordance with the seven rays of the Logos. The two highest classes of adepts are very rarely present on earth: “Perhaps one or two adepts of these mysterious orders appear every two or three thousand years. It is probable that Buddha and Sankarâchârya come under this category.”491 Members of the five lower classes are believed to dwell on earth. The article also mentions two locations, the Himalayas and Southern India, where these adepts are said to reside. The geographical locations identified here refer to the two main sources of wisdom that were mentioned throughout Row’s writings: the Arhat adepts and the Aryan adepts. He writes that, “All five classes are represented in the Himâlayan school. At present, it is unlikely that all five are represented in Southern India.”492 Next, the author turns to the idea of avatars, writing that when one of the highest adepts reincarnates through a medium on earth, this medium becomes their avatar. Avatars of those who have already achieved the highest levels of adepthood are contrasted with those who go through the evolutionary cycles to become higher adepts themselves.
 
                 
                  It is probable that Sankarâchârya was such an incarnation [an avatar]. He was already a great adept when he was sixteen years old; at which time he wrote his great philosophical works. It seems that Gautama Buddha was not such an incarnation, as we see in him the actual life struggle of man striving to perfection, and not the fruition of a great soul who had already reached its goal. But in Sankarâcharya we see no such struggle; this is why we say he is a divine incarnation.493
 
                
 
                Again, the two schools are contrasted to each other and it seems that the Aryan school is presented as the lesser of the two, as Śaṅkara is “only” an avatar.
 
                After laying out the different levels of adepts and their manifestations, the paths by which these states can be reached are discussed. The author begins by identifying nine states of consciousness (Figure 10).
 
                
                  [image: ]
                    Figure 10: Nine states of consciousness according to T. Subba Row (Row 1889, 229).

                 
                These are only the “normal” states of consciousness, however. “Above these nine stages, come the true mystical states of consciousness, to which the adepts have access.”494 According to the author, one of the main aims of becoming an adept is the expansion of consciousness beyond any regular consciousness, something that takes place when the Individuality (or the âtma which is used as a synonym in this article) merges into the Logos. As in Row’s Bhagavadgītā commentary, this merging is not described as an annihilation of the individual but as “an almost infinite extension of individuality.”495 However, it is not possible to properly conceive of this merging as it is beyond the grasp of those who have not attained it. Only “after the last initiation, the adept thoroughly comprehends the relation of âtma with the logos, by which he obtains immortality: […] it may take him several incarnations after the last initiation before he can merge in the logos”496 It is claimed that there are two different paths towards this goal.
 
                 
                  The one is the steady natural path of progress through moral effort, and practise of the virtues. A natural, coherent, and sure growth of the soul is the result, a position of firm equilibrium is reached and maintained, which cannot be overthrown or shaken by any unexpected assault. It is the normal method followed by the vast mass of humanity, and this is the course Sankarâchârya recommended to all his Sannyasis and successors. The other road is the precipitous path of occultism, through a series of initiations. Only a few specially organised and peculiar natures are fit for this path.497
 
                
 
                The article can be read in two ways. On the one hand, it might be assumed that it was written by Subba Row, which would mean that he was willing to admit that the Aryan teacher taught a method for the masses and that there was another tradition which taught the “real” occult truth to the few. This other tradition would then be that of the adepts in the Himalayas. However, I suggest that the article should rather be read in the light of the debate outlined above. On this account, the article would represent an attempt by Olcott – Blavatsky cannot be the one who talked with Subba Row at the Adyar Library in 1888, because she had left for Europe in the aftermath of the Hodgson Report years earlier – to bring together the different positions of Row and Blavatsky. That this is the case is strongly suggested by the usage of certain specific terms, especially “âtma,” which was rarely used by Row to refer to the individual. The article can therefore be read as an instance of “Western” Theosophists attempting to speak for an Indian member of the Society. It also, on this reading, hints towards the narrative that was later reproduced within scholarship on the Theosophical Society, the story that the society championed Buddhism and rather neglected Hindu traditions. As is often the case, the “truth” is likely to be somewhere in between.
 
               
              
                12.10 Epilogue: Death and Obituary
 
                Subba Row died in 1890 at the age of 34 after the rapid onset of an unidentified illness. Olcott wrote an obituary in the July issue of The Theosophist of the same year in which he referred to Row as a close friend who had been instrumental in the settling of the founders of the Theosophical Society at Adyar. He also briefly mentioned the controversy discussed above.
 
                 
                  A dispute – due in a measure to third parties – which widened into a breach, arose between H. P. B. and himself about certain philosophical questions, but to the last he spoke of her, to us and to his family, in the old friendly way. […] His interest in our movement was unabated to the last, he read the Theosophist regularly and was a subscriber to H. P. B.’s Lucifer.498
 
                
 
                Olcott discussed Row’s “mystical knowledge,” which he showed only “after forming a connection with the Founders of the Theosophical Society”499 He described a change undergone by Row, after which he had access to a vast fund of knowledge.
 
                 
                  It was as though a storehouse of occult experience, long forgotten, had been suddenly opened to him; recollections of his last preceding birth came in upon him: he recognized his Guru, and thenceforward held intercourse with him and other Mahatmas; with some, personally at our Head-quarters [!], with others elsewhere and by correspondence. He told his mother that H.P.B. was a great Yogi, and that he had seen many strange phenomena in her presence. His stored up knowledge of Sanskrit literature came back to him.500
 
                
 
                This passage gives a lucid depiction of Subba Row’s position within the Theosophical Society. He was irrefutably the Society’s expert on Hindu thought, but the text here also frames his rediscovery of his ancient knowledge in the context of his activities as a Theosophist. However, if one reads through Subba Row’s articles in their order of publication a somewhat different story emerges. It seems, rather, that Row gradually learned more and more about Hindu religion and occultism by reading contemporary literature, including the works of the early Orientalists mentioned in his article on the date of Śaṅkara’s birth501 and the Theosophical literature mentioned in his articles on the constitution of man.
 
                The debate involving Row, the Swami of Almoora, and Blavatsky illustrates how the Theosophical world view was negotiated, and provides another background against which Besant’s works must be read. In particular, the idea that the evolution of humans, individually and collectively, leads to their union with the Logos and an expansion of consciousness is of pivotal interest when seeking to understand Besant’s concept of initiation as the key to the “Quickening of Evolution.” As discussed above, Subba Row shaped an understanding of the Bhagavadgītā as a practical guide, which, when followed, leads to swifter progress in human evolution. The Bhagavadgītā played a key role in Row’s later writings. However, in his earlier writings he did not refer to the Gītā, but laid stress, rather, on the interpretation of the Upaniṣads as his main source. Row’s particular interpretation of “Hinduism” as individualized theistic bhakti Advaita Vedānta became one of the models for what was understood as “Hinduism” in the Theosophical Society. The resultant meshing of hybridization processes is instructive with regard to further developments in the Theosophical Society, especially the uptake by Annie Besant of the “Hinduism” that had been shaped in this way, which, as will be discussed below, served as the foundation for her implementation of religious education in the Central Hindu College.
 
               
              
                12.11 Preliminary Conclusion: T. Subba Row, Blavatsky and “Ausseralltäglichkeit”; Relationalization, Power Asymmetries, and Claiming Charismatic Authority
 
                Subba Row’s early articles (12.3.1–12.3.7) point towards multiple processes of hybridization. A translation of Hindu concepts imported his Advaita Vedānta into the center of Theosophical thought where they were then recontextualized. For example, translating “Parabrahmam” as “(un)consciousness” related it to both Theosophy and European philosophy alike. In the succeeding relationalization, Row claimed the superiority of his Advaita Vedānta over both. The claims of the superiority of his philosophy over Theosophy initiated a decline in his status as an expert on “Hinduism” in the Society (see 12.5). Blavatsky’s attempt to close off the discourse proved to be more effective than Row’s claim of hegemony, regardless of the validity of the arguments on either side. This outcome points to the power asymmetry in the colonial discourse. Nevertheless, Row’s theistic bhakti Advaita Vedānta was still received in the Theosophical Society, a result that is indicative of the irreversibility of hybridization processes. However, while these processes cannot be reversed, the “already hybrids” can be rehybridized in ways that forge new and altered relations.
 
                It is necessary to discuss the question of the power asymmetry between T. Subba Row and Blavatsky because – as was the case with Dvivedi’s absence from the Theosophical narrative and the shift from “Indian experts” to “Westerners” speaking for “Hinduism” – the subtleties of the argument between the two show that the analytical tool developed so far is not sensitive enough to include these dimensions. Several of the issues already discussed above may help to sharpen the analytical tool in this respect. First, the idea of relationizing helps us to understand that the relationizings establish hierarchies or try to eliminate differences by homogenization. However, this does not explain why Blavatsky was able to maintain her position against Subba Row. Krech’s discussion of Weber’s notion of charismatic leadership gives a hint to Blavatsky’s position here. Blavatsky successfully demonstrated “Ausseralltäglichkeit” in several instances and could therefore claim charismatic authority on this basis. One of these instances was the cup and saucers incidence at Shimla (see Chapter 5). Another claim of “Ausseralltäglichkeit” was the demonstration of the siddhis not only by Blavatsky herself but also by Besant, Leadbeater, and many other Theosophists.
 
                Two different epistemological strategies prevailed in the Theosophical Society. The first was a philological or educational approach, while the second was a clairvoyant or evolutionary approach. The master narrative and the “Quickening of Evolution” provide the connection between the two. Through education, morality, and the practice of (rāja)yoga – as well as other bodily practices, such as following special diets, etc. – one can quicken the process of evolution and develop higher faculties of perception (see Chapters 7 and 8).
 
                The possession of yogic powers was important within the Theosophical Society and was connected to what Weber called charismatic leadership. Demonstrating the siddhis was a way of ensuring the “Ausseralltäglichkeit”502 of the leader and imbuing him or her with authority. The prominence given to these abilities also provides an example of how “occult” expertise and expertise on “Hinduism” merged some time around 1890.
 
                A second point that helps to explain why Blavatsky was able to maintain her hegemonic position towards Row can be described in terms of what Foucault calls the institutions of the discourse. What is meant by this is that the power of a discourse cannot be exercised only in utterances, but is based, rather, on its institutionalization.503 In the Theosophical Society, for example, Blavatsky, with the support of Olcott, also based her authority on these institutions and on her (and Olcott’s) office, drawing on what Weber describes as official authority.504 This points to one of the weaknesses in Bhabha’s concept of hybridization. Bhabha’s idea of hybridization seems to operate in a power vacuum, in the sense that hybridization appears to be a process of negotiation between equals. The reason for this is that Bhabha’s focus lies on the level of discourse. Bhabha explains that,
 
                 
                  Strategies of hybridization reveal an estranging movement in the ‘authoritative’, even authoritarian inscription of the cultural sign. At the point at which the precept attempts to objectify itself as a generalized knowledge or a normalizing, hegemonic practice, the hybrid strategy or discourse opens up a space of negotiation where power is unequal but its articulation may be equivocal.505
 
                
 
                This explains not only the disruption of power asymmetry in processes of hybridization but also indicates the fragility of that power. This disruption disturbs the discourse and opens up the possibility of recontextualizing the minority position in the hegemonic discourse. This is a result that is based on the submission of the minority to this discourse which, at the same time, also enables them to resist it. Bhabha calls this “the power of tradition,”506 and the same idea was recognized by Althusser who described it using the term “interpellation,” which likewise demands submission to the discourse but establishes the subject in this discourse and therefore allows it its agency.507 Bhabha’s concern is not “power,” but its fragility. The realization of this fragility on the part of the colonizer leads to an “anxiety” which is intrinsic to strategies of power, such as the deployment of stereotypes within the hegemonic discourse, because these strategies cannot be totalized.508 This leads to the constant “anxiety” that the hegemonic discourse might collapse. The colonial discourse thus oscillates between the attempt to homogenize the other and make it one’s own, on the one hand, and being constantly menaced by the possibility that this attempt might be a success and might, thus, destroy the difference between “self” and “other.”509 In the case of relationalization, this menace is particularly striking because the “other” deploys the strategies of the hegemonic discourse based on the “power of tradition” while claiming its own hegemony in this discourse. In the case of Row, he deployed such a strategy towards Blavatsky in a way that menaced her position. However, the power asymmetry derived from her authority enabled her to defend her hegemonic position. Understood from this perspective, Row’s strategy was successful because it disturbed the discourse in such a way that Blavatsky was herself forced to deploy a strategy of relationalization in order to secure her position. The relationizings on the textual level refer to the power asymmetry whereas the relations that are established through this process of hybridization are to be conceptualized as part of the discursive structure. These two levels must be distinguished from one another if we are to avoid falling into the trap of understanding hybridization as being devoid of power relations.
 
                In the last chapter, these power asymmetries and the meshing of multifaceted processes of hybridization will be discussed in the context of the Sanâtana Dharma Text Books. A final theoretical consideration will be provided at the end of Chapter 13 (see Chapter 4.6).
 
               
            
 
           
        
 
      
      
        
        
 
         
          V The “Quickening of Evolution” 2: The Pedagogy of Morality Based on the Stages of Initiation
 
        
 
         
          Together with the Indian Theosophist Bhagavan Das, Besant founded the Central Hindu College (CHC), Benares, in 1898. Seventeen years later, in 1915, the college became the nucleus of the Benares Hindu University. During this period between 1899 and 1903, three textbooks and two story books were published, and a college magazine was founded that continued until the CHC merged into its larger successor. These institutions and publications formed part of a widespread Theosophical educational system which was in turn integrated within the colonial educational system.
 
           
             
              13 The “Quickening of Evolution”: Education for Initiation in the Central Hindu College and the Sanâtana Dharma Text Books
 
            
 
             
              The 19th century saw an attempt by European states to monopolize education within their borders, a refashioning of the educational system that was consequently exported to the colonies. This process began in the 18th century in France, in the wake of the European enlightenment, and was then pioneered by Austria, Prussia, and Russia. The goal was to establish an idea of belonging that was centered around similar language groups, as well as a sense of communality connected to the emerging nationalism.1 This was in no way a homogeneous development either within or across nations, and several other stakeholders besides the state also provided educational facilities. Most notable among these were the institutions of Christian education organized by various churches, monastic societies, and private associations, in both the colonies2 and in Europe.3 The educational landscape in India in this period, and in Benares in particular, provides a paradigmatic example of the diversity of educational programs which existed before, and often continued alongside, the new state schools.4 All social strata in Benares had their own systems of education, which were often exclusive institutions bound by caste and religion. The Indian pandits, representing the brahmanical caste, controlled the Sanskrit schools which were meant for the education of brahmans. The merchants, mostly vaishyas, had their own vocational schools, and Muslims, again, had institutions of their own.
 
              The institutionalization of state education had a great impact on the idea of what constituted valid and useful knowledge. This was henceforth defined by the state, resulting in local, non-state, knowledge being marginalized. The British education system in India was a vocational system: Although it claimed to provide a “liberal education,” it was actually intended to educate clerks for the British colonial administration. It failed in its claimed attempt to provide mass education, since it was unable to provide sufficient schools for every Indian pupil. In addition, positions in the administration of the British Raj were restricted in quantity and quality, so the educational system would have been unable to ensure the ability of all to participate equally in the economy even if it had achieved a universal reach. This lack of capacity left open a space for Indian educators to establish their own schools. As long as they taught the full curriculum of the English schools, they were free to offer additional courses in Indian religion and culture. However, since these courses were additional and often optional, they were frequently perceived as being less important than the compulsory courses and were thus often attended by only a few pupils.5
 
              English education was at first not seen by all Indians as the right instrument for education, because it did not provide the vocational education needed for the traditional professions of the brahmins, the merchants, and the craftsmen. Kumar explains that, as a result, only a thin stratum of Indian society opted for an English education. Amongst those who chose this option in Benares were the Agarwallas, and the family of Madhav Das, in particular, to which Bhagavan Das belonged. The family were rich merchants who could afford to live off their fortune and who initially educated their children at home. Numerous, mostly caste-bound, societies were later to found their own schools. To a great extent, these focused on providing an English education because it was, on the one hand, mandatory if the institution wished to gain state support, while, on the other hand, it was perceived as “progressive” in contrast to traditional “backward” Indian ways. As a consequence of the spread of English education and the perception of its “progressive” nature, traditional systems of education were marginalized and lost their importance, to a certain degree at least.6
 
              It was in this milieu that the Central Hindu College was founded. Its founders included both Indians and non-Indians, with sometimes overlapping and sometimes concurring agendas. The college made religious instruction compulsory and attempted to combine “Western” education with classical Indian education in Sanskrit and Indian philosophy and religion. It can be understood as a structure in which numerus encounters took place and in which many potential connections among discursive fields were realized.
 
              
                13.1 The Sanâtana Dharma Text Books and the Central Hindu College in the Research on Theosophy: Sources and Dispositions
 
                The importance of the Central Hindu College and the Sanâtana Dharma Text Books for Theosophy and the wider context of colonial India is generally acknowledged.7 However, a detailed study of the history of the college, and detailed studies of the editing and writing process, as well as the content, of the Sanâtana Dharma Text Books remain research desiderata. The following chapter tries to partially fill this void by discussing in detail the ethics expounded in the Sanâtana Dharma Text Books and interpreting them against the background of the “Quickening of Evolution” as elaborated in Annie Besant’s Theosophy (see Chapter 8). I argue that the Sanâtana Dharma Texts Books were written as books of initiation and that the ethics therein are based on the preliminary stages of initiation.
 
                In the following, I will sketch the history of the Central Hindu College and discuss the major scholarly problems in relation to the writing, editing, and publishing process of the Sanâtana Dharma Text Books. This will provide the background against which the subsequent analysis of the ethics expounded therein will be understood. Most of the information given in the following section is drawn from the few accounts found in secondary sources. The main resource for the history of the college is Arthur Nethercot’s biography of Annie Besant.8 Some additional information based on primary sources can be found in Anne Taylor’s biography of Besant.9 She based her account grosso modo on information found in the Central Hindu College Magazine, which is one of the main sources for the college’s history. Almost all the issues of the magazine are preserved in Varanasi in the library of the Indian section of the Theosophical Society. Unfortunately, the collection is in very bad shape and pages are sometimes missing, as I discovered when I had the opportunity to consult these issues during a visit to Varanasi in December 2017.10 Other accounts which are largely first-hand can be found in 1) the memories of Sri Prakasa, son of Bhagavan Das, about Annie Besant and his education at the Central Hindu College.11 2) The Annie Besant Centenary Book, edited by James Cousins, which includes several articles written by close co-workers of Besant during her time in Benares. 3) Ester Bright’s Old Memories and Letters of Annie Besant, which contains several of Besant’s letters to the author, the daughter of Ursula Bright, one of Besant’s major sponsors, as well as the author’s memories of Besant.
 
                Details concerning the events that led to the establishment of the Benares Hindu University (henceforth BHU) can be found in the works of Jürgen Lütt and Leah Renold on the establishment of the BHU and in Nita Kumar’s broader work on education in Benares. These three secondary sources focus neither on Annie Besant nor on Theosophy, and are, in consequence, mostly blind to, or uninterested in, any Theosophical dimensions in the content of the Sanâtana Dharma Text Books. Similarly, Nethercot, Wessinger, and Taylor do not analyze the content of the Sanâtana Dharma Text Books and do not, therefore, interpret them as products of the wider Theosophical milieu. In the following I will confine myself to a short overview of the history of the CHC with a focus on the religious instruction offered there. A comprehensive history of the college remains to be written.
 
               
              
                13.2 A Brief History of the Central Hindu College
 
                The idea for a Hindu college in Benares was first promoted by Besant some time around 1895, and she began to raise funds for such an institution on her tour through India in late 1896 and early 1897. Besant’s engagement with Benares in general, and with the Central Hindu College project in particular, was supported by Upendranath Basu, the general secretary of the Indian section, who rented a bungalow which became both her first residence in Benares and the section’s first headquarters. The CHC was officially opened on the same site in July 1898. Besant herself was not present at the opening because she was in London for the summer months,12 but she was back in Benares in September and took an active interest in the development of the project. Soon after, with both the school and the Indian section of the Theosophical Society flourishing, a new compound was purchased with the financial aid of Ursula Bright.13 The compound was large enough to include “a hall for meetings; offices; a printing press; […] a pharmacy [ … and] a house for Chakravarti and his family,”14 and Besant also had her new home built there, which she called shanti kunj (Figure 11), “abode of peace” (or shanti kunja in the Sanskrit version – both renderings are common – I opt for “shanti kunj” because this better reflects the likely pronunciation in the Hindi milieu of Benares). The house was large enough to accommodate herself, Countess Wachtmeister, and Bertram Keightley.15 The Central Hindu College was soon to receive another generous donation, when the Maharaja of Benares donated one of his palaces that was very near to the recently purchased compound.16 Taylor explains that this act of generosity was a direct reaction to a comment by the Lieutenant-Governor of the United Provinces, Sir Antony Macdonald, who suspected that the CHC was serving as a hotbed for radical politics.17
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                    Figure 11: Annie Besant and Bhagavan Das in front of Shanti Kunj, Benares. (Photograph by an unknown photographer. Shanti Kunj, Benares, around 1909. Detail from The Central Hindu College Magazine, Vol. IX, No.11, Nov. 1909. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai).

                 
                This grant, in addition to other generous donations of wealthy Indians, enabled the college to flourish further. Besant’s lectures and journalistic efforts attracted several talented young Indians who later became teachers at the CHC, including C. S. Trilokekar, B. Sanjiva Rao, G. V. Subba Rao, and Sri Prakasa. Besant’s journalistic endeavors also led to the establishment of a new journal, The Central Hindu College Magazine, which was published for the first time in January 1901. In the same year, the college became formally affiliated with Allahabad University.18 In its first years of publication, The Central Hindu College Magazine included a wide range of topics. Already in its early volumes it included illustrations ranging from animals (see Figure 12) to monuments, both South Asian and from elsewhere around the world. Starting from around 1909, its front page was redesigned and at the end of each volume an extra picture page and advertisements were included (see Figure 13).
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                    Figure 12: The Central Hindu College Magazine contained numerous pictures of wildlife, such as “the seal” pictured here. (Photograph by an unknown photographer. Around 1902. Detail, The Seal. From The Central Hindu College Magazine, Vol. IV, No. 2, Feb. 1904. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai).
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                    Figure 13: The Central Hindu College magazine featured advertisements, such as these two for “The Hindu Biscuit” and a “Beginner’s Photo Camera.” (Image by an unknown graphic artist. Around 1904. Advertisement page. From The Central Hindu College Magazine, Vol. IV, No. 2, Dec. 1904. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai).

                 
                The continuous efforts of Annie Besant and others, such as Bhagavan Das, Upendranath Basu, and Gorge and Francesca Arundale, made the Central Hindu College a success. The CHC was far from being the only school directly or indirectly set up on Besant’s initiative, but it was probably the most important19 given both its later history and the energy Besant invested in it. Several other schools were built on the model of the CHC and became affiliated with it. The crowning glory of this success was a visit in 1906 by the Prince and Princess of Wales, who would later become George V, the King of England, and Queen Mary, his consort.20 The royal couple accepted a personal invitation from Besant, who herself stood as guarantor for their safety while they visited the college compound (see Figure 14), since she would not allow the government police to enter the grounds. As will be seen below in the analyses of the Sanâtana Dharma Text Books, Annie Besant was a loyalist21 and her affection for King and Empire both shaped the curriculum of the Central Hindu College while also being a significant subject of debate.
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                    Figure 14: Cover page of The Central Hindu College Magazine, displayed is the Boarding House of the CHC. (Image by an unknown graphic artist. Around 1909. Cover page. From The Central Hindu College Magazine, Vol. IX, No. 11, Nov. 1909. Courtesy of the Theosophical Society, International Headquarters: Adyar Library and Research Centre, Chennai).

                 
                After Besant’s election as President of the Theosophical Society in 1907, she returned to India in late November to find that all was not well in the Central Hindu College: Not only did it have financial problems, but its students had also performed poorly in the last round of examinations. The CHC’s financial woes were a result of the refusal of the board of trustees either to raise the fees charged by the college or to acquire state support, despite the significant growth in the number of students and staff since 1898. The college thus remained dependent on private donations and Besant financed much of its expenses with the honoraria she earned from her lectures.22 Around this time, Besant began to formulate her ideas for a pan-Indian University that would be welcoming to all faiths. Her initiative took on an official form in 1910 when she filed a petition for a Royal Charter for her “University of India,” which was initially not forwarded to the Secretary of State by the Viceroy.23 At the same time, the Indian Muslim community initiated a movement for the establishment of a Muslim University,24 while orthodox Hindus in the circle of Pandit Malaviya sought to establish a specifically Hindu university.25
 
                In 1909, Besant and Leadbeater identified a young Indian boy, Krishnamurti, as the future “World-Teacher.” Their proclamation of the boy’s status, and their subsequent establishment of the “Order of the Star in the East” to prepare the way for him, an organization that they sought to introduce into the Central Hindu College, led to opposition from the staff of the CHC.26 Although Besant tried – at least to some extent – to mediate at first, she ultimately came to insist on her position regarding Krishnamurti, even going so far as to claim that no one could be a member of the Theosophical Society without also being a follower of Krishnamurti. This enraged many of Besant’s prominent supporters in the college, including Bhagavan Das27 and George Arundale,28 to such an extent that they resigned their positions. Lütt and Renold argue that the coincidence of the problems Besant encountered in raising enough money for the CHC and the lack of support for her Indian University was the reason why she agreed to merge her plans with those of Pandit Malaviya. He, in turn, was forced to work with Besant because the government would only approve the establishment of a Hindu university if it was based on an existing college.29 With the strategic partnership between these two forceful individuals driving the vision for a Hindu university forward, the foundation stone of the Benares Hindu University was laid in 1916.
 
                It seems that the traditions of the Central Hindu College concerning religious instruction, especially the daily readings of the Bhagavadgītā and the lectures on the Mahābhārata and the Rāmāyaṇa, were not continued at the BHU.30 As for the Sanâtana Dharma Text Books, we have opposing accounts. Renold maintains that the Text Books were used in the University and that they were republished especially for this purpose.31 Unfortunately, it is unclear on what evidence she bases her account. Nethercot, by contrast, maintains that Malaviya wished to destroy all copies of the Sanâtana Dharma Text Books, or at least to store them somewhere and not to use them in the university.32 Lütt’s view is somewhere in between, maintaining that the text books were indeed used for religious instruction in the BHU but that Malaviya had them replaced with other text books some years later.33 Whichever of these accounts is accurate, it seems plain that the Sanâtana Dharma Text Books form an important part of the history of both the Central Hindu College and the Theosophical Society, and that they also contributed to the religious instruction offered by the BHU in at least its early years. In the following, the writing and editing process that led to the publication of the Text Book series is discussed in more detail, along with other methods for teaching religion that were used in the CHC.
 
               
              
                13.3 The Sanâtana Dharma Text Books: The Process of Editing and Implementing the Texts in the Central Hindu College
 
                The Sanâtana Dharma Text Books series comprises three books which were initially prepared for the religious education provided in the Central Hindu College. 1) The Sanâtana Dharma Catechism, first published in 1902, was a textbook for young children in question-and-answer form. 2) The Sanâtana Dharma, An Elementary Text Book, also first published in 1902, was compiled for older children. Finally, 3) the Sanâtana Dharma, An Advanced Text Book, first published in 1903, was intended for the use of the more advanced students. The authorship of the text books is usually attributed to Annie Besant, with Nethercot and Taylor adding that the books were published with the help of several of Besant’s Indian colleagues, with Bhagavan Das being mentioned most prominently.34 These accounts are all problematic due to their being drawn from relatively late sources. The main sources for the claims concerning Besant’s authorship are:
 
                 
                  	 
                    A preface on the “History of the Sanātana-Dharma Text-Books” that was included in republications by the Theosophical Publishing House of the Elementary and the Advanced Text Books in 1939 and 1940.

 
                  	 
                    The Papers Regarding the Educational Conference, Allahabad, February 1911, in which the Sanâtana Dharma Text Books series is repeatedly mentioned (see below) and is described in one instance as “Mrs. Annie Besant’s books.”35

 
                  	 
                    What is written about the Text Books in either the Central Hindu College Magazine or in other Theosophical magazines.

 
                
 
                In the preface to the 1940 edition of the Advanced Text Book, the author, G. Srinivasa Murti, includes several extracts from the Annual Reports of the Central Hindu College.36 Therein we find an account on how the Text Books were drafted. First, a scheme was developed which outlined how religion should be taught in the Central Hindu College. This was drafted by Besant and Bhagavan Das and then circulated for amendments and suggestions among a number of individuals, both Indian and non-Indian and from within and outside the Theosophical Society. The draft was then reviewed, and the final scheme was approved by the board on December 30, 1900. Instruction in religion had started already before the Text Books were issued. According to Murti, “soon after the institution started functioning, the need was felt, as was inevitable, for proper Text-Books, on the basis of which systematic instruction could be given.”37 This led to the appointment of a sub-committee in order to write such books. Murti claims that “the Indian members of the sub-committee, as well as other learned scholars, supplied Saṃskṛt texts, English translations, and other material. Dr. Annie Besant drafted the running text of the book in English. This was done in two months, middle of May to middle of July, 1901, at S’rī-nagar, Kashmir.”38 Soon after, “proof-copies of it are now in circulation amongst the members of the Board of Trustees and the Managing Committee, and other learned Hindu friends possessing special knowledge on the subject. (A hundred proof-copies were thus circulated.)”39 Following this stage, another revision of the Text Books was made and again “printed proofs of the first were then in circulation. The suggestions for additions, alterations, omissions, and improvements, that were received, were discussed, and decided on, at eight special meetings of the Board of Trustees, and the book, as thus finally shaped, is now in the press.”40 If we are to trust this account, it indicates that the Sanâtana Dharma Text Books were the product of a collaboration by both Indian and non-Indian contributors, some of whom were members of the Theosophical Society while others were sympathetic to the Society and its goals.
 
                
                  13.3.1 Catechisms and other Textbooks for Religious Instruction in the Theosophical Society
 
                  In 1903, Mead wrote a short paragraph about the Sanâtana Dharma Text Books in The Theosophical Review. It was an introduction to a review that had been published earlier in The Theosophist and then reprinted. Therein Mead wrote,
 
                   
                    we are only sorry that we have not seen a copy ourselves – and that too not only of No. III. but also of Nos. I. and II. One of our keenest regrets has for long been that the excellent series of Catechisms which was begun many years ago at Adyar, and of which only the Buddhist, Dvaita and Viṣhisnṭâdvaita Catechisms have appeared, was not continued.41
 
                  
 
                  Mead had not yet seen a copy of any of the Sanâtana Dharma Text Books in December 1903, which suggests that they were not circulating widely in England at the time. He understood them as genuinely Theosophical writings in the tradition of other textbooks on religion issued by Theosophists. The catechisms listed by Mead are – with the exception of the Buddhist Catechism, of course42 – not well-known in the research on Theosophy. The Sanâtana Dharma Catechism fits well in this genre of catechisms published by Theosophists in India. Interestingly, Mead did not include A Catechism of Hinduism by Sris Chandra Vasu43 in his list, and it thus seems that this catechism was not widely known within the Theosophical Society.
 
                  Vasu, a Theosophist and one of the Indian supporters of the Central Hindu College, first met Annie Besant in 1896 and maintained a friendship with her throughout his life. His catechism was first published in Prasnottara, the journal of the Indian section of the Theosophical Society in Benares.44 We can thus assume that it was well-known among the Board of Trustees of the Central Hindu College. In addition, Vasu writes in its preface that “the profits of this edition will all go towards the Central Hindu College Fund,”45 so it seems that this catechism would have been a viable alternative to that which was issued by the trustees. This represents a remarkable instance of the discursive dynamics prevalent in the Theosophical Society. Vasu’s catechism was excluded from the curriculum of the Central Hindu College despite having been authored by an eminent Indian scholar and fellow Theosophist. However, this sleight seems not to have affected the relationship between Vasu and Besant. In a letter to Vasu written by Besant in the summer of 1912, she writes: “I shall reach Benares, if all goes well, on September 7th. I shall be so glad to be at home again, for Benares is ‘home’ to me as is no other place on earth save my master’s ashrama. With affection always, my dear good son, Annie Besant.”46
 
                  At the current stage of research on the Theosophical Society, it is only possible to make assumptions about the debates that led to the exclusion of Vasu’s catechism. However, some hint may be found in the answer to the first question in Vasu’s catechism: “Who is a Hindu?”. The answer has it that a Hindu is “he who accepts the Vedas, the Smritis, the Puranas, and the Tantras as the basis of religion, and the rule of conduct, and believes in one Supreme God (Brahm), in the law of Retributive Justice (Karma), and in Re-incarnation (punar-janma).”47 This emphasis on the Vedas and the Tantras points towards a canon of Indian literature that is quite different from that which was generally received in the Theosophical Society and from that found in the Sanâtana Dharma Text Books. In addition, the emphasis on the monotheistic interpretation of “Brahm” seems to contradict the theistic bhakti version of Advaita Vedānta (see Chapter 12) that is advanced in the Sanâtana Dharma Text Books, as will be elaborated below. The version of “Hinduism” in the Text Books is aligned with the idea of “Hinduism” that crystallized through the writings of Indian spokespersons such as T. Subba Row and Manilal Dvivedi, and which was then in turn repeated by Blavatsky and Besant in the Theosophical tradition. This must remain a mere observation for the time being, as further research is needed to trace these dynamics further. However, it can be noted a) that the Sanâtana Dharma Text Books fit within a Theosophical tradition of issuing textbooks for religious instruction, and b) that at the time when the first, the Catechism, was published, at least one other catechism was available which could have been used instead as a text book for the Central Hindu College. I argue that Vasu’s catechism was not used because the Sanâtana Dharma Text Books were more in accord with the notion of the “Quickening of Evolution,” which, at the time, was in the process of becoming the dominant interpretation of Theosophy.
 
                 
                
                  13.3.2 The Question of Authorship of the Sanâtana Dharma Text Books
 
                  The question of the authorship of the Sanâtana Dharma Text Books has no conclusive answer as yet. In 1904, Mead wrote a review of the Advanced Text Book. In general, he applauded the publication because it was the first of its type: “This was the difficulty which confronted the Board of Trustees of the Central Hindu College, and with the characteristic energy of their chairwoman they at once set to work to supply themselves with the necessary instruments of instruction in the form of text-books.”48 The chairwomen mentioned here was Besant. Mead claimed that Besant’s “hand and handiwork are visible in every page of the 400; especially is this the case in the ‘Ethical Teachings,’ with the general trend of which our readers have been made very familiar since the publication of The Science of the Emotions.”49 The mention of The Science of the Emotions, a work published by Bhagavan Das in 1900, is particularly interesting and we will return to this publication below. For the moment, it suffices to say that this mention fits well with the general narrative that the books were co-authored by Annie Besant and Bhagavan Das.
 
                  Mead’s article ends with another telling passage.
 
                   
                    If we might venture to make any criticism it is that the wording of the translations of some of the very numerous and most useful quotations (of which the Sanskrit text is wisely appended) might be occasionally improved; for instance, the English of the Shloka on p. 114 is exceedingly obscure. The transliteration of some of the Sanskrit letters also, e.g., the n’s, is not always regular.50
 
                  
 
                  That the translations differ in style and wording as well as transliteration might hint towards the shared work of several authors. However, while this is an interesting hint, it moves us no closer to a conclusive understanding of the process involved in writing the Sanâtana Dharma Text Books.
 
                  We are confronted with similar issues concerning the print run and distribution of the Text Books. As Lütt writes,
 
                   
                    Translations of them appeared in all major Indian languages. By 1906, about 130,000 copies altogether of the three textbooks in the original English and in the several translations as well as reprints, had gone into circulation throughout the country. Other colleges were founded in Indian princely states on the pattern of the Central Hindu College: in Kashmir, Mysore, Baroda, in Rajputana and even in Hyderabad, where the textbooks of the CHC were the basis for religious instruction.51
 
                  
 
                  Lütt’s source for these claims is Murti’s presentation of the history of the Central Hindu College, was already quoted above. It seems that the Sanâtana Dharma Text Books were translated52 and that several schools adopted them,53 and if this is the case then it suggests that they were issued in large numbers. We cannot be sure about the exact numbers and the translations that were published at the current state of research. It is nonetheless highly plausible to suppose that the Text Books had an impact far beyond the Central Hindu College. I hope that more research will be carried out on these issues in the future, and especially on the reception of the Text Books in Indian and “Western” academia. It is interesting in this regard that Arvind Sharma uncritically refers to the Text Books in his Classical Hindu Thought, published in 2000.54
 
                 
                
                  13.3.3 The Sanâtana Dharma Text Books between Universalism and Sectarianism
 
                  The subtitles of the Sanâtana Dharma Texts Books – Text Book of Hindu Religion and Ethics for the basic and advanced books, and Hindu Religion and Morals in the case of the Catechism – summarize the aims of the works. The goal and the means for achieving these ends are outlined in the prefaces to the Advanced and the Elementary Text Books. The purpose is the “the building up of a character – pious, dutiful, strong, self-reliant, upright, righteous, gentle and well-balanced – a character which will be that of a good man and a good citizen”55 and the means are “the fundamental principles of religion, governing the general view of life and of life’s obligations, [which] are alone sufficient to form such a character.”56 The Sanâtana Dharma Text Books are distinctly “Hindu” in their language and they use “Hindu” religious concepts, yet they do so while always claiming universality. This claim of universality is a central motif in Theosophical thought and teaching.
 
                  Malinar explains that the title sanātana dharma was used by “orthodox Brahmanical circles, so-called ’sanatanis’ [who] had begun to organize themselves as defenders of what they viewed as ‘Hindu tradition.’”57 Besant was familiar with this context and The Board of Trustees discussed the issue in the introductions to the Text Books. In the Advanced Text Book, one reads that the “religious and ethical training” in the Central Hindu College “must avoid all doctrines which are the subject of controversy between schools recognised as orthodox.”58 This is another instance of the Theosophical commitment, discussed above,59 to the idea that the ancient wisdom religion involved taking a universalistic approach to religions. Diverging positions were likewise often excluded by denoting them as “sectarian,” which can be understood as a hierarchical evaluating relationizing. In the case of the Sanâtana Dharma Text Books, striking a balance between “universalism” and “sectarianism” was a delicate endeavor. The books had, on the one hand, to be sufficiently “Hindu” to gain the support of the Indian members of the Board of Trustees. Yet, at the same time, they had to avoid making statements, be they “Hindu” or “Theosophical,” about what would constitute a “Hindu” orthodoxy, as this would risk marginalizing or excluding those whose views or practices differed, and would thus draw the resistance of those who wished to establish a universal “Hinduism.”60
 
                 
                
                  13.3.4 The Sanâtana Dharma Text Books as Books of Initiation
 
                  The interdependence of the Text Books and Besant’s Theosophy is evident in several features of the texts, and in their evolutionary trajectory in particular. It is notable that the references to Hindu works other than the Bhagavadgītā multiply in the Sanâtana Dharma Text Books when compared to those of Besant’s works considered elsewhere in this book. In addition, the termini technici used in the Sanâtana Dharma Text Books are more frequently borrowed from Sanskrit than they are in Besant’s writings. For example, almost everywhere throughout the Text Books, “Jîvâtmâ” is used as the term for the “Self.” In Besant’s writings, by contrast, the term “Jîvâtmâ” does not occur at all, although she did use “Âtmâ” frequently. But “Âtmâ” in Besant’s writings referred to “Âtmâ-Buddhi-Manas”61 rather than to the idea of the reincarnating “Self.” This is not to say, however, that Besant never refers to such a Self, but when she does so she tends to use the English “Self” or “Spirit” for the concept that is analogous to the Jîvâtmâ of the Sanâtana Dharma Text Books.62
 
                  The general objective of the Text Books was outlined. They were meant to teach morals and to enable the reader to distinguish right from wrong. As in Besant’s thought, the idea of good conduct was connected to evolution. The “Will of Ishvara” is the force that guides evolution, and the fundamental moral principle is that “to work with this Will is Right; to work against it is Wrong.”63 Analogous ideas are formulated in Besant’s writings.64 As will be discussed below, the principle that appears in Besant’s writings as submission to the “divine will” in order to accelerate evolution was also the main subject of the Sanâtana Dharma Text Books. The language nevertheless changes in some respects, and concepts such as “Sat, Chit and Ânanda,” and especially Ânanda as “Bliss,” become more important in the Sanâtana Dharma Text Books. Their key concepts of sacrifice and duty as daily practice, mediated by social institutions and ideals which lead to initiation, are structurally coherent with Besant’s writings. What is notable here is that the idea of mental powers (see Chapter 8.2) has a less explicit role in the Sanâtana Dharma Textbooks.
 
                  I argue that the Sanâtana Dharma Text Books stand in the same tradition as Besant’s “Quickening of Evolution” and that they were conceptualized as books that aimed to prepare students for initiation. Initiation thus provides the primary focus for the present chapter, in which it will be shown that the ethics described in the Text Books are derived from the preliminary stages of initiation as they appear in Besant’s writings.
 
                 
               
              
                13.4 The Ethics of Initiation
 
                In the Sanâtana Dharma Catechism, question forty-seven asks: “What are Right and Wrong?” “I’shvara guides His worlds along the road that is best for them; [it is answered] all that helps the worlds to go along that road is Right; all that hinders them is Wrong.”65 Doing that which helps the worlds’ advance means that right conduct is that which accelerates evolution, while that which “hinders evolution” is wrong.66 This view is wedded to a moralizing pedagogy which aims at obedience to the teacher and to the divine will, with this obedience being equated with human progress.67 The Catechism thus introduces a distinct mode of conduct to the youngest pupils of “Hinduism,” and a mode of conduct that aligns with the general idea of the “Quickening of Evolution” discussed in Chapter 8. It will be seen that the ethics presented in the Text Books build on the Theosophical tradition. At the same time, numerous divergences, at times only apparent as nuances in the textual layer, indicate multifaceted processes of hybridization meshing together in these works. These claims will be elaborated in what follows and will be traced through the Elementary and the Advanced Text Books.
 
                
                  13.4.1 The Ethical Science as the Means for the “Quickening of Evolution”
 
                  Ethics in the Sanâtana Dharma Text Books were understood as the “Ethical Science.” This science was presented as “a definite and systematically arranged series of facts of conduct in their proper relations to each other.”68 This statement indicates that the “ethics” were based on “facts” and that the authors of the Text Books understood these “facts” and were the authorities on “correct” human conduct. The authors thus positioned themselves as moral teachers occupying a pivotal position in the hierarchy of educators. The claim that the Sanâtana Dharma Text Books are based on an “Ethical Science” can be read as an attempt at relationalization. The ethical rules found within are positioned as universal laws based on scientific facts. The deployment of a supposedly scientific epistemology in an attempt to translate the structure of scientific reasoning into a presentation of “Hindu” ethics is an instructive and striking example of hybridization.
 
                  The aim of the Sanâtana Dharma Text Books was to show “men, through the Science of Conduct, how to live in harmony with each other and with their surroundings.”69 The language of obedience found in the Catechism was substituted with a language of mutual love and happiness in the Elementary Text Book,70 and then relativized in the Advanced Text Book. This shift can be understood as being based on the idea of individual progression. While younger children are supposed to follow their teacher uncritically, older children, by contrast, should follow the code of conduct given in the Text Books because they understand the underlying principles. “Ethics” are also presented as science, “the Science of Conduct,”71 in the Advanced Text Book, but
 
                   
                    the conduct of man has reference to his surroundings, as well as to himself. We have to ascertain what is good in relation to those who form our surroundings, as well as in relation to the time and place of the actor; and we may take a wider and wider view of our surroundings, according to the knowledge we possess. […] Ethical Science is therefore a relative Science.72
 
                  
 
                  The “ethics” presented are connected here to stages of development – “the knowledge we possess”73 – of the individual and his surroundings. These surroundings were understood in Besant’s Theosophy to be the results of the individual’s past evolution as well as providing the necessities for its further evolution. In Besant’s thought, this view was connected to her ideas about karma and how karma was the principle which secured human progress. In her concept of evolution, individual humans have to acquire every experience that is possible if they are to reach the end of this evolution. The effects of karma were thus such as to bring human beings to the right place and time to gain the experiences they require in order to take the next steps in their evolution. On this view, it was not only the circumstances that were influenced by karma and served as instruments of further evolution, but also the bodies which were shaped according to the current level of the individual’s evolution. Each new body acquired in the sequence of reincarnations would be better fit to express the Âtma within and to facilitate the transfer of consciousness upwards. In Besant’s later writings, certainly no later than The Evolution of Life and Form, this view was connected to an idea of vibrations which needed to be in harmony with each other and with the vibrations coming from “Íshvara” in order to communicate with the bodies and with the higher being, thus leading to swifter progress.74
 
                  If read through the lens of Besant’s Theosophical thought, then, it seems that the “ethics” of the Sanâtana Dharma Text Books were meant to be the means by which to accomplish a swifter individual evolution. It is argued in the following that the general idea of “ethics” in the Sanâtana Dharma Text Books, as well as many specific paragraphs, should indeed be read against this background. As discussed in Chapter 8, initiation stood at the core of the “Quickening of Evolution” because it was only after initiation that the most significant progress could be made. For this reason, I will discuss the ethics elaborated in the Sanâtana Dharma Text Books with a focus on the preliminary stages of initiation.
 
                 
                
                  13.4.2 Unity as the Foundation of Universal Ethics
 
                  The foundation of the ethics in the Sanâtana Dharma Text Books is claimed to be the unity of all beings, meaning that “in each separate upâdhi there is a part or reflection of the One Self.”75 This is repeated in the Advanced Text Book, where it is said to be the only firm basis of morality: “The first thing we learn from religion is the Unity of all selves, and this is the foundation of Ethics. Ethics is built upon: THE RRCOGNITION[!] OF THE UNITY OF THE SELF AND THE DIVERSITY OF THE NOT-SELF.”76 On this basis, mutual help is “the only thing that really helps each, and that what injures one really injures all.”77 The Advanced Text Book presents the idea of unity with the “One Self” as the highest good: “The ultimate object of Morality, of Ethic, of the Science of Conduct, is to bring about Universal Happiness, Universal Welfare, by uniting the separated selves with each other and with the Supreme Self.”78
 
                  The Sanâtana Dharma Text Books claim that this principle of unity was introduced by the ṛṣis based on “reason.” The “reason” spoken of here is equated with “chit,” as this is the one principle which enables “all mental processes, concrete and abstract, the perception in the higher as well as in the lower worlds, direct clear vision of truths as of objects.”79 This is why “the authoritative declarations of the Shruti on general morality are [the] final […,] binding and universal obligation.”80 It follows from this that every insight deduced by reason is authoritative truth. This morality of “union” is relationized in an epistemologically hierarchical way to every other every other ethical framework. Following a two-fold logic, this morality is declared to be a science based on reason, which “reason” is itself said to be based on the higher faculty of “chit” and thus to be a transcendental universal principle. Likewise, this universal law is included in the Theosophical master narrative, in which the ṛṣis are presented as advanced teachers of the ancient wisdom. The term “chit” is translated into the scientific epistemology while also rooting it in another epistemology based on higher knowledge.
 
                  The “reason” in the Sanâtana Dharma Text Books is, on the basis of the premises mentioned above, considered to be the faculty that is able to “distinguish between precepts of universal and those of local and temporary obligation.”81 This is also one of the qualities of the ṛṣis, who are thought to be able to interpret the Shruti in such a way that it can be adapted to specific times and places. Against this background, the ṛṣis are presented in the Sanâtana Dharma Text Books as advanced initiates, “Masters” who taught the Ancient Wisdom according to the needs of given times and places, or, to put it another way, in a manner appropriate to particular stages in the evolution of humanity. The ability to perceive the “universal,” in contrast to the “local and temporary,” is the first preliminary quality of the would-be initiates (see Chapter 8.2). The key point here is that the “permanent,” which equates with the universal, is what is most important. This idea of the “permanent” and “universal” principles also applies to the “real Self,” which is taken to be the foundation of the universal unity.
 
                 
                
                  13.4.3 Love and Hate Equal Unity and Separateness
 
                  The Sanâtana Dharma Text Books argue that “the recognition of the Unity of the Self by the Reason, which is Wisdom, shows itself in a world of separate forms as Love.” Similarly, “the many-ness of the Not-Self is the cause and explanation of Hate.”82 A similar motif can be found in Bhagavan Das‘ The Science of the Emotions, published in 1900, which was identified by Mead as one of the models for the Sanâtana Dharma Text Books. Das wrote that the “desire to be united with or separated from an object is Love (
                    [image: ], raga) or Hate (
                    [image: ] dveṣha).”83 Love projected to higher beings, and especially to God, was understood by Das as, “Love universal and the capacity for work in identification with the life of Ishvara and gradually to find greater and greater joy in sacrifice for others, even as He finds joy in sacrifice for His worlds.”84 This view of love is also one of the main concerns of the Sanâtana Dharma Text Books and accords with Annie Besant’s Theosophical thought.85 The depiction of love here can also be read as a reference to bhakti, which I discuss in relation to Row’s theistic bhakti Advaita Vedānta in Chapter 12.
 
                  The idea that the works of Das and Besant are connected both to each other and to the contents of the Sanâtana Dharma Text Books is further suggested by Das‘ claim on the opening pages of his 1900 publication. There one reads:
 
                   
                    From 
                      [image: ], vairâgya – from the ceasing of desire – from 
                      [image: ] viveka – from the discrimination which sees that all objects of desire are limited and fleeting, and, therefore, painful – from these alone, but from these without fail, proceeds the 
                      [image: ], Bodha, the Knowledge, the true Philosophy that grasps that which is not limited, not fleeting, and, therefore, not painful.86
 
                  
 
                  Viveka and vairâgya are similarly the first two preliminary stages of initiation in Besant’s thought, and are also included in the stages of initiation in the work of Blavatsky and Dvivedi work (see Chapters 9 and 11). Around 1900, Das and Besant seem to have worked in close collaboration, as is suggested by several mutual influences on their thought. Not only do we see this in Das‘ The Science of the Emotions, but it is also apparent in Annie Besant’s later work, A Study of Consciousness, from 1904,87 in which the motif of “love” is repeated and connected to the idea of the “Quickening of Evolution.” Worship based on this “love” is one of the most important elements in the Sanâtana Dharma Text Books, since the worship of ideals, for example in the form of heroes, was understood as one of the means by which individuals could elevate themselves. This point will be developed in more detail below in the discussion of “Hero-worship.”88
 
                 
                
                  13.4.4 The Right and Wrong of the Relative Morality: The Two Paths and the Stages of Evolution
 
                  The third chapter on the “Ethical Science” is entitled “Right and Wrong.” It begins with a description of the two paths, the well-known pravṛtti and nivṛtti mārgas of Śāṃkhya philosophy, which together are termed “evolution”89 in the Text Books. This translation transfers these concepts, which did not appear in Besant’s earlier writings, into the center of (Theosophical) evolutionism. It seems that Besant only adopted the idea of the pravṛtti and nivṛtti mārgas – they appear most prominently in her commentary on the Bhagavadgītā – after the publication of the Sanâtana Dharma Text Books.90 This is an interesting point because it suggests that Besant may have learned about the concepts from one of her Indian informants, possibly Bhagavan Das, during the writing process that led to the publication of the Sanâtana Dharma Text Books. However, this must remain a possibility for now as several other sources can plausibly be suggested as providing the origin for her interest in the concepts (Subba Row, for example, talks about the two mārgas in his commentary on the Bhagavadgītā).91
 
                  In the Text Books, the two paths were translated into a concept of evolution and interlinked with the “divine will,” which latter provides the basis for human progress as it enables one to determine the difference between “right” and “wrong”: “These two paths make up what is called evolution, and along this road of evolution the Will of Îshvara in His aspect of Viṣhṇu, is guiding His universe. To work with this Will is Right; to work against it is Wrong.”92 Interestingly, the individualist tone that is rather prominent in Besant’s Theosophical writings is somewhat subdued in the Text Books. Good conduct is rather presented as being connected to the general evolution of the whole world: “Speaking generally, that which is suitable to the stage of evolution which the world has reached, that which helps it onwards, is RIGHT; that which obstructs and hinders evolution is WRONG. For the will of Íshvara points steadfastly to the highest good, and guides His universe towards good.”93 The aim of good conduct is declared here to be an acceleration of evolution – “helps it onwards” – by working with the will of Îshvara. At this point in the explanations in the Elementary Text Book, the relativity of the ethics to the stages of evolution is made explicit. It is explained that all of one’s desires that lead towards “unity” should be followed because the world at large is on the turning point from the pravṛtti to the nivṛtti mārga, with the former being equated with the lower stages of evolution and the latter with the higher stages.94 This is repeated in the Advanced Text Book, in which the nivṛtti mārga is described as “spiritual evolution.”95 In passing across from the lower to the higher stages, the desire the desire for “separateness” is given up and replaced by the desire for “unity.” It is this desire that is identified as marking the difference between advanced human beings and “animals, savages, and backward undeveloped Jîvâtmâs.”
 
                   
                    For animals, savages, and backward undeveloped Jîvâtmâs, whose individuality is still very weak, separateness has still to be aimed at, and what is right or wrong for the more advanced is not yet right or wrong for them. This is what is meant by saying that morality is relative. It is related to our position in evolution, to the path we are on.96
 
                  
 
                  The quotation above points to two dimensions of evolution. First, there is a correspondence between the stage of evolution and the code of conduct maintained by the individual in this stage. Secondly, this correspondence is expanded to whole races, encompassing a “morality” of “savages” and “undeveloped” individuals in general. Such a relativized “morality” could potentially justify any kind of action. Inherent in this view of morality are hierarchical distinctions between, and biases towards and against, races: Some humans are almost equated with “animals” and are categorized as underdeveloped “savages,” a view that partly contradicts Besant’s claim that human beings are qualitatively different from animals in their evolution.97 This perspective was, however, controversial within the Theosophical Society and forms part of the general concept of the “Quickening of Evolution” (see Chapter 8.2). The idea of the relativity of morality is translated in the Sanâtana Dharma Text Books into the idea of the āśrama system and the vaṛnas.
 
                 
                
                  13.4.5 Recontextualization in Theosophical Evolutionism: The Āśrama System and the Vaṛnas
 
                  In the Sanâtana Dharma Text Books, the āśrama system and the varṇas are described as guidelines for ways of conduct that are fitting for the stage of evolution one has reached. Social status, as well as changes due to life cycles, are recontextualized and located within the grand scheme of evolution and individual progress.
 
                   
                    The Âshramas and the Varṇas were given in order to shew people what kind of virtues they should aim at, in the particular place and time in which they find themselves, and thus to help on their orderly evolution. As all men have not the power nor the time to find out for themselves the Will of Îshvara, the Shâstras have been given to tell us of that Will, and so to help us in distinguishing between Right and Wrong.98
 
                  
 
                  The Âshramas and Varṇas99 are presented as guidelines the following of which allows one to be secure that one is acting in line with the divine will, the “Will of Îshvara.” These guidelines, it is claimed, were championed by the “Shâstras.” Dharma is presented in the Text Books as a set of virtues corresponding to the stages of evolution. Adopting these virtues would “help [the person] on their orderly evolution,”100 which we can understand as another way of saying that it will “accelerate their evolution.” The Âshramas and the Varṇas are discussed in the Text Books as an example of the laws given by Manu. The “four Âshramas [the Text Books state] are dictated by the facts and laws of individual evolution; and the rules of the four Castes by the facts and laws of human evolution at large.”101 What are identified as the social rules of Indian society are described as parts of the ancient wisdom religion that were institutionalized in order to facilitate the evolution of mankind and all “jivas.” We read that these universal “divisions” according to the vaṛnas and āśramas are to be found everywhere. As is the case with the claim about the exalted position of Manu (see below), the Indian system is evaluated as the most concrete and thus the system that is best able to help individuals forward in their evolution.
 
                  The Shastras are transferred into the Theosophical master narrative through the claim in the Text Books that “the ancient Sages and Seers […] have left to us a complete outline of the scheme of evolution of our world-system, and have also left to us general rules for so dealing with our own life and the lives of others.”102 The most prominent of these “ancient Sages and Seers” in the Text Books is Manu, and, with the exception of the Bhagavadgītā, the Manusmṛti is the most frequently quoted scripture in the Text Books. The Manusmṛti was the most widely translated and best known of the Dharmaśāstras at the turn of the 20th century, with Georg Bühler’s 1886 translation in the Sacred Books of the East remaining the standard translation for over a hundred years.103 In the Text Books, Manu is presented as “the great Law-giver of the race.”104 Manu was translated into the Theosophical master narrative in the Sanâtana Dharma Text Books and represented as a (Theosophical) master himself, with Besant adopting in her later writings the terminology of Manu as the “great ancient Law-giver” of India.105
 
                  Manu is further described as the producer of the Pitris and of numerous “divine and human races.”106 The Pitris are discussed prominently in Blavatsky’s The Secret Doctrine107 and in several of Besant’s writings108 as those beings, also called the Manasaputras, who brought about the swifter progress of humanity in the past, a view that was connected to the idea that there is a qualitative difference in evolution between humans and animals (see Chapter 6.7). Although the role of the Pitris is not discussed in detail in the Text Books, it is stated that “the full meaning of descent from Pitṛis is ascertainable only by study of occult science.”109 In the light of the status given to Manu as a (Theosophical) master, this statement can be understood as a two-step relationalization: 1) Manu is first relationized to other (religious) Law-givers and placed in an exalted position as the producer of the Pitris. This is a move of hierarchical genealogical relationizing, as Manu can be understood as the ancestor of all later “law-givers.” Then, 2) it is stated that the “full meaning” can only be understood through “occult science,” which can be equated with Theosophy. This can be described as a move of hierarchical epistemological relationizing.
 
                  It can be observed that numerous elements, such as the vaṛnas and āśramas, were translated into (Theosophical) evolutionism and relationized a) to other religions and b) to Theosophy. Similar translations of a wide range of elements will be discussed in the following section, beginning with the guṇas, which are discussed as characteristics of certain stages of evolution in the Text Books.
 
                 
                
                  13.4.6 The Guṇas as Bodily Tendencies which Determine the Path of Human Evolution
 
                  The transition between the two paths, pravṛtti and nivṛtti mārgas, is described in the Sanâtana Dharma Text Books as the result of bodily tendencies that accord with the composition of the three guṇas: tamas, rajas, sattva.110 This is an interesting example of the incorporation of Śāṃkhya terminology in the Sanâtana Dharma Text Books. Physical explanations concerning tendencies within the bodies leading to higher stages of evolution are common in Annie Besant’s Theosophical writings, although she usually employs language that is more rooted in “Western” science.111 But Besant also refers to the guṇa in several instances, especially in connection with the transitions from one tendency to another in the evolution of humans.112
 
                  The general trajectory of the process of development presented in the Sanâtana Dharma Text Books tends towards the development of the higher qualities associated with the sattvic guṇa. We read in the Text Books that “When Sattva asserts itself man begins to realise the littleness of efforts directed towards the personal self […] He takes a calm and broad view of all things. He discriminates between the real and the unreal.”113 Here we find included in the description of the sattvic quality of evolution the two main characteristics of the first two preliminary stages of initiation: viveka, discrimination “between the real and the unreal,” and vairâgya, indifference,114 “a calm and broad view” with regard to worldly objects (see Chapter 8.2).
 
                  This is an instructive piece of evidence for the repetition in the Sanâtana Dharma Text Books of the view that the preliminary stages of initiation, with their main aim of “Quickening Evolution,” serve as the basis for ethical instruction. It can also be observed that several elements, such as the guṇa, the vaṛnas, and the āśrama system, are translated into this evolutionary scheme in the Text Books. The integration of these books in the Indian educational system involved, then, an act of de- and recontextualization. In the next section, another de- and recontextualization will be discussed, that of the Indian epics, which were drawn upon in the Sanâtana Dharma Text Books to provide numerous illustrations of the ethics expounded therein.
 
                 
               
              
                13.5 The Indian Epics and Heroic Ideals
 
                In 1904, Besant wrote: “Hero-worship is often decried because a perfect ideal is not possible to find among men living in the world, but a partial ideal that can be loved and emulated is a help in quickening evolution.”115 The idea of “worship” as a means for spiritual uplift and the cultivation of universal love already had a significant place in Besant’s early Theosophy,116 but the idea of Hero-worship seems to have found its way into her thought only around 1900. This shift was most likely a result of her interactions with her Indian collaborators in the Central Hindu College, such as Das, Sris Chandra Vasu, and others.
 
                Ethical principles are illustrated in the Sanâtana Dharma Text Books using stories drawn from the Mahābhārata and Rāmāyaṇa.117 The passages cited in the Text Books would most likely have been familiar to students at the Central Hindu College, since two volumes prepared by Besant on the Rāmāyaṇa and the Mahābhārata belonged to the canon of books used in the college. Some paragraphs of the text in the Elementary Text Books were taken verbatim from Besant’s The Story of the Great War, published in 1899, and her Shrî Râma Chandra, published in 1901.118
 
                In the Text Books, the stories from the Indian epics illustrate the right way of conduct and provide heroic ideals for the reader to live up to. The ethics expounded in the Sanâtana Dharma Text Books are accompanied throughout by illustrative stories from the Indian epics, and this is especially true in the Elementary Text Book. These principles were then explicitly connected in the Advanced Text Book to what are presented there as core teachings of “Hinduism”, such as sacrifice (=yajña), debt (=karman), and the duty that results from one’s debts119 (=dharma).120 These translations of both key terms and the broader narratives of the Indian epics are de- and recontextualized in the ethics of the Sanâtana Dharma Text Books in such a way that “Hinduism” is presented as conveying the ideal model of a morality that is able to accelerate evolution.
 
                The idea of orientation towards the ideal and towards those who are more advanced is understood in the Sanâtana Dharma Text Books as a means for a temporary elevation which goes on to become permanent when one manages to maintain a constant orientation towards the ideal.121 This concept was not alien to Annie Besant’s writings,122 but it figures more prominently in the Sanâtana Dharma Text Books. There, “heroism” is repeatedly connected to the stories of the Mahābhārata and even more prominently to that of Rama, the protagonist of the Rāmāyaṇa. This motif was familiar to Victorian society due to the publication in 1844 of Carlyle’s Heroes and Hero-Worship, and the Heroic in History. Carlyle’s ideas about manliness as it manifested in certain historical persons, who he described as almost God-like hero figures, influenced not only the perception of Victorian Christianity as masculine but was also adopted in mimetic fashion by reform Hindus.123 This appearance of this motif in the Sanâtana Dharma Text Books and in Besant’s presentation of the Rāmāyaṇa and Mahābhārata can be described as a recontextualization of the structure “Western Heroism” into the Indian epics.
 
                In the Advanced Text Book, heroism is linked to the virtues elaborated above and in particular to the idea of help: “Compassion and Pity readily give rise to Protection of the weak, whenever they are threatened by those stronger than themselves, and in protecting them Heroism appears, the cheerful risking of one-self for the sake of a weaker.”124 Help, Heroism, and Self-Sacrifice go hand in hand in the Advanced Text Book with the feeling of love towards the less evolved, a feeling which demands that the more advanced help to elevate their inferiors. Another virtue discussed in connection to those of an inferior status is “Liberality.” This is described as “a virtue […] the virtue of Charity, is one which has been placed by Hinduism in the very first rank. 
                  [image: ], gift, has always been an essential part of every sacrifice, and the feeding of Brâhmaṇas has been no less essential.”125 This statement illustrates well how the Sanâtana Dharma Text Books proclaimed a unified vision of “Hinduism” in which certain virtues were deemed to be essential.
 
               
              
                13.6 Sat, Chit, Ânandam: Thought-Power instead of Consciousness and Love as the Guiding Principle for Universal Happiness
 
                The qualities of the “Spirit” are described in the Text Books as “Sat, Chit, Ânandam – Being, Thought-Power and Bliss.”126 These qualities are of great importance for the argument that love should be the guiding motivation for moral actions. The Text Books explain the interconnection of “Sat, Chit, Ânandam” as follows: Reason, which is the effect of “chit,” can guide these feelings of love towards the realization of the highest “Bliss,” which can only be found in brahman. Therefore, virtues which aid in “unification,” as a general principle that stands in opposition to “division,” were understood as being based on brahman and, consequently, one is able to make swifter evolutionary progress if one is in the possession of these virtues.127
 
                The Text Books explain that the impulse of “Jîvâtmâ” to look for outer objects will gradually lead to a discrimination between desirable and non-desirable objects. The process of rethinking one’s desire for such objects is triggered by the “rebuffs of pain,”128 and these rebuffs are, the authors maintain, therefore necessary if one is to realize the difference between temporal bliss and eternal bliss. In the course of this process, men develop a “center of I-ness”129 which becomes the separating principle for as long as their knowledge remains limited. However, the accumulation of knowledge – which is here equated with experience – leads to the center eventually comprising “the great centre of the Universe, the centre of Íshvaric existence […] and becomes the possessor of universal knowledge.”130 This statement combines Advaita Vedāntic elements, the “Ahamkâra,” with theistic ideas of an “Íshvaric existence.” The theistic nuance here recalls quite strongly Subba Row’s concept of “Hinduism” (see Chapter 12).
 
                The progression of the “Jivâtma” is explained step by step in more detail: 1) The rushing out to objects; 2) Learning that this might lead to pain; 3) The development of the qualities of “discrimination,” “prudence,” “forbearance,” and “toleration”;131 and finally 4) The guidance of one’s whole life by the principle of love.132 As a result, “the ahamkâric mind becomes Manas, or the reflection of the Universal Mind, the emotions also break through the barrier of indriyas and ascend to Buddhi, and reflect the life of Íshvara within. Verily then the Trinity of Âtmâ, Buddhi and Manas becomes a Unity, and the man a Jîvanmukta.”133 The concept of the Âtmâ-Buddhi-Manas is deeply rooted in the Theosophical idea of the constitution of man and was well-known among Theosophists at the time.134 Similarly, the term “Jîvanmukta” was probably known to at least some of the Indian pupils and was also the highest stage of initiation described by Besant in The Path of Discipleship.135
 
                The keynote of this process of evolution is the pursuit of “happiness.” The authors explain that happiness is eventually found in the “self” because it is essentially the same as “Íshvara.” Finding the “self” means relying on the qualities of the “self,” and these are described as “Íshavara,” “purity, wisdom and bliss, Sat, Chit and Ânanda.”136 Realizing the “self,” by which the authors mean that one becomes Īśvara, which is all bliss, is described as the object of the ethical philosophy expounded in the Text Books.137 The translation of Ânandâ as “bliss” is also prominent in Dvivedi’s writings.138 But it is interestingly absent in Bhagavan Das‘ The Science of Emotions.
 
                It is notable that “Sat, Chit, Ânandâ” is translated here as “purity, wisdom and bliss,” while a few pages earlier it was translated as “Being, Thought-Power and Bliss.” “Chit” is most significant in this respect, as will be seen below, the translation as “thought-power” in the earlier version hints towards an important concept that runs through the Sanâtana Dharma Text Books and becomes intelligible in the light of the Theosophical tradition. In its translation as “wisdom” and in relation to the idea that it forms the basis of “reason,”139 “chit” is presented as the main principle that eventually enables one to realize the unity of all beings. “Wisdom” can likewise be read here as a reference to the “ancient wisdom,” which would mean that what is referred to here is derived from a universal transcendental higher knowledge. Interestingly, “chit” is also translated elsewhere as “consciousness.”140 This translation is an essential element in Dvivedi’s explanation of the working of consciousness,141 but in the Text Books “chit” and consciousness are not so closely linked. However, the idea of different stages of consciousness and the expansion of consciousness that ultimately leads one to reach the consciousness of Īśvara, which is key to Dvivedi’s notion of “chit,” is present in the Sanâtana Dharma Text Books,142 as it is also in Besant’s writings143 and in Row’s Theosophical thought.144
 
                Another paragraph in the Sanâtana Dharma Text Books gives us yet a third translation of “Sat, Chit, Ânandâ,” this time as “Pure Being, Pure Intelligence, Pure Bliss.”145 Undoubtedly, when translating it is not possible to define a one-to-one correspondence between words from different languages because words have to be rendered according to their particular contexts. However, in this instance, the conceptual distance between the various translations makes it almost seem as if several different authors have offered differing translations on different pages or that the authors collectively have deliberately adopted a variety of renderings. What can be seen in the paragraphs considered here is that this merging with Īśvara – in some cases “brahman” is used interchangeably with “Īśvara” – was identified as the goal of evolution. In the Text Books, this merging is more closely linked to “Universal Happiness, Universal Welfare, by uniting the separated selves with each other and with the Supreme Self”146 than it is in the other examples considered in the present book.
 
               
              
                13.7 Thought-Power and Emotional Power as Means for Helping Others: Cosmic Ideation and Its Repetition in Human Beings
 
                In Chapter 11 of the Elementary Text Book, it is explained that “a virtue helps to produce a virtue in another, and a vice a vice, so that we may learn how to help others to rightness of thought and action, and thus promote their happiness. By showing love to others, we awaken love in them; by showing hate, we awaken hate.”147 The view articulated here points towards the idea that one’s emotions and thoughts can have a great influence on others. Viewed through a Theosophical lens, this phenomenon can be explained by reference to the thought images and thought-forms which emerge when one produces a thought.148 These forms attract similar forms and can cluster together so that they might ultimately have a very significant influence on the one who originally formed the thought.149
 
                The concept of thought-forms is important to Annie Besant’s Theosophy. Besant argues that this creative power shows man’s divinity, because thought-forms are the lesser reflection of God’s ability to create the world through his thoughts, which serve as a medium for his creative power. As we have seen above, this was also a motif in Subba Row’s writings, in which he speaks of cosmic ideation.150 We also find this idea in Besant’s work, where it is usually termed “Divine ideation.”151 The same idea is described by Dvivedi with the phrase “divine ideation,” although Dvivedi differs – at least in his early writing – in thinking that this ideation was not a deliberate action taken by a God.152 In Besant’s view, and here we see how close the Sanâtana Dharma Text Books are,
 
                 
                  One of the objects of theosophical teaching, partly lifting up the veil of the unseen world, is to give men a sounder basis for conduct, a more rational appreciation of the causes of which the effects only are seen in the terrestrial world. And few of its doctrines are more important in their ethical bearing than this of the creation and direction of thought-forms.153
 
                
 
                Besant claims here that “conduct” is one of the main issues of the Theosophical Society. The ethical component in Besant’s writings was closely linked to the idea of the “Quickening of Evolution.” The “thought-forms” and “thought-powers” as they appear in her writing are important because they have the potential to work on the higher planes of being and they also have, as mentioned above, the ability to elevate human beings to divinity. The control of these thought-powers was thus one of the main characteristics of the masters in Besant’s Theosophy. The training of this power was, perhaps unsurprisingly, also extremely important for aspirants.154 I argue that this element in Besant’s thought constitutes part of the background to the last chapter of the Sanâtana Dharma Text Books.
 
                “Chit” is translated in the Text Books as “Thought-Power” (see above)155 and is connected to a notion of psychological reaction to certain modes of behavior, in the sense that “an emotion – and the virtue or the vice that is its permanent mood – when exhibited by one person to another, provokes in that other a similar emotion, virtue or vice.”156 These emotions have the potential to either amplify each other or to eradicate each other. The virtues that will be elaborated on below were interpreted as the foundation of a strong nation because the “student of to-day is the citizen of to-morrow.” In the next section we will see that the nation and the Empire are understood in the Sanâtana Dharma Text Books as communities which have the potential to form the basis for the realization of universal unity.
 
               
              
                13.8 Excursus: Hindu Nationalism and British Royalism
 
                The motif of “love and compassion” is characteristic of bhakti traditions. The practices of bhakti are described in the Sanâtana Dharma Text Books as practices that aim to extend the feeling of love: “The cultivation of devotion is by meditating on the Object of devotion, by worshipping Him, by reading about Him, and by listening to, talking to and associating with those who are superior in devotion.”157 As a direct consequence, it is realized that God is everything and that he is manifested fully in one’s superiors, and “Reverence to the Sovereign, the Head of the State, comes naturally.”158 After the death of Queen Victoria in 1901, King Edward VII ascended to the throne.159 The death of the old Queen and the coronation of the new King were probably still fresh in the minds of the people of the Empire in 1903, when the Advanced Text Book was published. “Patriotism” was the virtue that sprang from the other virtues of “Loyalty, Fidelity and Obedience” towards the King, “which make a good subject”:160 “The motherland, the country as a whole, is looked up to as an ideal, as an object of reverence, to be served and worked for above and beyond all else. Though, as a whole, the country is greater than the patriot, the patriot has the power of helping his country by his service.”161 This idea of service for the greater good is repeated and extended to the “motherland,” which was India in the first instance but “Britain” in the second. This unique mixture of “Indian nationalism” and “Royalism” relating to pan-Indian “Hinduism” and to the British King and Empire will again be encountered below.
 
               
              
                13.9 The Importance of Virtues for the “Quickening of Evolution”
 
                So far, the general ideas of the Text Books’ ethics, and the foundations on which they rely, have been discussed. I now turn to consider the virtues relating to the bodies which surround the “self.” The aim described in the Text Books is the development of “the great virtue called self-control – the control of the lower selves by the higher Self, of the bodies by the Jîvâtmâ.”162 The appearance of the idea of “self-control” here can be read as a reference to several of the preliminary stages of initiation as they appear in Besant’s thought, but most prominently to “dama, control of the senses and the body” and to “shama, control of the mind.”163 Several of the dimensions of this control as it is discussed in Sanâtana Dharma Text Books can be identified as belonging to Annie Besant’s concept of the “Quickening of Evolution.” Most prominent among these is the idea of the purification of the lower bodies by the undertaking of daily practices.164
 
                With respect to the “Sûkshma Sharîra,”165 the Text Books explain that the Indriyas166 were “largely guided by animal appetites, which are distinctively râjasic.”167 From this it follows that one should not trust one’s senses because the senses are tainted by likes and dislikes and they thus lead to separateness. Hence, the preliminary stages of initiation demand that “the mind should be guided by its own discriminative faculty [viveka and shama], and should then subdue the senses [dama],”168 a process that aims at “indifference to worldly objects, Vairâgya.”169 Consequently, “the mind, when wedded to the indriyas, becomes râjasic. When wedded to Buddhi, it becomes sâttvic. The mind of an average man is normally râjasic at the present day. He should make efforts to change it to sâttvic.”170 When the mind is rajasic, it is constantly concerned with the outer world and is driven by the objects around it. In this state it “is compared to a chariot, which is constantly being drawn away in ten different directions by ten horses, which are the ten indriyas.”171 In pursuit of this goal, it is recommended that one should turn one’s mind to more abstract thoughts and away from concrete thoughts in order to avoid it being distracted: “The training of the mind is man’s most important duty, and next to this follows the control of speech and actions. At the same time, he must not neglect his physical body. All the vehicles forming his body must be controlled and made harmonious with each other.”172 To reach this point, it is necessary to develop several characteristics.
 
                The Text Books refer to the Manusmṛti 6, 92, which includes “some of the characteristics needed,”173 and to BhG 16, 1–3, which provides an “exhaustive list”174 for the achievement of full control over one’s mind, speech, bodies, and action. In the next section, I will discuss the translation of BhG 16, 1–3 in the Sanâtana Dharma Advanced Text Book.
 
                
                  13.9.1 Translation within the Theosophical Society; The Bhagavadgītā and the List of Virtues
 
                  The list of virtues drawn from BhG 16, 1–3 is provided twice in the Advanced Text Book, once on page 291, as a general description of the virtues, and a second time on page 318, where it is embedded in a discussion of the specific virtues. When comparing the two versions of the list, three points stand out: 1) The second list is most likely based on Besant’s 1896 translation; 2) However, both of the lists in the Text Book differ in at least some respects from Besant’s translation (see chart below); and 3) There are some major differences between the first and the second versions of the list given in the Text Book.
 
                  A quick survey of some of the best-known Bhagavadgītā translations of the time,175 as well as of some of the Bhagavadgītā translations circulating in and around the Theosophical milieu,176 will show that there was no consensus regarding how the list of virtues given in BhG 16, 1–3 should be rendered (see Table 8). In the light of this survey, the conclusion that the model for the second list on page 318 of the Advanced Text Book was Annie Besant’s Bhagavadgītā translation seems at least plausible. In addition, as I have argued elsewhere, there is no evidence that Bhagavan Das was involved in the 1896 edition of Annie Besant’s translation.177 From this starting point, it seems at least reasonable to doubt whether Bhagavan Das was single-handedly responsible for the selection of the Sanskrit texts in the Sanâtana Dharma Text Books, as is claimed in the later editions of the works.178 Nonetheless, the differences between the versions on page 291 and page 318 still requires an explanation.
 
                  
                    
                      Table 8:Overview of the Translations of BhG 16, 1–3. All lines underlined with grey include changes from one translation to another. By the author.

                    

                             
                          	Sanskrit 
                          	Besant’s BhG 1896 
                          	SD Advanced Text Book, page 291 
                          	SD Advanced Text Book, page 318 
   
                          	abhayaṃ 
                          	fearlessness 
                          	fearlessness 
                          	fearlessness 
  
                          	sattvasaṃśuddhir 
                          	cleanness of life 
                          	sâttvic purity 
                          	clean-living 
  
                          	jñānyogavyavarthitiḥ 
                          	steadfastness in the Yoga of wisdom 
                          	steadfast pursuit of wisdom 
                          	steadfastness in the Yoga of wisdom 
  
                          	dānaṃ 
                          	almsgiving 
                          	charity 
                          	almsgiving 
  
                          	damas 
                          	self-restraint 
                          	control of the senses 
                          	self-restraint 
  
                          	yajñaś 
                          	sacrifice 
                          	sacrifice 
                          	sacrifice 
  
                          	svādhyāyas 
                          	study of the Shâstras 
                          	study 
                          	study of the Shâstras 
  
                          	tapas 
                          	austerity 
                          	austerity 
                          	austerity 
  
                          	ārjavam 
                          	straightforwardness 
                          	uprightness 
                          	straightforwardness 
  
                          	ahiṃsā 
                          	harmlessness 
                          	harmlessness 
                          	harmlessness 
  
                          	satyam 
                          	truth 
                          	truthfulness 
                          	truth 
  
                          	akrodhas 
                          	absence of wrath 
                          	absence of anger 
                          	absence of wrath 
  
                          	tyāgaḥ 
                          	renunciation 
                          	resignation 
                          	renunciation 
  
                          	śāntir 
                          	peacefulness 
                          	peace of mind 
                          	peacefulness 
  
                          	apsiśunam 
                          	absence of crookedness 
                          	avoidance of calumny 
                          	absence of crookedness 
  
                          	dayā bhūeṣu 
                          	compassion to living beings 
                          	pity for all beings 
                          	compassion to living beings 
  
                          	aloluptvaṃ 
                          	uncovetousness 
                          	absence of greed 
                          	uncovetousness 
  
                          	mārdavaṃ 
                          	mildness 
                          	gentleness 
                          	mildness 
  
                          	hrīr 
                          	modesty 
                          	modesty 
                          	modesty 
  
                          	acāpalam 
                          	absence of fickleness 
                          	absence of restlessness 
                          	steadfeastness 
  
                          	tejaḥ 
                          	vigour 
                          	energy 
                          	energy 
  
                          	kṣamā 
                          	forgiveness 
                          	forgiveness 
                          	patience 
  
                          	dhṛtiḥ 
                          	fortitude 
                          	endurance 
                          	fortitude 
  
                          	śaucam 
                          	purity 
                          	purity 
                          	purity 
  
                          	adroho 
                          	absence of envy and pride 
                          	freedom from hatred and from pride 
                          	absence of envy and pride179 
 
                    

                  
 
                  “Damas” is explicitly mentioned in the list. It is also one of the “mental qualities” that one must have in the “shatsampatti” stage of preliminaries to initiation. “Patience,” as a translation for kṣamā, is also included in the list. This rendering is especially interesting because it differs from the translation given by Besant in 1896. I argue that this change was deliberately adopted in order to adapt the passage to the wording she uses elsewhere in relation to the stages of initiation. The list also includes several virtues – such as “absence of wrath,” “peacefulness,” “mildness,” and the “absence of envy and pride” – which would correspond well with “Titiksha, endurance, a patient bearing of all that comes, a total absence of resentment.”180
 
                  The main point made in the Sanâtana Dharma Text Books concerning these virtues is that the bodies and the mind must be trained to go along with the rider (the inner Self), rather than allowing the horse (the outer bodies) to direct the rider.181 The metaphors of riding and the reference to BhG 5,34 are also found in In the Outer Court182 and in The Path to Discipleship,183 which suggests at least some dependency. Although at the present state of research these translations processes cannot be analyzed in more detail, this provides another piece of evidence which suggests that the editing process of the Text Books was a complex affair, as it throws into question the supposition that Das singlehandedly provided all the Sanskrit texts and their translations. The translation of BhG 16 1–3 into the stages of initiation also serves as an example of how translation can be understood as a process of hybridization.
 
                 
                
                  13.9.2 The Subjugation of the Mind as the Key to “Righteousness” and “Happiness”
 
                  The subjugation of the mind is characterized by one’s insight that one is different from one’s lower bodies.184 This subjugation is called “Abhyâsa”185 in the Sanâtana Dharma Text Books, and it is said that “this Abhyâsa will naturally strengthen Vairâgya, the absence of desire for personal and selfish ends.”186 “Vairâgya” is described by Annie Besant as a preliminary stage to initiation (see Chapter 8.2), and of the one who achieves it, it is said that he “will establish himself in that constant mood of righteousness and performance of duty.”187 Righteousness is understood here to be “truth” in the sense of being “real,” which is to say in the sense of the unity of brahman and self.
 
                   
                    This insistence on righteousness as the only way to happiness in this world or in any other is characteristic of the Sanâtana Dharma, whose very heart is duty, as justice is its key-note and unalterable law its life-breath. A man obtains every thing that he has duly earned, neither more nor less; every debt must be paid; every cause must be followed by its effect.188
 
                  
 
                  “Righteousness” and “happiness” are interconnected in this view because the discharging of one’s “duty” is understood as the guarantee that the “law” will maintain justice. Bearing in mind that the corresponding Indian concepts are translated in the Sanâtana Dharma Text Books, the point could be rephrased as follows: Following one’s own dharma (duty) for the sake of yajña (righteousness, help) is the guarantor of karmic justice (law), which will eventually lead to mokṣa (union, bliss). “The virtue of Content,” the Advanced Text Book continues, “springs from a full recognition of this fact.”189 The virtue of “Content” can be equated with “titiksha, edurance,” which is described by Besant as a result of one’s insight into the “good law.”190 We read in the Text Books that “the contented man is happy under the most unfavourable circumstances, the root of his happiness being in himself.”191 This fits well with the description given in The Path of Discipleship.
 
                  
                    Virtues Directed towards Superiors
 
                    One’s superiors are, the Text Books hold, “God, the Sovereign, Parents, Teachers, and the Aged.”192 This is illustrated, as are many other passages in the Elementary Text Book, by stories from the Mahābhārata and Rāmāyaṇa. The main virtues that one should develop in relation to God are defined as “devotion” and “subjugation under the divine will,” while that which one should exhibit in relation to the Sovereign is described as “loyalty.”193 One form of this loyalty is identified in the following way.
 
                     
                      Patriotism, the love of one’s country, and Public Spirit, caring for the nation more than for oneself, are virtues that are so closely akin to loyalty that they should never be separated from it. ‘King and Country’ are the Object of true loyalty. No man should be without this love of country and the readiness to sacrifice himself for his native land.194
 
                    
 
                    Given the context of the Text Books, this passage can be read as an appeal to Hindu nationalism, but the use of the phrase “King and Country” here relationizes India to the British Empire. This interesting ambivalence can be traced through Besant’s oeuvre.
 
                    The virtue relevant to one’s parents is “obedience,”195 which is also the primary virtue one should exhibit towards one’s “teacher.” “Reverence” and “service”196 are added to the list of virtues directed towards teachers, while “reverence” is also the virtue due towards the aged. These virtues are described as resulting from a feeling of love, which starts out as a general feeling but then grows into “universal love”197 through the process of evolution.
 
                    The Sanâtana Dharma Advanced Text Book expands the list of virtues given in the Elementary Text Book. In the Elementary Text Book, “reverence” is presented as one of the key virtues in relation to one’s superiors. This is repeated in the Advanced Text Book, but to reverence is now added
 
                     
                      Humility, the willing recognition of comparative littleness, unassociated with pain and coupled with the readiness to submit to guidance; by Faith in, and therefore Submission to, His wisdom; and by Devotion and Gratitude responding to His compassion, leading to complete Self-Sacrifice in His service.198
 
                    
 
                    Several similar motifs are also present in the stages of initiation as described by Besant. First, “faith” is key to the “shraddhâ” preliminary stage.199 “Faith” in the abilities of the master as the notion appears in Besant’s Theosophy finds a parallel in the Text Books in “faith” in the wisdom of God. Secondly, “love and compassion” are attributed to the “hamsa” stage of initiation (see Chapter 8.2.7). In addition, the virtues of “submission” and “self-sacrifice” are leitmotifs in Annie Besant’s Theosophy.
 
                    These virtues are illustrated by and attributed to characters of the Mahābhārata, with Bhīṣma and Prahlâda being presented as models for these virtues.200 The constant references to the Indian epics serve an extremely important role. 1) They have a didactic significance. By illustrating the virtues in a known setting – Indian students would probably have been familiar with the stories of the Mahābhārata and Rāmāyaṇa – the virtues are connected to pre-existing knowledge and are thus more likely to be understood. 2) These illustrations recontextualize “Theosophical” ideas in the Indian epics. 3) They can be read as appeals to pan-Indian “Hinduism,” since these references imply that there is a single “Hinduism.” 4) This “Hinduism” provides an accessible route to the ancient wisdom religion and was therefore epistemologically hierarchized to other religions.
 
                   
                  
                    Virtues in Relation to Parents and Teachers
 
                    The last category of superiors is the “Parents and Teachers” to whom one owes the same virtues as one does to God and King, “and we may add to them the virtues of Gentleness, Trustfulness and Teachableness.”201 In the case of “parents,” these virtues should be offered unconditionally because “parents are given to him by his prârabdha202 karma.”203 Therefore, parents are understood as especially fitting for the present stage of evolution. In the case of the teacher, the pupil often chooses the teacher himself and therefore must judge with his own reasoning whether the teacher has real authority. This is because, the Text Books explain,
 
                     
                      in India especially, where the spirit of devotion to teachers is strong, having come down from the time when the teacher was a true teacher, there is exceptional danger of the misplacing of faith, and consequently there is exceptional need for preserving a balance of mind and for rejecting false claims.204
 
                    
 
                    This is a pragmatic adaption to the perceived reality of the situation in India, but it also acts as a reference to the idea of the degeneration of the present era due to materialism.
 
                   
                  
                    Virtues in Relation to Equals
 
                    The first category of “equals” identified in the Text Books are the equals in the family, in particular the wife and the husband. While the books maintain that husband and wife are equals, the virtues relevant to each are nevertheless presented differently. Husband and wife “are one, not two; love makes the two into one – love protective, sheltering, tender, on the side of the husband; love yielding, sweet, devoted, on the side of the wife.”205 Despite the rhetoric of equality, we see quite clearly here that the Text Books in fact maintain an inequality between husband and wife.
 
                    Love and devotion are presented as the key virtues of wives because “a wife who truly loves and serves her husband gains more of inner development and knowledge than she can gain by long austerities and painful penances.”206 This position is linked to the idea of the stage of evolution of women as wives, since love in the form of submission and faithfulness is seen as the fitting virtue for this stage.
 
                    For relationships with equals outside the family, several additional virtues are added: “hospitality,”207 “readiness to forgive wrongs,”208 and “urbanity.”209 All of these virtues are based on the principles of love and compassion and are once again illustrated using stories from the Indian epics, especially the Rāmāyaṇa. These virtues directed towards equals are understood as being important because those who are one’s equals are the closest to oneself, and relations to them thus have the greatest potential for leading one to realize the essential unity of everything. In these relations, the feeling of “love” can be extended to the universal level. The virtues which should be practiced in the family and towards other equals in order to cultivate them as general virtues towards the world are “Uprightness, Fair Dealing, Trust, Honour, Straightforwardness, Urbanity, Fidelity, Fortitude, Endurance, Co-operation – these are virtues which are necessary for happy and prosperous social life.”210 In addition, “readiness to forgive injuries is a virtue necessary for peaceful living”211 and “toleration is an allied virtue that may be practised towards equals or towards inferiors […] Tolerance has always been a characteristic of Hinduism, which has never sought to convert men from their own faith.”212
 
                    Several of these virtues can be linked either to the preliminary or to the actual stages of initiation, but tolerance provides the most striking example. Tolerance is identified as characteristic of the third preliminary stage, “uparati,”213 and it is understood as being genuinely “Hindu.” Interestingly, this idea of “tolerance” as a characteristic of “Hinduism” was also perpetuated by Gandhi,214 among others, and featured in academic discourses.215 Whether “Hinduism” “is” genuinely tolerant was widely discussed in the past and is still discussed now. For example, Paul Hacker maintained that “tolerance” in “Hinduism” is essentially a strategy of inclusivism in which all other forms of religion are understood as belonging to the same system but as inferior components.216 Malinar maintains that tolerance was promoted by several notable representatives of “Hinduism,” such as Gandhi and Radhakrishnan, but that this was not necessarily the opinion of the majority.217 There are no in-depth studies regarding the influence of Theosophy on this notion of “tolerance” in “Hinduism,” but it seems plausible that the Sanâtana Dharma Text Books influenced this view.
 
                    In the Advanced Text Book, this “tolerance” is described as being “based on the belief in the One Self, and the reverent acceptance of the infinite variety of Its intellectual manifestations. Hence Hinduism has ever been permeated by the large-hearted toleration which is the very spirit of Íshvara.”218 “Tolerance” should thus be the ideal for all true “Âryans” in the view of the authors of the Sanâtana Dharma Text Books: “Such is the noble and liberal teaching of Hinduism, and it should shape the thoughts of every true Âryan, so that he may never fall into the error of trying to belittle or injure any of the religions of the world. Let him be tolerant even to the intolerant, and thus set a good example.”219 Intolerance, by contrast, is equated with “sectarianism”220 and is identified as “undermining the ancient noble toleration of Hinduism.”221 Therefore,
 
                     
                      the true Âryan […] must look on all Hindu sects as members of his own family, and refuse to quarrel with or to antagonise any. And he must look outside the pale of Hinduism, and see in the other religions that surround him rays of the same Spiritual Sun in which he himself is basking, and thus spread peace over India, and make possible for her united national existence. Let his religious watchword be ‘Include,’ not ‘Exclude,’ since the Self is One.222
 
                    
 
                    The notion of an essential “unity” is put forward here, which appeals to Hindu nationalism. This inclusivist thinking is linked to an idea of the epistemological superiority of a pan-Indian “Hinduism,” a notion that comes close to Hacker’s idea about the inclusivism of “Hinduism.”223
 
                   
                  
                    Virtues in Relation to Inferiors
 
                    Chapter 10 in the Sanâtana Dharma Text Books turns to the topic of the “Virtues and Vices in Relation to Inferiors.” The first category of “inferiors” are children, especially in relation to their parents, and the Text Books maintain that parents should show “Tenderness, Compassion, Gentleness, Kindness.”224 As the King is the most superior among men in his kingdom, the guiding “duty of Protecting the Weal: is incarnated in the righteous King, and it is the fulfilment of this duty which awakens the loyalty of his subjects.”225 When the virtues due to the King are recalled, we can see that the system elaborated in the Sanâtana Dharma Text Books sets up a reciprocity of moral obligations. The Text Books warn of
 
                     
                      the danger which is connected with the shewing out of tenderness and protection to the weaker than ourselves is the vice of Pride. It arises from ahamkâra, that gives the sense of separateness of ‘I’ and ‘you’, and thinks more of the fact that ‘I am helping this weaker one,’ than of sharing what is really a common store with one temporarily shut out from it by his separate form. By letting the mind dwell on one’s own usefulness and power to do good, pride is awakened, and quickly ruins the good-work that has been performed. None that wears a separate body may escape the power of this subtlest and most dangerous of foes, that is known as ahamkâra.226
 
                    
 
                    The “sense of separateness” here is given as a translation for “ahamkara,” and identified as the major enemy of the one who seeks to do “good-work.” Pride is also identified as one of the “five fetters” mentioned in Besant’s The Path of Discipleship.227
 
                    Showing the virtues towards inferiors has a direct effect on them, the authors of the Advanced Text Book maintain, because “compassion and pity seek, as does all love, to lessen the distance between itself and its object, to raise its object towards itself.”228 In receiving this compassion and pity, the inferior might temporarily be elevated to a higher stage of evolution and his evolution can therefore be quickened by the assistance of the superior.
 
                    “Appreciativeness, the full recognition of all that is best in them,”229 is understood as a necessary requirement to motivate inferiors to bring out their best, while “patience is also most necessary in all dealings with inferiors; lesser ability generally implies less quickness of understanding, less power to grasp or to perform, and the superior needs to practice patience in order not to confuse and bewilder the inferior.”230 Patience is mentioned in all the lists of stages of initiation discussed in this book.
 
                     
                      Let the student then remember in all his relations with his inferiors to cultivate sympathy and compassion and active beneficence. If in the family he shows these virtues to the younger and to the servants, in his later life in society and in the nation these virtues will still mark his character, and he will become a true philanthropist, a benefactor of his community and of his country.231
 
                    
 
                    Here we can see an idea that is frequently repeated throughout the Sanâtana Dharma Text Books: the view that the training of the virtues and an adherence to a certain code of conduct will be beneficial in the future. Implicit in this idea is a notion of education as an endeavor that forms students to become that which their teachers intend.
 
                    In this light, the Text Books should be read as “books of initiation” in line with Besant’s notion of the “Quickening of Evolution.” It must, however, be noted that the “Quickening of Evolution” is not simply “adopted” but is de- and recontextualized while numerous Indian concepts are translated into it. This points to multifaceted meshing processes of hybridization in which numerous actors were involved. The Text Books should be understood as the products of these processes instead of conceptualizing them as the products of Das‘ and Besant’s authorship.
 
                   
                 
               
              
                13.10 Preliminary Conclusion: The “Science of Ethics” as the Means of the “Quickening of Evolution” and Preparation for Initiation
 
                The Sanâtana Dharma Text Books are instructive examples of hybridized texts within the global colonial discursive continuum around the year 1900. In the previous section, I have sought to illustrate how the preliminary stages of initiation presented in Annie Besant’s concept of the “Quickening of Evolution” were expanded into a concrete code of conduct in the Elementary and the Advanced Text Books. Almost all of the preliminary stages, including the different mental qualities and attributes, are to be found in the “Science of Ethics” that is presented in the Text Books. As has been shown in the previous chapters, the uptake of these qualifications was mediated by Indian Theosophists, such as Manilal Dvivedi. Their interpretation as stages of initiation was modeled by Blavatsky in The Voice of the Silence and then adopted by Dvivedi in the second edition of his Rája-Yoga. These texts were most likely received by Annie Besant, who then elaborated her description of these stages in The Path of Discipleship and In the Outer Court. Both of these works emerged from numerous encounters in the Indian Middle Class and connected highly diverse fields within the global colonial discursive continuum.
 
                Although the Sanâtana Dharma Text Books should be understood as the products of meshing processes of hybridization rather than as products of Besant’s authorship, I argue that the ethics expounded therein are nevertheless deeply indebted to her Theosophical thought. On the basis of these observations, I argue that the Sanâtana Dharma Text Books were written in pursuit of the goal of the “Quickening of Evolution” of the students at the Central Hindu College, with initiation into Theosophy as their primary aim. These principles were recontextualized in an Indian context and retranslated into several Hindu concepts. This thus serves as an instance of the meshing processes of hybridization in which this hybrid knowledge was presented as genuinely “Hindu,” which points towards a move of relationalization. This double-sided process of translation, retranslation, and de- and recontextualization with an overarching trajectory of relationalization can be read as forming part of the negotiations of concepts from asymmetric positions based on power relations that took place in the global colonial discursive continuum. This view will be elaborated in the next section.
 
               
              
                13.11 Multiple Relationalization and the Involvement of the Author
 
                The analytical tool abductively developed in this book has proven to be useful in several instances in this chapter on the Sanâtana Dharma Text Books. Several meshing processes of hybridization were identified by describing the traces found on the textual level. One of the key hybridization processes discussed here is translation, as the Text Books include numerous Sanskrit texts and quotations from Hindu scriptures, as well as many specific terms and phrases translated from these sources. Translation is usually accompanied by a process of de- and recontextualization. In several cases, as, for example, with the āśramas and varṇas, relationalization was deployed in order to establish relationizings of these elements to other religions, philosophies, or systems of ethics. In one instance, in which Manu was presented as the ancestor of the Pitris, a relationizing to the “occult science” was introduced which aimed at claiming a hegemonic position for Theosophy (= occult science).
 
               
            
 
           
           
             
              14 Conclusion
 
            
 
             
               
                At the top of this small hill, you have found yourself at the zero point of the world, at the centre of time itself. Paradoxically, for Greenwich to be the centre of the world in time it must be inscribed with the alterity of place. Stand to the left-hand side of the brass strip and you are in the Western hemisphere. But move a yard to your right, and you enter the East: whoever you are, you have been translated from a European into an Oriental.232
 
                (Robert J. C. Young, Colonial Desire, 1995)
 
              
 
              Greenwich – as the epitome of the British desire to explore, describe, measure, categorize, map, understand, rule, dominate, and conquer the world – touches the center of this book. Only “move a yard” and “you have been translated from a European into an Oriental.” There is only a “brass strip” dividing “East” from “West” and preventing one from being “translated” from the one into the other: There is only the social construct, the desire to categorize, in order to know who we are, that lies in that yard between “East” and “West.” This desire was so powerful that it remains up till today the basis for all kinds of dichotomies: “East” and “West,” “civilized” and “uncivilized,” “first world” and “third world,” and, as some have suggested, even that between “global north” and “global south.” All these dichotomies can only exist together and are only brought into existence in relation to each other. The relations between these opposites are the “in-betweens,” the “stairwells” described by Bhabha, that “hybridize” that which must “already be hybrid” because “hybridity,” in the sense of a resistance towards totalization, is the condition that ideas can be repeated, transferred, de- and recontextualized, and relationized. All these processes of “hybridization” establish new and alter existing relations.
 
              In the present book, I have analyzed those processes in the Indian Middle Class from which the notions of the Theosophical stages of initiation emerged. Both the Theosophical Society as a “mediating structure” and its members as “actors” were parts of a larger discursive field which I have identified as the (uppercase) “Indian Middle Class.” This is distinct from the notion of the (lowercase) “Indian middle class” as a social stratum. The (uppercase) “Indian Middle Class” is only one of the “fields” in which all of these actors (often members of the (lowercase) “Indian middle class” and “Western” Theosophists) were involved: While encountering each other, they at the same time realized connections between a multitude of other discursive fields.
 
              The stages of initiation that emerged from these encounters were the corner stones of the grand scheme of Theosophical evolution, which was based on a notion of self-development. This path of self-development was elaborated and systematized by Annie Besant in her concept of the “Quickening of Evolution,” according to which the stages of initiation formed the last few yards of the path. Both the “Quickening of Evolution” and the stages of initiation were recontextualized in the Sanâtana Dharma Text Books, the textbooks for religious instruction of the Central Hindu College, as the basis for the moral education expounded therein. The Central Hindu College was later incorporated into the Benares Hindu University, the first Indian Hindu University, where the Sanâtana Dharma Text Books were used as textbooks for religious and moral instruction from 1915 on.233 The morality discussed in the Text Books provided several sets of virtues, each of which is relative to particular stages of the individual’s evolution. Manifesting these virtues would secure a swift progress towards initiation for the pupils of the Central Hindu College. This moral education should be understood as part of the grand scheme of Theosophical evolution; as such, it aims at initiation and the establishment of a more advanced humanity.
 
              
                14.1 The Emergence of the Stages of Initiation and the “Quickening of Evolution” From the Indian Middle Class: Mapping out a Multifaceted Discursive Field
 
                This book has identified the “Quickening of Evolution” as one of the fundamental topics of Besant’s early Theosophy. Besant’s view is based on an idea of evolution as self-improvement directed towards the acceleration of one’s own evolution. Initiation is regarded as the stage of this evolution during which the most rapid progress can be made. On each succeeding stage of initiation, a set of qualities and virtues is developed while certain powers, often identified as the siddhis, are acquired. These include powers which correspond with the display of clairvoyant faculties by Besant and Leadbeater.
 
                In sum, the “Quickening of Evolution” provides a program that mediates between the two poles of the Master Paradox (see Chapter 7.1). The Theosophical masters were conceptualized as evolutionarily highly developed human beings: According to the Theosophical account, on the usual evolutionary path, it would take almost countless reincarnations to reach the level of a master. At the same time, the masters were understood as teachers who conveyed their wisdom to others through education. The vast evolutionary gap between the masters and their students, ordinary human beings, could be bridged by a method which provided swifter progress, Besant’s “Quickening of Evolution.”
 
                The Voice of the Silence, one of the late works of H. P. Blavatsky, has often been described as an important book for Theosophy, and is frequently referred to in the primary sources as central text of the Society. Surprisingly, there have been no previous studies that analyze the contents of this book. The close reading of Blavatsky’s The Voice of the Silence provided in the present book showed that the work is intended as a book of initiation. Not only does its structure as a dialogue between a master and a chela suggest such an interpretation, but so too does the description of the stages of initiation which can be found therein. These stages are presented in language that is opaque at times and loaded with references to a wide range of Theosophical concepts. Applying the analytical tool described above allowed the conceptualization of this work as a “hybrid” book based on “already hybrids.” Interestingly, there is a direct link to Manilal Dvivedi’s work in this context, for Blavatsky relied on Dvivedi’s Rája-Yoga in her description of the stages of initiation.
 
                As a book of initiation, The Voice of the Silence was also pivotal for Annie Besant’s own initiation by the Theosophical masters, with it being alleged that Besant met a Theosophical master for the first time after she read the work. Besant presented the stages of initiation later in a systematized way in her The Path of Discipleship and In the Outer Court, and these two works should thus also be read as “books of initiation.” These texts provide the clearest exposition of Besant’s notion of the “Quickening of Evolution.”
 
                Both The Voice of the Silence and Annie Besant’s notion of the “Quickening of Evolution” emerged from numerous encounters in the “Indian Middle Class.” The Indian members of the Theosophical Society were initially seen in this discursive field as the experts on “Hinduism,” while the non-Indian members were the experts on “occult” matters. This gradually changed around 1890. At this time, the non-Indian members started to claim expertise on “Hindu” matters, while the Indian members tried to claim authority over occult matters as well. Describing these dynamics as relationalization has allowed the identification of certain formulations as markers for “hybridization processes.” These formulations aimed at claiming hegemonic positions in the discourse.
 
                Manilal Dvivedi’s Rája-Yoga is of great interest in the context of this discourse. I have argued that Dvivedi’s work was the blueprint for the idea of the stages of initiation in Theosophy. Being itself an “already hybrid,” it was the starting point for numerous “hybridization processes” which led to the uptake of rājayogic states of meditation and the Advaita Vedānta concept of approaching the guru as stages of initiation in the grand scheme of Theosophical evolutionism.
 
                Another key player in this discourse was T. Subba Row. Row’s work developed from a presentation of Advaita Vedānta that denied theistic ideas to a presentation of a theistic bhakti Advaita Vedānta in his Discourses on the Bhagavat Gita. His ideas concerning the merging with the Logos as the goal of human evolution and about the acceleration of this process seem to have been the blueprints for the later reception of “Hinduism” in the Theosophical Society. His work provides a paradigmatic description of the discursive dynamics in the Theosophical Society. Row claimed superiority for his theistic bhakti Advaita Vedānta not only over other systems of “Hinduism” but also over Theosophy as a whole. This led to an argument with Blavatsky in which Row could not prevail. The idea of absolute tolerance towards all other religions that was propounded in the Theosophical Society proved to have boundaries of its own, which were negotiated between the Indian and the non-Indian Theosophists around the 1880s. Row played a pivotal role in this negotiation.
 
                The mapping out of the discursive field from which emerged the Theosophical ideas of the stages of initiation as the culmination of the “Quickening of Evolution” provided the background against which I conceptualized the Sanâtana Dharma Text Books as “hybrid” books of initiation. Several of the preliminary and the actual stages of initiation were identified as the blueprints for the ethics discussed in the Text Books. In some instances, the stages are explicitly named in these institutional texts for religious instruction.
 
                The combination of these ethics with ideas about the āśrama system and the varṇas translated these notions of Indian social stratification into a scheme of (Theosophical) evolutionism. Following the ethics and ways of conduct described in the Text Books would help students to accelerate their own evolution, that of the nation, and, ultimately, the evolution of all of humanity. The nationalistic and, at times, royalist undertones of the Text Books, together with their views on hero worship, make them peculiar writings which differ in some important respects from Besant’s (early) Theosophy. These differences indicate that these textbooks were a part of a continuing “process of hybridizations” in which numerous Indian and non-Indian actors partook.
 
                As textbooks for religious instruction in the Benares Hindu University, the Sanâtana Dharma Text Books became yet another starting point for multifaceted “processes of hybridization” and played an important part in the emergence of Hindu nationalism. In this respect, their importance for the history of the Theosophical Society and for the wider context of the Indian independence movement, and, thus, for global history more broadly, have until now been underestimated.
 
                In short, the present book describes a heterogeneous discursive field. Following the stages of initiation and the “Quickening of Evolution” through the material considered here illustrates that “processes of hybridization” do not lead to discontinuities but rather provide continuity within new and altered relations. Referring to Foucault’s ideas about genealogy, and their inherent difficulties, Bergunder writes: “It is never a decision between one or the other. There is neither pure continuity nor pure discontinuity; there is always both, and scholarly assessment necessitates balance between them.”234 Thinking of genealogies in terms of “processes of hybridization” while employing the analytical tool developed in this book allows one to “balance between” “pure continuity” and “pure discontinuity” because it helps one to think beyond ideas of “purity” and dichotomies of “continuity” and “discontinuity.” It allows the drawing of complex pictures of “exchange” processes while simultaneously maintaining heterogeneity and describing the succession of knowledge as a complex “metaprocess of meshing hybridizations.”
 
                The analysis of these processes of hybridization shows that the Theosophical Society was neither “purely Western” nor “purely Eastern,” but part of a wider “field of encounters” that was embedded in the “global colonial discursive continuum.” The Indian and non-Indian Theosophical actors realized multifaceted connections in this continuum. This conclusively shows that the Theosophical Society as a structure was a significant cultural broker at the turn of the centuries from the 19th to the 20th, connecting Indian and non-Indian discourses alike by a process of mutual – but not necessarily equal in terms of power-asymmetries – agency of both “Easterners” and “Westerners.” This book thus provides a substantial contribution to a fundamental reconceptualization of the Theosophical Society and indicates numerous research desiderata which, when analyzed thoroughly, will draw an even more complex, and therefore more comprehensive, picture.
 
               
              
                14.2 A View of Theosophy that goes “Beyond”
 
                Theosophical thought is based on an idea that several higher planes of being exist above the physical world and that humans have several (generally seven, although the number may differ see Chapter 12) bodies which correspond to the physical and the higher planes of existence. The topics identified in the Theosophical writings considered in the present book are initiation into occult knowledge, the possibility of achieving higher knowledge by developing higher faculties of perception, and the possibility of accelerating evolution by self-development. Theosophical reflections on these topics are often backed by references to Indian scriptures and ancient Indian writers. Similar elements have often been discussed in the scholarship as typologies for “esotericism”235 in general or for Theosophy in particular.236 So what is new here?
 
                For one, I understand the references to the Indian scriptures not as another illustration of the well-known narrative of “Theosophical orientalism,” but rather as an indicator of a fundamental and mutual “exchange process.” To analyze these processes of “exchange,” I required an analytical tool which would allow me to draw a complex picture and to describe the heterogeneity of these “exchanges.” The language of “exchange” proved to be incapable of depicting such a complex picture because it is based on a conception of the simple “trading” of ideas that has no effect on the traded nor the traders. The analytical tool developed in the present book, which is based on Bhabha’s notion of “hybridity” and on concepts from the global history approach, provides a language that is more sensitive to the alterations which are the results of such “exchanges.”
 
                Secondly, drawing on this analytical tool allows this book to go beyond descriptions of “initiation,” the “Eastern influence,” or “Theosophical evolutionism” to consider the “meshing processes of hybridization” between “East” and “West” which established numerous new relations and altered existing ones. Analyzing these processes made it clear that dichotomous ideas, such as that of a completely distinct and monolithic “East” and “West,” are untenable. On the basis of the theoretical framework laid out in Chapters 3 and 4, the resurfacing in my sources of elements from the typologies mentioned above proves my point, rather than undermining it, because it illustrates how “processes of hybridization” establish new relations and do not destroy but alter existing ones. However, the approach taken in the present book is very different from any typological methodology because, instead of being essentialist, it draws attention to multifaceted ongoing “meshing processes of hybridization.”
 
               
              
                14.3 An Analytical Tool to Describe Hybridization Processes on the Textual Level
 
                The discussion of Bhabha’s concept of “hybridity” threw up evidence that he did not provide a useful analytical tool for describing “hybridization.” His ideas should rather be understood as non-concepts and epistemological strategies for thinking “beyond” (see Chapter 3.2). The notion of a “non-concept” is based on Derrida’s insistence that his idea of “différance” is not a concept.237 Being a “concept” would undermine the effectiveness of différance, which should rather be read as a deconstructivist strategy.238 I argue that “hybridity” should be understood as a structurally similar idea. Not only is Derrida’s “différance,” and the related notion of “iteration,” the theoretical foundation for Bhabha’s “hybridity,” but “hybridity” is also described by Bhabha using a language of “hybridity” that makes his notion and his manner of writing about it an epistemological strategy rather than a concept. As such, it remains problematic as an analytical category. “Hybridity” as a figure of thought is nonetheless well established in the scholarship. The development of an analytical tool in the present book has made it possible to not only think beyond but also to research beyond.
 
                On the textual level, it is impossible to “observe” “hybridization” directly. It can only be identified by its “traces.” This means that two levels must be distinguished when analyzing “hybridization processes”: a) the level of the “traces of hybridization,” e.g., texts, and b) the level of “hybridization,” which is to be located on the level of discourse. Developing a language which allows for the identification of “traces of hybridization” has made it possible to differentiate between modes of “hybridization.”
 
                In sum, the analytical tool allows the identification of numerous “traces of hybridization” on the textual level. By first identifying these traces, several different processes of “hybridization” can then be described. What is usually simply called “hybridization” should rather be understood as a multifaceted “meshing of processes of hybridization.” Such a view increases the level of detail perceivable. As such, it is the precondition for a research agenda which focuses on heterogeneity instead of homogeneity and allows us to conceptualize the potential connectedness of discourses. As such, this tool is not confined to research on the Theosophical Society but can be adapted to other fields of research in Religious Studies and beyond.
 
               
              
                14.4 The Notion of “Already Hybrids”: Conceptualizing Non-Originals and Fields of Encounters as Premises for “Hybridization”
 
                Following Bhabha, “hybridity” is understood here as a necessity. For it is only if concepts resist totalization, meaning that they can be used apart from the wider contexts in which they were first uttered, and also detached from the act of their first utterance, that they can be repeated in the multitude of contexts, which repetition is indicative of their “hybridity” (see Chapter 3.1). Hence, the “movement” of ideas, either from one linguistic system into another or within the same linguistic system to different synchronous and asynchronous contexts, can be understood in terms of “hybridization processes” of “already hybrids.” These “already hybrids” all have their own historicity and are part of numerous traditions repeating them in multifaceted contexts. Movements of “already hybrids” do not happen in abstract spaces but are triggered in encounters between actors and actors or between actors and texts. Numerous “actual spaces of encounters” often constitute what I have called “fields of encounters,” such as the “Indian Middle Class” (see Chapter 5) or “early orientalism” (as described in Chapter 10).
 
                However, one cannot encounter any “originals” in these “fields of encounters” but only “already hybrids” in which numerous discursive fields are connected. These fields are all part of the global colonial discursive continuum in which all discursive fields are “potentially,” but not “actually,” interconnected. When actors encounter each other (also via texts), these connections become actualized. This is the precondition of “hybridization processes.” Actors then translate the connections made in these encounters into relations which can be identified by their traces on the textual level. Such traces can include, among other things, transliterated or translated words, references, certain elements and/or structures, or relationizings (see Chapter 4.6).
 
               
              
                14.5 Future Research
 
                This book contributes to at least three fields of research: 1) research on Theosophy, 2) Postcolonialism and research on “hybridity,” and 3) global history. The first field is fast developing towards the inclusion of theoretical approaches derived from the latter two. Still, scholarship in this area is only beginning to implement sophisticated sets of theories and methodologies. My book makes a substantial contribution to this development.
 
                In the research on the Theosophical Society, insular views prevail. What is required for a more comprehensive understanding is a view that includes the numerous fields in which individual Theosophists and the Society as a structure were engaged. The present book makes a contribution to such a view by identifying the importance of the Theosophical Society and Theosophical thought for education in India. This is not only an important part of the history of Theosophy, but also of the British Empire and of global history more generally. More fundamental research into Theosophical sources is needed to provide a foundation for future research in this area. Not only are comprehensive bibliographies and critical editions of the major Theosophical works currently lacking, but there are also no biographies of many major Theosophists which satisfy basic scholarly standards. Besant and Blavatsky might be exceptions in this respect, but, as I indicated in Chapter 8.1, numerous research desiderata also remain with respect to Besant’s vita.
 
                The analytical tool developed in this book helps one to perceive and manage an increase in complexity and a perspective on heterogeneity instead of homogeneity. However, a major difficulty is that I, as the author of the present book, constantly deploy “processes of hybridization” while elaborating my thesis. I have an interest in arguing my position and presenting it as superior to other positions when judged against epistemological or chronological criteria. Relationalization is one of the basic modes of scholarly work. I constantly refer to “distinguished scholars,” “experts in the field,” “instructive examples,” and so on, to strengthen my argument. This is sanctioned by the scholarly tradition, but it is not neutral, and it is not devoid of power asymmetries. In taking this approach, I put forward another “already hybrid” based on “already hybrids” and when someone reads this text, he or she encounters these “already hybrids” which are repeated and altered in the very moment the text is read. The development of a formally structured and systematic methodology, and a constant reflection on and reevaluation of that methodology, cannot avoid this involvement, but it can at least render it more visible. It is to be hoped that in the future such a methodology will be developed based on the analytical tool introduced in the present book.
 
                Global history makes high demands. One would have to know, or at least try to know, everything that was written about a particular period of time in order to describe all the global connections which influenced certain developments – and this would only satisfy the synchronic dimension of historical analysis. To acquire such a complete knowledge is impossible. What is possible is the development of research programs in which the complexity of “hybridization processes” can be described in more depth. That is why in the future more collaborations between scholars from diverse academic fields are needed. Bringing together scholars of Religious Studies, Indology, and History, and scientists from different fields of the natural sciences (and hopefully many other disciplines) has the potential to assist in the development of research programs in which the complexity of “hybridization processes” can be described in more depth. The hope is that such collaboration will yield maps of networks of knowledge which would not rely on exclusion to reduce complexity but would rather feed on the inclusion of complexity. This would go beyond the theoretical claims of both postcolonialism and global history.
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The seal is a very nteresting animal and belongs to a class which although
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that account are often to be found near the
fishing grounds, where they will capture the
best fish from the nests inspite of all that
the fishermen can do to prevent them.
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