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Abstract

Abhishiktananda described himself as a “Hi@hristian monk”, and spent much of his life
blurring the religious boundaries between being Hindu and being Christiare @le many
others like him who have claimed been assigned religious identities which might seem
paradoxical. In contemporary theological speak, they can be seen as having a elgiblesr
identity’; that is, they are lieved to be engaging withoth simultaneously. Indeed a ‘theology
of doublereligious identity’ tends to attribute this to cultural norms, family tigaceetism or
even a consumerist approach, and has explored it mostly through BuClitssian examples.
Whilst a few references have been made to ‘Hi@tldstian identity’, thé thesis has chosen to
widen the demographic and draw on a set of case studies solely located withirrflagthint
sphere of HinduChristian dialogug(These include Robert de Nobili, Abhishiktananda and
Brahmabandhab Upadhyay). By exploring it outsid¢éhef BuddhisiChristian paradigm, this
thesis hopes to aid a better theological understanding of double religemiity, by examining

both how and why such identities occur.

The shift into HindeChristian dialogue uncovers further reasons as to whpldaeligious
identity might arise, which includes aesthetics, politics, theologd arculturation.
Inculturation is a means of mission and dialogue which involves suitably adaptifgeranot
religious culture to ground the Church in a different context. This use of tadigggmbolism
has led, at times, to perceptions of its practitioners as both Hindu and Christiad, lthde
thesis concludes that perception plays a large role in the designation andamaditegsof
people’s double religious identitiek hopes that this research will aid further interest in the
interactions between religious identities, particularly within Hi@iwistian dialogue. By
taking a broader approach to what constitutes and influences a person’ssatigiatity, such
idertities as ‘HinduChristian’ can be better understood.



CONTENTS PAGE

11 oo [ Tod (o] o TSP PPPPRPR P 1-32.....
Issues of MethodolOgy.........cov i e, 7
Early Case STUdIES. .. ....ooit i e e e e e 18......
INdIgeNOUSCASE SHAIES. .. ... et e e m——— 19
Postcolonialrule Case StUdIeS. ... ..ot e e 19
Contemporary Case STUAIES. ... .. oo eeeeemeneeees 20

Context and Methodology

Chapter 1:Religious Identity and HinduChristian Dialogue.................cocoeivvmene.. 33-53
Literature REVIEW. .. ... ot e e et e e e e e e 33
Hindu-Christian double religious identity..............ccooeeeeeiiieee e 39
Singular and Non singular Religious Identities.............c.ccoev i, 42
Double Religious Identity- spiritually and theologically speaking...................... 44
Inculturation and double/multiple religious identities..............ccoooeiiiieinnes 45

Double Religious Identities: Vocation, choice, lifestyle or underhand@onversion?

.................................................. OO PP PP POPPPPPPRRRRPOY - ¥ ¢
CloSING REMAIKS .. ...ttt e e e e e e e 52
Chapter 2: The ambiguous nature of Hinduism and Christianity.......................... 54-76
Postcolonialism and defining the ‘religion’ of Hinduism......................coe 55
Hindu and Christian Attitudes to Other Faiths.............c..cooii i, 59
(@4 011 or= 1IN o] o] {0 = Tod 1 =2 TSP 61........
Hinduism —The ‘Pluralistic’ Religion.. ..., 62....
Is Christianity always exclusive in its attitudes towards other faiths?2................. 66
Moving forward from Christian Exclusivism, Inclusivism and Pluralism............ 70
SUD-TYPOIOGIES. ... et e e e e e e 71
Concluding REMAIKS. ... ..o e e e e e e T4.........
CloSING REMAIKS .. ... e e e e 75

Chapter 3: |Inculturation as mission, and the relationship between g&hn and

o0 (=P P PUPPP R PPPPPPPPRPP 77-96...
Inculturation — Appropriating Christianity in non -Western cultures................... 78

The relationship between interfaith dialogue and inculturation............... c.....Z9

Deliberateand spontaneous iNCUltUration..................ueeeeeeveeerveneiinieeeeeeeereneeeeen. aa.......



Methods of deliberate inculturation as expressed by Church documents and

INMIETAEIVES . ..+ ettt e e e e e e e e e e e e e e e e e e e e 84

The Church and the Caste SysStem....... ..ot e 87

The relationship between religion and culture in India....................ccccc. 88

The case studies’ understanding of religion and culture..................cccccoiiienis 89

ConCludiNg REMAIKS ..ot et e e e e 92

Hindu or not? Dalit culture and ReligioSity..........cocovviiii i 93

CloSING REMAIKS .. ...ttt e e e e e e e et e e e 95
Introduction to Early Case StUdIES............uiiirieiiie it e 97-99

Chapter 4: The St. Thomas ChristiansEarly Christianity in India and its relationship with

Indian culture (circa fourth century AD)........cccuviiiiiiieiiiii e 100-110
The hagiographies of St. Thomas, the ‘other Thomas and St. Bartholomew in
0 = PP PTUPPPPPPPPPPPPRIN 101
Historical Context and Church HiStory.............ooooiii i 104
Local practice and liturgies: ‘spontaneouSinculturation ..............cccccccceeiiiivnnnnnes 105
L5111 108
CloSING REMAIKS .. ...t e e 109

Chapter 5: Robert de Nobili (1577-1656; in Madurai from 16086).......................... 111-123
2 7= Tod (o |0 11 ] o P 112
POINtS Of CONIIOVEISY... . e e e e e 114-117
Sacred thread. ... . ..o 114
PANUATASWAITIIS. ......eeiiiiiiiiei et e e 116
Defending the Mission- The Goa Conference and its consequences.............. 117
The Caste System and the Church. ..., 119
Identity and DIalOQUE. .. ......euiie et e e e e e 121
CloSING REMAIKS .. ...ttt e e e e e e e e e e 122

Chapter 6: Keshub Chunder Sen (183B8A4).........cvoiiriie et eeeiereaees 130-142

The Indian Church and an ASIAN JESUS . ....co vttt et et aaeanns 131

vi



Sen’s doctrine of Divine HUM@aNItY..........ocoiiiiii i e 133

Hindu and Christian rituals in the Church of the New Dispensatia............... 136
Sen’s double religious iIdentity....... ..ot 139
CloSINg REMAIKS .. .. e e e e e e 140
Chapter 7: Brahmabandhab Upadhyay (1861-1907)........ccccccuvrurrmmmirieiiiiinnnnneeee. 143-158
FOIMALION ... e e e 144-147
The Influence of the Brahmo SAmaj... ..........cc.ccuvveeiesiis e ieeeeaaevaeveeveenneennnnnnennnnn 144
“HINAU-CatNOlIC” ... o e e e 144.....
Upadhyay’s Theology......ccoue v e e e 147-153
The basis: Thomism and Vedanta................c..oiiieiiiiii it it it 147
Vande SAcCid@nandami.....................coouuuiiiiuiiiiiii it 149
CatholiC MaNAL ... 151
The other side of Upadhyay...........cooviiii i e 153157
Indian NationaliSMm.. ........ooiii e e e e ———— 153
Prayascitta — the riddle of Upadhyay'’s religious identity.................cceeeeiinnen. 154
CloSING REMAIKS .. ...ttt e e e e e 157
Summary of Indigenous Case STUIES. ..........ooviiiieiie e e e 159-162

Introduction to Postcolonial rule Case Studies: Posindependent India and a new

approach to Hinduism hristian missionari through th hristian asrama

0011 1< 1 PR 163-165

Chapter 8: Saccidananda ashram (founded 1950)............ccccovvii i, 166-184
What is a Christian aSrama?.............cccooiiiiiiiiiiiiiii e e 167
The architecture of Saccidanada ashram.............ccoociiiiiiiii i, 169
Liturgy and Worship at the as§rama, with a particular focus on arati.................. 179
What if inCulturation Was reVerSEa?........ooiuiiiieiieei e 180
CloSING REMAIKS .. ...ttt e e e e e et e et 182

Chapter 9: The founders of Saccidananda ashramJules Monchanin, Abhishiktananda

and Bede GHffitNS. . ... ..o 185-209
The stories of the founders and the formation of Saccidananda asm.....186-190
Jules MONChANIN. ... e 186
Henri Le Saux/Abhishiktananda...............c.ooooiiiiii i e, 186
Bede Griffitns. .. ... 188......

Vii



Abhishiktananda — Spiritual turmoil of a Hindu -Christian monk (1910-1973;

arnved iN INAIa 1948).......oe i 190-198
The influence of AGMA. .. ........cooi it e e 190.....
Bearing the HindeChristian tension...........c.oooii i e 191...
Abhishiktananda’s and Jules Monchanin’s different approaches................. 193......
Abhishiktananda’s theology of religians...............eeueeiiiiiiiiiiiiiiieeee e 196
Bede Griffiths — Hindu-Christian dialogue and religious identity (1906-1993;
arrived in India 1955)......coiiiii e 198-204
Bede Griffiths, Hinduism and his religious identity................... «cmrimeeen. ... 198
Bede Giriffiths’ theology aBligioNS. ... 199...
‘Surrender tothe MIEI ... 201....
The perception of their religious identities— Sannyasins or Swindlef....... 204-207
Bede Griffiths and Sannydsa: A Critical Approach..............ccovii i, 205.
CloSING FEMATKS .. ..t e 207
Summary of Postcolonial rule CaseStudies..... .....coooeveieieeiieee e, 210-212
Introduction to Contemporary Case StUdIES..........c.vveeii et iiiiiie e i 213-214
Chapter 10: Hindu or Christian? Dalit identity in the political arena.................... 218-227
Context: Indian Law and dalit Christians.............c.ooiiiii i, 216

Scheduled Castes and Scheduled Tribes (Prevention of Atrocities) Act.(198918

Different approaches to expressing a (political) religious identity........... 219226
Feigning a Hindu identity... ... e e 219......
Christian political IERNTILY.........cue it e 222
GovernMENt RESEIVALIONS .. ......ut ittt e e e 224
CloSING REMAIKS .. ...ttt e e e e e e 226

Chapter 11: Dalit Christians, spontaneous Christian inculturation and double religious

[T 1T 11 PRSP 228-244
Dalits who inhabit two religious worlds. Christian dalits and the work of Dalit
Theology and Dalit Liberation Sunday...............ccooeiiiii 229-234
Dalit TREOIOQY. . ... et e 230
Dalit Commission of National Council of Churches in IndMCCI] and Dalit
Liberation SUNAAY. ... ..o 232
Concluding ReMAIKS ... ... e e e 233

viii



Saints and Deities — Inculturation through aesthetic representation and

TEIATIONSNIP. ... 234-241
Basis fOr apprOPriabN. .. ... e e e 235....
Mary and the concept @iVINIty...........ooe i e 236...
Relating to 0ne anther. ... .. ..o e 239.....
Concluding REME&S ... ... .. e e e e 242.....
CloSING FEMATKS .. ...t e 242
Summary of Contemporary Case StUGIES. ... ....ovvvuvieiriiitiie e e iieeee e 245-247
General CONCIUSION. ........uuiiiiiiee ettt e e et e e e s e e e e e e e snbbbeeeeeeeeeeaanne 248-276
Reflection on current research in double religious identity.......................... 248
Double religious identity in Hinduism and Christianity................cccccccvvvvveeenenn. 249
Indian Christia n Theology, Mission and Inculturation...............cccccceccviicivniinnnnnnn. 250
The case studies and the facets of their double religious identities.......... 252-271
Early Case StUdIES .......oe i e 253
INdIgENOUSCASE STUAIES. .. ...ttt e e e e e e e 256
Postcolonialrule Case Studies..........ooooviiiiiiiee 260
Contemporary Case StUAIES. ...ttt e e 264
Final ODSErvatioNS... ... .coiu i e e e e e 271
Why is it important to study such identities as these2.......cccccco . 273
Bibliographical REfEreNCES..........cooiiiiiieeeee e 276-305



Introduction

Defining oneself according to religious affiliation alone would be a pugdoncept, as there
are many aspects of us that make up our personal identity: age, pladh,@drider, favourite
colour, the one book we would take with us to a desert island perhaps. What we do for a living,
our schooling or where we live might say a lot about us, but what does our religiouty ident
really mean? We are not introduced to one another by religious typey mante. Our
religious identity is not efined on our passpdrtbut our place and year of birth is. It might
then be easy to think that religious identity is not really an esseatiabf who we are. Does it
simply represent a community that we belong to, a defined setliefsbthat we holdas
individuals, or is there more to it than that? Arguably, our religious idestityvery definite
feature of who we actually are: it tells other people how we believe the @arld into being,
whether we believe in an afterlife and what ideas inform our ethicalsyadund it also gives us

an identity which we can share with others. Discoveringgbateone else we have just met is

a fellow believer instantly gives us something to talk about, for exgnapld in many ways
having a religious identityistinguishes people from one another. For the most part, religious
identities seem fairly simple: @hristian may be understood as someone who believes in the
salvific nature of Christ's death and his subsequent resurrection, whereaslua ity be
someonewith a concept of karmic retribution. If one was to proclaim themselves asti@fri

or Hindu, most other people would have at least a vague conception of what a Christian or a
Hindu ‘is’. They would appreciate that these types of religious idestitredifferent from one
another, and some might be able to explain further, outlining certain kesliéfpractices that

distinguish a Christian from a Hindu.

Yet defining what a Hindu or a Christian is can be a diffiaabk. This is because a
denominationkdifference within Christianity means that some views can oppose each other; to
give a very basic but significant example Mary has a more exalted status in Rathaticism

than she does in Protestant Evangelical traditions. As for Hinduism, toyifigdta common
thread that ties all Hindus together is a seemingly complex task, exemplifidtb liebate
concerning whether Hinduism is a single religion, or an umbrelia for many different
Indian religions. The following from Julius Lipner sums up, quite succinctly, thislgms of

defining Hindus and Hinduism:

The monolithic understanding of Hinduism...is suspect to its very roots; it diees t
impression that it is something given, “dbere”, static-and that those who claim to

be “Hindu” all believe and act in a regimented fashion. But this is not how | see the

! at leasin the UK, wherel amwriting.



phenomenon we describe as “Hinduism”: | see it as dynamic, elusive, chaimgargl

through the diverse belieéad practices of its adhereiftspner, 2006, p. 92).

Unlike Christianity, wiich invariably is held together by common factors throughout all its
denominations such as Creeds, the validity of the Bible and the understanding dfa€hris
Saviour, Hinduism has no such common thread and is, as Lipner puts it, “dynamic, elusive,
changng” (Lipner, 2006, p. 92) which makes it difficult to pin down exactly whdinde a
Hindu, or indeed Hinduism as a whole. Both Hinduism and Chritstjighen, are perhaps not

as easy to define as it might seem.

There are occasions when people’s religious identity might not be quiteas cut as ‘Hindu’

or ‘Christian’. Take for example Father Henri Le Saaox,Abhishiktanandas he is also
known. He was a Benedictine monk yet also a proponent offaiterdialogue between
Hinduism and Christianitywho had a deemoted desire to indianize the Church.
Abhishiktananda is a man who engaged with Hinduism to such a degree that hiarChris
identity was called into question, by both himself as well as others, begfahiseadoption of
certain Hindu praices and aesthetics alongside his vocation as a (Christian) Benedictine
monk. To take a slightly more contemporary example, there are some daditig@isriwho
retain the practice of Hindu rituals, including piija, despite their baptism into the church and

hence live on the boundaries of two religions. It is also acknowledged that some people
‘naturally’ belong to two religious traditions, say, for examplené parent is a Christian and

the other is a Hindu. All three of these examples border Hindu Gimitian religious
identities, but what does this have to say about the authenticity of thgibue identity— are

they not really Christian or Hindu, both at the same time or a new typdigibus identity
altogether?

Religious identity, then, it quite as straightforward as might first be supposed. It is
ultimately subjective; referring to one’s religious ideas, fesliand thoughts about the Divine
and the meaning of life, this means that religious identity is open to change arwddiffawent
perceptions. Such changes might be small, such as changing opinion on how best f worshi
God, or they might be more important such as a change in belief from Trimitexidrine to
Unitarian doctrine. However, some changes in religious identity tragtually cross the
borders of other religions. To take a hypothetical example, a @hristight come to the
conclusion that karma (a doctrine they have discovered through contact with Hipdiia
doctrine that they want to incorporate into their awhgious beliefs. However, by doing so
they ultimately blur their religious identity because karma is not &i@m doctrine; it is (in

the context of this example) a Hindu one. Therefore this would be quitaificsigt change in

belief, for our hypdietical Christian to believe in karmia. this person, then, still a Christian,



with such different beliefs to other Christians, or have they become a Hindupersom has

not renounced belief in Christ as redeemer; they have merely addpdri@aps ‘boowed’

might be a more fitting term) from another religious belief system. Wiediave instead is
someondn-betweentwo religious belief systems, and consequently someone with what may
seem to be a rather confusing religious identity. They might evesdused of taking a rather
laisez faireattitude to spirituality, picking and choosing the things they like best to dteste

own ‘brand’ of religion. There are of course a number of options, such as conversion to
Hinduism, which would retain a singteligious identity, but as previously discussed because
this person still believes in Christ's (unique) salvific natutés would not fit into the

traditionally recognised concept of ‘a Hindzither.

The theology of double religious identity explores how it might beilplesor people to
engage with more than one religious identity simultaneously, giving it a miuti-faceted
approach. The people listed above certagmgagedvith more than one religious identity, but
is this necessarily the sanfarty ashavingmore than one religious identifyZor those who
guestion the authenticity of multiple religious identities, such appesadre akin to
consumerism, picking the bits of religion that they like bedtd@iacarding the parts that make
them feel uncomfortable. To hold more than one religious identity simultaneadtsiypuld
seem, offends the bla@dndwhite simplicity of identifying labels such as ‘Hindu' or
‘Christian’, and can be deemed less than authentic or proper. However, stabwigystbe the
case that religious identity is not authentic if it is nemgular? Religious identity is an
evolving concept, which can be influenced by the presence or discovery of othmuseli
identities. This is increasingly true as people become gcateiare of the effects of

globalizatiori.

% For example, a person may accept their neighbour’s invitati@cdompany them ttheir place of
worship, thereby engaging with a new religious identity. However, utlleswisit has a profound effect
on that person to the extent where they want to instigate changes in theiligiwngédentity, they will

not actually have a doubteligious identity.

3 This rather broad term is actually a web of academic theories based around aessaienthe
growing interconnectedness and interrelatedness of all aspects of sociegg, 2010, p. 4). The
‘interconnectedness’ of religioudentities is apparent in individuals in this thesis, such as
AbhishiktanandaGlobalization theoriegp{uralized becausthe ‘theory’ behind globalization occurring
is debated by academics) argue that a change is occurring in the way thatdhe bathperceived and
is operating. For example, Anthony Giddens (a key academic in thediglg@s that modernity and
globalisation are bound up togetti@ones, 2010, p.44%iddens himself makes clear that whilst the
origins of the term globalisation are faliin economics, ‘to see it solely in these terms would be a

mistake because it is also cultural, political and technologicadld@&is, 1999, p. 10%ee Giddens’



The presence of other religions, and therefore other religious identdi#sorts people with

the realisation that there are other ways of understanding the world, and the Bithe
presence of these othegligious identities, people may decide to distance themselves further
from, or perhaps find out more about, other religious beliefs and it is the latigh vdm
sometimes lead to a change in religious identity, as the karma example illustratedTdaslier

is not to say that every single person who encounters another religion wiljechheir
religious identity— it is just that for some people learning about another religion cantgwe t

pause for thought about their own beliefs, to the extent viheyeare significantly affected by

publicationsModernity and Selfdentity: Self and Society in the Late Modern ff#91a],The
Consequences of Modernj991b] andRunaway World: How Globalisation is Reshaping Our Lives
[1999]. However, it is important to recognise that ‘globalization’ is largely @ t&rthe midtwentieth
century onwards, therefore to apply it to those wigopaie that time period would be anachronistic.
However, “When globalization started...depends, in part, on how yanedéf(Martell, 2010, p. 65).
For an overview of the history of globalization, see chapter 2 in Luke Viaiak Sociology of
Globalization[2010]. Andrew JonesGlobalization: Key Thinkerf2010] provides an engaging
overview of various contributions to the debate of globalization, and itdbf&g#ure development,
including Giddens’ own standpoint. For a good critical analysis dfi&is, see chapter 4 of Justin
Rosenberg’'§he Follies of Globalisation Theof2000].

In this thesis, globalization is related in particular to understandingsharchnsformations, of cultures,
religions and religious identities. One significant debate in globalizatiomtiewhether or not
globalization is to be perceived negatively or positively. In terms of daelibious identity, it could be
argued that the fluid boundaries of religious identity and the interctingef religious traditios
(specifically through the individuals outlined here) could be seem positive, interfaith contribution to
the development of human faith itself. On the other hand it couldelperceived as a threat, largely
because it could be viewed as dangerously syncretic (explored later oncimahiier) or as a lessening
of the exclusivist claims of religious authority and tradition. For appidio of globalization theory to
religion specifically, see Lott, E. ‘Globalising Faith IdentitiesRaligious Faith, Human Identity:
Dangerous Dynamics in Global and Indian Li#®05]. He remarks that: “In the modern world...the
self-identity of religious people is rarely experienced only in one form andedewsl. There is an all
important newfluidity of identities' (Lott, 2005, pp. 179180). This is applicable to some of the double
religious identities explored in this thesis, especially in the contenypeeiae studies. That idea of fluid
identities is of course significant to this research because it is ¢ogytbf identity, as fluid and not
static, that this thesis draws oAnother good point of reference for globalisation, culture and identity is
Bhikhu C. Parekh’&\ New Politics of Identity: Political Principles for an Interdependent WgaD8],

in paticular chapters 2, 7 and 9.



the other religious identity. There are many people who can appreciatemaleat another
faith, without changing their own religious identity, especially those whnaodved in inter

faith dialogue. Whereas one person would learn about another faith andhemveligious
identity as it is, on the other hand another one might decide that the ditien e question

has something to offer them, maybe in terms of belief or practice or both. In sesse tba
might lead to a complete change in religious identity, through conversion, dilteattimes it
could lead toa double religious identity. Abhishiktananda is a good example of a person in
betweentwo religious boundaries, and it is the examination amterstanding of these types of

religious identity which concerns this thesis.

The theology of double religious identity is a relatively new field of studychvlkamines the
phenomenon variously labelled as ‘hyphenated religious identity’, ‘mailktiptbuble religious
belonging/identity’, and ‘non singular religious identftyin essence, this theory argues against
the simplicity of saying that religious identity can only ever be singulagestigg that there
are ways of being religious which absorb much more than one identity possibly coufulsiThe
chapter will outline the literature associated with this theology, asasethe scholars who
contribute to this field and their theories. By doing so, it will highlight thatsivthis theory is
continuing to develop and take shape, there seems to be a gap in-tima, & yet, has taken
this theology of religious belonging and applied it to the lives of (both Hiatoand
contemporary) people in the Hindu and Christian traditionsne piece ofasearch Double
and multiple religious identities are an important contemporary tegiech is most often
found in areas of Buddhighristian dialogue. Paul Knitter's book, entitiédthout Buddha |
could not be a Christiaf2009], in which he writes that he “...can’t imagine being a Christian
and a theologian without this engagement with Buddhism” (Knitter, 2009, pisxiRactly the
sort of approach that this study is bearing in mind. ‘Comparativedipgowhich explores the
ways in which scholars are affected by theidapth study with another religious tradition, is
also an important approach. The theology of double religious identitysatigagexperiencing
anotherreligious identity does not always have to bring about absolute change (conveusion
can be a way of enhancing the understanding of one’s own religious identity, regarfle
whether one takes on a non singular religious identity, temporarily or pentha This ‘idea

of going over and passing back’ has been referred to by Kardls “...intrareligious’
dialogue” (cited in Dupuis, 2002, p.63Panikkar himself describes it in one way as helping
one to “...discover the ‘otheih ourselves...” (Panikkar, 1989p. xix). He is adamant that a
genuine interreligious dialogue recgesthis intrareligious dialoguéPanikkar, 1999b, p. 74).

* Terminology will be explored later on in chapter 1; essentially the wgtierms are reviewed and one

term (double religious identity} settled orfor use in this thesiso as to avoid confusion



By moving this theory into a different field of interfaith dialoguee(tHinduChristian), it
demonstrates that the terminology of double religious identity isregent too vague: for
example, twgpeople might very well have a double religious identity, but this is not always
manifested in exactly the same way. The reality is that people experience haviogl@ do
religious identity in many different ways. Thikesiswill have two main purposes: hilst
broadening the terminology of the theology of religious belonging, it will do so throug
examining the Hindu and Christian religious traditions by drawing on dialogisal stadies.
This enables thithesisto contribute to the developing theology outlined above but also maps
out the journey of HindiChristian dialogue through the lives of those whose religious

identities are blurred.

So why choose HindChristian studies rather than any other pairing of religions? The shared
history of Hinduism andChristianity, in relation to colonial India, makes them an interesting
pair to study alongside one another, and their seemingly overwigetiifferences are another
good reason for comparative study. The limitation of studying just twgiced identitieds

not to be understood negatively, as within Hinduism and Christianity thewsali scope for
being able to explore the nature of double religious identities in détas is because the
stereotypdor each(Christianity as either exclusive or inslue, and Hinduism as pluralis}fic
has provided an interesting breeding ground for such religious identitigarticular regarding

a particular kind of Christian mission and dialogue, ‘inculturation’, which ap@tegriculture

as a means to making the ®bh more ‘indigenous’. However, the problem with that, as will
be discussed, is that ‘Indian’ culture and ‘Hindu’ are sometimes perceivededapping;
therefore when someone believes they are using Hindu culture to indigenize thh, Gty
might be perceived as using Hindu religious elements, leading to emotionsgrdram

confusion to anger.

Hindu-Christian dialogue is an important field in the much broader task offaiterdialogue.
Their perceived differences, speculated upon earlier, miakasch harder to find obvious
similarities, which for some people might be the main purpose offaitardialogue. Also,
more often than not old colonial ills are brought into conversation, whereby gimdstian
relationships were not one of equal dialogue but of misbalanced power. $SReglthis balance

is perhaps another aim of (specifically) Hin@hristian dialogue. It is issues like these that
make HinduChristian dialogue an important task for theologians and believers to engage in.
However, th study will stress the continued need for grasss, praxis based involvement in
inter-faith dialogue as well. Indeed, many of those with double religious igentite involved

in Hindu-Christian dialogue on a practical level, as well as a theoretmal as
Abhishiktananda was. Howeveas hinted at earlier, for some of these people this can

sometimes lead to confusion over the true nature of thejioesi identity. At times Hinduism

6



and Christianity can seem quite open to sharing religiougitnasli or at least encompassing
the other into their own religious framework, the merits and downsideshizhwill be

discussed in chapter 2
Issues of methodology

One might question the authenticity of an approach in dialogue which examinesla smal
sekction of case studies to make its point, rather than a systematic, more
doctrinal/philosophical overview. In the same vein, one might alsdigoneshy little attention

has been given to issues of dialogue that focus on doctrinal parallels larigségiin this
thesis. The reason for using case studies for this research is that it enables theorkaderan
insight into real people, and real situations. That is not to undernarezatientials of dialogue
which is based more on complex philosophical or doctrinal underpinnings, but the issue of
religious identity (as it is presented here) can only properly bemdthrough reference to

people who have actualheldsuch identities. Felix Wilfred suggests that dialogue:

...never really takes place an® religions; dialogue is always among people.
Therefore we need to pay attention to the subjective quest agibuslisearch of

people, individually and collectively (Wilfred, 2005, p. 64).

That is precisely what this study aims to do; to examine riacplar mode of intefaith
dialogue (the HindiChristian) and examine the ways in which certain people (and an ashram)
have, through a ‘subjective quest’, come to embody the principles of that dialbigeie
religious identity is blurred in the procesisereby contributing to the theological debate on the

authenticity and the living out of a double religious identity.

As a result of studying Hinduism, this research is necessaribtesitypostolonially. It has to

both remain aware of the Oriental@gtitude of some of the case studies, yet at the same time
be sure not to posit anachronistically a methodology which, in their ownitédtoontexts,
simply did not exist. Hinduism is often perceived by scholars as a colonial constrdidience
Orientalism plays a part in this thesis, highlighting how in different time peritidduism was
variously conceived. For example, accusations of Orientalism are directadi$otive colonial
missionaries who identified themselves as Christian sannyasa®. | am ofcourse writing from a
postcolonial perspective, which means that | am aware of certain biases in colorodsperi

and can therefore view them in that light. However, po&tnial methodology gives me the

® For readers interesd in these sorts of parallels/comparisons, see the following worksnpiacative
religion: Parrinder, G.1975 2nd edn]Upanishads, Gita and Bible: A Comparative Study of Hindu and
ChristianscripturesandSheth, N[2003 ‘Avatara and Christian Incarnation: A Comparison’.

® See chapter 9 of this thesis.



vantage of hindsight in approaching ‘Hinduisms’ more than ‘a’ religious traditioh must be
careful not to impose a pesplonial method andontextonto the case studies, yet obviously |
will be approaching them paosblonially. As for how | understand the notion of ‘Hinduism’
for the purpose of ik thesis, it will be relevant to the time period that the case study is situated
in; this is fully expbred and analysed in chaptelo@ essentially it is vital to appreciate that the
‘Hinduism’ de Nobili encounters, in the sixteenth century, is vergmint to the ‘Hinduism’

that Bede Griffiths encountered in the late twentieth century.

It should not be forgotten that paxilonial methodology also has other roles to play in this
study, besides discussing the appropriate use of the term ‘Hinduiiavgard Said’s classic
Orientalismargued that Orientalism is “...a Western style for dominating, restructuridg, an
having authority over the Orient” (Said, 1978, p. 3). What is meathibyis that colonisers
wielded power over the colonized\s Said exfained, “Orientalism was ultimately a political
vision of reality whose structure promoted the difference betweefathiéiar (Europe, the
West ‘us’) and the strange (the Orient, the East, ‘them’)” (Said, 1978, p. 43). If wethisply
thinking to India, we can see how the political dominance of India by colonial powers
fabricated and supported a distinction between ‘us’ and ‘thekn@sledge of ‘the East’ was
conveyed by Europeans. This would lead to some of the distinct “polar oppokitesila,
2005, p. 45) still visible to us today, such as ‘the Easiing incredibly spiritual antthe
West as overly concerned with materiali§mwhich the Hindu reformer Vivekananda
popularized, if not introducédThomas, 1969, p. 134). What Said was remarkingiupas

that “...the very designation of something as oriental involved an already pronounced
evaluative judgement” (Said, 1978, p. 207) i.e. that to describe lsiogets Orient meant that

a stereotypical, preonceived idea of what that means would affect the ways in which it was

viewed. Postcolonial methodology, in turn, would argue that these conceptions or stereotypes

" Of course, this is a problematic term in itself, because it encompassessitydferultures.

8 Bede Griffiths also makes such distinctions between the East antg &Vdistinction which leads
Ursua King to comment on one of his workBhie Marriage of East and Wesits espousing “spiritual

romanticism” and being “simplistic, if not to say myopic” (King citedRiobinson2004,p. 30).

® The fact that Vivekananda was ‘the colonized’ shows how it was not always the colonizers who
embraced these conceptions; in fact Vivekananda used them to his advantage and is famous for
popularizing Hinduism as a world religion and enforcing this viewhefEast as spiritually superior to
the West.



are not always strictly trd® but rather were generated as political tools (Loomba, 2005, p. 44)
in order to maintain that distance between colonized and coloRiastcolonial methodology
seeks to move forward from such abstractions as the mystic East and the material West, as well
as appreciating ‘the East’ in its own right, rather than defining it solelytdoydlonized
history**. However, Said is not without his fadftsBhabha accused him of promotiagone

way colonial relationship’...there is always, in Said, the suggestion that colonial power and
discourse is possessed eryirdy the coloniser, which is distorical and theetical
simplification” (Bhabha 1983, p. 2k For Bhabha, colonial relationships were not that
straightforward. The importance of post-colonial discourse, for this studysatlies in how it

is applied to explorations about religious identity. Whanigortant to remember is that few of
the case studies presented here would have been aware-oblpogl discourseas this is a
methodology which emerges post their own lifetirde.Nobili, for example, would have no
idea that his conception of the $aindeed that of his contemporaries, would now be
considered firmly within the realms of Orientalism and a product of cdlgauaer. It is
therefore crucial that pesblonialism methodology, whilst being allowed to discuss these case
studies in the ligt of the postolonial discourse of our day, is not anachronistically imposed
onto methods or questions about religious identity at a time when such a disdidunes

exist®,

19 For example, the ‘East’ was often perceived as spiritually rich andedeon spiritual wealth rather
than materialisma- howevercontemporarilyindiais asubcontinent where expensive hotels and boutiques

can existsideby-side withragingpoverty.

1 As Sharada&Sugirtharajah explains, “Postcolonialism is a way of critiquing totgji'endencies in
Eurocentric as well as nationalistic modes of thinking and practigji{tharajah2003, p. xiii). Hence,
such a methodology is relevant to this thesis by allowing me to exploeestadiesuchas de Nobili

and Bede Griffiths within their historical contektit with the hindsight that their knowledge about ‘the
Other’ (more often than not, specifically thedigiousother) was affected by the reality of colonial
power.

1250me examples of key primary sources include those referenced in thewektas Said’Culture
and Imperialisn{1994] and Homi K. Bhabha'’s collection of essdy location of cultur§l994]. For
critical engagement with Said’s work, and Bhabha's also, see chapterdl2espbctively oBart
Moore-Gilbert's Postcolonial Theory: Contexts, Practices, Polifit897]. For key sources relating
postcolonialism to Hinduism, see Richard King’s article ‘Orientalism and thdévtoMyth of
“Hinduism™ [1999]; SharadaSugirtharajah’$magining Hinduism: A Postcolonial Perspect[2€03]
andSaurabh Dube’s chapter ‘PostcolonialismSuashilMittal and GeneThursby’s edited volume
Studying Hinduism: Key Concepts and Methi@@8], pp. 289302. The following are a good selection
of readers of poatolonialism: John McLeod'$he Routledge Companion to Postcolonial Studies
[2007]; Ania Loomba’<Colonialism/Postcolonialisifil998] andThe Posicolonial studies readef1995]
edited by Bill Ashcroft, Gareth Griffiths and Helen Tiffin.

13 This is discussed by Paul Hedges in his article, ®mdnialism, Orientalism, and Understanding:
Religious Studies and the Christian missionary imperaf®@08]. Referring to Friedrich Max Mller



An ethnographical and biographical approach is taken to the individual cdses shemselves,
especially concerning the use of personal and private correspondence. The retareioig
the religious identity of either a group of peopleoban individual is of course ethnographic.
In terms of Hindu studies, MattheM: Schmalz asks: “What exactly is Hinduism? Ethnography
attempts to answer the question from the inside out and by repngseodv Hindus think and
act” (Schmalz, 2008, p. 116Yo rephrase that, if | were to ask ‘what is double religious
identity?’ | can (and wi)l use ethnography as a method to determine this, ‘by representing how
people with such identities think and act’. My textual analysis situatea their religious and
cultural worlds, accessible through their various personal writifigs: example their
catechisms, their publications, and of course their private and publicgsritietters, journals,
articles etcAnother ethnographer, Martyn Hammersley, outlines five featurehbgtaphic
methodology iHlammersley,1998, p. 2) of which | will discusthe third and the fourth.
Concerning the third featurke states that

The approach to data collection is ‘unstructured’, ingesethat it does not involve
following through a detailed plan set up at the beginning, nor are the catagmibs
for interpreting what people say add entirely pregiven or fixed(Hammersley, 1998,

p. 2).

Of course whilst his assessmanight apply more tocethnographiaesearch ‘in the field’ than

to textual analysis, nevertheless | believe that this is one of the waylsich the method of
ethnography relates to my own research. Whilsttially advocate six facets for my study of
Hindu and Christian doubleeligiousidentity, as the reader will see these facets evolve when
applied to the chosen case studies (in ofolethe reader to be able to trace this development,
the diagram is reproduced at the end of each set of case studiesyafple, | feel there is a
need to distinguish between three types of spiritual double religious identitydiasover
through myresearch that it would do a disservice to put Sen and Abhishiktanandatheder
same ‘spiritual’ facet without furtheexplaining how they have a spiritual double religious
identity. So whilst | begin with a selectionf dacets(as necessary thé argumet) nevertheless

I am conscious that these might evolve throughout my researdimahdiagramin the general

andMonier MonierWilliams throughout Hedges argues that “We should also see them as creatures of
their own age. Their criteria were not the same as ours for the objectiyeo§natigion, but a danger
comes when we wislo tcast such figures into the outer darkness and condemn everything thaydsaid
wrote” (Hedges, 2008, p. 75hat comment about ‘their criteria not being the same as ours’ is exactly
why postcolonial methodology needs to be used with care, and not @dpgmon the writers of the past;
of course one can reflect on how the study of religion is now differetst approach but at the same

time the context of (in this thesis) Christian missionaries needs todreitdak account. Also see Hedges
article enitled ‘The Old and New Comparative Theologies: Discourses on Relitfie Theology of
Religions, Orientalism and the Boundaries of Traditi¢p812], especially p. 1133.
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conclusion igestament to thélexibility of the facet and also to my own admissidrat they

will evolve as | apply them tparticularcasestudies.

Hammertey's fourth feature of ethnographic research is that “The focus islysuamall
number of cases...Hammersley]1998, p. 2) and this is perhaps more obviouslyiegiple to

my research; in selecting eight case studies | have obvibostgd my scope so that | can
focus on detailing and assessing the double religious identities | want toeeXploe reasons

for selectingeight case studies will be discussed later on in the methodology). In all,
ethnographic research which focused@xiual analysis is a research method that informs this
thesis, through both my selection of a set number of (limited) case studiew@mghtbeing
flexible with my starting point, the facets. However, | feel that more son is needed
surrounding this issue of ‘classic’ ethnography and my use of ethnography through ‘textual
analysis'’. There is a key difference which needs to be emphasisefdtassic ethnography
usually implies fieldwork, yet the research in this thesis is built upstual anajsis and
interpretation of sourcegthnography is (perhaps traditionally) related more to the Social
Sciences than to the Humanities, but ‘religion’ is a phenomenon whichdsrgaced in both
disciplines, most obviously in the Sociolognd Anthropologyof Religion. For this reason,
ethnographical methodology can be relevant for theological and religiodiesst especially
when dealing with issues of subjectivity such as religious experienceimpdstant to point

out where exactly | am situatingishstudy; by training | am a theologian and not a sociologist
or anthropologistin the Social Sciences there are academics like Rowena RdSingunare
anthropologists dealing with issues of religion, and indeed religitargiiy —they are then on

the anthropologicaside of the fence, but edging towards the theological side. | see myself as
the mirror image of them; on the theological side of the fence, but dealing quitly elibe
anthropological (andociologica) issues and hence making use ofréfevant methodologies
also. However, my reliance on textual analysis rather than fieldhaskled to (in the main
part) a use of retrospective case studies, as my theological traictatesli and a lack of
interviews. Instead, | am choosing to focus on their writings and what others lsayeatmout

them.

Of course accessintpesewritings, especially the private correspondence and joyrisabm

ethical consideration in itself. The works | have accessed hakeeall published, and so | am

14 Not that Hammersley sidelines that; indeed his book | have just cited fremtilied Reading
Ethnographic Researdind is intended to educate ethnography students and researchers on how to read
and analyse pieces of ethnographic research in an efficient manner (Hamni@&&y. xi).

15 See her publicatiorGhristians of Indig2003] andher reportChristian Communities of India: A
Social and Historical Overview’ [2010].
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not encountering any of their correspondence (either within themselveshoothver people)
that has not hitherto been explored. Another aspect to consider ethnogitgpsithe issue of
misrepresentation. The individual case studies are all deceased, andhe@negitings are
subject to interpretation on my part which cannot be directly verifiethé first person.
Especially with a subject as sensitive as someone’s religious identity, | wang and
represent themsafully and authentically agossibleIf | have misrepresented any of the case
studies, it is with apologies and a desire for it to be pointed oug toynthose who believe this
to be the case. However, to the best of my knowledge, through balanced argusnesuteful
enquiry, | believe thal have fairly and honestly represented the case studies inajyesti
having sought quality, scholarly resources to back my arguments. A note orr digptel
was fortunate enough to have been able to visit Saccidananda ashram on a psisanailsti
the photographs used in chapter eight of this thesis are from tlitatheig serve only to
enhance the content of the chapter and should not be interpreted as ethnodiajsivicak.
The photographs are another source to be analysed, utilised iantbewsay as primary and

secondary source texts.

By viewing religious identity as constantly evolving, | am telling theystémpeople’s religious
journey, mainly through their own eyes but also through the eyes of othergelldnice on
biography, andrideed autobiography (where diaries and personal correspondence are referred
to) requires the use of the biographical method. Barbara MamdliLinden West describe this
method as “...research which utilises individual stories or other personal dusuntee
understand lives within a social, psychological and/or historigahd” (Merrill and West,

2009, p. 10). My use of the biographical method then is in part due to the mdtthe
resources | will be using, i.e. personal documentation, but also because by exploring their
religious identities | am exploring the lives they have led, historicallysacdlly. Their faith
journeys are an intrinsic part of their religious identities. They migke the important note

that biographical research “...transgressesgrly rigid academic boundaries” (Merrill and
West, 2009, p. 54). The authors also remark upon the importance of accuratentaiivase
warning biographical researchers not to misrepresent people (MediWest, 2009, p. 169),

which | have alreadyxplained as being a key concern for this thesis.

Because of its opinion that religious identity is much more holistic andiegdhan it is static,

this research relies on a feminist interpretation of thévingpnature of identity. In this thesis,
the feminist methodology comes into play by supporting a more flexible notion of what
religious identity ‘is’; i.e. that it is a fluid concept, not a istane. A more holistic approach to
religious identity allows scholars to explore the relevance of daehbtgous identity as more
than just a syncretic or consunserideal. Jeanine Hill Fletcha@rgues from this perspective,

saying that:
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Identity — even religious identity- is not given once and for all with a collective label
of our “religion”. Ratherthe process of identity development takes place throughout
one’s life. Conceptualizing identity asvarh the negotiation of religious identity is a
lifelong activity that occurs through historical, contingeobmplex and multiple
processeg¢Fletcher, 205, p.96).

Her description of identity as ‘verb’ reiterates her pointniig is something which develops,
it grows through different processes. In this thesis, these $gesemight be understood as
Upadhyay’s development into a Hindu nationalist, or de Nold&gelopmeninto sannyasa.
Also, by seeing religious identity (or any identity for that matter) astantly evolving and
changing, rather than a static descriptor, it authenticates thaejouhat someone like
Abhishiktananda undertakes. It also gives doubligiogls identities relevance; if religious
identity is understood as something porous and capable of changedhews, in theory, for
people to have many aspects to their religious identity. This is nhowhere mdéoesobvthis
thesisthan in the breakg down of ‘double religious identity’ into various facets; the very
premise of this thesis then is dependent on a feminist understanding wyident

Stausberg and Engfér describe feminist methodologies as a conscious option; “...not a
method in a strickense but a methodological position that suggests ways of using methods as
means to empowermentSiusberg and Engler, 2011, p. 12). A large aspect of this involves
the empowerment of the researcher themselves as well as the wbagiehey are writing
about. Mary Jo NeitZ explains that feminist methodologies (feminist standpoint analysis in
this case, which focuses on the position of the researcher) involves “...reseanstiagstbeir

own positions” Neitz,2011, p. 56), such as their cultural standpoint, and their own biases. This
issue of bias in religious studies is a pressing one; Neiittspout that there is a stereotype of
theologians being neutral or objective, particularly when it comes toieixantheir own
religion (Neitz, 2011, p. 61).To draw on a wetknown feministtheologian Rita M Gross
argues that “One cannot get completely outside one’s skin and one’s culture t@ obkgion

from some neutral nowhere...G(0ss,2009, p. 83). These views draportant in relation to

this thesis; the feminist standpoint analysis that Naitt Grossdvocates servi® remind me

that | am connected to the people | write about. This is because | have dhisesesdarch

1 The Routledge Halbook of Research Methods in the Study of Religioni)].

" See her chapter in the above book; ‘Feminist Methodologies’, pp7 58or femiiist methodology

related exclusively to religion, see Fletcher, Ménopoly on Salvation® Feminist Approach to

Religious Pluralismj2005] and Gross, R.MA Garland of Feminist Reflections: Forty Years of Religious
Exploration[2009], from which the abavreferences were drawn. In particular, see chapter 4: ‘The Place
of the Personal and the Subjective in Religious Studies’, pp3@ahd chapter 5: ‘Methodology: Tool or
Trap? Comments from a Feminist Perspective’, ppl Bl
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based on the similarity of my own spiritual experiences; of being pulled touwtndsism
despite being Christian. However, feminist standpoint analysis ddeserely allow you to
see such a connection and be aware of it, but encourages @ou your biases; there cannot
be complete objectivity because | am subjectively involwetthis research too. In short, | need
to make clear (as | will now) that my bias lies in a sympathy for people like Aktiaishnda
and Bede Giriffiths who are drawn to Hinduism despite, and perhaps becaths@ @hristian
convictions. And therefore, will not be capable of representing them objectively. However,
the beauty of feminist standpoint analysis is, as Neitz extols, that dkisfl bias can become
a valuable tool, even empowerin@ditz, 2011, p. 63). | will briefly pick up on her usetbe
term ‘tool’ here; Gross points out that methodologies “...should be tools andeotigies”
(Gross, 2009, p. 107) and by this she means that | should not stick dedjgnatc a
methodology. | am happy to see methodologies as tools, because that way theyrmiagnf
my research without dictating its overall direction, thereby enhancing the iwayhich | go
about research and not hindering it by checking that | am adhering to a partietiterd.

My inability to be completely objective, then, is in fact part and parcel of my being
researcher, if | subscribe to feminist standpoint analysis, which | choose tosBeba issue
of religious identity is subjective, | need to be aware of my own biases anthisoinforms
the way | write and the wayinterpret the case studies. Filsam acutely and constantly aware
of the danger of anachronistically imposing my own opinions and values onto trstutiies.
Even so, | want this thesis to contribute to current discussions concerningsiklgpGhistian
mission. | have been honest about the way in which | see the Church needing to be more
responsible, whilst at the same time retaining my own Gmmiseligious identity as belonging
to a particular tradition of the Church. There is also the isbudyl have chosen various case
studies, indeed, why | have chosen to make them the subject of my thésisfirst place,
which | briefly alluded to earlier. To refer back to the biographical method;ilVard West
suggest that “A topic we chooseathers’ lives may be motivated by or raise profound issues
in our own” (Merrill and West, 2009, p. 5)\so, within feminist methodology, Gross points
out that “...autobiographical elements are quite common in feminist theobs feminist
theologians explore and explain how their formative experiences helped shapieetiiegical
outlooks” (Gross, 2009, p. 8% 0by drawing on both feministnd biographical methodology,
| believe | am able to expose certain details about how my theological isteasséto rest
upon double religious identity. What's more, these methodologies justifympgriance of
doing so. Whilst | do not believe myself to have a double religious identity, soinédion with
Hinduism and what Francis X Clooney calls the “imperfefdtyned insider” (Clooney, 2004,
p. 101) recognises some of itself in the experiences of other comparative thepltigean

Clooney, for whom the longing to understand the religious life and faith of arfwikded to
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the strengthening and renewal of their own personal religious convictitomney explains
further that:

Though in many ways still outside the other tradition, one becomes emduan
insider that that the tradition’s realities work powerfully anditenan assent. The
theologian is captated, in a way analogous to how she or he might experience

religious truths and realities in her or his home tradition (Clooney, 2004, p. 102).

| hesitate to call myself a comparative theologian; people like CloomateKand Ward have

spent many yearimmersing themselves in (through both study and sometimes practice of)
another religious tradition. Yet | am acutely aware that Hinduigmtucas my attention more

than studying Buddhism, or Sikhism or any other religious tradition and perhaps tldausde

it speaks to me on a level other than the scholarly, at times. For now, | amt ¢ortiegin to
identify myself with some of the expressions that comparative theologiams hiak does this
answer the issue of how | came to choose these case studies? Simply beeasutescinated

by those who tried to entertain Hindu and Christian identities simultaneously,idemtified

with their desire to learn not just about, but from Hinduism. My first erteowmith such a
person was Bede Griffiths, thrdudnis collection of essayShrist in India It might even go

further back than that, being so absorbed in the ways in which Christian misdliogia
impacted on Hinduism as to write my undergraduate dissertation on it. Either adg, B
Griffiths set me @ down a path to find others like him, and | encountered my case studies
through a desire to understand and know why some people have a Hindu and a Christian
religious identity, and the impact this had on them and the dialogues they weredhirolv

Each case study has been chosen because their religious identities might seem to be a
contradiction in terms, such as a ‘Hinr@ristian’, or because their interaction with Hinduism

and Christianity on the level of dialogue caused problems among their cordeiego

There were quite a few case studies which could have been used in this research, &nd part o
my methodology included selecting just eight of them (two each across foupéinoels®).

The work of Bishop V.S. Azariah would have been a good choice, for example, as he could
have been explored from the perspective of culture and inculturation. He wastttedfan
Anglican bishop, and was very particular about the relationship betwewtu dulture and

Christianity. Whilst he made adaptations in areas such as liturgy, architecturesandrriage

18 The choice to span timeepiods instead of focusing on just one was also a methodological
consideration. | wanted to demonstrate that the theology of doublieusligentity, whilst
contemporary, could be applied across time periods. Essentially, | loeliéwvgortant to showhat the
fluidity of religious boundaries has long played a role in the ways inhwHinduism and Christianity
have interacted.
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rite, on the other hand he saw caste as incompatible with Christian ffiditexpected the
Christians in his diocese of Dornakal to transcend caste bouridatiesther good case study
could have been Bishop Appasamy, an Indian Christian theologian notablgicul@a for
advocating Christianity as ‘bhakti marga’. He translates bhakti as ‘love’, seeing it as more than
simply ‘faith’ or ‘devotion’ (the typical English translation of therm) (Appasamy, 1926, pp.
22-23 and explores this through the Gospel ofirf®. He argued that in bhakti expressions,
there is “...probably the nearest affinity to real Christian experience” @qmpya 1926, p. 22).
However, | settled on Upadhyay as amian Christian theologian (for andigenouscase
study) for two reasons. Fst, double religious identity could be explored through a wider
variety of facets with Upadhyay; for example Ipiglitical affiliations in later life, and his
cultural assertion as a ‘HindGatholic’. Secondly, there is also a wider case to be made for
Upadhyay having a double religious identity, for example because of the prayascitta ceremony

he underwent, post Christian conversion. It was for reasons such asthhedefelt that
Upadhyay was the better choice for this research, as they substantiatkdnththat he could

be explored through the theology of double religious belonging. On the other haitda | fe
certain amount of hesitation in choosing a case study like Appasamy, becatiskal fielvas

in danger of anachronistically imposing such an identity upon him, which could hate led
misrepresentation on my pafther Indian Christian theologians could have been chosen to
explore specifically theheological and cultural facets of double religious identity, because
(perhaps rather obviouslg) hallmark of such theology is that it draws upon Hindu theological
concepts and culture to explain Christianity. For example, Nehemiah GH8&B1895Y*
would have been interesting; @of the things he did was tcompareHindu concepts like
avatar to Christian concepts like incarnation, to show how some aspects of Himwaerism
already leadig towards Christian revelation (Boyd, 1969, pp-56%. Also Boyd observes

how, like Sen, Goreh emphasised “...the fact that Christianity iwats origin Asian, nb

19 See BillingtonHarper, Sin the Shadow of the Mahatma: Bishop V.S. Azariah and the Travails of
Christianity in British Inda [2000]. Chaptei8, ‘Overcoming Caste and Culture in India’, is particularly
relevant. Also sed.Z. Hodge's biographic&lishop Azariah of Dornak4l946].

2 see Appasamy, A.Christianity as Bhakti Marga: A Study of the Johannine Doctrine of Love [1926),
See also hi¥Vhat is Moksa?: A study in the Johannine doctrine of1881]andMy Theological Quest
[1964]. Robin Boyd's chapter on Christian bhakti and Appasamy (chapter 7, pfi4B) Boyd's An
Introduction to Indian Christian Theolod$969] gives an excellent overview and analysis of
Appasamy’s theology.

2 For further secondary literature on Goreh, see chapter 4 (g¥)4ff Robin Boyd’sAn Introduction
to Indian Christian Theologl969]; Paul HedgedPreparation and Fulfiiment2001] p. B0f and Jon
Keune's article ‘The Intraand InterReligious Conversions of Nehemiah Nilakantha Goreh’ [2004].
Two good primary sources are Gorebé&tter to the Brahmos from a converted Brahman of Benares
[1868] and hisA Christian Response to the Hinduilekophical System&ompiled and introduced by
K.P. Aleaz [2003].
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European...” (Boyd, 1969, p. 54). Another exemplary theologian could be Krishna Mohun
Banerjea (1813885Y who Hedgesays believed “...it was possible to speak of Christianity
as fulfilling certain aspects of Hinduism and Hindu desire” (Hedges, p0Q49).

I have given jusa fewexamples here of possible case studies who were put aside. In the end |
chose the eight case studies for this research based on my own interestsaribigirod
contexts and facet engagement, and also because ohtkelinking relationships. In terms of
variety and context, there are European missionaridgnrChristian converts, dahlind caste
Christians (of different denominations) drawn from different timeagugisti As for the inter
linking relationships, Upadhyay knew Sen and was influenced by his timenis Brahmo
Samaj; Upadhyay shows both awareness and admiration for Robert de Nobik amddibn;
the St Thomas Christians explored in the first case study and the gronplafafse studies in
South Idia share certain traits. A possible limitation is that the individasé studies are all
male; however | believe that this is a reflection of the time periods thezsséblso believe
that the intefdinking relationships of the other case studies nthden the better choice, and
that to ‘positively discriminate’ by picking a case study purely on the badiseof gender
would not be an appropriate methodology.

Each of the methodologies mentioned here underpins the research in this thssis. Po
colonialism is obviously a reflection of the subject matter; it wowdsery difficult to discuss
Hinduism without reference to it because the term ‘Hinduism’ is loaded welonial
implications. Postolonial definitions of Hinduism speak of ‘little’ and ‘g traditions, or
‘Brahminical’ and ‘dalit?. Chapter 11 of this thesis engages with some of the ‘little’ traditions,
by exploring Christiamnculturationthroughdalit or adivai religiosity. Therefore | need to take

a postcolonial approach if | want &woid branding dalit or adivasi religiosity as ‘Hinduism’.
This is something | am keen to avoid, because | believe thaglthmuslandscape is actually

far morecomplex than that, as chapter 11 demonstrates. The biographical method wédibe us
as it allows me to tell the stories of my case studies as part of an exploratitmeintbouble
religious identities. Their narratives (be it the life story of a personeciotimation of a place,

i.e. Saccidananda ashram) are an integral part of theiiotedigdentities, offering insights into
how and why such identities occurred or developed. Drawing on the femigtisbaology

permits me to substantiate my position that identity is an evolving pgrared therefore can

% For more on BanerjeaesHedges, PPreparation and Fulfilmenf2001] p. 144f From exclusivism to
inclusivism: the theological writings of Krishna Mohun Banerjea (18885),compiledand introduced
by K.P. Aleaz [1998hndBanerjea’s owTheRelation between Christianity and Hindui$t882].

% However, as will be explored later on in this thesis, categorising daibeity as ‘Hindu’ has its own
pitfalls.
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encompass many facets; | have already explained that a good source for this coma#l from H
Fletcher's advocating identity as ‘a verb, not a noun.” Also by choosing tie logself within
feminist methodologies, | am choosing to not only be aware of my biases as ahersbat
also to embrace them, acknowledging that any biases | have will impacisamgbarch. |
cannot write bout HinduChristian identitiesvithout acknowledging that my own passions for
Hinduism, as a Christian, led me to read about some of the case studiedrst fflade. Not
only that, but also that my own faith journey as a Christian has been impacted by niyaywn s
of and contact with Hinduism. Finally, ethnography has an important role to pldyein t
methodology of this thesis too, through textual analgsist allows me to study the lives of the
case studies through accessing their own writings. But it is alsotempdsecause | can have a
starting point, the facets, which do not have to be fixed but are permigedit@ as and when

they engage with different case studies, meaning that my research is flexibtaptable.

The case studies’ attitudes, methods of engagement and thenysdbiy encountered will be
examined, to give an overall picture of the extent to which their identitiebenagrsidered as
‘doubly religious’ and demonstrate how they have contributed to Hiidistian
understanding. Through them, the theology of double religious identity will be shown to be in
need of expansion once it is applied to Hi@hristian dialogue; in order to do justice to the
complex nature of such religious identities the terminology needs to be lokenfurther.

Each case study will be used to highlight a diffefanet(or combination of facetsjf ‘double
religious identity’, and the case stuslispan four time periods, to demonstrate that double
religious identity (in various forms) is not just a contemporary phenome

Early case Studies

e The St. Thomas Christians(circa fourth centunAD onwards) -This first case study
highlights an importardistinction: thainculturationcan be apontaneouas well as a
deliberate process. The St. Thomas Christians are ortbeofif not the) oldest
Christian communities in India and their liturgies, rituals and grestabsorbed Hindu
ideas in some instaes.The very nature of inculturation means thatdkstheticahnd
cultural facets can be employed here, too.

o Robert de Nobili (15771656) was a sixteenth/seventeenth century Jesuit whose
missionary methods called into question his Christian religious idehtith amongst
his colleagues within the Roman Catholic Church and the peopleelvads trying to
convert. de Nobili illustrates thaestheticaland cultural facets of double religious

identity through his pioneering work, viewed contemporamslinaulturation
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IndigenousCase Studies

e Keshub Chunder Sen(18381884) Sen was a key figure in the Hindu Renaissénce
whose creation of th&€hurch of theNew Dispensatiorculturally and spiritually
synthesized Hindu and Christian ideas. His manytestand addresses propagated
various doctrines, hence why he is also understood as hatlieglagicalfacet to his
double religious identity.

¢ Brahmabandhab Upadhyay (186141907) This wonderfully complex figure is best
known for his assertion of hismm identity as “HinduCatholic” (Upadhyay, 2002, p.
25); his life was a mission in trying to reconcile his spiritual ielig identity
(Christian) with hiscultural (Hindu) one. Postonversion, he was dedicated to trying
to found an Indian Christian theology, adopting ceréagstheticdike kavi on the way.
However, there is also a fascinatipglitical facet to his double religious identity in
later life, and a strongheological side to him that attempts to develop an Indian

Christian theology.

Postcolonialrule Case Studies

e Sacciananda Ashram (founded 1950) This Catholic asrama was founded by Jules
Monchanin and Abhishiktananda. Uniquely, this case study uses a place to exhibit a
facet of double religious identity, so the actual asrama itself is shown to be aesthetical
(and most importantly, not spiritual) in its double religiédisntity — once again, this

is to do with issues that surround the practicea@flturation

%4 The Hindu Renaissanececurred “...from the early 19th century until Independence (1947)” (Johnso
2009, p. 220 during British colonial rule of India, and was a time during which Hinduisderwent
various reforms. Hinduism was reformed not just according to its béliefsrti worship was

abandoned and criticized by some like Dayananda Saragati and Rammohun Roy) but also according to
its practices, and associated religi@ultural practices. For example, the abolition of sati was called for

by Rammohun Roy. Indeed, ethical reform is a key theme of the Hindu RenaissanGasaimdFlood
points to “...the construction of Hinduism as an ethical spirituality, equaljerior, to Christianity and
Islam” (Flood, 1996, p. 251Keshub Chunder Sen, a case study of this thesifsasconsidered a Hindu
reformer; so are Ramakrishna, his disciple Vivekananda and Mohandas K. Gandhi. Their approaches to
Christianity differ— whilst some reformers incorporated aspects of Christianity or all@kedtian
influence on their version @éformed Hinduism, still there were others who were vehementlystgain
Christian influence. See Flood introduction to Hinduisrfil996] pp.256261 for a solid overview

and introduction to the Renaissance and its reformers. For furtlémngea@n the hdu Renaissance,

see Glyn Richards edited volume of the reformers’ own writiadSpurceBook of Modern Hinduism
[1985]; Noel A. Salmond’dHindu iconoclasts: Rammohun Roy, Dayananda Sarasvati and nineteenth
century polemics against idolatf2004] and MM. Thomas'The Acknowledged Christ of the Indian
Renaissancfl969].
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e Jules Monchanin (1895-1957),Abhishiktananda (191041973) andBede Giriffiths
(190641993) Although originatingrom Christian traditionsthey have been criticized
for their involvement with Hinduism at anculturative level. They not only jointly
exhibit theaestheticalfacet of religious identity, but the cases of Abhishiktananda
and Bede Griffithsalso demnstrate other facets independently. Bip@ritual facet,
for example, is brought together most explicitly by Abhishiktanandae B#iffiths,
however, does not so much embrace the spiritual {fatdeast until later lifejout

much more of @heologicalfacet, which Abhishiktananda also embraces.

Contemporary Case Studies

¢ Dalit Christians and the law This chapter takes a critical look at the current situations
of dalit Christians in India, particularly regarding Indian ldwexaminesexample of
dalit Christiars who feign a Hindu identity in order to not only protect themselves and
their families but also to gain access to privileges given by{ieservationsjo dalits.
This is because dalit Christians (and dalit Muslims) do not qualify #s datrding
to Indian law. This case study then exhibits paditical facet that double religious
identity can manifest.

e Double religious identity, dalit conversion and spontaneous Christian
inculturation : This final case study is split into three parts: Tingt examines the
lives of dalit Christians who, through beiwrglturally dalit, find themselves on the
edge ofboth Hindu and Christian world3he second part examinggulturation in
contemporary South India, througfirstly, the Mukkavar ChristiansOf particular
interest is their approach to Mary; their double religiaeniity is played out through
cultural, inculturative,theologicalandspiritual facets. The third part examines Hindus
and Christians who demonstrate a crogsr in participatiorand worshipthis will be
examined through the relationships construed between deities and saines@n
through Indian representations of Chrishgain, this can be understood as
inculturation, but perhaps also might be consideae@estheticabindcultural double
religious identity. This is all as part of an-gaing, natural dialogue between people of
different faiths and the religious traditions which are part of theiuult

The reader will notice that each case study has been assigned (at least) oularp@det of

religious identity. The traditional understanding of religious idenstyhus: One is either a

Christian or a Hindu and is known as havingjrgular religious identity. However, studying
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the relationship between religiouserdities has led to a branching out of that terminology into

non- singular as well:

Religious ldentity

Singular Non-Singular

As chapter one will show more explicitly, ‘non singular religious identity’ @sttcommonly
referred to asyphenated, double religious identitgr multiple religious identities In this

study | will suggest, for ease of comprehensibat the two are distinct.

Religious ldentity

Singular Non-Singular
Hyphenated/Double Religious Multiple Religious
Identity Identity

Multiple religious identitiesare perhaps more readily aligned wgikople who believe that all
religions have the same Truth at their essence; AgretdHautman argue that a key facet of
‘New Age spirituality’ is indeed “...the belief that the diversity of religiouaditions
essentially refers to the same underlying spiritual tr@#hipers and Houtman, 2012, p. &
could be possible, therefore, ®xplore multiple religpus identities through New Age

spirituality”®. Multiple religious identities can also be perceived negatively or sceptically,

% Thereare a variety of sources available on exactly what constitutes New Age, as uritical
understandings of its impact. In terms of defining New Age, seeHalhs'The New #e Movement
[1996] for a critical engagement, and also Frisk’s article ‘Quantitativei€s of New Age: A summary
and discussion’ in Volume 11l of Spirituality in the Modern World’, edited bylfHeelas [2012]. In
volume llI, an article by Aupers and Howan ‘Beyond the Spiritual Supermarket: The social and public
significance of New Age spirituality’ points out that the term New Agased to describe those who
“...itis argued, draw upon multiple traditions, styles, and ideas sinadgtesty, combining thm into
idiosyncratic packagé¢Aupers and Houtman, 2012, pp43}. It is in this understanding, then, that
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wherebyit is suggestd thathaving more than one religious identitynerely a reflection of
consumerismbelieving in and practisingspects which you have personally selected from a

menu of religious options.

multiple religious identity could be explored through New Age spiritualtiesveter, the authors
conclude that such a definition of New Age askpand mix religion’ is superficial (Aupers and
Houtman, 2012, p. 9). ‘Following one’s own path and experimenting wiigrelift traditions’, the
authors argue, is to be expected if “New Agers believe that the sacred redisedaérper layers of the
sdf...” (Aupers and Houtman, 2012, p. 9). However, there are those whataiore negative approach
to New Age; in volume IV of Heelas, Steve Bruce’s article ‘The Failure of v Age’ remarks that

“In the free market for ideas, New Agers maximize thdinmres by choosing what suits them best and
synthesising their preferred combination” (Bruce, 2012, p. 76)ivieoane more example, Paul Hedges
offers a balanced view which is helpful in assessing New Age from as afian objective standpoint as
possibe. He writes that although pick and mix religion is criticized, neviskée'...it should not be
derided. In our contemporary context it marks out the religious lifeanfy, and we should not disparage
unnecessarily what may well be meaningful and upgjftinyages of spiritual discovery for those
involved” (Hedges, 2010, p. 238). | like Hedges’ approach, as it fitswithllthe sentiments of this
thesis also; much as in the same way New Age has a stereotype of beirig &atecbnsumerist in the
freedomto choose what one spiritually engages with, so too does multiple dedelibious identity
have the same stereotype. But what matters is that for some of the caseistadved here (e.g.
Abhishiktananda, K C Sen), their double religious idemtittok them on fascinating spiritual journeys
which should not be undermined or ridiculed.

With regards to consumerist spirituality, Carrette and King'’s ®e&lkng Spirituality: The Silent
Takeover of Religiof2005] strongly criticises the ways in whispirituality has become a product; the
following quotation sums up their feelings on the subject rather well:

You can buy your way to happiness with your very own spirituality, cutraf fall the
suffering and ills of the world and indéixiked to thelatest business success. Spirituality has
arrived in the corporate marketplace and all that is required is a desire to coGsuette (@and
King, 2005, p. 53).

This is a very strong response to consumerist spirituality, and tiheraisuggest that theiea need for
people to have aengagedspirituality now, “...grounded in an awareness of our mutual
interdependence, the need for social justice and economically sustainablketifest{Carette and

King, 2005, p. 182). | think that their critique of New@spirituality as needing engagement with social
justice is a strong one, and although their above quotation is deliberatebcative, it does make the
reader think about the implications of a spirituality which is solelaidly focused. To give orfenal
example, a really interesting study of New Age spirituality is Paul Heeldd inda WoodheadEhe
Spiritual revolution[2005]. The book publishes the results of ‘The Kendal Project’,mtdenparatively
explored traditional religion and New Ageigeébn in Kendal (in the Lake District, England) as a means
of testing the claim that a spiritual revolution has occurred. The authwrkide that whilst traditional
religion has not yet been overtaken by New Age spiritualties, “heittends we have ctiad continue
into the future, a spiritual revolution will take place within the next 3€ooyears” (Heelas and
Woodhead, 2005, p. 48). It is then a really fascinating insight into #utiqge of New Age spirituality.
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Religious ldentity

Singular Non-Singular
Hyphenated/Double Religious Multiple Religious
Identity Identity
New Age Consumerism

The diagram up to this point shows the breakdown of religious identity, intolairand non
singular. The two branches are Hyphenated#ie religious identity red Multiple Religious

identity. Multiple is seen to have two facets, which &tew Age and‘Consumerism’.

Hyphenated/Double religious identity what concerns this study, and hence the case studies
will be used to show six different facets of hyphenated/double religioudtydebhe might
guestion why | have chosaix facets, instead of eight or four etn.orcer to properly test this
theory,for mesix facets seem like an adequate number. This is be¢asis®i too fewso that

the call for expansionf ‘double religious identitymight be seen as limited or weak, but it is
also not too manyas excess migltead to a neglect of the detailed analysis warranted to make
the argument.These help to distinguish different approaches but also aid a broader
understanding of how and why double religious identity happens or is engage#dgaitt,. Six
seemed like a good number for thiEhe six facetsselected for this thesis are: Politics,
Aesthetics, Spirituality, Culture, Incultation and TheologyThat is not to say that these lists

of facets are exhaustive, they are anecdotal. For example, consumerigralstdh as a facet

in hyphenated/double religious idegtitas well as multipleAnother possibility could have
been toexplore double religious identity as a result of having one Hindu parent and one
Christian parent; this facet might have been labellgpthringing’ and scholars such &aimon

Panikkaf® have spoken about their own experiences of this.

% panikkar had a Hindu father and a Catholic mother. However, Panikkadaasant that he did not
wish any biography of himself to be written (see website http://wwwaapanikkar.org/english/altre
biografie.html) and any exploration of his religious identity would tenttailed thisTherefore

Panikkar has not been considered as a case study for this thesis. Fopeatierpdf religious identity
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Hyphenated/Double Religious
Identity

Politics Aesthetics Theology Spirituality Culture Inculturation

The facets Wwich | have chosen do need further explanation before progressing, bearing in
mind their capacity as examples and not an exhaustive list. [INsendemonstrated, the facets
chosen overlap in some instances and refer as much to how a person perceivasntheir

religious identity, as to how it is perceived by other people.

e Politics— Being ‘Hindu’ and being ‘Indian’ are sometimes interpreted as one and the
same, which is a particular political interpretation of ‘Hinduiss’bath religion and
culture. Howeer, the political facet here is concretely understood as a response to a
political situation— for example, some dalit Christians are motivated by the political
issue of reservation, adopting a ‘legally Hindu' identity in order tolifgudor
government rgervations. Upadhyay, as a different example, was motivated by the
political cause of an independent India, at least in his later life. It dzibrgued that
all of the case studies are political after all, they are working within such a
framework, esecially the Christian missionaries who were pioneering inculturation,
which has been construed as another form of imperialism. Howelren sgferring to
the political facet of a person’s double religious identity, what is meanatghey are

motivatedby a certain political situation which (in their eyes at least) warraatsgeh

o Theology —The theological facet simply refers to tladigious beliefof the case study
in question, which then plays a large role in the formation of their own religious
identity and in theimpublic theological voice. For example, Keshub Chunder Sen’s
theological understandings changed over time, which influenced both the jpercept
and the actualisation of his own double religious identity. The theoldgiced might

alsobe applied when the case study’s theoleggxpounded as certain doctrines; to

by Pannikar, see the chapter ‘Religious Identity and Pluralismeiadhed volumeA Dome of Many
Colours: Religious Pluralism, Identity, and Un[4999,pp. 2347].
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take Sen as an example again, his understanding of Jesus led to the doctrines he
propagated as ‘divine humanity’ and ‘divine sonship’. However, there is atdébean
type of theology, ‘personal theology’. Where this descriptor ‘persdreslagy’ is
used, this refers to the case study’s own particular beliefs and psastizgh might be

kept private or shared with close friends and family. The essentiateti€e is that
their theology is not deliberately offered up as a way of understanding Godh whic
others must seek to emulate. Someone’s theology might seem to partake in two
religious spheres, or they may be strongly influenced by another religios 8D a
incorporate it ind their own theology and way of understanding God and the world, but
are not beliefs that they then propagate. In short, the belieishwhake up their
theology are personal to them and are not generalized. In contemporary theological
terms, the study of this field is known as ‘comparative thedl@gycoined by Francis

X Clooney. However, Rose Drew stresses that “Not all protagonists undetb&an
discipline in precisely the same way” (Drew, 2012, p. 1042) and, like her, | will
concentrate on Clooney'definition (Drew, 2012, pl1042). Clooney defines it as
“...the practice of rethinking aspects of one’s own faith tradition throhghstudy 6
aspects of another traditiofClooney, 2007, p. 6545t. Anselm defined theology as
Fides quaerens intellectynor ‘Faith seeking understanding’, a definition which
Clooney relates to his own gst as a comparative theologi@iooney, 2004, p. 99)n

this thesis, the ‘faith seeking understanding’ is a person’s attamptying to
understand the presence anddifyfi (or not, as the case may be!) of other faiths and
indeed the contextualisation of their own. All of this may impinge grestihow they

or others perceive their religious identity in terms of Hindu and/ors@dmi Rose
Drew questions whether or nGtooney’s admission that Hinduism has led him into a
greater appreciation and dialogue with his own (Christian) faith means eéhedirh
“...now claim some measure of Hindu faitfiDrew, 2012, p. 1046)She quotes
Clooney himself as saying that “comparatiheology ‘opens the door to a kind of
multiple belonging™ (Clooney, cited in Drew, 2012, p. 1046) and herself argues that
“...this process can go as far as foldwn dual belonging...(Drew, 2012, p. 1047)

This is extremely important for this thesis, asuggests that both the study of double
religious identity and comparative theology could be related. This dmeilturther
related to the case studies examined here Adayishiktanandawhose crossovers into
Hindu study strengthened his own faith cotieiecs as a Christian. Hence this

theological facet will be split into two parts, ‘personal’ and ‘public

Spirituality — Admittedly, ‘spiritualty’ is hardly a clear cut term! However, when used

in this thesis it will refer to the individual pursuit ofraligious path and/or religious
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identity, focusing on thexperiencesindemotionsassociated with being a Hindu and a
Christian. These experiences/emotions might come about through ioteracti
various practichlevels e.g. performing a puja, partaking in the Eucharist, praying,
meditating, reading Holy Scriptures from both religious tradifibrihis facet is the
one most ‘traditionally’ associated with double religious identity; someépiseen to
participatein two religions simultaneously, which might be a tension filled existenc
and can be problematic emotionally, but might also prove to be actually difficult
because they are trying to practise two religious disciplines at the same t
Abhishiktananda is strong example of this type of double religious identity because
of his attempts to hold Advaita and Catholicism in tension. On trex biand, it might

be natural for someone to spiritually identify with two religions; for examplbdf are
brought upby parents who have two different religious identities. (e.g. one a Christian,
one a Hindu) or are part of a culture where double religious identitiebhieamotm.
Those engaged in the more spontaneooslyurring inculturation of the Church in
South Inda may be viewed as spiritually interacting two religious traditions, lwhic

might be labelled as ‘syncretism’, as explored in the final case study.

A note about syncretism generallgyncretism is often viewed negatively (especially
within Christianity) @ either inadequate or unorthodéxr example, Hendrik Kraemer
argues that “The term syncretism has always more or less had the connotation of
expressing thdlegitimate mingling of different religious elements” (Kraemer, 2004, p.
41). However, there arthose who view syncretism in a more positive litifan this,

and| believe that it is important fothis research to represent both sides of the coin.
Perry Schmidt Leukel’s chapter ‘In Defence of Syncretfndentifies four charges
related to syncretms, namely ‘the corruption of truth’, ‘superficiality’, ‘inconsistency’
and ‘the loss of identity’ (Schmidteukel, 2009, p. 77) and proceeds to challenge said
charges. Whilst all four are significant, the one most related to tssstis ‘loss of
identity’; Abhishiktananda feared syncretism, precisely because of this idea of losing
his Christian identity, his monastic identitychmidtLeukel notes that “...it needs to

be showrhow syncréstic developments can bring about a transformation of identity

%" There are certainly strong connotations here with Ninian SmartenSBimensions of Religion

(Smart, 1989, pp. 121). In particular the secondone which he labels “Experientiahd Emotional”

(Smart, 1989, pp. 134) and also the first anthird dimensions, Practical andRitual” (Smart, 1989, pp.

12-13) and “Narrativeor Mythic” (Smart, 1989, pp-46). Indeed, giving religious identity various

‘facets’ could be paralleled with Smart giving religion seven ‘dimerssio

2 From his publicationTransformation by Integration: How Intdaith Encounter Changes Christianity
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thatis not its loss but its deepening and widening” (Schinedtkel, 2009, p. 85). For
Schmidtteukel then, syncretism can be a force for good because ivickem and
deepena person’s religious identity, leading to transformation. In thénse,
Abhishiktanada theoretically has nothing to fear. But in reality, the widening and
deepening of his religious identity is beset with difficulties, becaussiiires him to

act on histheological presumptions. What I mean by this is that Abhishiktananda’s
theology speaks of finding God outside of his Christian faith, of feelgtugally
drawn to Advaita. But to act on those feelings, to be courageous emoeagperience
Christ outsile of the confines of his Christian convictions and practices and to have his
religious identity transformeed that is painful. So whilst syncretism can have both a
positive aspect as Schmidieukel provides- and a negative one (see the charges
outlined earlier) it still remains that the possibility of having one’s identigenel

and deepened through a syncretic encounter can be fraught with complicationis Wha
important for this thesis is that syncretism in all of its guisgmsitive, negative,

painful —are recognised as valid possibilifiés

The next thre facets- culture, aestheticand inculturation- overlap fairly significantly with

regards to missionary case studies.

e Culture® — This is another term employed throughout this thesis which might be
considered ‘vague’, but for the purposes of this thesis, culturesrtdethe social
environment of the case study in question, of which there are many aspgexts. T

identifying aspects of that environment might include language, partmugtoms, the

2 For further readings whichppraisesyncretism, seEric Maroney’sReligious Syncretisii2006], in
particular chapter 1(pp-422) andSyncretsm in Religion: A Readgan edited volume by Anita Maria
Leopold and Jeppe Sinding Jensen [2004]. Also, the first appendix in @ib8ts a theology of the
in-betweerf2002] entitled ‘Christian Views of Syncretism’ (pp. 2486) offers an excelleneview of
theological positions taken by different scholars in relation to syneretfdso, Paul Hedges’
viewpoints on syncretism are explored in chapter 11 of this thesisgthengagement with his text
Controversies in Interreligious Dialogue and thieeology of Religiong010].

%0 For academic literature concerning culture, see the following: Terry Eagi@tom’ldea of Culture
[2000], especially the first chapter; Fred Ingiilture [2004] including chapter 1 which traces the
concept of cultue (pp. 232); Clifford Geertz'sThe Interpretation of Cultures. Selected Esgag93] in
particular ‘Thick Description: Toward an Interpretive Theory of Celtgpp. 330) and Jarviluoma
Mékeld'’s article ‘The moving and shifting concept of culture’ [JOEbr readings regarding the
relationship between religion and culture, see the relevant section ¢frcBap this thesis. For
example, see Kathryn Tannefheories of Culture: A New Agenda for Theolfit§97]; Geertz’s essay
‘Religion As a Cultural $stem’ from the above refereed volume (pp. 8125) andConverging on
Culture: Theologians in Dialogue with Cultural Analysis and Critigigdited by Delwin Brown, Sheila
Greeve Davaney and Kathryn Tanner [2001]. Of particular note is the chg@beta Greeve
Davaney, ‘Theology and the Turn to Cultural Analysis’, pi63
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emphasis placed on the dtsstructure of socief§, the significance of education, the
ethnicity, gender and sexuality of the people who belong to said culture anshbbw

of those in turn are viewed within the framework of that enviratménaher
important aspect of culture is religion, its beliefs and itetpras— or is it? A cultural
facet is necessary for this thesis because the relationship between religiottzed cu
has been interpreted in different waysome see them as linked, others see them as
entirely separate entities. If they are interpreted as separate, teesoa may believe
they can use the cultural elements of a religion, but not tiggareitself, to their own
advantage. This is the premise on which inculturatidsuik. For example, Robert de
Nobili insisted that his use of certain Hindu symbols was legitimate becaysedhe
cultural, not religious. However, if other people perceive those symboddigisus (or
even religious and cultural) then that persory rappear to have a double religious
identity. So, particularly when inculturation or the pioneers of it call certain elsme
of a culture ‘purely’ cultural (i.e. having no religious connotations sd®ter) it is
guestioned by those who can only see $lyatbol or element for its religious va. It

is certainly questionedvhether it is possible to separate religion and culture so
completely, and indeed this premise is what leads, in the most partskodhiicisms

of the practice of inculturation.

There is a second interpretation of cultural, which is applicable to bo#uty@ay and

Sen. Just as some Jews might describe themselves as ‘culturally’ Jewish but not
‘religiously’ so, some people may use the term ‘Hindu’ to refer to their Indidgiagpe.

This can havemore negative connotations when employed by Hindutva, which is

explored later on in this thesis.

o Aesthetics—- Someone (or something, as with the case study of Saccidananda ashram)
with an aesthetically double religious identity takes on tigassiand symbols (the
aesthetics) of another religion often this is because of their involvement in
inculturation. For example, the appropriation of th@ &mbol, the wearing of kavi
(the orange/saffron coloured robes worn by a Hindu sannyasin as a symbol of
renouncing the world in pursuit of m@i and the use of arati in Christian worship.

Indeed, taking the concept of Hindu asrama and putting it to Christian use is a strong
example of aesthetical double religious identity. The issue of separatiggn and

culture means that there will always be those who disagree that it should or can be

3lj.e. drama, music, literatursportsvisual arts (painting, photography etc.)

32 This could be in relation to wealth, importance, respehe three are not necessarily linked
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done, hence why the borrowing of the ‘cultural’ aesthetics in inculturation is also
sometimes seen as borrowing ‘religious’ aesthetics. This might lead to aatsisHdtio
heresy, syncretism (if those doing the accusing perceive syncretism in aeéghtjv

or of disguising Christianity with Hinduism in order to trick people into eoting.

e Inculturation —Aesthetics plays an important part in the religious idestof some of
the case studies. This is most noticeable in those who pioneered a particiackappr
to mission and dialogue called inculturation. This is when practisoadapted their
dress, customs, symbols, liturgies, rituals and practices to be more Indian, leading
the foundation of Indian churches and Christian asramas. Such adoptions in
inculturation can lead to, at the very least, a perceptioneoptactitioners as having a
double religious identity. Often, the missionary will be confident irr thvin Christian
identity but others might struggle to appreciate that, especially if theyitcal @f this
approach to mission. Inculturation actually combines some of the other fattets
aesthetical, cultural and theologicalbecause it diwotomises religion and culture.
Hence, when Bede Griffiths wore theévi, he was using it to draw parallels in
Hinduism to his status as a Benedictine monk in Christianity, but Sita Ram Goel, for
example, has been particularly critical of both Christian asramas and those who operate
them, in his bookCatholic Ashrams Sanryasins or Swindlefs [1994] It is this
ambiguous perception of the practitioners of inculturation having a doubleuslig
identity which warrants investigating the relationship between doulidgores identity

and inculturation.

The first part of thighesis is concerned with setting the scene for the aforementioned case
studies, through which they can be better understood. This includes deta#lbgis of
different terms associated with religious identity, how best to undergtamtlism and
Christianity as religions, what inculturation entails and why it istomrersial. Part 1l will pull
together the above groundwork and use it to examine double religiougiédetitrough the
selected case studies. By doing so, it is hoped that the ways in dchiblereligious identity

are understood will be enhanced, and it will be shown how, in Hin@hristian dialogue
specifically, discussions abodobublereligious identity have already been an important aspect
of that work. The case studies will be used just to exanme these themes but to explahe
nature of these people’s religious identities as well. Each case studyfithato one or more

of these facets. It shows how they had a double religious identity, but raytsafer the same
reasonsthey might fit only one facet, or they might fit multiple ones. Eithey,whose who
were missionaries fit under the ‘inculturation’ facet, and act as a casardaing that
inculturation does indeed function as a type of double religious igerdttveer, this is only if

the terminology of double religious identity is expanded in order to include vddoats.By
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doing this, double religious identity can be seen as a phenomenon that is connected with
inculturation (which also feednto aesthetics andulture, and sometimes, theology) but also
with other reasons like contemporary political issues, as well as the rmnadiional’
understanding of double religious identity as syncretism or a result of beinghbrgp within

two religious traditions. Through these case studies, there will be scope not only to contrast
their different approaches within the same historical contextalsotto explore the nature of

Hindu and Christian religiousléntities, and the grey arealietween which was occupied.
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The shaded panels of the diagram overleaf indicate the remit oftubiz ®ouble religious
identity will be explored via a set of case studies, two each across four differergeriods.
Each case study wifit at least one of the following facetsPolitics, Aesthetics, Theology,
Spirituality, Culture or Inculturation. This will be the basis of theuargnt put forward: that
double religious identity canot only be found outside of BuddhiShristian stuces, but once
shown to be in HindiChristian studies, it needs to expand its terminology. This is so that it ca
be better understood and more fully explained, rather than giving the impressianythgpe

of nonsingular religious identity is either cemmerist or syncretic. This necessarily includes
making inculturation a type of double religious identity, because of theaeaatinculturation
that accuses it of syncretism, deceitfulness or of shallow thswlggThe aim of this thesis is
to explore the contribution of people with double religious identities toduHChristian
dialogue. At the same time these case studies will evaluate the terminctogyasesd with
‘double religious identity’, showing it to be lacking in sufficient depth andhgi®wuggestions
for the broadening of said terminology through the employment of various facetse Bt
happens however, it is important to assess the context of the belief systems éhdbiiids
religious identities have arisen out of. This is wiy ffirst part of this study focuses on
discussing the attitudes of Hinduism and Christianity towards ogfigions in some depth, as
well as introducing terms and arguments which are important erstadding the theology of
religious belonging. Just dnitter could not be a Christian without Buddha, so too could the
people represented in this study not have had the religious idertéieslid/do have without
Hinduism or Christianity, and they could not have contributed to H@luhistian dialogue in

such fascinating ways.
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Context and Methodology

Chapter 1:Religious Identity and Hindu-Christian Dialoque

There is a wealth of literature regarding human identity, but frenotitset let it be made clear
that this study is not concerned witle thhilosophical intricacies of what it means to be human,
or what human identity actually entails. Rather, it is concerned with a cesfeintaf identity:

the religioug®. Religious identity is not always straightforward; there are differgmés of
religious identity such as hyphenated/double and multiple religious identitiesially for this
thesis, religious identity is made up of different facets,int@tacting any of these facets with
another religious identity can lead to a perception or actuation of doubieusligentity. An
examination of the associated terminology and theology osmgular religious identity will

be explored in this chapter, with one term, ‘double religious identity’, bein¢edingit as the
onewhich will beused tihoughout this thesis. This chapter will then look at some of the issues
associated with this type of religious identity; and explore some of the akiplagiven for
holding two religious identities simultaneously, whilst relatings¢hquestions to thearious
case studies. The literature review section at the beginning of this chapteasdses the key

readings for double religious identity.
Literature Review

Double religious identity is a fairly recent topic in theology and religsiudies; perhapthe
best known and most comprehensive guide to it is Catherine Cornille’s editedeyMany
Mansions? Multiple Religious Belonging and Christian Iderjfitgt published 2002]In this
she has drawn together a number of essays by scholars in thénfitlding Claude Geffré,
Jacques Dupuis, Elizabeth Harris and Francis X Clooney. Her volume is negdisaaetl to
the discussion oChristian identity and its relationship with other identities, so that @Gimwis
identity is the primary focus. Because the volume takes a generalaepptbere is little
engagement with people’s concrete double religious identities; thishisok of theory and

guestions, rather than application, although Elizabeth Harris’ chapter ex|thar issue at least

#As just one example of defining a specific religious identity, in Ketftranner'sTheories of Culture:
A New Agenda for Theolog$©97] she defines Christian identity in social terms, ‘in virtue of aiallt
boundary’ Tanner,1997, p. 104) and as ‘ntinuities in belief ad action’ (Tanner, 1997, p. 9Gjor a
good, general exploration of identity, see chapter 2 of Bhikhu C. Parkitésv Politics of Identity:
Political Principles for an Independent Woll2l008], enitled ‘The Concept of Identity'ln particular,
Parekh’s comment about personal identity, “Although it is open toioayis needs to be relatively
stable” (Parekh, 2008, p. 13) is important for this thesis with regauctse studies like
Abhishiktananda, who lived in Hind@hristian ension. But it also applies to the ways in which
identities are perceived; Parekh comments that “One could be mistakem&labone takes to be one’s
own or another person’s identity” (Parekh, 2008, p. 9). That issuercéption, particularly with case
studies like Saccidananda ashram, Bede Griffiths and Upadhyay waktieufarly important.
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from a particular geographical vantage point (Sri Lanka). However, gdominant pattern
among scholarly works dealing with the issue of double religious identity deab with
theological and philosophical questions, possibly because tHasieist Truth claims of
Christianity seem to react harshly with the possibility of engaging ancghigious identity
alongside it. For that reason some of the chapters, like Jeanrond’s, and Pardkighmwith the
issue of what it means to belong to or identify oneselChristian in the first place, and the
theological problems a Christian might face in doing so. Cornille stresgasdttiple religious
belonging is a “positive challenge”, not a threat, to Christianity (Geyr2002, p. 4) and
certainly the case studies in this thesis, for the most part, can be seen as glgiiiBnges too,
particularly considering the ways in which the church does mission arafaial Cornille
herself has written extensively on the use and possibility of an authentiplenu#igious
belonging® of particular note is her article which appeared in BuddHBtristian Studies
‘Double Religious Belonging: Aspects and Questid@903] A key theme of her work is the
critical engagement with the question of whether or not it isilplesw® belongcompletely to

two or more religious traditions without conflict ensuing.

Michael von Briick is another excellent scholar in this field. ¢hapter concerrestheology of
multiple religious belonging/identity which appears in D'Arcy May's atlitgolume
Converging Ways? Conversion and Belonging in Buddhism and Christja@dy], whichis
notable not only as an introduction to the theological conundrums of double religiotity,iden
but also to its implications. Of primary importance to thissis is his suggestion that people
might have double religious identities in differemtays for example intellectually,
emotionaly, socially and institutionallfyvon Briick, 2007, p. 199Cornille also makes similar
suggestions; in a lecture at Heytprcollege in March 2012 she outlined five different types of
multiple religious belonging, which included ‘cultural’, ‘family’ (i.because one parent is a
Christian, the other is a Hindupéeds basigwhich she labels ‘serial’ and is dealt with later
on in this chapter) ‘categorical’ arqhradoxically a ‘nofbelonging (Cornille, 2012) This
nondbelonging involves identifying with another religion, but not wantiogcommit to it,
which leads to a picking and choosing mentality; she cals'lftew Age’ religion (Cornille,
2012).However, | would identify her ‘nebelonging’ as more of a consumerist attitude than a
New Age approach, because this ‘lack of commitment’ is a hallmark of consumercacps
towards religion, not New Age approacftesidentified ‘consumerism’ in the introduction as a

possible type ofmultiplereligious identity, therefore leaving such a category outsidedbpe

34 Notice the change in terminology, from ‘double’ to ‘multiple’. This &ssii terminology is addressed

extensively in the next section.

% Recall the discussipon New Age spirituality in the introduction.
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of this thesis, instead choosing to concentrate on a definite belonging to two religiotitseis.

| decideto use ‘cultural’ as one of the facets for double religious identity, howeverliEsr
description of what that entails is very different from my own. Forniler there is a
distinction between double religious belonging in the East and the*Waeatthe East, the
double identity comes about by virtue of identifying with that particulauiltso for example
to be Japanese or Chinese is to be “all those religions” (Cornille) 201.2Shinto, Buddhist
etc. However, in this thesis the cultural facet is identified as being conceitheideas about
mission; e.g. a convert wanting to remain within their Indian culture afieverting to
Christianity, or how inculturation extracts culture from religion anésug to its own
advantage. What Cornille ksithe‘categorical’ type of belongingg concerned with those who
identify with other [spiritual]practices giving examples such as Panikkagriffiths and
Abhishiktananda(Cornille, 2012) Cornille argues that they “found it difficult to let go”
(Cornille, 2012) once they had identified elsewhere (e.g. Hinduism). | would not place Bede
Griffiths under this category, for there was no real ‘conflict’ invdivas for Abhishiktananda,
it was much more than ‘identifying’ with the practice, and the quegstiah immediately

springs to mind is did he in fastantto let go of either religious identity?

Peter C. Phan also deals with many of the questions surrounding double rétlgitity, for
example in his article;Multiple Religious Belonging: Opportities and Challenges for
Theology and Chur¢f2003]. He firmly situates multiple religious belonging within the
typology [in the much wider field of the theology of religions] of usive pluralism (Phan,
2003, p. 495)therefore giving this new field gomding by pairing it with a popular and much
researched area. Importantly, he sets out limitations for wWiettdrm ‘double religious
identity’ can entail. However, since this is not applied to any partipaliaing or multiplication

of religious identiies in real people, | hope to test some of these boundaries he sets, one of
which is to not view double religious iaéty as “simply” inculturation(Phan, 2003, p. 496)
Phan argues that inculturation is about cultural ideraitg religious identity; “...aperson
needs and must not renounce his or her cultural identity and traditions upon beeoming
Christian” (Phan, 2003, p. 496lHowever | will argue that it is more appropriate to see oailtur
as one of the facets making up a person’s religious identity, and therefoepjirapriate to
consider seriously some (although not all) attempts at inculturaideading to at least the

perceptionof having a double religious identity.

% These problematic categories are dealt with later on irhéiss

37 Although Cornille does go onto say this type is a more permanent beld@ginglle, 2012) This will

be addressed in tteppropriatecase studies.
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Michael von Briick and Catherine Cornille, then, are two of the few seholaleal with the
topic of double religious identity from the perspective of ‘type’. Therensete be sufficient
groundwork on the theological and philosophical issues, as well as the benefit®laledgr
of, or reasons for, the occurrence of doublegrelis identities. Rightly so, recent academia
such as Rose DrewBuddhist and Christian? An exploration of dual belongja@11], has
started to focus on particular people who express these double relideniisies. | do not
mean that no one has ewaritten anything about people with double religious identities.
Rather, the point is that very few write exclusively about their religiceistitiesrooted in the
theology of multiple religious belonginghat is the new development. Take for example
Abhishiktananda, his experiences have been thoroughly and extensively*¥rdatedery few

of them do so with explicit reference to this kind of theology. These wrilenglp shape the
theoretical backdrop for reasons why double religious identity ocemis,the theological
problems which that poses, normally from the Christian perspective. However cmgplas
research within the sphere of Hin@hristian dialogue, | am opting to narrow the research into
a particular type of double religious identity, the Hir@loristian, considering the questions
(e.g. how is it possible, what forms does it take?) #wedheological problems which such

identities raise.

There has been some reference made to Buddhist and Jewish belonging. One such example is
given ly David B. Myers in his autobiographical articl€oming Home Spiritually to More
Than One Faith[2009]. Here, he explains how his “...integral spiritual practice involves
alternating rather than fusing spiritual paths. On different days loistedifferent religious
narratives”(Myers, 2009, p. 51)This is a really interesting type of double religious belonging,
where he seems to shift between religious identities rather than attempt tthémldn a
permanent tension. However, when studies of doubigices identity are restricted to a
particular type, scholars tend to focus on the Buddliisistian. Rose Drew is the most current
researcher in this fieldn Buddhist and Christian? An exploration of dual belongshg takes

a case study approadhy interviewing people who claim both belonging to Buddhism and
Christianityand critically analyses their engagement and the questions such an allegiagice bri
to the surface. She argues that “There can, of course, be various degrees arfcBiddkist
Christian identity” (Drew, 2Q@1, p. 3) and talks in terms of scale. As she sees it, there are
“...commoner, softer forms of the phenomenon” (Drew, 2011, p. 3) for example those
“...individuals who are influenced by both Buddhism and Christianity butthetessdentify

much more with, and have a stronger sense of belonging and commitment to, onthaather

¥ e.g. see Visvanathan, S. (1998 Ethnography of Mysticism: The Narratives of Abhishiktananda, a
French Monk in Indiaand Freeman, L. (2010) ‘Abhishiktananda: Identity and Loss, Coafiitt
Resolution.
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the other” (Drew, 2011, p. 3). Drew’s understanding of Buddhist Christian identitamedyv
and ‘on a scale’ means thabi the outset she recognises timportance of not using the term
‘Buddhist Christian identity’ in a blanket wawgppreciatingthat suchidentities take many
forms different forms for different people. This is something | have alsogrésed in my own
study of HinduChristian identity and | think thatit is both necessary and important to
recognise diversity within the articulation of dual or multiple religia@entities as thiswill

only aidfurtherunderstandin@f their origirs and developmentY et Drew contends that those
at thesofter end of her scale who are “...immersed in one tradition and adtipirngld belief

or practice from another does not implglongingto that second tradition” (Drew, 2011, p. 3)
ard it is here that we see (as with Corniltbat there areissues with the exactterminology
beingused to describe such phenomddeew’s issue is with the term ‘belonging’, as rightly
she sees this as more than just ‘the odd belief or practice from a secondtriditig utilised.

Her study, then, chooses to restrict liecus to those at the opposite end of her scale,
“...people who are firmly rooted ir and identify themselves as committed adherents of
more than one tradition” (Drew, 2011, p. Bpr example, one of the questions she explores
with her interviewees (gh as Roger Corless and Ruben L.F. Hahg&tow you carcombine
Buddhistand Christianpractices(Drew, 2011, p. 164). Corless responded that “...although
there are some differences, when he prays to Avalokite§vara or Tara, it is fairly similar to the

way in which he might pray to Christian saints” (Corless in Drew, 2011, p. 166). This is a
really interesting insight into the actual negotiation that people enter irto thky confess a
dual belonging, and in my own chapter 11 | look at the interactiomgebptChristian saints

and Hindu deities.

Drew’s study is undoubtedly one of the most thorough studies available on B(Cldtisdian
identity and like her, | will see doubleeligiousidentity as being possible in differemtays.
However Ibelievethatthe issue of terminology is problematic enough to need addressing from
the outsetand so | propose to provide new insights by further developing the term ‘double
religious identity as something muliaceted. The facets of double religiodentity that |
choose to exploréhrough HinduChristian examplewill showin what waysHindu-Christian
double religious identity can, and has bdied. | do not think that the extension of ‘religious
identity’ into ‘double or multiple religious identities’ will béruly helpful unless it is
recognised that such identities @lso multidimensional. In short, ‘Hindu Christian identity’
cannot be used as a blanket term as this will lead to further misunderstandindsisand i
important, if we are going to discuss sudentities, that the ways in whidhey occur are

articulated aslearlyas possible.

Other writers who engage in Buddh@hristian identity studies include Paul Knitter, whose

books Jesus and the Other Names: Christian mission and global responsjhBi®6] and
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Without Buddha | could not be a ChristiftD09] have had a profound impact on this research.

In the former, Knitter expresses the sentiment that

I cannot simply bow in silent respect before other believers; | must also ffean

them, speako them, somehow find myself in them (Knitter, 1996b, p. 14).

Whilst this book deals with the theology of religions rather than doubtgaedi identity, this
short sentence sums up the very heart of double religious identity, and indéedd ibéofind
fruition in his latter publication. Knitter writes ithout Buddha | could not be a Christian
from personal experience and it is a wonderful account of the theologicaspénitdial
problems and questions which arise from such an engagement; albdvalso speaks very
much of the positive experiences of that. The discipline of comparative theoledy tebe
mentioned here (of which Francis X Clooney is the leading contemporary agithaai
comparative theology and the theology of double religious identity seem to be on paths whi
occasionally cross. Paul Knitter is a good example of a comparative theoldgiafitsvthat
mould. InWithout Buddha | Could not be a Christjdme declares a possible double religious
idertity, as a ‘Buddhist Chriean’ (Knitter, 2009, p. xiv) He also shows himself to be a
comparative theologian, offering reflections on his theologicatldpment and the influences

Buddhism, as both a study and a discipline, have had on him as a Christian.

The interesting thing out the methodologies employed when discussing double religious
identity (and comparative theology) is that scholars have to deal atilyndéth subjectivity,

often including their own subjectivity if they are writing an account @firtlown double
religious identity. Indeed, the theology of double religious identity can also be an
autobiographidaexercise. Elizabeth J Harris is one subbologianwho refes to their own
personal experience of ‘doubly belonging’ when writing abolit &eannine Hill Fleher's
article, * Shifting Identity: The Contribution of Feminist Thought to Theologies ofdrels
Pluralism [2003] helps to ground understanding of the concept of identity as much more multi-
layered and flexible than might have been supposed, andhfiilenice of subjectivity in
research is very much a part of that. Perry Schirédkel has a brilliant chaptéron double
religious identity in hisTransformation by Integration: How Intdtaith Encounter Changes

Christianity[2009]. His views on syncretin are particularly interesting, for he attempts to give

39 For example, see hiBomparativeTheology: deep learning across religious bord@@10].

“0For example, see her article ‘The Beginning of Something Being BrokenC®st of Crossing
Spiritual Boundaries’ [2002].

“1 See chapter 3 ‘Multireligious Identity: Probie and Considerations’, pp.-66.
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it a more positive note, rather than pursuing the negative connotations otisyméra&hrough
that he is able to offer a theology of double religious belonging which is nad afréeing
seen toblend different religious influences. There are many other scholarth reading;
Komulanien’s articlé Theological Reflections on multeligious identity [2011] is fantastic in
that it is one of the few articles to refer to Hir@bristian double religus identity;Michelle
Voss Roberts’ articlé Religious Belonging and the Multiplg2010] is another. However,
scholars do tend to remain within that general field of asking questimhghilosophising;
certainly the case study approach is gaining popularity now that the groundwdskdraso
amply laid but the focus is on Buddhist — Christian expressions of double religiatityjdend

it would be interesting to move that into a different sphere.
Hindu-Christian double religious identity

What then ofdouble religious identity in the HindQhristian area, what has been written on
that? Asides from references to particular figures who engaged in hgtbugltraditions and
identities, little attention has been paid here. Komulainenalready been nmtioned; his
article ‘Theological Reflections on muiteligious identity takes Upadhyay as one of the main
examples of “HindtChristianity” (Komulainen, 2011, p. 50Komulainen’s paper is one that
reflects on the theory etc. of multeligious identity but spends the second half of the paper
relating that theory tawo people (the other is Raimond Panikkar). He explicitly concludes
that

...Brahmabandhav Upadhyay should still be remembered as a pioneering example of a
dual religious belonging, with histrong vigour for contextualizing theh@stian faith
in Hindu culture(Komulainen, 2011, p. 56).

This not only helps to validate my own choice of Upadhyay as a case study for thisuhdsis b
also demonstrates that it is not new to think of Upadhyayah terms. Indeed, it is certainly
not unusual for at the very end of his major work on Upadfyaylius Lipner reflects “How
narrow must our religious labels be? How open to hyphenated religiougiédesihould we
become?” (Lipner, 1999, p. 383)padhyay, it would seem, is a person whose life seems to

prompt such questions.

With regards to the founders of Saccidanaadaram Hans Gustafson’s papéBubstance
Beyond lllusion: The Spirituality of Bede GriffithE2008] explicitly refers to “...Griffitts and

his attempt at maintaining a ‘multiple religious belonging” (Gustafs@®82 p. 45) whilst

2 See chapter 4 ‘In Defence of Syncretism’, pp-887

“3 Brahmabandhab Upadhyay: The Life and Thought of a Revoluti¢ha@g]
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strongly maintaining that Bede Griffiths was very much rooted in the t@2hrisadition. But of

all the case studies selected for this thesis, it is hileqrssor at the asrama, Abhishiktananda,

who is almost always associated with double religious identity or ‘degmluH- Christian
dialogue. He is an ideal contender for the label ‘double religiousitigeitis own writings
speak clearly about the temiss he encountered trying to follow both Advaita and his monastic
Christian vocation, and certainly his diary excerpts provide much ground forbileg him as
both Hindu and Christian. A brilliant journal article which refers clearlthe double religus
identity of Abhishiktananda is Michael Amaladogsurnal article ‘Double Religious Identity:

Is it Possible? Is it Necessary2009] Not only does he make a distinction between ‘identity’
and ‘belongind® - he is working from the former but he also refers explicitly to

Abhishiktananda, arguing that:

The question that we should ask with reference to Abhishiktanandavghatier the
Christian/Hindu community or institution thought that he belonged to itrdther
what is the idetitly that he hinself experience@Amaladoss, 2009, p. 524).

Amaladoss does not attempt to answer this question, as it is his parting oemntagk section
which deals with Abhishiktananda in the article, but hopefully this resedlicbontribute to
trying to understand what ‘identity he experienced’ in line with the theology of dailg®us
identity. There are scholars devoted to researctAlamshiktananda, including Shirley du
Boulay (e.g. [2005]The Cave of The Hearfhe Life of Swami Abhishiktananddaryknoll:

Orbis Books)yand James Stuart. (e.g. (ed.) [1988]ami Abhishiktananda: His life told through

his letters Revised edition. Reprint, Delhi: ISPCK, 2000hese two also had a personal
connection with Abhishiktananda, being followers of his and spending time with him on his
various retreats. Often, scholars who talk about his double religieunsty also identify with

him because they fed¢hat they ardn a similar position. A well balanced approach towards
Abhishiktananda’s personal theologyJiesusChrist: Quest ad Context of Abhishiktananda
(Henri Le Saux OSB[R011] by Santhosh Sebastian Cheruvally, which divides his theology
into ‘Trinitarian-Saccidananda Christology’ and SAlivakening Christology’ (Cheruvally,
2011, p. xxx) Cheruvally argues that only the former works in the Indatholic context;
‘Self-Awakening Christology’ actually struggles to integrate the Christisgth-tlaims related

to Jesus, and therefore Le Saux struggles to make this personal theology (€lbeamtally,
2011, p. 192) Abhishktananda was chosen as a case study for this thesis because, in many

ways, he is the archetypal Hin@hristian, whose life, faith and principles embody many of

* This is substantiated in chapter 1 of this thesis, in the section ‘Iratidtu and double/multiple

religious dentities’.
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the answers to the questions posed by modern theologians about what it means to haee a doubl

religious identity.

In deciding upon the other case studies for this thesis | have tried to matte selection; if
this research is to address the gap in the research of-Bimiktian double religious identity
specifically, the case studies need toViaeied. They also need to demonstrate that when
affected by mission and inculturation in India, Hirdbristian religious identity can manifest
in different ways. Most of them will have been referred to as having a doubieusligentity

at some pointwith the possible exception of Robert de Nobilhe reader will see that his
‘double religious identity’'is purely in terms of culture and aesthetics (as a pioneer of
inculturation) and therefore to say he has a double religious identityt ia statem@ on his
faith but rather on how he waerceived The two case studies which are contemporary were
settled upon initially because of the research in the following bdd&sgins of Faith: Dalit

and Tribal Christianity in Indig2010], an edited volume bigowena Robinson and Joseph M
Kujur; Corinne Dempsey’Kerala Christian Sainthoof2001], and the book she ealited with
Selva RajPopular Christianity in IndiaRiting between the Lind2002]. Each of these books
deals sensitively with the issues swmding Christianity in India, be that the legal
consequences of declaring a Christian identity or the implicationgéoChurch of (a more
spontaneoysinculturation towards India, and Hindu culture. Of particular note is Kuand
Robinson’s chapter iMargins of Faith, Legally Hindu: Dalit Lutheran Christians of Coastal
Andhra Pradesh’. Again however, none of these works operate within the framework &f doubl
religious identity, hence the reason to include these dalit Christian examplease studfor

this thesis. Whilst agreeing that their religious identities are complicateithkithat a greater
exposition onhow and why such identities exist contemporarily within a Hir@bristian

framework, with reference to the theology of double religious identitymas.

Indeed, there seems to be a gap within the literature of double religiougyidentostly it
concentrates on the theological, theoretical intricacies of havingledowltiple religious
identities, and even those that take a casgyshapproach within such a framework often focus
on the BuddhisChristian paradigms. | think it is time to shift into a differergaa the Hindu
Christian one, especially because there are complicating factors like inooftuaaid the
reception of Christianity and Christian mission in India. Indeed, the fldgsdf retaining

Hindu culture alongside Christian conversion has been a persistent protdeopndemporary
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writers such as Brian K. Petererand David C. Scolt both address this question in
particular. Also, a theology of double religious identity needs to be moréyveipplied than to
two or three (Buddhist, Christian, Jewish) of the so called ‘wetidions’; with the exception

of a handful or works, especially Amaladoss’ 2009 journitlar(referred to earliéf) which
refers to Sen, Upadhyay and Abhishiktananda (amongst others such as Panikkar anda&and
having double religiosi identity (Amaladoss, 2009, pp. 3W). Otherwise, there has been
limited detailed analysis on HindbDhrigian double religious identity, despite the many

possibilities which exist for doing so.
Singular and Non singular Religious Identities

The most commonly recognised religious identity is also the most fansilgular religious
identity, which, in the context of this study, refers to someone who claims to be aaDluist
Hindu. People who claim to have a singular religious identity have fixed boundamns
singular religious identities can sometimes be linked to exclusiéstpoints; if a person
believes that their religion is the only epistemologically valid one, then it is likehg that
they will be definitely Christian or definitely Hindu. However, litosild not be overlooked that
inclusivists and religious pluralists may also have verydfisedigious boundaries, yet are open
to the possibility that other religions may contain some element of TruthstVghiine people
have religious identities with fixed boundaries, it is important to recatl rifligious identity
itself is actually quiteléid and can be influenced in different ways by the existence of other
religious identities and belief systems.

Linguistically there are a wealth of terms used to describe ‘double religiensty’, which has

led Catherine Cornille to denounce them‘belonging’, preferrindidentity’ or ‘identification’

to be used. This is because she believes it expresses better what people age actuall
experiencing- Cornille does not believe it is possible for people to ‘belong’ to risligious
traditions at ongebut it is perfectly possible for theta ‘identify’ with another ongCornille,

2012) Her preference for ‘identify’ rather than ‘belong’ is because she bslignat one cannot
speak ofbelongingto two religious traditions, as “There is still one ttai which remains
dominant and normativgCornille, 2012) However, one caidentifywith elements that doot
contradict the dominant traditigornille, 2012)

% ‘The Possibility of a “Hindu ChrisEollower: Hans Staffner's Proposal for the Dual Identity of
Disciples of Christ within High Caste Hindu Communities’. [2007]

“6‘Baptism in the Indian ContextAn Event of Separation or Human Solidarity?9p0]

*"*Double Religious Identity: Is it Possible? Is it Necessary?
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| also have concerns over the choice of language used to describe non gSieligitaws
identities. It is better to have uniformity when describing something, and treexgfi@nl am
referring to this ided, will use one term only. The chosen term for this theksble religious
identity allows for this: It gets around the very clear pesblthat Cornille remarks on, in terms
of ‘belonging’. For example, de Nobili would never have seen himaelbelongirg to
Hinduism; he was a Christian, initiated through the waters of baptism and ¢lebrhged to
the worshipping community of Christians. But he identified with ceréapects of Hindu
culture, seeing them as separate from the religion of ‘Hinduisnd would use these markers
of (for him, cultural) identity in his missionary methods. Hence, de Nobili can be said & hav
identified withthe cultural and aesthetical facets of double religious identity, butcheodli
belong to it spiritually. To avoid confusion, this study will use the termiphltreligious
identity as a way of referring to people who have an affinity with nioae tworeligious
identities. The actual case studies examined only identify with twaaatigraditions, the
Hindu and the Christian, so ‘double religious identity’ is what infotive rest of this thesis
after the concept of ‘multiple religious identity’ haselm put to rest.

Catherine Cornille gives a good definition of what it means for a pessdaew themselves, or
be seen by others, as having a double religious id&hfitiiey “...come to find themselves in
between traditions, unwilling to renounce the tradition of origin and unablentotte truth
discovered in the other tradition{Cornille, 2002, p. 4)'Tradition of origin’ is an important
phrase here; John Hick speaks of the cultural trappings of religion, where ifeybara into a
Christian culture, with Christian parents, you areyvéely to grow up a ChristiarfHick,
1980, p. 44)Each of the people in this study started from a specific cultural viewpeainthe
one that they were culturally immersed in from birth. However, when theyetared other
religions, the truth that they recognized in it was at the very least canipdo the truth they
had grown up with. It is this point of comparison, of similariffeshich was taken deeper by

the people this study will examine, to the powhere they ‘find themselves in between

8 To use my own terminology

“9However, is it possible that the attraction of differences, and not just sii@diain the ‘other’ religion

is a reason for being in between religimpheres? It could be argued that although Christianity has no
place for the Hindu doctrine of, say, karma, a Christian may bendtawards such a philosophy,
particularly if they are uncomfortable with the traditional Cais judgements of Heaven andIH®Vith
karma, there is measured retribution both in the current life andvd®etb come, whereas judgement
only comes eschatologically in Christianity. So then, the very diffetectrine of karma might appeal

to someone’s own religiosity in a way that they cannot deny, leaving thebetween religious

traditions.

43



traditions’. This is especially true for Abhishiktananda andBede Griffiths, both of whom
started from a European Christian perspective. Upon moving to India, these Beeedanks
were not only open to the truth they found in Hinduism, but they also set about incargpirati
into their own theological frameworks. Whilst Griffiths tried to recamadiloctrines on a
theological level, Le Saux’s spiritual difficulties are expounded in hisediand letters, ging

a biographical account of his religious identity
Double Religious Identity- spiritually and theologically speaking

Peter C. Phan speaks in terms of people having “multiple religious belor{gnan, 2004, p.

60). He reminds the reader, quite sigecaintly, that the early Christian community lived out a
double religious identity on a daily basis, as Jews who believed in Jesusaxyieaited for
Messiah. In the Acts of the Apostles, this Jewdifristian double religious identity only
becomes sigular as of chapter 15, which concerns gentile circumcig&ban, 2004, p. 68}t

is precisely at the point when ndews can also believe in Christ as the Messiah and become
identified members of believers, that there is a bredlwden Judaism and Cstianity (Phan,
2004, p. 68) Furthermore, Claude Geffré argues that the early Christiaggeved in the
possibility of remaining Jewish while becoming Christia(Geffré, 2002, p. 102)
Contemporarily, some Jewish people will still refer to themselgésudtural’ Jews instead of
‘religious’ Jews, and may be culturally Jewish but religiously Bistdfor example. However,

in contemporary society, Christians atereotypicallyidentified with exclusivism: The well

cited verse of the Fourth Gospel, thahe Way, the Truth and the Life,400e comes to the
Father except through me”, (John 14: 6), is just one example of how such a view o&fityisti

is reinforced. Yet some of the case studies presented here have moved away from that
stereotypeto such a extent that their religious identities are no longer singular, but thstea
balance precariously between the religion of their culture and the religionhthey also
attached themselves to spiritually.

The theological implications of having a double religious identity are, ofseptnuge. Is it
possible to be a member ofstereotypicallyexclusivist religion, like Christianity, yet also
claim to believe in the tenets oktereotypicallypluralistic religion, like Hinduism? It couldle
arguedthat by having a double or ntiglle religious identity, people are leaning more towards a
pluralistic understanding of the Divine; however the difference betweealipts and Griffiths
(as just one example) is that there is some contention over how they viesweddwn
identities. Whereasome pluralists might confess to belonging to many religious spheres,
because they believe that all religions inadequately (yet equally) encomptssGrifiiths et.

al have ambiguous identities, to say the least. Alan Race suggests that “Onoteeheh

[Griffiths] confesses inclusivism, but occasionally he appeafsllmv a pluralistic approach”
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(Race, 1983, p. 62For example inChrist in Indig Griffiths writes “Christ did not come to
destroy these religions; he camédutiil them” (Griffiths, 1984, p.92) yet his *hand analogy’

is clearly a pluralisti@pproach. Griffiths and Le Saux remained Benedictine monks; they never
actually converted to Hinduism, therefore remaining Christian, but trezy dn Hinduism to
such alarge extent that they do not appear to be ‘simply’ Christiespecially in
Abhishiktananda’s casés it that Indian culture is such that it promotes the pluralistic lifestyle,
for religions have always had to try andedst in harmony because of thgeographical
proximity to one another, or is it that Griffiths shows a tendency towartiassinilation of
doctrine, worship and faith? To give another example, patterns of Hindu astabhnorship
and doctrine are sometimes assimilated and sHaydddian Christians, such as the use of
meditation or aratt in Christian worship, especially in deliberate inculturation. Bob Robinson
also remarks on the situation of Christians for whom “...thid dwald (as it might becalled)
includes simultaneougatticipation in two religious traditions, especially in thecessities of

village society”(Robinson, 2004, p. 42).
Inculturation and double/multiple religious identities

There is dispute over whether or not inculturation ‘counts’ as a type of doublelenulti
religious belonging. Cornille, for example, suggests that thisuisently being deliberated
(Cornille, 2012) and adds that if it is a type of multiple/double religidestity, then ifis very
interesting and uniquéCornille, 2012) This thesis uses inculturation as one of the facets of
double religious identity, and agrees with Cornille that it is a unigpe of belonging.
Primarily, the issue of perception means that if inculturation is peddiv be entertaining
both Hindu and Christian religious identities, then that is one possible wakich wouble
religious identity can manifest. Also, inculturation relies on a dubiousncli®n between
religion and culture, which this thesis believes is actually quifeedif to delineate or even
actualisé’. Therefore, by including ‘culture’ and ‘inculturation’ as facetsdouble religious
identity, this mode of double religious identity can be differentiated ,freely, a spiritual
double religious identity, whereby the person claims to be spiritually Glriatid spiritually

Hindu at the same time.

However, there are those who argue against including inculturation as a hayirag§ double

religious identity. For example, Jacques Dupuis says that there “...a@us/grossible
understandings of theoncept...” (Dupuis, 2002, p. 63) of double belonging or hyphenated

religious identity “... which it would in any casbe a mistake to label hybri@@upuis, 2002,

¥ See chapter 9 of this thesis.

®1 Seethe discussion in chapteraB this thesis.
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pp. 6364). | agree with Dupuis entirely! To equate double religious identity with itiyipr
would only allow for a narrow understanding of what double religious identity ertais a
hybrid of Christian and Hindu identity. However, the term ‘hybrid’, ebhmeans a mixture or

a fusion, implies that this [hybrid ] religious identity mixes or sgtises Hindu and Christian,
and this is not always the case, as this thesis will argue. Dupuis himself goeadzhttat,
with reference to inculturation and double religious identity, “...the problerth@fHindu
Christian would be that of the inculturati of Christian faith and doctrine in Hindu culture.
Here, obviously, the concept of a Hin@hristian would der no difficulty in principle”
(Dupuis, 2002, p. 64)There would be no difficulty because the interaction is with Hindu
cultural identity, noHindu religiousidentity (Dupuis, 2002, p. 64)Dupuishas just proved his
own point; that there are ‘various ways of understanding the concept’ of daligieus
identity. | agree that it would be a mistake to label inculturation a ittlyleligious icentity,
because of the meaning of the term hybrid. But if the term ‘double religleaity’ is used,
and more significantly used as an umbrella term in the way this thesis suggests, th
inculturation can be counted as one of the possible ways in whighu-Christian double

religious identity can manifest.

Amaladoss also has similar misgivings about the relationship between daligimus identity

and inculturation; in fact he expresses th@sen Indian Christian himsglAmaladoss, 2009,

pp. 520521). He argues that “In a predominantly Hindu context, the terms which | use to
express my Christian faith may have a Hindu resonance...RButgiwe it a Christian
meaning...”(Amaladoss, 2009, &21).This is true, for it is the basic premise of incultunatio

He further adds “I am not a HindChristian because | pray in an Indian language, even if some
of the words | use are also used by the Hindus in their own religious co(®eméladoss,

2009, p. 521)This is also true. But it could be argued that inculturation can leaerteptions

of double religious identityand this is an important point for this thesis. Also Upadhyay, for
example, in his attempt to truly found an Indian Christian theoldgimed a HindeChristian
identity and did use Hindu tesnte.g. in his ‘Vande Saccidanandam’ hymn) as well. This is an

ideal place to reiterate a claim made in the introduction to this thesisadhés fare not
exhaustive, and the case studies are used as selected examples only, and thereftare absolu
statemets cannot be reached from them, only that the expansions of terminology would greater
aid understanding of how and why double religious identities occur. eMetyone who
inculturates is going to be a Hindu-Christian, and just because Upadhyay had &Hirsdian
identity in terms of his theology and culture does not mean that othefsitikwill also have a
double religious identityjust as Amaladoss himself does not clasmch adouble religious

identity.
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Nevertheless, this thesis does believe ithailturation can give rise to double religious identity
through thetheologicalor aestheticalfacets. This does not mean that Upadhyay, as an Indian
Christian, was also spiritually Hindu, what it means is that the reddiprbetween religion
and cultureis so clos# that sometimes it could give rise to a perception of double religious
identity. If the phrase ‘double religious identity’ is expandedtiuide various facets, it can be
easier to comprehend thays inwhich this double religious identitycours. It is necessary to
point out Amaladoss’ distinction between ‘double religious identity’ and ‘doubligious
belonging’; the former is a personal experience, the latter isncmity or institutionally based
(Amaladoss, 2009, p. 520)n his article he is talking about double religious identity, the
personal experience, and hence does not identify his own experiemtiachsChristian’. But
other Indian Christians might, Upadhyay certainly did in his expression ‘FHiadioolic’.
Amaladoss’ paper shild be taken in context here, whereby he is talking about religious
identity from a personal perspective and not a community perspective.tiidsis, whilst
taking account of Amaladoss’ and Dupuis’ perspectives, still masmthat if double religious
identity is treated like an umbrella term rather than an absolute tesminitulturation can be

treated, in some cases, as a way of having a double religious identity.
Double Religious Identities: Vocation, choice, lifestyle or underhandonversion?

The arguments for how double religious identities come about can be categoriségianto
parts; the argument over whether or not double religious identitesaralling or a matter of
personal choice, and secondly whether it can be a genuine lifestyle choice or & hidwstyi

only serves to hide true missionary intent to convert.

People with a multiple religious identity may come from any formégioels background, or
indeed none, perhaps making the choice to embrace ‘religion’ generally tiadineasone
particular belief system. Individuals may not necessarily start from aylartitheological
perspective or religious background, but assume many religious ideattithey continue to
search for religious truth, the meaning of life or whatever else it mayhibgh turnsthem
towards religious faith. What is important for Phan is that such aylieistnot something to be
taken lightly; to embrace multiple religious identities is “... a demanebegtion, a special call
to holiness, which up tilhow God has granted only to a fePhan, 2004, p. 81Phan
genuinely believes that for someone to have a multiple religious identity ot & choosing,
but a calling. This would certainly lend strong argument to cases suchhishiktananda’s,
who felt that his religious identity was always in tension, but neverthdidisated his whole
life to trying to work out these tensions, rather than igtloeen. However, the dalit Christians

2 As Amaladoss himself statédmaladoss2009,p. 521).
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examined seem to embrace double religious identities of their vahtion, rather than
specifically seeing it as a vocation. On the other hand, Marcus Braybroeks [deople who

have a double religious identity to being bilingual:

My own view is that just as some people are bilingual, so some scholars cam gain
deepappreciation of another religion while others will draw on aspects of arfaitie

to enrich their personailgrimage(Braybrooke cited in Bharat, 2007, p. viii)

Some people really appreciate a faith which is not their own, and understand inaarca
speak it, much the same as someone who is bilingual. Also, if someone is bilingyalo thot

lose the ability to speak one language when they speak the other. It is thestmse with a
double religious identity; by practising or synthesising elements andrascof two religions

it does not mean that they lose the ability to practise each of themiinfuteess?. If
anything, their understanding of ‘religion’ (as a concept in the same wajlathguage’ is a
concept for linguists) is greatly enhanced. Braybrooke's comments offer taresimg
juxtaposition to the argument that having a double religious identity is somethioly always
brings about tension, or spiritual conflict, in one’s religious identity. \@4ePhan argued that

to have a double religious identity was some sort of detimgy) ‘martyrdom’ like vocation
(Phan, 2004, p. 81Braybrooke brings out the advantages of being religiously bilingséaig
positive adjectives such as ‘enrich’ and ‘deep appreciation’. For Braydrdokible religious
identities can offer a means of communication, a way of doing dialogue, andnmethsg
which confuses peoples’ spiritualities. Le Saux’s diaries do suggeshishdouble religious
identity caused him great angst, but Bede Griff{tlegarding his own experiences) does not
seem to dwell on these negative aspects as much as Le Saux does. Whilst this may be due to
differences in their character or outlook on life, it could be suggebtdhere is also the
possibility that not everyee feels that to have a double religious identity means one has to be
troubled by the implications of that. However, as a short aside, in Drew’s study of 8uddhi
Christian dual belonging she says that “Of course practibio@ughly across traditions ot
without practical difficulties, and it is revealing that none of thosgdrviewed wouldadvise

dual belonging” (Drew, 2011, p. 201). Her results of a contemporary study of people$’ actua
experiences of dual belonging does then lend weight to Phegusnent that double religious
identity is vocational, and difficult even for those who live it at times; ighiseen nowhere

more in this thesis than in Abhishiktananda’s own tensions.

%3 Although perhaps the community of religiobslievers that they have left behind may feel that the
person who has chosen another religion has forsaken their atiliéyen their right, to fully participate
in the worship of the community that they were previously engaging vathexamplepeoplemay have

strong opinions abow Christian who leaves the Church to become a Hiaking the Eucharist.
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In terms of the debate concerning genuine lifestyle choice vs. conversion tsmtes cases
among dalit Christians help to defend the former argument that double relidgmtisies are
genuine lifestyles. A good example of this might come in the form of aeitcshave become
Christians, yet have not really left Hindm behind and seem to feel no conflict in doing so.
Indeed, multiple religious identities are quite common in certain partsiaf Fg take just one

example, Michael Amaladoss comments:that

...there are some in India today who feel that they are lwefrgot religious traditions.
Hinduism or Buddhism is not exterior to them. It is their heritage. So theg mak
conscious effort to integrate them in their lives. They dooafly call themselgs
Hindu or Buddhist Christians (Amaladoss, 1998, p. 108).

In such cases, two religious traditions might play an important role in sotecleétage’, and
hence the two religious traditions (and hemgentities) are incorporatesthowing how double
religious identities might arise simply because ‘they are heimialAdoss1998 p. 108) to
Hinduism and Christianity. Whilst Amaladoss says that this is a ‘conscious efiategrate’
(Amaladoss, 1998 p.108) it could also be argued that the religious identity of dalits is not
always deliberately assimilated. Rather, it may be the case that the pluralisticwmevitmf
Indian culture facilitates an easy negotiation of religious boundari@s the other hand,
Abhishiktanandaand Griffiths, whilst being open to assimilation, nevertheless came from a
EuropeanChristan backgroundtherefore, they might not have adapted so easily to their

double religious identities.

People who have a multiple religious identity are generally caught ggveral religious

spheres at any one given point and in this sense they mée rsodissimilar to the religious

> However, these religious boundaries ace always ‘easily negotiable’. Prakash Louis reportsghen
extentto which some dalit Christians can béaliminated against in the church itself, including
“...separate cemeteries and separate seating arrangements in the place of fasothkiupper castes
and lower castes continues unabated even todayiis, 2007ap. 20. It is these sorts of attitudelsat
perhaps mean that religious boundaries have become more fluid, because (acastindu
cultural/religious institution) so easily permeates other facets of gpaath as the Church. Dalit
theology essentially grew out afvareness oéttitudes suctas thesgRajkumar points out that “The
issue of caste discrimination was also not tackled with serioudnessdian Christian Theology”
(Rajkumar, 2010, p. 3@ndhence dalit theology intended to address that (Rajkumar, 2010, p. 38).

One of the reas@dalits may have wanted to convert to Christianity in the first place is because of th
castediscriminationthat they often faced within HinduisntHHowever, it may be difficult to reject
Hinduism completely because the stigma attached to caste contimoagh the attitudes of other

people If that is the case, then religious boundaries are not necessayilfpesgotiate.
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pluralist, who sees truth as equally represented, although nelr ifulother religions.
However, this relates only to the conceptiorachdemic forms of religious pluralism, such as
the type advocated by Hick. Religious pluralism in terms ofrenwient, such as in the South
of India (indeed India as a whole) is more related to the presence of a mufitetigions in a
geographical space, and the impact that can have for mutual understandipgratmn and
dialogue. As a consequence of this, it could be argued that the attitudes of Europeaescount
might tend to see religions as more definite types, rigidly agpftom each other, whereas in
India religious boundaries tend to overlap or blur, because mdidjice sideby-side. However,

the choices oAbhishiktanandand Bede Griffiths to live the lifestyles that they did wilbgh
how having a double religious identity may also have, intentionally or unintentioreadlyo |
confusion. This confusion doestnooncern only their religious identity, but also their true
nature, as possible missionaries only out to convert people to Christianitgt ¥dme, mostly
Christian, will upholdAbhishiktanandaand Griffiths (and others) as “...pioneers who have
relentkessly endeavoured to combine in their own life their Christian commitment arteanot
faith experience” (Dupuis cited in Phan, 2003507) others, such as Srinivasarfeel that
there is a darker side to approaches of ifagh dialogue that are akiro tGriffiths’ and
Abhishiktananda’smethods. This is because they believe it conceals their attempts at
conversion: “Present day missionaries...have created a cultural hybridcaf &d Christian
symbols and practices, deliberately fostering coofusisto their true intentions{Srinivasan
cited in Bharat, 2007, p. 138).

Occasionally, attempts anculturation based double religious identities, being Hindu and
Christian, are met with suspicion by Hindus like Srinivasan. They aresgwtt that such
attempts at dialogue are not really dialogical at all, but are more comcerntie converting
Hindus to Christianity. The role that conversion plays in religious idestigydifficult one, for

in India conversion and missionaries are still strongly linkethéocolonial past. During the
British period of colonialism, conversion to Christianity from Hinduism waal@solute; it was
expected that there would be no return to a Hindu way of life once conversion wasteomple
and indeed (from the missionaries’ geectives) conversion to Christianity was the only path
to salvation. However, if conversion did not lead to a complete shift irs oakgious identity,
where would this then leave it? For the exclusivity of Christianitypadrayed by the
missionariesleft no room for compromise and it is more than likely that any convert returning

to a Hindu religious life would be considered still ‘unsaved’ by the Christiasionaries.

% Srinivisan and other Hindus who criticize Le Saux and Griffiths fipalty are discussed thoroughly

in chapte.
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From some points of view, such as Dayananda Sarasvati’s, enough damage had been done for
those who originally converted to Christianity to be considered no |laayepletely Hindu,
and he actually devised an initiation ceremony to welcome back the Hitathan Hindu
religious life (Flood, 1996, p. 256)So conversiorcould sometimes leave peoplelbatween
religious spheres, and Hindu nationalists or Christian missionaries wanapatio correct this
by encouraging the person to become recognised as a full member of eithevithespmenew
religion. It also meant that wheibhishiktanandaand Griffiths drew on botlinduism and
Christianity, it would harp back to missionary methods espoused by early Poetugues
missionaries, such as de Nobili's, whal dixactly that: hadopted sannyasin robes and used it
as a way of initiating conversation for later conversion. However Abhistdkia, in one
diary entry, answers the challenge from a critic that their asrama is little more than a shield for
their missonary conversions, by plainly statinmghis diary“l am not a Hindu monk in aier to
bring about conversiong{Abhishiktananda, 31/3/1952. Abhishiktananda, 1998, p. I128s
also possible that the missionary methods of people such as de Nobili weasihyoforgotten,
and therefore any attempts to synthesise or inculturate ideas frwhigtn and Christianity

are met with distrust.

On the other hand, it should be noted that Griffiths and Abhishiktananda have recaiwed w
welcomes from other Hindusna Christians, so it is perhaps safe to assume that their lives and
works have a mixed reception in India. Jeannine Hill Fletcher seespfiroach of Griffithget

al. as “postcolonial theory” (Fletcher, 2003, p.22) and it might be worth trying téhsese
approaches apostolonial. By doing so, it might be possible to draw a line under the
happenings of colonial past wrodgings that a better HinelQhristian relationship might be
facilitated, and pioneers can be seen beyond the old colonial trappingairopean
missionaries who arsimply out to convert. It is fair to argue, however, that for the most part
the efforts of Abhishiktananda and Griffiths have gone a long way towaritg tiakerfaith
dialogue in a new direction; not just talking about hdi@logue could be facilitated, but
actuallydoingit as well. This is also where there becomes a distinction in the use of religious
identity: Academicbased religious pluralism does not necessarily use identity as a way of
doing dialogue, whereas in Giifis’ asrama in South India, religious identity has become one

way of understanding, appreciating Hinduism and Christianity. Dialogue igusibiabout
discussing similarities and differences, but rather it is about empitasis importance of
practisingdialogue. By compromising the rigid boundaries of religion, dialogue can so@setim
be facilitated, although it has to be careful to be seen not to overstepatkethrough
inculturation, and become simply an appropriation of cultures, as the faamdat later

conversion tactics.
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Closing Remarks

By the very nature of speculating upon others’ religious identity or belongingssbe of
religious identity has become an objective study as well as a subjective onebjdttve®
study of religious idernty can be said to engage with the issue of how one deals with the
abundance of religious identities in relation to one’'s own. The subjective dathl the
spiritual and existential problems encountered by those who find themselbesween
traditions, ad thereby on the margins of different religious identities. It can also rel#te to
theologies or spiritual ideas that they develop by doing so. This study hopes to drdsrtoge
both the objective and the subjective, discussing and analysingsshe and arguments
associated with both the ambiguous and evolving nature of religious identityebgnge to

select case studies that may be seen as having double religious identities.

There seem to be fivmain schools of thought concerning how people come to have non
singular religious identitiesn Hinduism and ChristianityThe first such opinion from a
Christian perspective is that this is a calling, a vocational role (Phan, 2003, p.Pha8)
expresses that “Ultimately it is not something dooks foror demands at will{(Phan, 2004, p.
81). Secondly, it is seen as something one might choose to do, as a means-faftlinter
dialogue and enhancing their own faith, although their motives are sometimes.uHuilkety,

it can be seen as a deceptive imageel for example, referring to de Nobili, argued that “a
truly ethical criterion would dismissirh as a plain and simple crookGoel, cited in Bharat,
2007, p. 7)Even if genuine dialogue is wanted, Goel maintains that it has become “anfashio
accessor rather than a faithecessity’(Goel, cited in Bharat, 2007, p. 10&purthly, it may

be experienced by dalit Christians who have converted to Christianity bututdr she
discrimination of being dalit. Their double religious identity, then, might pogad on them
culturally, being seen as ‘polluting’ due to Hindu religious understandingdalithood.
Finally, there is the argument for those who are simply brought up with a daligieus
identity; this may be because their parents have differgngular religious identities, or
because the cultural and religious climate of their geographical lochoomds with different
religions. By examining the people or groups of people in question, this studyopdfully
shed light on some of thesdeas. Certainlydouble religious identity haslayed a role in
inter-faith dialogue, often as a much more personal way of incorporating the valaestioér
religion into one’s own spiritual makgp, but also through the facet of inculturation, which

plays a large role it would seem in most of the case studies examined in tlis thesi

The terminology used in this study can at times seem quite complex, so tiug Samn
hopefully act as a reference point to return to if needSbgular religious igntity is pretty

self-explanatory, being the most identifiable type of religious identity. Eitoeneone is a
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Hindu, or a Christian, or belongs to another religion. There is never any questientifying

with another religionNon singular religiousdentities on the other hand, do involve other
religions, the extent to which depends upon the type of non singular religemigyidhat it is.

The type examined in this thesouble religious identityrefers to someone who has two
religious identites, for example a HindGhristian might have started off with @Ghristian
religious background, and also taken on boakiralu religious identity to some extent. The
extent to which they took it on, is a matter of discussiohiwithe analysis of the castudies
themselves. However, some reasons for not switching completely frorelmyierto the other
might include not completely agreeing with aspects of both religmmbgecause the present
religion/culture is the religion/culture that they have been immersed in birtbeand are
therefore comfortable in. It might also be felt that studying or paaticig in the other religion
would enhance their understanding of their own religion, perhaps through dialogue. By
categorising the case studies udimg terms outlined here and the facets in the introduction, the
complexities and implications of embracing or using religious idemtitlifferent ways can be

better understood.
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Chapter 2 The ambiguous nature of Hinduism and Christianity

The religions which the case studies were familiarising themselves with \wautd shaped
their ideas about religious identity, and also would have cultivatedattidiides towards other
religions. However, to describe Hinduism as a religion is prolilermaitself: is it really an
adequate and authentic description? This question forms part of an endle=schical circle
concerning what Hinduism actually is; the first part of this chapteagagywith this debate
about how to define Hinduism in tes of religion, as well as reflecting on how Hinduism
should be defined for this study. This is followed by an attemptatuate and understand the
attitudes of Hinduism and Christianity not only towards each other, but towaetsreligions
as well. Alan Race first used the categories of “...Exclusivism, Inclusivism laraiém...”
(Race, 1983, p. 7) in order to do so, and this will be a good starting point for Hemtpre
discussion; that said ‘the typology’ is worthy of aearch project in its awright. There are a
plethora of responses to both its usefulness and its adequatenessgarisity’ responses to
the salvation of the ‘Other’. Whilst Hinduism carries a stereotypbeaig ‘pluralistic’ and
Christianity carries a stereotype of being ‘exclusivist’, | will dismarkiese stereotypes
through exploring the ways in which scholars conceptualise their approachesstudriology
of the other.

In short, | will explore critically the typologies in relation to Hinduismd Christianity,
showing how the typologies might restrict understanding rather than enhance itest tim
because it can lead to this ‘stereotyping’. However, on the other harabtindance of sub
typologies, which will also be explored, are useful in clarifying the warpiature of Hinduism

and Christianity towards other faiths. These are good approaches to explorindipiotisteas
preparation for understanding how the case studies can engage thdglegibahe religious
other, and how such conceptions of the oth&#h, as well as their own, has led in the
direction of a double religious identity. However, the typologies should not be taken a
authoritative; indeed Hedges claims that “Race’s original exposition ofypiadogy readily
admitted the way people didn’t neatly fit the categories” (Hedges, 2010, p. 18) and sdlyopef

| am not seen to be squeezing the case studies into a particular category. Rathenjy
drawing on the typologies to explain both double religious identity and the ambiguous nature of
Hinduism and Christianity. On closer inspection (as one might expect), theotstacal’
views turn out to be skewed. Especially with regards to Hinduism, thigjaitytof the term
contributes to the issues surrounding religious idertitfyit is hardto define a community,
say, Hinduism, then it is certainly difficult to define what each menatbe¢hat community
believes and practices! By discussing the ambiguous nature of Hinduism artth@tyjshe

case studies should be more comprehensible and will help to show how the peoptbvatudi
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influenced by the ways in which they interpreted their religious comresrand boundaries,

and consequently their own religious identities.

Postcolonialism and defining the ‘religion’ of Hinduism

If colonialism gave a ‘brand name’ to capture all Indian religions, then-cptstialist
methodology is concerned with addressing the inadequacy of that. At theisem is also
concerned with developing or -exaluating the original term in order to try adeéfine
Hinduism with greater clarity. Tied in with pesblonial attitudes are two major factors; the
rising of Indian nationalism and the relationship between Hinduism and @hitigtiThese two
factors are linked in that a rise in nationalism can sometimes lead to violeneeheétmdus

and Christians in parts of India, such as Orissa (Isaacs, 2008), and thisolwadista
breakdown in the relationship between Hinduism and Christianity-deastially, it could be
argued that Hinduism is not to be understood as a religion in the wayightunderstand
Christianity or Islam, because it does not have a single reference point for iHatdais
believe and practise, unlike the Abrahamic traditions. During the Britistniedl period,
Hinduism referredo anything Indian that was not of Abrahamic origin (Frykenberg, cited in
Sharma, 2002, p.17), a rather sweeping definition. In more contemporary terms, an Indian
religion is understood as ‘Hindu’ if that religion seeks authority frben\¥edas, but eveso

this only applies to the ‘twieborn’, those Hindus who are permitted to access Holy Scriptures.
What about dalits (and al$aidras) who are forbidden to read the Holy Scripturegere does
their religious authority come from, if there is such a thing as dalgioak authority? These
examples show how Hinduism is not really an adequate term for encompassingaihtbat

said about these religions, although it does remain the most famitiafdr doing so.

Generally speaking, pesblonial methodology recognises the need to redefine what it means
to say someone is a Hindu, or to describe Hinduism as ‘a’ religion. Bri@mith notes that:

In recent years it has [thus] become an ironic, if not paradoxicaimtrainsong many
professional Western experts of Hinduism that the object of their esgeltes not
really exist (Smith, 1998, p. 316).

To say that one studies Hinduism is apparently problematic; for ifnihatabe generally
defined, how is it possible to study it? Nevertheless, this has not dgtewple from doing so!

If anything, the perceived complication of not being able to define ‘a’ Hinduisnoizsply

one of the real appeals of studying it. Also, if Hinduism does not really, éxén how is
Hindu identity to be understood? Smith suggests that the term “Hinduism’ should be
pluralized —or even abandoned altogetheas a term with no real referent.(Smith, 1998, p.
316). However, | think that abandoning the term Hinduism would le@apdor another term

55



to be conjured up, but this would bring one right back round the hermenaitatal again,
resulting in endless arguing over what should be included in a new term and whéetrsiioul

On the other hand, his suggestion that ‘Hinduism’ should be pluralizedHinduisms’, or
indeed ‘Hinduism(sf®° (Smith, 1998, p. 316) — is something that some scholars do adopt, and is
a good way of using the fandl term, but also allowing that term to convey the multitude of

religions (which bear some familiarity to each other) that it actuagds to encompass.

However, David N. Lorenzen accuse Smith (amongst others) of failing tosten the true
nature 6 the term ‘Hinduism’, arguing that Hinduism was a prevalent concept, as ameligi
centuries before the British colonial period (Lorenzen, 1999, p. 631). He offeralgavats

of evidence to substantiate his theory, which can be broadly dividedhiatornain areas. First,

he argues that even if Hinduisrasa European invention, it was not a British, colonial one.
For example, Henry Lord (a contemporary of de Nobili) publisheda in 1638’ which was
based on his interactions with Indian people and various translatorsidihccto Lorenzen,

“the basic outline of the set of beliefs and practices that came to be known assiinglui
clearly visible” (Lorenzen, 1999, p. 646) in this tract. Hence, the defirdfidtindu religion is

set out around twdwundred years before the start of the British colonial period. Secondly,
Lorenzen argues that Hinduism could not possibly be a European invention, assterrWV
scholar ever worked alone; he always had translators and spoke to thepkolde around

him (Lorenzen, 1999, p. 639). As such, the Western scholars were influenced by tine India
people as to what Hinduism really was and therefore if it was an inmettten it was invented

by “European and Indian scholars working in tand@norenzen, 1999, p539). Thirdly,
Lorenzen argues that most scholars think that Hinduism was a coloreation because they
did not believe that Hindus had any sense of their own religitmmgify® (Lorenzen, 1999, p.
646). However, Lorenzen argues that they did, whiavident through...a process of mutual
sel-definition with a contrasting Muslim Other” (Lorenzen, 1999, p. 648). Whereas the

prevalent view is that Hinduism was invented through a need for a raligleatity against

* For an exanple, see Sugirtharajah, 1993 ,p. 3.
*" de Nobili died in 1656

%8 Ania Loomba makes a similar point when she asserts that “Colotkiatistiedges involved a constant
negotiation with or an incorporation of indigenous ideas” (Loor2b85,p. 61); knowledgewas never
simply onesided, although colonisers may have thought it to be so. The truth walsetteatse the
culture was alien, whether the coloniser was superior or not is apombt direction or assistance of

some kind was always needed to litgralhderstand the lay of the land.

*9t is also worth noting here that this is quite a derogatory remark!
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Christian evangelism, what Lorenzenproposing is that Hindu identity was defined against
Muslim/Hindu rivalry between 1200 and 1500 (Lorenzen, 1999, p. 631) nearly three hundred
years earlier than British colonialism. Lorenzen’s work is important becausers afflifferent
approach tahe generally accepted view that British colonialism popularized themofi

‘Hinduism’.

The religion of Hinduism, then, is one leagudied yet not ever really studied at all, being a
paradox in that for some scholars, at least, ‘Hinduism’ does nst. &or others, such as
Lorenzen, the idea that Hinduism is a colonial invention by the Britishles itbre than an
absurdity, as there is strong historical evidence for Hinduism being used agiauselerm
long before the British colonisers landed on Indian soil. Julius Lipner sums up theeatgum
well when he remarks that such terms as ‘Hinduism’ “...play a legdirngn shaping a mind

set which assumes that there is a standard form of the religion denoted” (Lipner, 2006, p. 95)
The problem, iwould seem, lies in the assumption that there is always uniformity ofelief
and practices, when in fact it is difficult to identify a set of belief ttoncretely define ‘a’
Hindu. Also, it could be suggested that uniformity of belief is not suctssueifor most
Hindus as it is for Christians, for whom uniformity of belief has alwagenba pressing issue.
Christians, especially historically, placed great emphasis on uniforivitglief — think of the
struggles between Protestants and Catholigaisasne example.

How then, does this study recognize and understand Hinduism? As thiscelets pre
colonial rule, as well as postolonial rule and theperiod of colonial rule, when Hinduism is
spoken about, it will obviously be referring to differesinceptions of Indian religions during
different periods of history. Lorenzen has already shown that there vesmeepton of Hindu
religion, as distinct from Islam, during the time of de Nobili. For that purpaséuiim in this
study begins as Indiareligions concerned with the authority of the Vedas, a social system
based on th&g Veda, (Brahmanism in particular) a belief loosely interpreted as reatizm,

a selection of gods including Rue$éva and Visnu and certain ethical rules. This is besmu
these were specific issues that dominated de Nobili’'sdglienial) interactions with the people

he was trying to convert, especially the issue of caste, and importantly they areredsuf Hue
features that Henry Lord refers to in his tract (Lorenzen, 1999, p. 645) as identifiable of
Hinduism around the same time pefifbdHowever, some of these features are also important
in fourth century Hinduism: As the St Thomas Christian case studies wwibrdsgrate, their
religious community did not venerat@ages, which is supposed as a reaction to their cultural

environment (Frykenberg, 1999, p.160). There are also adaptations of some Hindd rites

% Lorenzen notes that “this is one of the earliest known extended EBurajescriptions of Hinduism”
(Lorenzen1999,p. 646)
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passage, such as the use of tali at wedfingsso, regarding fourth century Hinduism, Gavin
Flood dates thepic and puranic period from 500BCE to 500CE (Flood, 1996, p. 21), meaning
that at the time of the St. Thomas Christians (from th€dntury ADonwards) there is an
emerging canon of Hindu scripture e.g. Ramayana and Bhagavadgita, Puranas, and of course
the Vedas.

As for the colonial period, this study will cover a wide range of commeptconcerning
Hinduism: these will include the Hinduism recognized by the British colongsetdrotestant
missionaries, the Indian people themselves and Orientalist scholars such as MaxTWa
conceptions of the Indian people regarding Hinduism can be largely viewed from two
perspectives, twicborn caste and lower caste. Dalit people are excluded from caste Hinduism,
so their conception of what Hindu religiosity is will obviously be very differ® those
brought up within caste Hinduism. For example Bathras and dalits are not allowed to study

the Vedas (according to tradition). In reference to post-colonial attitudedisim will refer to

the religious idals that were popularized and emerged as important to the Hindu population
after the impact of the Hindu Renaissance, which does of course vary dependivigch
reformer is the most important to the ideals held by an individual. For exaapliedu who
emphasizes the importance of Hinduism as one path among many might feel tdrawn
Gandhian conceptions of Hinduism, whereas those who feel strongly about removing
superstitious elements from traditional Hinduism and replacing it \aifbnality might feel

more affinity with some of Sarasvati’s ideas concerning what Hinduism is, or should, entail.

Indeed, Sarasvati is important because he demonstrates a nationalistic understanding of
Hinduism, and his ideas have some affinity with certain Hindu fundameéngabsps in
contemporary India, including the ideology of Hindutva. Radbnial Hinduism must also be
understood in terms of the debate it is locked in, as to whether or not Hinduism is al colonia
umbrella term or was a term already prevalent in Indig loefore British missionaries took

their place there.

The ways in which Hinduism is defined, then, for the purposes of this stuths dapending
upon the time period one is discussing, as well as who it is discussipgaple from the same

time period may have disagreed over what HinduisnfavBwever, the main features which

®1 See chapter 4 of iithesis.

%2 Gavin Flood also decides to use ‘Hinduism’ as appropriate to the contextliseussing; “I shall use
the term ‘Hindu’ to refer not only to the contemporary world religion,, with the necessary
qualifications, to the traditions which haled to its present formation” (Flood,996, p. 8). These

‘necessary qualifications’, in this study at least, will be those additito the generic definition of

Hinduism offered immediately after the footnote in this text.
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run across these periods indicate that Hinduism is a type of Indian rejigieisit a variety of
deity worship which at the same time is also understood as unified, andllyeloeks to a set

of scripture (more often than not, the Vedas, especially for the higher)casiteliism reaches
across jati and varna in India, although it can also restrict it on occa¥ioAs for the caste
system it is generally linked to Hinduisalthough such a view is challenged by some modern
theologians like Nadkarni who call it a “...myth that caste system is an iotrpast of
Hinduism” (Nadkarni, 2003, p. 4783). Finally, Hinduism is a religious system hwhic
understands time as cyclic, beileg in transmigration as opposed to just one life for
individuals; belief in molka as liberation from sasara (the cycle of re-birth) is also key to
defining Hinduism. There are also features of certain rites of passageskaas) such as the

use of tali in marriage ceremonies. The important point to make wittitdns of Hinduism is
that they are not binding; some Hindus may agree with all of these featn&®as others
(like Nadkarni, who opposes the religious basis of the caste system) wowdcept certain
aspects of the definition just outlined. Howewtre definition has tried to include features
which have been generally characterised as being part of Hinduism. Other chéicscthets
might be marked out as Hindu are better explored in the context of the tirod et they

first emerged, and witherefore be discussed or referred to within that context.
Hindu and Christian Attitudes to Other Faiths

The case studies represented here had to start somewhere; for examptegiieyach have
had a singular religious identity which became a doubligious identity*, and for that to
happen they must have had opinions about the validity of other faiths. These opioidds w
have been very much formed, at least to start with, by what their own religiouaunity
believed about the validity and position of other faiths. Of the case studieedaleNobili,
Griffiths and Abhishiktananda were all part of Catholic religious orddesujt and
Benedictines respectively) which means that Catholic doctrine which addressagesitti
towards other faiths arattitudes towards religious (Christian) identity has been emphasised in
particular parts of this study. Catholic doctrine was extremely signififtande Nobili, a
devout Jesuit. His dealings with Hinduism, as Vincent Cronieatsf led to great contversy
even as far as the Vatican itself, culminating in de Nobili having td fiy his missionary
methods to be practised (Cronin, 1959, p. 156). By contrast, Griffiths (who died in wi£293)
still alive after changes that had been instigated by Than€il of Vatican I, which amongst

%3 For example, prohibiting thVedas being read by certain jatis.

% This is certainly true of Abhishiktananda and Robert de Nobili, but nall dflit Christians, some of

whom may have been born into both Hindu and Christian oglggiaditions.
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other things published the documétdstraAetate declaring that the “Catholic Church rejects
nothing that is true and holy in these religions” (Vatican Council, 1965, p. 662)mpastant

to remember that because the case studies covered are sometimes whole centuries apart, the
religious communities that they belonged to will have developed in itfotheand therefore

the contemporary Catholic attitudes to other faiths is not what it fsasgxample, in de

Nobili’s time.

Doctrine aside, the obvious point to make is that each of the individual cdies sepresented
here will have had an accepting attitude towards other faiths; by their veme nhé case
studies were involved with another religious perspectit is perhaps fair to assume that
official religious doctrine and personal spiritual belief will have both hadfuence on th
formation of each case studyattitudes towards other religions. In terms of the religions
themselves, Hinduism is stetgpically portrayed as having a tolerant and pluralistic attitude
towards other religions; in part this may be due to associating Hinduismathemneith the
view of Hindus such as Gandhi who took a tolerant view towards o#figions. However, as
will be explored, there are some Hindus and indeed Hindu ideologies which do not take a
tolerant or even pluralistic approach to other religions. Such absuies concerningthe
way’ in which ‘Hinduism’ approaches other religions does not do justice twitteearray of
religious beliefs which encompass Hinduism. It will be argued here, therdhat it is unfair

to suggest that Hinduism is always pluralistic when for sore& tHinduism is decidedly

inclusivist, or even exclusivist in some cases.

The sam applies to discussions about the nature of Christianity: whilst an afdreneeh
stereotype exists, other scholars and believers see Christianity asvietland others still
might claim to be Christian pluralists. The cliché of ‘Christian exelasi’, whereby only
Christ is thetrue and proper platto salvation, has at timégen linked to European imperialist
attitudes. However, posblonial study tries to deconstruct such simplistic ideas, and examine
more closely the attitudes of Hinduism anlriStianity towards other religions, which are not
quite as concrete as might have been first supposed. Also, different def@mminaght have
different things to say regarding the presence of other religions imathe, which Ursula King
refers to as'internal pluralism” (King, 1986, p. 21). That is, within Christianityeth is a
plurality of responses to the fact that other religions exist aldadgshristianity. With regards
to Christian denominations, this study will concern itself with both Catholic amglican
doctrine, because the case studies fit that remit in one way or anoitieat this section will

try to do is to discuss the different approachesxclusivist, inclusivist and pluralist that

® The founders of Shantivanam andNiebili are from Catholic religious backgrounds, dalit theology is

predominantly examineals evolving out oProtestant theology.
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Hinduism and Christianity have used in ortieitry and make sense of the presence of other
religions, paying particular attention to attitudes which the smleatase studies have
represented themselves, offering a summary of Christian and Hindu beliefimggattdudes

towards other faiths.
Critical Approaches

One might question why | should bother referring to these typologies at aélyiftk indeed
problematic termsFor example, Schmidteukel says some theologians, such as Gavin
D’Costa, rejected the typology (Schmidtukel, 2005, p. 13)However, eight years on from
Schmidtieukel’s chapter being publish®&dthe typologies, in some form or another, are still
being explored. Therefor¢hey are relevant in the ways in which gypologies have
developedand how peoples’ personal theologyaffected by how theperceivetheir own

faith in terms of the salvation of the Other.

As aforementionedone of the dangers of the typology is in their use as sterectyipesall
Christians are exclusivists and all Hindus are pluralists. Howeweh, stereotypes will only

arise if the typology is rigidly stuck to. As Hedges correctly notes:

The main danger comes when we reify (caricature?) the typologsuggest that the
terms either tell us all we need to know about any one person’s theologise see it
as something to direct the encounter with those of other religions (Hedg@s,pp01
19-20).

In regards to this thesis, there would be a definite daingme using one typology to describe
the theological approach of one of the case efydis it would limit understanding of that
person or place’s theology. Instead, when | do refer to typologies | witiallyr do so with

this chapter in mind; seeing the typologies as guidelines, not boxes t@atiale into. For
example, with Abhishilkknanda and Bede Griffiths | will use many typologies as a way to
explore their theological double religious identities, as this will helglarify their vast
thinking concerning soteriology and the place of other, particularly Hinéigiores. In some
ways, being flexible with the typologies is a reflection of the feministhodology which |
claim to draw on, but it is also a reflection of this entire thesis seeligipus identity itself not

as an absolute, but as open to development and change.

® The chapter is ‘Exclusivism, Inclusivism, Pluralism: The Tripolapdlpgy— Clarified and
Reaffirmed’, in Paul Knitter'saited volumeThe Myth of Religious Superiority: A Multifaith
Exploration[2005], pp. 1327.
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Schmidt-Leukel outlines eight criticisms of the typologgchmidt-Leukel,2005, pp. 1417)
including that the threefold typology is “too narrov@chmidtieukel, 2005p. 14) and that it

is “misleading”, because it “...does not do justice to the radical diyeo$ithe religions”
(SchmidtLeukel, 2005,p. 16). These two criticisms in particular are relevant to the subject
matter of this thesis; | have already mentioned, in reference to Hedgegasition, that it
would be dangerous to try and box one of thgecstudies into a particular ‘ism’. But also, the
case studies demonstrate in this thesis that their approach to their owrs fditterent to
others. For example de Nobili’'s idea of Christian identity is obviously difterto
Abhishiktananda’s. Whilsbbviously historical context plays into this, their approach towards
the religious other is also conditioned very much by their own theologicalestaticthe
typology is to be any use at all, which it undoubtedly can be, it is wise toHesgks’ own
assertion that “...the typofy is a tool to help us makerse of the range of options that have
been presented” (Hedges, 2010, p. 19). Seeing them as ‘tools’ allows me to be lmutiched,
restricted by the typologies. Doing so will help me, and the reader, to appreciate huasdhe
studies in this thesis understood their own faith, and also the faith of othemnsgof salvific
potential. Itis also important to have a very clear cut definition of each of tee tpologies;

I will use SchmidiLeukels definitions as they are crystal clear and make complete sense and |
will referto themas and when necessary. Also, Schrhgltkel comments that the typology
‘can be used by any religion to define its relationship to the otBehnidt-Leukel 2005, p.

21) and so despite the Christian origins of these terms, | will be using them tim éXipldu

approaches to other faiths as well.
Hinduism —The ‘Pluralistic’ Religion

Not only is Hinduism ‘the religion’ regarded as a myth by some scholars,sbuaditional
association with religious pluralism (as a typology) is mostly a dubiousosgpe. Schmidt

Leukel defines pluralism in the following manner:

Salvific knowledge of a transcendent reality is mediated by more thanlgenrénot
necessarily byall of them), and there is none among them whose mediation of that
knowledge is superior to all the rest (Schmidt-Leukel, 2005, p. 20).

I like his definition a lot, because it does not presume that to be a religioabsplis to have a
blanket approdt to all other religions as ‘mediating salvific knowledge’; this in itself is a
stereotype of a typology! Also, it leaves room for erdor example by Schmidteukel's
definition you are able to defirfer yourselfwhich religions mediate salvation. 8avould be
perfectly plausible for a religious pluralist to acknowledge that Hindursrdiates salvation
along with Christianity, but that other religions do not. This then is the defiriti religious

pluralism | have in mind when discussing the sifee that is ‘pluralistic, tolerant Hinduism’.
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However, | will also bear in mind that sometimes ‘religious pluralismharacterised as an

approach which sees all religions leading to the same Truth.

So why does Hinduism have such a pluralistic stgpsot is it a colonial myth or is it
considered pluralistic because there is an element of truth in it? Esseittiallynked to the
argument about whether Hinduism is a religion or not. If it really is a coltecf various
religions under an umbrella term, then by its very nature Hinduism must bbspilurain both

a geographical sense (i.e. many religions are present in a particular sghee}jheeological
sense (any ‘religion’ which is actually a collection of religious sjéeliefs and practices must
be theologically pluralistic in order to operate harmoniously, and inttiéseds probably where
the stereotypical perception of Hinduism as [a] tolerant and acceptiggmé&d comes from).
On the other hand, reformers such as Vivekananda worked hard to portraisiiadua world
religion, equal to or exceeding other world religions. Many of the problemsiassbavith
defining Hinduism also arise in terms of understanding its attitudes towardsfaiths; in
reality it is likely that becaae Hinduism seems to be a collective term, the attitudes towards
other religions found in Hinduism will be just as diverse as the religiditisdats found within
Hinduism itself. Therefore it is difficult to say whether Hinduism isdditely pluralisticor
not, but the fact remains that for Hindus both of these ideas are a possibilityeseidre both
attitudes need to be given close attention here.

Certainly contemporary references are just as hard to judge. If one ttekestitude of
Hindutva, thisis very different to the ‘pluralistic’ and ‘tolerant’ facef Hinduism.
Contemporarily, “Hindu Political parties demand tHdihdutva become the criterion for
citizenship in a Hindu nation” (Klostermaier, 1998, p. 82). However, Collins warneduer
that “The conceptuality oHindutvais by no means uniform, indeed there are various and
sometimes conflicting prescriptions of how it is to be achievedndrad is to be the outcome”
(Collins, 2M7b, p. 106) This should really come as no surprise; if iheggd to define what a
Hindu ‘is’, then naturally there will be disagreement over wiwatstitutes a Hindu in terms of
nationalism. | will briefly make reference to Savarkar, its mostfrgroponent, and in doing
so hopefully offer some evidence to stamtiate Collins’ remurk. In short, | hope this brief
discussion will add weight to my opinion that the idea that Hinduism is dinacaepting of
religious plurality is nothing short of stereotyping. However a briefeabefore that; Chetan
Bhatt poiris out that “...revolutionary nationalism and Hindu nationalism were distimtt a
largely occupied separate spheres of activity...” (Bhatt, 2001, p. 78). Therefost avigilcan

speak of Gandhi, in particular his Hind S#4f, as nationalist, his Hindu nationalism is very

®”*Home-rule’, Gandhi’s manifesto for Indian setile (i.e. free from British colonialism). Rudolf C.
Heredia'sarticle ‘Gandhi’s Hinduism and Savarkar's Hindutj@009]is an excellent paper for
comparing Gandhi’s nationalism to Savarkar’s. For example, tesstet “In spite of its pretensions to
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different to say, Upadhyay’$ but especially to Savarkar’s. This mainly hinges around the use
(or not) of violenc&, and Bhatt further claims that Savarkar had a “...bitter hatred of Gandhi”
(Bhatt, 2001, p. 83).

Hindutva as an ideology envisions Hinduism as a cultural definition, whenelmgimn peson

is culturally Hindu. As Chetan Bhatt explains:

The distinctive ideology of Hindutva that animates contemporary Hindu nbgimna
was expounded at length during the early 1920s by the Indian anticolonial

revolutionary, Vinayak Damodar Savarkar (Bhatt, 2001, p. 4).

VD. Savarkar originally set out his parameters of Hindutvhi$n1923 pamphletdindutva:
Who is a HinduHe outlines three “...essentials ofndutva-a common nation (Rashtra), a
common race (Jati) and a common civilization (Sanskriti)” (Savarked im Sharma, 2002, p.
22). This ‘commorcivilization’ is essential to understanding Savarkar’s definition of Hindutva,
because it actually meansatthe uses ‘Hindu’ in an overarching sense, by including “...all the
four religions of Indian origir- Hinduism, Buddhism, Jainism and Sikhism” (Sharma, 2002, p.
22) Whilst at first it might appear that this makes being ddiran inclusive cultural ideity,

he exclude<hristianityand Islam from his definition; this is because he does not believe that
India counts as their holy land (Bhatt, 2001, p. 98). It makes the defining featursm@f be
Indian as being (culturally) Hindu, and this has obvious egmsnces in terms of Hindu
perceptions of faiths which do not have sanskriti origins. In Flood’s definifibtindutva, this
ideology is “...the socigoolitical force to unite all Hindus against foreign influences” (Flood,
1996, p. 262) and therefore nbirdian religions, particularly Christianity with its strong

colonial links, are construed as being such ‘foreign influenceShfarma explains:

According to the concept of Hindutva as elaborated by Savarkar, Hindunaldgio
would be restricted to “Indian religions”, in contrast presumably with Indidarnadity

which would be shared tiie followers of all religiongSharma, 2002, p. 23).

be nationalist and modern, its militant chauvinism and authoritasizafnentalism make Savarkar’s
Hindutva the atithesis of Gandhi’'s Hinduism” (Heredia, 2009, p. 63). It could not be cldseHindu
nationalism is a wide and varying term, and what’s more that Gandi8aratkar were at odds in their
religious and political ideologies.

% Upadhyay was a politicaévolutionary in his later life, and this is explored in chapter 7, as iestap
political double religious identity for him.

% Although Bhatt also adds that Gandhibjectedalso “.focused on the innocence that is claimed
through an identity of natnalism during a period of colonial victimhood, and the consequent will to
power that is indissociable from a strategy of violern(@att, 2001p. 83)
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So to take into account Sharma’s explanation andabwvediscussion as a whole, | will
suggest that Savarkap®stion of seeing Christianity and Islam as being outside of Hinduness
is one way of disproving the stereotype that Hinduism (or all Hindus) is adggbltealistic

and tolerant of other faith8.

Hinduism is perhaps more defensive of its faith post Britistonialism; some Christian
missionaries had rather disparaging views towards Hinduism, and thior{te extent)
triggered the Hindu renaissance. Hence, Hindu reformers had to answentsitdirected at
Hinduism but athe same time deferntle integrity of the particular Hindu beliefs and practices
which they (as reformers) held to be valid. Hinduism certainly has an associdkiageligious
pluralism, much more so than Christianity ever has. However, it is impootgatrit out that

not all Hindus conform to this pluralistic stereotype and we can see this even in the
Renaissance; for example the Renaissance reformer Vivekananda gave overitisineusn
exclusivist, ideologies™. This may be due to changing attitudes about what Hinduism actuall
is, be that a world religion or many religions under one dbliecor it may also be to do with
protecting Hinduism and its claims to Truth. Whatever the reasoning, in the sgnire which
Hinduism is considered as ‘a religion’ or ‘religions’ basedtio@ context of the period in
guestion, perhaps the same might also apply for conceptions of Hindu attitudes totvards ot
faiths, for the purposes of this study at least. Certainly the stereotyptindfiism as
‘pluralistic and tolerant’ is exactly thad: stereotype. However, it is not only historical context
which might concern us here, but also individual context: Hinduism for Rarnadris clearly
pluralistic’®, whereas Vivekananda gives it a certain amount of superiority above other
religions. For thecase studies at least, Hinduism must have had an inclusivist approach, if not
pluralistic, otherwise engagement of Hinduism with another religion (inr thases,

Christianity) would have been impossible. Hinduism is not uniformly pluralisticyilstthe

O For further readings on Hindutva, see Jyotirmaya SharHiagutva: Exploring the Ideas of Hindu
Nationalism[2003] and chapter 7 of ParekisNew Politics of Identity: Political Principle for an
Interdependent Worlf2008].

™ For example, Vivekananda stated “You hear claims made by every religion as being the universal
religion of the world. Let meetl you in the first place that perhaps there never will be such @ thin if
there is a religion which can lay claim to be that, it is only our religion arattrer...” (Vivekanada in
Richards,1985, p. 80). Here, it is clear that if such a ‘universaigion exists, it must be his religion,

hence there is an elevation of Hinduism above other religions as the aahiradigion’.
2 e.9. “Having practised and, accordiagRamakrishna, realized the goals of these religions, he

concluded that all religions are true. All religions are different paths toribetBe eternal undivided
being which is absolute knowledge and bliss”. (Flood, 1996, p. 257)
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case studies examined have an open attitude towards other faiths, some Hindoduor Hi

ideological groups immediately go against that grain.
Is Christianity always exclusive in its attitudes towards other faiths?

Whilst Christianity has been perceiveas exclusivist, inclusivism and pluralism have also
become options for contemporary Christians. But is this really a true i@flexft Christian
values and teachings? TNestraAetatedocument of the Catholic Church certainly advocates
a more inclusi\gt stance, an@enerous Love: the truth of the Gospel and the call to dialogue:
an Anglican theology of inter faith relationa key report from the Anglican Communion
Network for Inter Faith Concerns (NIFCON), also leans more towards inisiisiBoth of
these documents seem to draw a line under an exclusivist heritage and advocate a greater
appreciation of the Truth which can sometimes be found in other religiongever, pluralists
among Christian circles have certainly been reviled for their viewa. Qatk, as a welknown
example of a religious pluralist, was of the view that Clanéty should see itself as one lamp
amongst many, which reveal the true Ligi{elegraph, 2012). His religious pluralism led to
him being, in his own words, “...attackdébm different quarters as as@hristian, as too
narrowly Christian, as an atheist, a polytheist, a postmodernist, and g®gttodernist
enough!” (Hick, 2002, p. 321)However, despite the supposed controversy ofexmtusivist
approaches like Hick’s, it is probably fair to argue that most Chrssttam at least see the
problem with asserting the superiority of one’s religion over another. ¥amme, Paul
Hedges writes that all major churches “...have adopted a more open, generally iBtclusiv
apprach, and as such the portrayal of other religions as demonic or utterly fallssi(ésms)

has become a fringe belief” (Hedges, 2010, p. 11). However, it should not be takesudtom
statements that exclusivism ceases to operate as a viable optiomépsople; Dan Strange
defends his Christian exclusivist viewpoint in the publicat©nly One Way?[2011].

However, assenerous Lovexpresses it:

Many Christians are torn between wanting to affirm the importance of dakgd not
wanting to compromiséheir allegiance to the one Lord and Saviour whom they

proclaim as the desire of all nations (Williams in NIFCON, 2008, p. v).

This leaves Christianity in a bit of a predicament; it must be seen to not be amdtijaits

truth claims yet at the sameni must not compromise the integrity of its own beliefs. This is

3 See the obituary faJohn Hick (Telegraph, 16 February, 2012).

" SeeJohn Hick: An Autobiographf2002] for a wonderful insight into Hick’s life and theological
convictions. The final chapter, in which he constructs his owndpituary’ and from which the
guotation in he text is taken, offers Hick’s viewpoint on his own experiences.
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perhaps what inclusivist and pluralist models of Christianity attempt tocatsjothat the
Church must stay true to its beliefs regarding Christ as arfiqiour but at the same time be
aligned with contemporary society through its attitudes towards other faiths. &vémese
approaches are not without their flaws and there are Christians who argare éaclusivist
outlook. SchmidLeukel defines exclusivism as the viewpoint that “Saividnowledge of a
transcendent reality is mediated by only one religion (which naturallyb@ione’s own)”
(SchmidtLeukel, 2005, p. 19). Essentially this would imply that othegiahs are false, but it
depends on the elsivist themselves the impatttey believe this has on salvation. Later on in
his chapter Schmidteukel does concede that there are “Soft or moderate exclusivists”
(SchmidtLeukel, 2005, p. 21) who, for example, “...could hold that there are ways by which
God could save ne@hristiansasindividuals (for example through a posmortem encounter
with the gospl)” (Schmidtieukel, 2005, p. 21). So although there is only one saving religion,
soft/moderate exclusivism allows Christians to reconcile this withdea that all could be
savedfinally. It should not be imagined that, because | have presented other ale=rnati
exclusivism, that this branch of the threefold typology is defunct; &rig much an option. For
example, Dan Strange (mentioned previously) declares that “:Chdstian religions are
essentially an idolatrous refashioning of divine revelation...” (Strand@'Costa, Knitter and
Strange, 2011, p. 93). Also, exclusivists claim that their position is scriptural, for exxampl
famously drawing on John’s Gospel, whereudedeclares “| am the Way, the Truth and the
Life, no-one comes to the Father except through me” (Johnl14: 6). Exclsisitistpret this as
meaning that Christianity is the only valid path to God, through Jesus Christ thenflon, a
therefore the only patto salvation. Exclusivism, then, may be seen by some Christians as the
cornerstone of their faith, and the notion that other religions could eveallgadpresent the
truth about the Divine could seem unfathomable, because Jesus is the uniquesSdarad

only through him can salvation come (cf Acts 4: 12). Nevertheless, Chrigthusigist claims

are uncomfortable for some Christians, and certainly are for this author. SdohGtwistians

who reject exclusivism express their theological convictmgcerning other faiths, and their
relation to Christ and Christianity?

On the surface, inclusivism seems like a feasible and realistic altermateseclusivism; it
concedes that trutimay be present in other religions but at the same time this ishenbase if
that truth is incorporated into their own framework. To give Schimdkel's definition here,

inclusivism is of the view that:

Salvific knowledge of a transcendent reality is mediated by more thanlgienrénot
necessarily by all of thenijut only one of these mediates it in a uniquely superior way

(which...will naturally be one’s own) (Schmidt-Leukel, 2005, p. 19).

67



That final disclaimer ‘which...naturally will be one’s own faith’ sums up theywessence of
Christian inclusivism for me; whit salvific knowledge can be mediated by an/other religion,
Christianity remains the ‘uniquely superior’ way. What is mdgnthis is that other religions
are only recognised as holding some aspect of the Truth if they come under aaIChristi
umbrella —the Truth in those religions is the Holy 8piat work. With this typology
Christianity retains its uniquenebsit appears to be more open tleamexclusivist approach,
because it concedes that other religions (which religions spdyifwwdl depend onthe
individual's own standpoint) can ‘mediate salvific knowledge of a transcenéeatityT.
Theologians such as Panikkar and Farquhar have expressed fulfilment idéblagiesnch of
inclusivism, whereby Hinduism will come to fruition only through its encountér perfect
religion, Christianity. For example, Panikkar describes this as meaning itithtisin already
“...has a Christian seed” (Panikkar, 1964, p. 59). Paul Hedges gives examples ofitat Bibl
basis of fulfilment theology (Hedges, 2001,13), in particular Matthew 5: 17, “Think that |
am not come to destroy the law, or the prophets: | am come not to destroy, biit"tGrful
Hedges, 2001, p. 17). Christianity could (using inclusivism) concede thdt irpresent in
other religions, because of the work of the Holy Spirit. Fulfilment theologyturther lead
towards defining Hindus as “anonymous Christians”, famously linked to Karh&’s own
theology (Rahner, 1969, pp. 3892). But M.M. Thomas makes an interesting point here: “If
Christians can speak of an unknown Christ of Hinduism, Hindus can speak of an unknown
Vedanta in Christianity” (Thomas, 1969, p.145). The question here, of courset foyus
pleased Hindus might be with such an interpretation of their own faith as npantlpf a
Christian whole! Kiing raises a similar objection that Christiansdcbeluncomfortable with
being seen as “anonymous Buddhists” (Kiing, 1974, p.98). It would seem that inclusivism, and
the ideology of fulflment, cannot be tweay traffic because those theologies are only
comfortable with the ‘other’ being anonymously Christian; the suggestivthézathemselves

might be viewed as an ‘anonymous other’ is an unsettling one.

The alternative to both exclusivism and inclusivism is religious lidnna This ideology does
not emphasise Christ as unique saviour but rather as one among others. pde,el@m Hick
argued that Christ had been at the centre of the Church’s smiwkfaiths, but he stressed the

need for the Church to return to thingiof Godat the centre. Essentially, this requires:

5 Although Paul Hedges stresses that “...Farquhar did not popularizeideese they were common
currency well before his day” (Hedges, 2001, p. 133). He later givesHgelggs, 2001, p. 141) as one
example of someone who espoused fulfilment theology before Farquidasuggests that Upadhyay
went beyond fulfilment theology in his attempt to build an Indian Chnigti@ology (Hedges, 2001, p.
153).

68



...a shift from the dogma that Christianity is at the centre to thsagah that it i<50d
who is at the centre, and that all the religions of mankind, including our own, serve a
revolve around him (Hick, 1973, p. 131).

However the problem with this ideology is that it might be seen as too libetalapproach
towards other faiths, especially by those who affirm Christ’'s uniquenessathisas pivotal

to (Christian) soteriology. Of coursehase like Hick argue that the typology of religious
pluralism is the only plausible alternative to the imperialist values of exdmsiand
inclusivism. Religious pluralism certainoundsconvincing; it does not concede that only one
religion or religiais path has monopolised the Truth, and recognises that other paths might also
be valid in their equality, each only partially conveying the Truth aboudithee. But is it
really as equal as it sounds, or do religious pluralists end up assigningebie=mto a
particular religious identity anyway, so that in the end they view theasels Hindu or
Christian pluralists? If so, it could be argued that religious plurglésrd indeed, inclusivism)
are just “...sukypes...” (D'Costa, 1996, p. 225) of exclusm. As D’Costa stresses
elsewherge the problem with Hick's theory is that by advocating a returnGiod it
automatically rules out those religimthat do nohave a fixed idea of deity in the same way as
Christians have (D’Costa, 1986, p. 3@\g. Buddhism). Therefore the argument has come full
circle; by putting one type of religious understanding at the centre (theisoppbses another
(nontheism). Hick then falls prey to his own argument: is he really a pluifalistadvocates
theism over nostheism? | agree with D’'Costa’s criticism of Hick’s religious pluralism, and
personally do not find religious pluralism a convincing theological atesmnto exclusivism or
inclusivism. Yet at the same timelick’s religious pluralism certainly changed theywan
which people approached other faiths in their own theologies, exposing the inadeqfiacies

exclusivism (and inclusivism) in a religiously plural wdfld

8 There are many excellent sources which map the arguments between schiolaesvatidity of the
typology they side withThe theology of religions is an important topic for interfaith dialogue ¢dnd
course in its own right!) because a person’s theological understaridittgeo religionds pivotal in
determining why, or why not, they entertain interfaith dialognd,ta what extent. The original
typologies of ‘exclusivism, inclusivism and religious pluralismtieological responses to the diversity
and plethora of religious traditiomgere devised by Alan Race in l@éristians and Religious Pluralism:
Patterns in the Christian Theology of Religigh983].There are many classic books dealing with
particular stances, John Hick of course being the first name wrictys to mind, and his sparring with
Gavin D'Costa and Paul Knitter, as well as many others. To offer adgad examples there are works
such aMichael BarnesReligions in Conversation: Christian Identity and iBielus Pluralism[1989],
Kevin Meekers article ‘PluralismExclusivism, and the Theoretical Virtues’ [2006] dtehneth
CrackndI’'s Towards a New Relationship: Christians and People of Other [FE#86] which all provide
solid and indepth analysis of the theology of religions. Jeannine Hill Fletotevidesa brilliant

feminist interpretation inShifting Identity: The Contribution of Feminist Thought to Theologies of
Religious Pluralism’ [2003]. A good contemporary authority on the theadbggligions is the volume
by D’Costa, Knitter and Dan Strange caltedly One WayThree Christian Responses on the
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The typologies of exclusivism, inclusivism and religious pluralism céytaiffer space for
reflection, but it is a possibility that these terms are too broadh@nof SchmidiLeukel's
criticisms; see 2005, p. 15) and in need of refinement when it dantigsng to conceptualise
Christian and Hindu attitudes towards other fdithhis problem has been commonly
recognised and new ways of adequately encompassing Christianity’s attibwesrds other
faiths have been attempted. As is becoming a recurring theme in this stadjifficult to pin
down or use a specific term to denote what Christian attitudes to otisrdeg, as approaches
vary. However, by giving an outline of some of the arguments involved hopéfighould
give an introduction to understanding the religious contexts of the casesstdig Hedges’
assertion that typologs be seen as tools, previously mentioned, is one that | will side with
here, and | will use the typologies to enhance understanding of a case studhyésratigious

identity, rather than to enforce a label upon them.
Moving forward from Christian Exclusivism, Inclusivism and Pluralism

I will explore some of the ‘subypologies’ here which have arisen and explain how the
theology of religions is evolving and moving forward from Raagiginal typology. Doing so
will help to shed light on how the castidies in this thesis were able to be open to other
religions to varying degrees and how this contributes to the theology of doubleusel
identity. It will also demonstrate how the typologies are still, ememare detailed forms, not
completely adequate for describing a person’s entire theological responkerteebtigions. As
the reader will see from the next section, some of theyudiogies seem to have combined
some of the original typologies, demonstrating how they overlap. As a simbet Schmidt-
Leukel says that there are ‘four’ options in the theologyeb@ions but as the first is really
atheism/naturalism, it can be discarded because for a typology to workuyritessbekf in
some form of divine TrutiiSchmidt-Leukel, 2005, p. 21According to the definitions he gives

— his chapter is a ‘clarification and reaffirmation’ of theetfold typology-there is no further
option left’ (SchmidtLeukel, 2005, p. 24). What this means for him is that “...it forces the
scholarly discussion to focus on the arguments for and against each of the zhrieirvi
positions. The typology thus focuses, sharpens, and thereby helps the disci&shonidi-
Leukel, 2005p. 24). Therefore the stilypologies | am about to explore essentially fall under
these categories in some way (cf Schrhidtikel, 2005, p. 24) but | will explore them

nevertheless. This Isecause | believe that my use of the typologies as one way of egpdorin

Uniqueness of Christ in a Religiously Plural Wo®11]in which the authors engaged in a dialogue
with one another’s positions.

T Whilst these categories were first introduced in order to examine Chigtiamles, they have since

been adopted to consider all sorts of different religious attitudes tewtrer faiths.
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case study’s double religious identity will only behanced by being able to poobrih a range

of typologies.
SubTypologies

The danger of trying to conceptualise new ways of describing Christiardastitowards other
faiths is that the terms may become bogged down in complex terminology, whicimgigem
becomes meaningless. However, as outlined above the basic set of-texunBisivism,
inclusivism and religious pluralism do not really do justice to what is being conveyed, or
what the approach actually signifies. So there is some needférent terms. It is also worth
reiterating that these terms are not concrete; their meanings can changs laansg terms
may be considered more accurate than others. Just as important is the way itheg@dbrms

are used by different academics; Schrhielikel argues that “...one cannot assume that every
author who speaks about exclusivism, inclusivism and pluralism has precissignobroadly,

the same understanding of these tern&hmidt-Leukel,2005, p. 17). That is why it was
important for me to side with particular definit® of the threefold typology, and as | have
already pointed out Schmitleukel’s definitions wok for me and so | have stuck with those.
The subtypologies | am aboub explore are done so through particular scholars, and therefore
it should be assumed thinese are their definitions only, and someone else may define a sub
typology in a different way. Hopefully what this overview will do isdeitself to giving a
slightly broader and more precise analysis of the many different iwaysich Christianity
deals with the presence of other religions, many of which may contradictothai truth

claims.

Hans King speaks of a Christian universalism which is unique, rather than \excinsi
particular with a mission activity based on a dialogical encounter ratireathassing converts
(King, 1974, pp. 111-112). He elaborates further, adding that:

The truth of the other religions would be acknowledged, honored (sic.) and
appreciated; but the Christian profession of faith would not be relativizedioced to
general truths (Klng, 1974, p. 112).

This form of Christian universalism is concerned with allowing for thédixal of other
religions but at the same time not permitting the core message of Chyst@abi¢ watered
down. It seems like Kiing is more positing a question here, rather than offeohgian; what
he has just described is the crux of the problem for all types offaitierdialogue- conceding
that other religions may have their say, and that what they are saying may evee &edt

relevant, but that ultimately our faith should not be compromised in the processclésive,
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Christian universalism is all very well, but in theory it is very similar to genehnailstian

inclusivism.

Dupuis has spoken of an “inclusive pluralism” (in Ph2003, p. 504). It is also advocated by
Phan; he requires that God’s salvation and grace are “not limited to-Ghdetian history but

is extended to the whole of human history” (Phan, 2004, p. 65), via the work of the Hdly Spi
This is of course, vgrmuch in line withNostra Aetate but Phan goes beyond it so that
religious pluralism appears to be part of God’s divine plan for hugi&Phan, 2004, p. 65).
He further extends his position, which is leaning more towards an exclusivestandiéng of
Jesus’ role in the world, by declaring that Jesus is the one mediator, butetitfiens have
what he calls “participating mediators” (Phan, 2004, p. 67). Phanonatsireed effectively the
two standpoints of inclusivism and pluralism. The important gbett Phan makes however, is
that if his position of ‘inclusive pluralism’ should be taken up by Christihes) it ultimately
compels them, as a necessity, to engage in-faitkr dialogue and reap the rewards of that
(Phan, 2004, p. 67). He also believes that multiple religious belonging can oftercbiggat
by others as “a dangerous fruit of interreligious dialogue” (PBA®4, p. xxv). This is despite
not only the importance of their work and the success of previous pioneeatsdthe crucial
factor that “...their religious quest was deeply rooted in their Chritithi (Phan, 2004, p.
72). One of the biggest contentions with double religious identity igtthaght be viewed as
being incompatible with having a deep faitiKnitter refers ® some of his students likening it
to “spiritual sleeping @und!” (Knitter, 2009, p. 213yhere is a serious point in that comment
though, as Knitter also points out (Knitter, 2009, p. 213); Abhishiktananda also hd sim
problems with people accepting his Christian faith as authentic. To hold more than one
religious identity may be seen as being unfaithful to one’s religi@astion; particularly in
Abhishiktananda’s case, unfaithful to the monastic vows he had made, taghewehere his

double religious identity was frowned upon.

Race used the terms exclusivism, inclusivism and pluralism “as a broad tgpblogmework
within which most of the current Christian theologies of religions eapléced” (Race, 1983,
p. 7). Notice the disclaimemost Likely, Race never intended for these terms to be all
encompassing and recognised that some attitudes towards other faiths, fronsta@anC
perspective, simply would not fit into any of these categorizations. And thi®swveagwenty
years ago, before these terms had many criticisms levelled at them or beforadheyeh

begun to mature. If anything, these terms are ways into discussion abofdithtelialogue,

8 In his introduction toBeing Religious Interreligiously: Asian Perspectives on Hiaith Dialogue

Phan argues that “religious plusah is part of God’s providential plan” (Ph&Q04,p. xxiii) .
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and a section from the end of Race’s bdoristians and Religious Pluralisiis worth

referring to here:

Truth, especially in religious matters, belongs within a whole context efalifd
culture. To say that the divine is manifest in different ways in @iffecultures is not
to sidestep the issue of truth in a religiously diverse world,itio pave the way for a
dialogue in which the cognitive discrepancies can be better evaluatedderssetting
(Race, 1983, p. 144).

For him, inclusivist and pluralist typologies still deal with Truth, but do soimvttie important
contexts of life and culture. And this is exactly what the case studies do too;réhepta
inclusive or pluralist in order to fit neatly into ideas about how Christm best approach
another faith, but they realise that more open attitudes towdnds faiths open  paths to
dialogue. This might be through their own lives or through different culturarstageings, as
with some of their methods which can be understood as pioneering inculturatidnbyA
opening up to dialogue, ‘cognitive discrepancies’ (i.e. thiserepancies which make people

think, or involve thinking about the divine) can be discussed in fruitfubway

Kenneth Cracknell'sTowards a New Relationship: Christians and People of Other Faith
(1986) details an inclusivist position towards other faiths; indeed the tsatkgives a brilliant
overview of the attitudes towards the theology of religions which have bemrssis here.
Part of his argument involves reading some of those texts mentioned earldr arbi
commonly associated with Christian exclusivism, most notably John 14: & ‘Sksito him, ‘I

am the way, and the truth, and the life. No one comes to the Father except through me™
(Cracknell, 1986, pp. 6%0). ‘The Way’, in Cracknell's opinion, is a good starting point for
dialogue, fo lots of religions talk about ‘the way’ or ‘ways’, including Hinduism witththree

ways of bhakti, karma and jiiana (Cracknell, 1986, pp. 79-84). As for the text itself, he stresses

the need to read it in context as a response to Thomas'’s question &Have &know the way?”
(Johnl14: 5. Cracknell, 1986, p. 71). He also refers to Justin Martyr atidnWwiTemple,
amongst others, to make his point about Christian inclusivism KQetic 1986, pp .98.04).
Ultimately, Cracknell’s position can be summed uphis own words, as “...the visions of a
pluralist religious eschatology and especially an inclusivist Choigyol.” (Cracknell, 1986, p.

110). By that, his position can be understood as believing in a God who saves everyone, but
that God is Jesus Christ, through which salvation comes.

Cracknell’s theology, whilst an inclusivist approach, also bears theeinde of pluralism and
is just one example of how the original typologies have been developed antchteazeted.
M.M. Thomas argues that it is not pdsdsito categorise Christian approaches under the labels

of pluralism, exclusivism, and inclusivism (Thomas, 1990, p. 58) and to an extent hd.is rig
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They can form the basis, and indeed do, for new categorizations of Christi@achgs to
other faiths bt is it really just a case of terms breeding new terms? Certainly Dugnagogy

of an ‘inclusive pluralism’ will be incredibly useful for this studys is Kenneth Cracknell’'s
definition of an ‘Inclusivist Christology and pluralist eschatology'ezsgly because it links in
well with ideas about how people with double religious identities approach or understa
different faiths. However, Phan’s position that religious pluralispais of God’s divine will is
quite a controversial one. On the wholes ttase studies in question would have been familiar,
if at all’®, with the more simple categories of inclusivism, pluralism and exisusi although

it is important to remember that their scope is limited. With this imdirthe approaches of the
case stuigs will not be fitted neatly into typological boxes, because in regdéyndividual
case studies (as human beings!) are much more flexible and complex than thatl, ltgs
study will try to demonstrate their own perspectives and attitudes altmutfaiths and how
this leads into their double religious identities, whilst still occasipmaferencing where they
might sit in this rather broad and complex field of the theology of religioesause it is still

important to understand the significarend validity of other religions to them.
Concluding Remarks

There is a vast difference in attitudes between Hindus and Christiahajthin Hinduism and
Christianity, regarding the importance of religious pluralism and reione’s own religious
identity. For Hindus, it could be argued that pluralism has always been rmeoreoéssity than
for Christians, because of the abundance of different religions in India and tlesityet®
understand and be tolerant towards one’s neighbour. John Hicldfodiieof religious
pluralism heightened awareness of pluralistic attitudes, particularly améngstcan and
EuropearChristians However, for those Christians who perceive Christianity as exclusivist i
terms of its soteriology and understand Christragque Saviour, religious pluralism is seen as

deviating from orthodoxy.

With regards to religious identity, it is intriguing that when people suckeri§iths and
Abhishiktanandamoved to India from European countridgey were much more open to
inclusivist/pluralist interpretations, perhaps again because of the abundaetigiofs in one
geographical space. But there is also the argument that Hinduism has tebdemuch more
tolerant of the validity of other religions, and that one cannot help limimgessed by that if
one witnesses the fluidity of movement (across boundaries) and the tolerasomét@xtent)

® Remembering of course that this terminology is largely twentietrugenand that the older case
studies in this study would not be familiar with such terms. For ebeantipey might belie# in the

exclusivity of Christ's message, but would not have labelled‘@lasstian exclusivism’, asuch.
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which exist between religious cultures in India. Hindu and Christian attitodessds other
faiths have certainly changed dramatically across centuries; de Nobili and tamporaries
would probably never have imagined that such a documeMobstsa Aetatewould ever exist,
where other religions are at least conceded to have some elements of validitylabddause
the Holy Spirit may bet work in them, too. Within Hinduism, there is also the change that
colonialism has brought about in the ways in which Hindus respond to nasgiceligions,
especially Christianity, and nationalist movements such as the BJP have essporather

faiths in rather negative ways.

Closing Remarks

The ambiguous nature of Hinduism and Christianity has been considered from three
perspectives here. First, Hinduism has been identified as a problematic term, assingp
many religious traditions for somaych as Smith, but also viewed as a singular world religion
by others, such as Vivekananda. Because this study covers a spectrstorgf bbviously
Hinduism has been evolving and it is therefore hard to pin down a concrete¢iafefior a
religion whichis ironically not simply ‘a’ religion, with the use of the term ‘religidoeing
recognisedas problematic for Hinduism anyway. However, a generic outline of Hinduism has
been offered for this study, referring to common features recognisabléndsigth to the
majority of the case studies presented here. Additional features of Hindagskiinduism
evolved and the way in which it was understood changed, will be refer@ztdoodingly in
each case study. This is in the hope that by doing so it will account for not only théewvaiut
Hinduism as a particular religious perspective but also the re@myrif Hinduism as an
umbrella term. Hinduism, then, will be offered as a topic for contextuattigh in this thesis.
Secondly, the attitudes of both Hinduism and Christianity towards other faithsbleawe
examined and this chapter has recognised that whilst there are stereotypicsthndieys of
each (Hinduism being synonymous with pluralism and Christianity being exclusive in it
approach) these uatstamlings are not shared by all Hindus and all Christians. Hindutva and
the inclusivist Hinduism of Vivekananda are examples which offer a different perspective from
which to understand Hinduism. Likewise, Hick's conception of the Christianligturas well

as inclusivist doctrines such as Rahner’'s ‘anonymous Christians’ and Panikkaal.
fulfilment theories, represent different ways to consider Christianity asthomg other than
simply exclusivist. The ambiguous nature of Hinduism and Christianitg, ties in the wide
variety of interdenominational or personal and spiritual differences between Christians and

also between Hindus.

Thirdly, these attitudes towards other faiths feed into the waladitd necessity of intdaith

dialogue for Hindus an@hristians. Intefaith dialogue is an important aspect of multicultural
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living, but it is also important in learning about and from different faithss is not simply as a
checklist of knowledge but about being open towards what people of othgiou=li
perspectives have to say and being open to learning from that. Whilst fortsmmeéstno such
thing as a necessary call to engage in ifggh dialogue for others the call is a great one,
because it presents opportunities to learn from past misaakiedemonstrates a willingness to
engage with another on an equal footing. Dialogue should not be about conversioresei$ p
day form, although it may once (and sometimes still is) have been instigatigdand find
common ground on which to congerabout Christianity for the sake of conversion. The case
studies which will be examined in Part Il learnt about Hinduism and Chitgtibut also
involved themselves in a practical way, being open and willing to engagendergcagnizing

issues which eeded addressing.

Race concludes in his wohkterfaith Encountethat “...the momentum of interfaith dialogue in
many forms is generating a ‘new way of thinking’ about the nature @ioce commitment

and identity” (Race, 2001, p. 165). However, whas tstudy is suggesting is that this is not
necessarily new; starting with the early Christian community of St. Thomadia right down

to the present century, the case studies will demonstrate how the nature aisetigntity and

the ways in which it is understood between Hinduism and Christianity haeadglbeen
challenged by Hind€hristian dialogue. This is showcased through a selection of case studies
intended to highlight where religious identities may have changed or even beagnesl bl
through their engagement with another religious perspective, but nevertha@essstil
contributed to intefaith dialogue in ways which can be used to enhance understanding of

Hindu-Christian dialogue and double religious identity.
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Chapter 3 Inculturation as mission, and the relationship between religion and culre

This thesis understands inculturation as a type of doubléoudigdentity because, through its
appropriation of symbolism from other religions and culturerifuses theesthécs of two
religious identities. Even if the second religious identitypésceived as ‘cultural’ and not
‘religious’, the argument still holds that the aesthetics of relgidentity have been confused,
because (especially in relation to India and Misoh) culture and religion are not easily
separated concepts, if it is possible to separate them at all. Therefiatepne inculturation
advocate might see as the use of a secondary ‘cultural identity’ is in fecbrdary ‘religious
identity’ or, morethan likely, a mixture of both. Some of the case studies, particularly those
who were pioneers of inculturation through Christian mission, were chatleby this
problem. For example, whilst de Nobili understoarkrtain symbols (suk as kavi and
decorating the forehead) as purely cultural, those who opposed him and his migsiethags
saw these symbols as religious ones. In many ways, this argument over whalt syanband
cannot be adopted for the purposes of inculturation &aarmeally been settled, nor is it likely

to be unanimously agreed.

The relationship between religion and culture, and the ways in whichdadiral interprets
that, is essential to understanding inculturatioiif, as de Nobili claims, certain cultural
elements can be separated completely from religion, then inculturatidme(@ry} is a viable
mission strategy. On the other hand, inculturation and its practitiomersréicised for
dichotomising religion and culture: that interpretation of the imrlahip between religion and
culture is criticized in the first part of this chapter. Those whicize inculturation often feel
that it involves a fair amount of deception, whereby peoplériaieed into converting because
of the extent to which Christianity has been wrapped up in Hindu symbolismtuhatiain
might be seen to cause problems for Hi@hristian dialogue- mission and conversion are
sensitive issues in India, and if inculturation is perceived as trickean insensitive use of
Hindu culture and religion, then it can strain Hirdbristian relations. The second part of this
chapter will look at criticisms which come specifically from the dalit comtyunin particular
that inculturation is not always welcomed or favoured because ofvdlieit automatically
assumes that Hindu culture is the best culture to approjnae Some dalits would not even
recognise Hinduism as their own culture, saying that dalit culture andsijghave its own
distinctive forms. This issue of whetherrmt dalit religions and cultures should be understood
as ‘Hindu’ is an important topic for Hind@hristian relations- does it then warrant a distinct

dialogue, say between dalits and d@litristians, as Taylor suggested back in £88er

8 See his chapter ‘Current Hindthristian Dialogue in India’, in Coward, H. (1988)ndu-Christian
dialogue: Perspectives and Encountgyp. 1D-128.
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should dalits be included under the umbrella of Hitdwistian dialogue? Once again,
‘Hinduism’ is shown to be a simplistic term which actually covers a compé afrreligious

expression, belief and practice.

Inculturation — Appropriating Christianity in non -Western cultures

The Church recognizes that if Christian faith is to be enriching outsidee grédominantly
Europearculture it is steeped in, then the Church must adapt itself to théseenifcultures.
This can be through architecture, dress, symbaddistheven liturgy and worship. A very basic
example of this would be that in India, it is a sign of respect to remove simees before
entering a place of worship; therefore Christians in India should also thitopefore entering
a Church, becauseii part of Indian culture. Amaladoss argues that this isrmooilturation,
but adaptatio(Amaladoss, 1998>. 13) My argument is that there is no point in adaptation
being made if it is not seeking after an authentic, inculturated Intiarctt. Why ele would
adaptation be made? This thesis, then will argue that so called adaptatiamsukweation.
However, in order to distinguistihese will be called a ‘spontaneosulturation’, as they
arise from the needs and cultural context of the churcts. i§hto be distinct from directed

inculturation, which is directed by missionaries like de Nobili as anmeaan end.

Inculturation relies on knowledge about different cultures, especialprdig the way in
which the culture views the sacred anligieus life; according to Race it must be understood
as “necesaily dialogical in its method{Race, 2001, p. 15070 adapt itself the Church must
engage in dialogue, to appreciate and learn about the cultural and religiossofitie society

in whichthey are trying to preach the Gospel, and deconstruct the Western imagkaies
itself within. For example, the Greek philosophy that the Church adapted shoulak not
presumed as immediately familiar to other cultures, especially where otmplex
philosophies are prexistent. The point has been made (take Upadhyay, for example) that an
authentic Church in India will need to build itself around Indian philosophies, such as Vedanta,
rather than Greek. However, an important criticism is that reggaone culture (Greek)
entirely with another (Vedanta) still leaves the problem that Christianity is fully immersed in
one particular culture; it is just that that culture is now Indian rdtt@er Hellenistic. The idea
that Greek ideas can be separatednfiChristianity without changing it entirely is one of the

contentious claims of inculturation.

An important criticism of this comes fro@ardinal Ratzinge(Pope Emeritu8enedict XV).
In his addres€hrist, Faith and the Challenge of Culturg993], Cardinal Ratzinger defined

culture as “...the historically developed common form of expressitheoinsights and values
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which characterize the life ab community” (Ratzinger, 1993)Importantly, he says that
definition of culture must also include religiothis forms a general criticism of inculturation

whereby he asserts

For it is difficult to see how a culture, living and breathing the religion with lwhiis
interwoven, can be transplanted into another religion without both of them going to
ruin. If you remove from a culture its own religion which begets it, then you rob it of
its heart(Ratzinger, 1993).

Very clearly, this speaks of a relationship between religion and cultuoh wlnnot be broken,
for to do so is to deny culture its ‘heart’. ldegues that the definition of inculturation, where a
cultureless faith is fused with a different culture, is both “...artificiatl ainrealistic...”
(Ratzinger, 1993) and furthermore *“...difficult to envision...” (Raggr, 1993) Ratzinger
offers a strong critjue, and his aversion ggparate religion and culture as distinct concispts
visible here. His remedy is twiold; to speak of the “meeting of cultures” (Ratzinger, 1993)
instead of inculturation, and to see that “...all cultures are potgntialersaland open to
each other...”(Ratzinger, 1993)There are then, both those who see the possibility and
advantages in dichotomising culture and religion, but there are also siribigges like
Cardinal Ratzinger's which view inculturation not perhaps nedgtibet certainly as difficult,
because they view the relationship between religion and culture in a very diffenerthat is,

as relational, and either incapable of being separated, or at least an blelastian.

The relationship between interflaidialogue and inculturation

Despite the link between inculturation and dialogue, there is an importanttis which

needs to be reinforced here; dialogue is a process which is about learninghéranitiating
understandings between different viewpoints, perhaps in view of socialejuistes.
Inculturation on the other hand, works from the assumption that something needs to be
changed, i.e. the way in which the Church presents itself in differente=zilio that it is not so
alien. In this cas¢éhe way in which the Church is grounded in other cult(aesl the way it

works from that by adapting its liturgy and styles of stmp to a more familiar culture)eeds

to be changed. This can be achieved initially through the protessiague and then through
implementing it in very concrete ways, like for example using arati at Mass. Inter-faith
dialogue, then, is an essential step towards inculturating the Gospekl iGdéherine Cornille

argues that
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While inculturation and interreligious dialogue haveenfbeen explicitly distinguished
—for instance, in documents of the Roman Catholic Chuariclculturation cannot but

be regarded as a form or aspect of interreligious dialogue... (Cornille, 2003, p. 46

Her point is that “...to attempt to reformulateetigion in categories or symbols belonging to a
different cultural context implies engagement...” (Cornille, 2003, p. 46) and this
engagement with culture and religion that brings together the conceptgrdhitit dialogue
and inculturation. Whét Cornille is right to infer that the two should not be completely
distinguished, it is also vital that the two are not seen as interclid@gézulturation is a
concept in its own right, albeit one that that has used dialogue as its fonadaind ko
dialogue is not entered into solely for the purposes of inculturation. It too is aptandts

own right; they are perhaps better understood as related rather tharaldentic

It could be suggested that de Nobili started that journey of dialagliégnaulturation (Kim,
2003, p. 112%)although his motives for doing so (i.e. conversion) certainly do not reflect most
contemporary attitudesthat is, it seems inappropriate to enter into dialogue with the Enle v
of trying to gain converts. Bede iihs and Abhishiktananda have come under fire from some
critics, most noticeably from Sita Ram Goel, for their efforts at tocation, with Goel
accusing their pioneering Christidtdrama and means of spirituality as “...no more than
normal mission statianhiding behind a false facad@Zoel, 1994, Chapter 5, paragraph.22)
That, one supposes, is the fine line between inculturation and conversios: tictillturation
tries to make aeligion more culturally comfortable and accessible, whereas omdactics
conceal a different religion in a religioosltural setting. Seemingly, both can be
misunderstood and it can be argued that the biggest stumbling block for mtboittis he

possible mistrust which it can crelte

Deliberate and spontaneous inculturation

Inculturation is broken down into two parts in this thesis, and for thidllitbe necessary to
draw on Paul Collins’ own distinctionshe says that there are two &goof inculturation, the
intentionaland theunintentional(Collins, 200D, p. 118).He sees the former in terms of any

“

twentieth century mission which is “...rooted in the deliberate quest to maksti&fity
appear more Indian” (Collins, 200,7p. 118) ad the latter as attempts which “...pdate that
guest” (Collins, 200@, p. 118). However, | am going to deviate slightly from Collins’

definitions, because | see de Nobili's inculturation (which istgentieth century) as an

8 See in particular Goel’s critique in the chapter on Saneiddaashram.
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intentional form of inculturédn, because he set out to make Catholicism more Indian.
Therefore | will suggest that inculturation which is initiated from al{oee by missionaries or
other individuals such as monastics, and their churches or monasteaeasjrigentional’ or
deliberate mission practice. In particular, whilst distinct from inteith dialogue, this
missionary practice has used dialogue as a stepping stone in its work toréetthe Gospel

and the Church and therefore aid conversion and/or encourage a gemdrai Christianity.

I will define this asdeliberateinculturation because it purposefully sets out to inculturate. On
the other hand, inculturation which seems to have naturally arisen (i.e. nof dglirect
missionary work) will be designated sgontaneousThis is because such inculturation is not
based on a particular approach to mission, but has arisen through engagémehe local
culture. This engagement is not dictated from above but instead it comes ‘from below’, from
Christians of that community whose engagement with their faith and théircldtae is on
going® By using Collins as my starting point, | have articulated a rditin between
‘deliberate’ and ‘spontaneous’ inculturation to demonstrate that whilst thesedeliberate
method called inculturation, often associated with Vatican Il but also pradbgede likes of

de Nobil®3 the concept is also much broader and more historical than that, as a means of
engaging Christianity with local culture ‘from belowhese two ‘subacets’ of inculturation

will be reflected throughout this thesis in the diagram, as sepaeatenas of the overall facet,

‘inculturation’.

It could be argued that, because the ashram wasléouprior to Vatican Il and itsmphasis
placed on inculturatio, Saccidananda ashram cannot really be used as a model of deliberate
inculturation. However, even though the ashram precedes deliberateuraiboft as
emphasised at Vatican Il, in my view Saccidananda can still be viewed asyamgbsdch
inculturation;this makes Jules Monchanin and Abhishiktananda pioneers, in the same way that
de Nobili (and other Jesuibissionariedike Ricci) can be considerembs pioneersWhilst the
term‘inculturation’ is largely linked to Vatican Il, on the othemidaethe actuapractice as we
have seen, goes as far back to de Nefiti this thesis-in its deliberaterfiissionary) form. To
offer one piece of evidence to support this claim, Monchanin does spealmgtighizing

8 ikewise, Collins describes his unintentional inculturation as “...thdymroof a shared cultural
heritage in which ‘borrowing’ and ‘crossver’ occurred and existed im ainself-conscious way”.
(Collins, 2007, p. 118) | am indebted to Collins for his distinctions, whick halped to shape my own.

8 paul HedgesPreparation and Fulfilmenf2001]is just one example of a text that explores
inculturation prior to the ‘carept’ embraced at Vatican Il as a missionary method. For example, he
examines the contributions of Indian Christian fulfilment theologianh as Krishna Mohun Banerjea
(p. 144f), saying that Banerjea was “...the first major Christiarpneter of Chriganity into Indian
terms in the subcontinent itsel1€dges2001, pp. 144).
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Indian thought” (Monchanin, cited in Rodhe, 199$316) a term closely related to the Vatican

Il emphasis on inculturating the Gospel by adapting the Church to the culttiiat dand.
Monchanin displays a strong urge which, whilst-@egican I, is in line with later emphases

on deliberate inculturation and indeed dialogue in mission. Therefore it coulgumsldhat the
founders, especially Monchanin, were not entirely blind to the concept of iratidtur
Monchanin himself in 1950 presented a paper at a conference in Chenndiraodturation’

(de Sauvebien, 2002, p. 85) and therefore his methods should be recognized as having such
intent. What is more, their efforts certainly paved the way for further Catholic asramas in India,

which is mainly understood as an inculturative movement.

One ofthe biggest problems facing Christian a$ramas (as a type of deliberate inculturation) is
how they are understood; if they are viewed as inculturative rathedibguising true intent
then so much the better, but unfortunately there are accusatiofhitisétin asramas are more
concerned with trickery and conversion than inculturdfioBarnes highlights another

criticism, from the perspective of:

...those, especially in India, who argue that ashramic spirituality is to bessksiras
an irrelevant It of religious colonialism, packaged spirituality for the irredeemably

bourgeois tourist (Barnes, 2001, pp. 61-62).

Whilst Barnes is not advocating this particular position himself, hglig to highlight that
‘ashram spirituality’ (and he refers to @aananda as his example of this (Barnes, 2001, p.
61)) is not always popular. Indeed, Oldmeadow points out that “...not a solitary Indi& mon
became a permanent member of the ashram” (Oldmeadow, 2004, p. 6) under Monchanin and
Abhishiktananda, although ére were Indian Christian monks during the time of Bede
Griffiths. If it is the case that ‘inculturation’ does not incudite yet attracts Westerners as
pilgrims, then it is perhaps at least understandable why there iditadeathat ‘ashramic
spiritualty is to be dismissed as an irrelevant bit of religious colonialiSrhat said, Bede
Griffiths’ successor, Br. Martin, is an Indian Christian and there is a comynohiindian
Christian monks who reside at the ashram. Whilst they welcome guests whiw \slsre in

the life of the ashram for a period of time, be that a weekrdofmer, there is a strong sense
that at the heart of the ashram is this Indian Christian monastic commamigast, that was

my experience as a guest).

8 Again, Sita Ram Goel is a particularly vocal critic of Christian ashramsijg explored in the post
colonial case studies but for a particular reading of Goel’'s work wieecgiticises Christian ashrams see

Goel'sChristian Ashrams: Sannyasins or Swindles294, 2nd edn]; chapters 5 and 8 in particular.
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As for spontaneouculturation, this will be focused on in the first and last case stufltbgso

thesis. To draw on Collins again, he explains:that

In the years prior to the twentieth century | want to suggest that the paeadmbe
seen are the product of a shacettural heritage in which ‘borrowing’ and ‘cresser’

occurred and existed in an-galf-conscious way (Collins, 2007b, p. 118).

Collins recogniseghat a distinction needs to be mduktween types of inculturatipand my
doing so will add strength toy faceted approach to double religious identityt | would
disagree slightly with himon another point. For me, spontaneous (or as he calls it,
unintentional) inculturation is ‘a product of cultural sharing and borroweng | don’t think
that it hado be restricted to occurrences-pneentieth century. Therefore | will also categorise
the crossovers | see in some of the examples of contemporary South Indiansctexplured

in chapter 11 of this thesis) as spontaneous inculturation. This is bédausa being initiated

by a) European missionaries and b) because this kind of incultudatgsseem to ‘exist un
self-consciously’. However, | do agree with Collins categorising the “St Th&yaah
traditions” (Collins, 2007k p. 115) as unintentional inculturation (in my own terminology, as
‘spontaneouy’ and so the first, early case study (St Thomas Christians) will be edplor

through this sulfacet.

Before moving on, | want teery briefly comment on inculturation in Protestant traditidh$s
possible to point to individual Protestant missionaries in India prior to thetigth century,
such as Bartholoméau&egenbal§® (1683-1719who was engaged immission in Tranquebar
For exampleZiegenbalg ranslaed the New Testameninto Tamil (Frykenberg, 2008, p. 150)
and established many schools, including ones where “Tamil disciples were tesngastors
and teachers{Frykneberg, 2008, p. 149Yet Collins maintains thaZiegenbalg is one of the
few exceptions, asGenerally speakingCatholic have been more open to the concept of
adaptation than Protestants hay@dllins, 2007, p. 17). To turn to AnglicanisnPaul Collins
suggests that inculturation was a much later priority for the Anglicann@nion than it was
for Catholicism and the Wfld Council of Churches [WCC]Collins, 2007b, p. 42) anihilip

Tovey even goes as far to suggest that the outcomes of Vatican Il weretiafflupon the

8 For a good overview of Ziegenbalg in Tranquebar, see chaptéPtestant Origins in India: Tamil
Evangelical Christians, 1706835by D. Dennis Hudson [2000Also, Daniel Jeyayraj's article ‘The
Struggle of Dalit Christians in South India for Their Identity and reitimgm [1997] mentions that
“Ziegenbalg never permitted caste distinction in the church because it wastalaiteachings of the
Lord Jesus Christ” (Jeyaraj, 1997, p. 244). This attitude to caite church puts him in direct contrast
to de Nobili's own attitude.
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Anglican Communion (Tovey, 2004, p. 14%or example whilst the very first Lambeth
Conference 1867] recognised that there should be ‘the right to adapt and add to services as
circumstanceequired’ (in Collins, 2003, p. 30)this is certainly much later thasay,the

stane of the Jesuit Ordeconcerning incultutgon: e.g. with the inculturativemissions of
Robert de Nobili andMatteo Riccf®. So it is clearwhy Collins says that the Anglican
Communion was slower on the uptake with embracing the deliberate concept wiratimri.
However, other Protestant traditions such as the Lutherans shoudd fargoten. Whilst this

thesis has drawn predominantlprin the Catholic traditionshat is not to deny the significance

of Protestant inculturation or their contributions, it just so happensttibatase studies |

selected from Christian traditionsve Catholié’.

Methods ofdeliberate inculturatioras expresed by Church documents and initiatives

As far asthe methodology of deliberabeculturation goes, it is backed by Vatican Il and other
such documents in the Catholic Chufcland the princi is similarly backed by the Anglican
Communion. To look at just one example, one of the Constitutions from the Second Vatican
Council gave permission for liturgy to be in the vernacular, rather sbéely in Latin. This
document,Sacrosanctum Conciliunmarked a huge change for the Catholic Chiirctn
section C, it is acknowledged that “...the use of the mother tongue, whether Mass, the
administration of the sacraments, or other parts of the liturgy, frdgumay be of great
advantage to the ppke...” (Ch.lII,C,36.2; see Vatican Council965, p.150). With this in
mind, the document authorises the use of vernacular languages where appropneterand
properly authorised; the use of the vernacular not only has tpdreved by Bishops but als
by the Holy See, that is, the Vatican directly. This is not just for readinggengrand chants,
but also for “Translations from the Latin text into the mother tongue whictzmedied for use

in the liturgy...” (Ch.11,C,36.4; see Vatican Council, 19¢b 151) The use of local language,

8 See chapter 4 of this thesis for more detail on Ricci.

8" This does relate back toynearlier point in the methodology that | would not simply select a case
study for the sake of balance, and | said that Protestants such as Bishia had initially been
considered, but not made the final eighse studieselected.

8 |t was a particlar outcome of Vatican Il; to name but a few of the documents that address
inculturation and the issues surroundinfylédiator Dei, Evangeli PraeceneSacrosanctum Concilium
(see Collins2007, p. 23f).

8 This is not just in terms of inculturation. Wever, for the purposes of this study, the nod towards the
use of the vernacular can be seen as a certain step towards inculturation, for enmadtthignificant

outcomes of inculturation is the use of local language
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then, is to be officially overseen, and this is further acknowledged in sdati6Because
liturgical laws often involve special difficulties with respect tajptation, particularly in
mission lands, men who are exgein these matters mube employed to formulate them”
(Ch.111,D,40.3; see Vatican Council, 1965, p. 15/)is section deals specifically with adapting

the liturgy to cultures and traditions, and the above excerpt demonstrates @hgé ch
language imot a simple move, but this is perhaps to safeguard and preserve the teachings
doctrines and liturgy of the Catholic Church. It is then a-tillght out and careful process.
Perhaps the most significant part of this document for inculturation howeireSisction D,

part 38:

Provided that the substantial unity of the Roman rite is maintained, trstorewaf
liturgical books should allow for legitimate variations and adaptationdifterent
groups, religions, and peoples, especially in mission lalitiere opportune, the same
rule applies to the structuring oftes and the devising of rubri¢€h. 111,D,38; see
Vatican Council, 1965, p. 151).

Not only is the Catholic Church authorising the use of vernacular gitagliees to ‘legitimate
variationsand adaptations’, whilst still stressirggtunity of the Roman rite. Thidocument is
just one among many that would lead towaffsming thedeliberatemethod of inculturation

in missionpost Vatican Il. Presumably the emphasis on preserving unity e thorough
checks of adaptations they wish to make are made to avoid charges of syndietisaiorld
Council of Churches, as an example of an organisation of denominations ratheanh
example of just one church denomination itself, refers to Syncretism in Sectiont& of i
Guidelines on Dialogue with People of Living Faiths and Ideolodi€¥ 9] which looks at the
dangers of taking intdmaith dialogue too far. It recognizes that “There is a positive naed f
genuine ‘translationof the Christianmessage in every time and place” (Section E, part 25.
WCC, 1979) which certainly fits the remit of the work that inculiordcontextualization
engages in. The danger lies in syncretizing two religious traditions, anebyhe
“‘compromis[ing] the authenticity of Christian faith and life” (Section Ef gar WCC, 1979)
and this is something that Saccidananda ashram has been accused of. It particularlytimefers to

Church in India in part 29, referring to the fact that inculturation is/alviag process:
There is need within the ecumenical fellowship to give one another space anaiime, f

instance, in India or Ghana to explore the richness of the Gospel in a settyng
different from that of "Hellenized" Europe (Section E, part 29. WCC, 1979).
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Thisis an important consideration of the work of inculturatios;nitethods vary depending on
the culture and the extent to which that is problematic may only be apparenthenChurch
begins to be inculturative. For example, inculturation may be seen as goifag tn its efforts

to inculturate, perhaps through its incorporation of offering flowers duttvegMass for
exampleInculturation, then, is certainly backed by the Anglican and Catholic Churchedlas w
as important bodies like the WCC; however Collins remarks that “...while thehgsuwere
explicit in their statements that change should occur, the imperatideslying this remin
largely implicit or ignored” (Collins, 2007b,p. 23) However it should be noted that
inculturation, at least as aegnized by the Church in some capacity, is a relatively young
initiative and therefore still in that experimental stage, and may eVignéwvalve to a point
where the imperatives (which Collins believes are currently onpjigit) (Collins, 2007b, p.
23) are still working towards becoming explicit. InterestingBgclesia in Asiaargued that
“The test of true inculturation is whether people become more committdtkit Christian
faith because they perceive it more clearly wfith eyes of their own dwire” (Pope John Paul

II, 1999, Chapter IV, Section 22)f that is the case, then inculturation can really only be

judged by its fruits, and this will certainly take time to come to the fore.

Collins remarks that the Church of South India does not appaivthe language of
inculturation, preferring to talk rather of “inteultural” experimental liturgy{Collins, 2007b,

p. 159) This is because as far as they are concerned inculturation is ar gnoitess to
Sanskritizatiod® (Collins, 2007b,p. 159)— it is a conscious effort to be socially mobile by
adopting Hindu culture which is associated with Brahminical Hinduism thigeritual use of
the four elements in worship. However, the methodology employed is similarthas$ ¢f the
Catholic Church, imolving the adaptation of liturgy or materials used during worship
according to Hindu cultural norms. For example, The ‘All Indian Meetings’, begjrini1968,
gave twelve examples where they felt it would be authentic tondsanistyle symbolism and
adions in the liturgy(Collins, 2007b, p. 145)These included the use of oil or camphor lamps
instead of candles, seipiostration rather than genuflection and the use of chapstéiad of
wafer during the MasgCollins, 2007b, p. 145)This was approvedby the Holy See
(Amaladoss;1998 p. 8) Semiprostration as opposed to genuflection is a really good example

of inculturation, as both offer the same purpose (to revere something holy) buegiEmyiis a

% sanskritization is a process whby Hindus of lower caste or of no caste (dalits and adivasis) mimic
the lifestyles and rituals of higher castes (Brahmins in particular) irr dodbecome more socially
mobile. Johnson offers examples such as becoming vegetarian (@0oR8686, p. 289and identifying
their local deities with those found in Brahminical Hinduism (John2689, p. 290). He also points out

that this term is originally an anthropological one, developed by M NvasiiJohnson, 2009, p. 289).
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Western notion, and one that might not conveyerence as well as seprostration,

something common to most Indian religious traditions.

The Church and the Caste System

Mosse makes the interesting point that inculturating the Church inrimehat that the Church,
knowingly or not so, allowed certain aspects of Hindu religmusire to be retained, such as
allowing the caste system to flourish withintalls (Mossecited in Kim, 2003, p. 120)This

was certainly the case with de Nobili who not only allowed caste practicantieed
encouraged iby setting himself up as a Brahmin and only converting the high caste Hindus,
leaving the Pandaraswamis to convert the lower castes. Dalit thealogypuld logically
follow, is then not supportive of inculturation which “...draws on highte or Brahmiical
traditions, and would probably characterize the Hi@diholic synthesis arising from de
Nobili’'s mission as simply a Christian farof highcaste Hindu hegemonyMosse, in Kim,
2003, p. 12Q)Inculturation, at least from Mosse’s point of view, ‘wasented because it used
Brahminical or other igh caste sources to draw updiKim, 2003, p. 121) Therefore the
Church needs to move away from inculturating at least those aspects which raéleeit
Hindu religiouscultural elements, such as the caststem and the stigmatization of dalithood
which goes hanth-hand with that. Geoffrey A. Oddie also points out that perhaps the reason
why Indian Christians were not particularly welcoming of inculturati® that“...they had
already rejected ‘Hinduisn@nd, being in many parts of India in a small minority, feared losing
their distnctive identity as ChristiangOddie, 2001, p. 354 his is a key issue; inculturation
seeks to alter thaestheticreligious identity of the Church from ‘Western’ to ‘lotadnd in

doing so in India it has drawn upon Hindu elements of miltdowever, by doing this it is
claimed that it is watering down Christian identity, which is alreadth@ minority, when
perhaps Indian Christians may want to be distinct in thegioels identity. This is of grave
importance to persecuted Christians in India, whose religdargity is a symbol of resistance
against righiwing Hindu ideologies but at the same time is also something which marks them

out as vulnerable.

Amaladoss pints out an important need for balance here. He argues that whilst it is true that
the use of the dominant Hindu culture in inculturation does sideline @diismake up the
majority of the Church, the Church in India still has a resporntyilbdivards @ristian mission
amongst Indian people generaldmaladoss1998 p. 11) Hence, the dominant culture cannot

be completely ignored; Amaladoss claims that the dominant culture “...it hasritpositive
elements and [which] determines the overall lifeghef country”(Amaladoss1998 p. 11) It

would be far more sensible to call upon an Indian Church which reflects the cultusadtcdnt
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a particular Church is madgp of dalitsthen of course any inculturation that occurs should
reflect that. However, hlanket ban on using nafalit culture would sideline the minority of
caste Christians, the other thirty per cent. Of course, the extent to whichadbroulture is
assimilated into the Church has to be carefully considered, especially concesoemficaste

— caste discrimination has no place within the Church.

Inculturation, then, in its more deliberate form, is a recent prioriipitative of the Catholic
Church and the Anglican Communion, supported by various bodies like the World Gafuncil
Churches as well as its own legislative documents. Places like Saccidananda ashram are
perhaps best understood as inculturative, even if Monchanin and Le Saux did not set out with
such a schema in mind as this is essentially-gastan Il language. Whitsinculturation is

still in its experimental stages, as are the theology and language of irtauituitaseems that

with the backing of the Church inculturation may well be an initiative thiatirtues to try and

make the Church more adaptable to theucalit is situated in. However, it is vital that the
criticisms it evokes must be answered carefully and with humilibhe importance of the
methodology of inculturation for this study lies in the controversy and problems ivdicexde

at (as well as thesuccess of) Saccidananda ashram and various examples of inculturated
Christianity since then, with particular relevance to issues ofagafigdentity. But it must also

be weighed against dalit theology, and the less desirous outcomes itfesatielinalturation

in India which involve a continuing relationship with at least some aspectstd within the
Church.

The relationship between religion and culture in India

Hindu, in the modern sense, is used both as a cultural identity (espezidiiipdutva) and a
religious one, albeit as a very broad descriptor of religious identity. Upgdtertainly took
the line that ‘Hindu’ could be used as a marker of culture, thereby tfiagriim to desdbe
himself as ‘HindeCatholic’ (Upadhyay, 2002, p. 25)Yet the numerous criticisms which
inculturation can evoke highlight the ways in which the relationship dsgtweligion and
culture is variously understood, particularly with regard to the Indian confEx¢
understanding of this relationship is vital for this study, because it has been #haw
inculturation tends to borrow at least thestheticalreligious identity of Hinduism. Are these
aesthetics to be understood as merely cultural? Or is it that inculturatientéebd criticized
because therns little distinction between religion and culture in India? There@ak tangible
examples of religion and culture crossing over in Inéba,example the use of arati in both
religious andnon+eligious settings, one to invoke the presence of the deity and the latter to

welcome guests. This sort of cremger is not evident in Britain for example; it is not
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customary to welcome someone iytwur home by offering them a Eucharist! So how is the

relationship between religion and culture to be understood?

Chris Jenks expounds a fefoid typology of cultureand the third and fourth categories relate
to my own definition of culture and how | will be defining it img thesis. The third, “Culture
as a descriptive and concrete category” (Jenks, 1993, p. 11) is “viewed aléettteredody of
arts and intellectual work within any one socieffenks, 1993, pp. 1:Q1). The fourth
category, ‘sodl’, regards culture “...as the whole way of life of a people” (Jenks, 1993, p. 11).
In particular this fourth category can be linked to the argument concegtigign and culture,

as | will argue that ‘a way of life’ in a culture che religiously basedndeed, he later argues
that “Theology frequentlypresumes that thieeliefs symbols, and practices of the believing
community are a culture.®* (Jenks, 1993, p. 24Yo return to my own definition of culture
outlined in the introduction, | argue that ‘ture refers to the social environment of the case
study in question’ and for me, religion is very much a key aspetihose environments.
Furthermore, €rry Eagleton writes that “Culture is not only what we live by. It is alsgreat
measure, what weve for” (Eagleton, 2000, p. 131). Religion cannot only provide moral
guidelines to ‘live by’, but for people of faith their religious beliaf&l practiceare something

of intrinsic value to themin terms of therelationshipof religion and culture, Sfla Greeve
Davaney says that “Religious beliefs, practices, identities, values, instiutionl even texts
are all now seen as elements within and products of cultural processes” (GreemeyDav
2001, p. 7)Whilst thesereligiousthings are ‘elements within cultural processes’, at the same
time it is important to point out (perhaps somewhat obviously) tthexte are other aspects of
culture whichare nor—religious in my definition in the methodology | gaexamples such as
language, customs, structure of society. If an aspect of culture is, say, the way isoditih

is structured, then the debates over whether the caste systegliggoaisor culture structure
perfectly illustrate my point that it can be hard to categorise somethingithgr cultural or
religious. Essentially, what | hold to is thi&e view that religion andultureare not easy to
distinguish betweenGreeve Davaey further argues that “The study of religion...is making a
claim on being an important, if not always recognizednmanent of the study of cultures”
(2001, p. 8). By studying inculturatipham necessarilywvolved in studying culture, the way it
is adapted or borrowed from for Christian usage but | also recognise thistinaiton can be
controversial forappearingto be syncretic; such a criticism is only possible if religion is
understood as an aspect of culttreerefore througtout this thesis | will side with the opinion

1 To contextualise that statermteJenks is referring to culture in ‘a modern sendefnks 1993, p. 24);
he had earlier defined the modern concept of culture “focused on culture e mU®system of
meanings informing social practices” (Jenks, 1993, p. 24).
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that religion and culture are not distinct concepts, rbléted there is more to culturthan
religion, but as my facets suggest the ‘cultural facet’ is only onectaspédouble) religious
identity. However, the case studies (particularly those who are involved in incatyrdo at
times see a distinction between the two, and this igrit@pt to realise in order to understand

their double religious identities.

The case studies’ understanding of religion and culture

de Nobili, Sen and Upadhyay all contributed to the debate about the natureelatiomship
between religion and culture in India; for them Christianity could be authénticdian (in
terms of culture), without losing the integrity of (spiritual) Christiarhtclaims. Each of these
case studies can be understood as contributing in their own ways to this debatkoabou
religion and culture can interact with each other whilst still retgiti@ir Christian integrity.
For example, de Nobili saw the merit in understanding some Hindu practices gsspuaial-

this was vital to his missionary work, in order that people would not be dissuamtad f
converting on the grounds that doing so would mean estrangement from their cutyras Se
much as he was a supporter of Western thinking and indeed British coloniaisned Jesus
recognised as Asian, not Western, and in turn the Church as possible of being djioaunde
Indian culture. Upadhyay was perhaps the mostptive in terms of his efforts to establish an
Indian Christianity, even if such steps as a Catholitha were tentative. His distinction of
samaj and sadhana dharma gave him grounds to retain Hindu cultraftevehis conversion

to Roman Catholicism. Their efforts ultimately have led totvana recognised as some of the
aims of the inculturative me&ment now, but some of their legacies are not so welcome, in

particular their focus on ‘caste’ Hinduism and their attitude to thie sgstem itself.

Upadhyay completely distinguished between Hindu culture and Christian faithe mor
contemporary scholarsuch as Hans Staffiér and H.L. Richar® also make such a

distinction. David C. Scott, however, questions the realism of such a claim:

Even though some Hindus accept a distinction between culture and religion, the

distinction betweersamajdharmaor relgio-social identity andsadhanadharma or

private subjective religious experience would not be acceptable to mosisHiasl

%2 He sees Hinduism as gally cultural(See Robinsor2004,pp. 186-187).

% e.g. see his article ‘Evangelical Approaches to Hindus’ [2001]
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there is no such distinction for them. In the Hindu traditionisaéocial and all is

religious (Scott, 1990, paragraph 52).

That aside, Scott goes on to argue that “...in the context of the past wheestedrad been
forcefully drawn from their community and made outcastes, this approach has aoniish t
credit” (Scott,1990,paragraph 52Jhe issue of religion and culture and ttiegree to which
they intersect, if at all, is what seems to lie at the heart of the imperativallwrate. If, as
Scott argues, the majority of Hindus would see no separation between religion arel tbelh

this at least explains why inculturation tife Church has, on occasion, been accused of
disguising Christianity as Hinduism. Wheredsliberateinculturation recognizes itself as
borrowing from Hindu culture rather than religiand consciously makes such a distinction,
Hindus who do not seany distinction therefore might be led to assume that Christianity is
being deceptive by trying to make itself look and feel Hindu, in a religinds cultural sense
(which are one anthe same from their perspectiveQuite possibly then, the view one take
on the impact (be that positive or negative) defliberateinculturation hinges upon the
understanding one has of the relationship between religion and cultie.is a vital
consideration for perceptions of (double) religious identity, becauseking tan of a ‘Hindu
cultural’ identity might be construed by someone else as taking on a ‘Hilnglous identity’.
Bearing that in mind, ‘culture’ and ‘spiritual’ facets of religious idgntheeded to be
represented separately in this thesis, but itsis emportant to emphasise that there is a strong

link between the two.

Thomas Thangaraj takes the complete opposite view and argues thatatiomtorakes :a

...clear distinctior* between religion and culture. While religious beliefs and
practices areshunned as ne@hristian, the cultural milieu is accepted as that which
enhances the liturgical and spiritlige of Christian communitie§Thangaraj, 2008, pp.
161-162).

In that sense, for the purposesdeliberateinculturation, there is no relatidnip, as religious
elements are separated from cultural practices; such an attitude clearly validatask of
pioneers like Robert de Nobilwho sought to and indeed did make such distinctions
themselves. Nevertheless, there is also the underlying, quiet discomfort amlgh&king on
board what othecultureshave to say, and not thakligions suggests an understanding of

religion and culture which has a slightly exclusivist echoing, an unwillingodsarn from the

° Emphasiss mine.
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other. It also gives the impression of a -evey borrowing, and ideliberateinculturation is
indeed related to dialogue, then surely a deeper more successful dialogneuttadation
should be tweway. There has to be a link perceived between religion and culture if dialogue,
be that through inculturation or something else, is to be more than just a one wayrmpreowi
vague understanding or even a possible a dismissal of what ‘the other’ has tossagi&iley
remarks that, unlike in the West, “In most neastern societies...is much more difficult to
delineate the boundary between what may be labelled ‘culture’ aatl mdybe labelled

‘religion” (Stanley, 2007, p. 26Perhaps then this is why Upadhyay took his vision further
than de Nobili: as an Indian rather than a Westerner Christian, Upadhgaymare
comfortable borrowing from Hindu culture, even those parts which seemed oeégigus to
others. However, being so comfortable with doing so is surely what must have ledljxeople
Zaleski—who opposed Upadhyay’s desto found a Catholimmaha (Lipner, 1999, p. 223}

to distinguish between religion and culture. Because the boundaries arearars Ipetween
culture and religion in India than in Western countries, inculiumatan sometimes be seen as
going too far down the road of borrog from other religions or, in the circumstances of these

case studies, borrowing from Hinduism.

Concluding Remarks

The crucial detail here is that the way in which one interprets théorship between religion
and culture is what informs one’s réian to the praxis of inculturation. This is certainly the

basis for K.P.Aleaz’'s criticism of inculturation as a whole,:that

Inculturation goes against the Indian vision of integral relation betweigmonebnd
culture...This is because it separates refigand culture and then tries to take in some
cultural aspets, after Christianising theg¢aleaz, 1994, p. 62).

Aleaz sees an “integral relationship” (Aleaz, 1994, p. 54) between Indiamecalhd Indian
religions which is forced apart in the processinculturatior®. Specifically regarding the
Indian context, religion and culture are not easily separated; ratlyeappear to be hand in
hand.

Understanding the relationship between religion and cultuiadised difficult, but for the
purposes of idlogue and inculturation in the Hindthristian sphere it will be argued that the

two cannot always be separated. Certainly there exists a link between tiiemewplains the

% He does note that “the case of the West may be diffe(Atgéz, 1994,p. 61).
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occasionally hostile reception to attempts at Christian inculturatiordia IAmaladoss stresses
that the relationship between religion and culture is a dialecticalfonalédoss, 1998, p. 62)
and this tension is nowhere more explicit than in arguments about the adegfuacy
inculturation. Hinduism, being a variety of beliefs, giirges and religious communities, is a
meeting point of religion and culture. This continuous overlap means that whaturigiton

has been attempted or has naturally arisen it has been greeted with varying aiqusitiwity
—there are those who attet, like Upadhyay, to theologically separate the two, and de Nobili
is another example of someone who took great pains to do so. People like Goelotreth
hand, take great offence at the religious and cultural elements of sfimdwding used in a
Christian way, arguing that to separate Hindu culture from Hindu religion woaold d
“...irreparable damage to botliGoel, 1994, Chapter 2, Paragraph. IT9jat a link exists does
not mean that it is not possible to completely separate the two, it is just thdtarthey do
appear to be naturally intertwined. de Nobili did manage successfully tasepame cultural
and religious elements, by convincing Rome of the purely cultural aspiecertain practices,
like the use of sandalwood and the sacred threadihat was a concentrated and difficult
effort to do so, which others dismiss or criticise at times. Howevelismiss a link altogether
would be to ignore the areas of Hinduism where religion and culture, like in the use of arati,
obviously overlap rad to dismiss too easily the critics of inculturation, who see inculturagion a
nothing more than a devious disguise for proselytizing. This is surely a poidtndtr

Christian dialogue in its own right.
Hindu or not? Dalit culture and Religiosity

This question about whether or not a dalit would see Hinduism as their own-celigoal
paradigm is complicated but essential to understanding why inculturatieasatin its early
and colonial forms in India, is not always welcomed. The main issue is the debate over
identifying dalits as ‘Hindu’ in the first place. Many dalits reject kemdd principles like
karma, and the associated notions of purity and pollution, seeing these imogaely as
justification for their continued mistreatment and ogpien. Prabhakar comments tine
chapter on‘Mission and the Dalit Isst& that Hindu culture has been *“...paradoxigal
equated with Indian culture{Prabhakar, 1995, p. 106This means that one of the big
contentions is trying to understand just whatgieliscultural background dalits have left
behind them, if it is not a ‘Hindu’ one. This is why it is important to recegdagit culture and
religiosity as separate identities in their own right to Hinduiaswdoes (for example) James

Theophilius Appavo.”” Wilfred also argues that some litg outrightly reject the label of

% |n Sumithra and Hranghkhuma’s edited volufejng Mission in Context.995].

" e.g. see his chapter in Mass&994,pp.111-121
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Hindu, and along withtiideas about karma and rebi®ilfred, 2007, p. 133)Wilfred is
explicit in his comment that dalits “...would not like to be identified as Hinduiswouldspeak
about a distinct Dalit religion which interrogates the dominant Hindu religi@agtion as
upheld by the upper caste@Vilfred, 2007, p. 133)So there is a conscious reaction against

Hinduism, in this expression of a distinct dalit religiosity.

Perhaps the most obvious criticism of inculturation or the desire for amletiarch as it
stands now is that there is a tendency for ideas of what defines Hindu tultrietly revolve
around ‘traditional’ understandings of Hinduism, or caste Harmulnculturation is criticised
for drawing solely or heavily on Brahminical structures or sanskritieets of Hinduism;
however as approximately seventy per cent of the Chridtiélreuis, 2007app. 78) “in India
are estimated to be dalit, this Hinslm is not ‘their’ Hinduism, not their “own culturally
familiar worlds” (Robinson and Kujur, 2010, p. 8) but those of caste HifdhesHindu culture
being drawn upon to build the Indian church that de Nebikl. were advocating and taking
the first temative steps towards, is one that is actually deeply alienating to the majority of
Indian (dalit) Christians. However, as Robinson and Kujur seek to pieddargins of Faith
this Brahminical emphasis on inculturation has at least been recogniseuhidt is and there
are examples of dalit/tribal communities being part of an inculturatectittthat adheres to
their own experiences of and expressions of ‘Hificeligiosity, which is mainly a reaction
against caste Hinduism and more an expressioalitfrdligiosity. This is because the symbols

being used in the inculturated church were drawn:

...from the dominant religions and cultures. To the tribal context, this ntddeoli no
sense, thereby calling for a different process, which would be isersitribal ethos,

values and cultur&ujur, 2010, p. 47).

Inculturation in India then has had to become more holistic with the recognitioeaht

attempts at inculturation (and the pioneers who followed this work up) waweng from a

% Also, “It is estimated that out of the 20 million Christians in India, pasing 2 per cent of the total
population, nearly 70 per cent, that is, 14 millare Dalits” (Louis, 2007a, pp-&). Rajkumar takes a
slightly wider view, suggesting that between “50 and 80 per cent of gfiti@hs in India were of dalit
origin” (Rajkumar, 2010, p. 38). Either way that is at least half byldhest estimate, whitcis a

significant proportion.

%f one bears in mind the adincompassing nature of the term Hinduism.
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‘Hinduism’ that was predominantly caste Hinduism, and had-lgixéel the ‘Hindu’ religiosity

and culture of dalits and adiva¥fs even though they populated the church in general.
Closing Remarks

The interactions of the Church with Hindu culture and the problems thaspasgvell as the
fruits of such actions, are pivotal to each case study. Whilst incultunat@gndeliberately
come about through dialogue it can also be spontaneous, like with the St. ThomEnShais

a result of the interaction of Hinduisand Christianity which was necessary because of
inhabiting the same geographical space; this study is concerned with T church’s
deliberate attempt at inculturation, which whilst not always vesleived (particularly by their
own colleagues as Wes by some Hindus) it is still in its preliminary stages, being a priority
of the Church only within the last fifty years or so. The process of inatittar is not
welcomed by all, in particular by some dalit Christian commiesi because of its termuzy to
borrow exclusively from caste Hinduism. It is felt that such a reliancectsghe religiosity of
dalits and adivasis whose own religious expressions are very different to cadteshii
indeed their religions and even their deities may be seen as reacting against cassenHind
However, Amaladoss’ point about the need for the Church to be able to participatistrac
mission means that it is not sensible to completely ignore elements of tiadbiulture in

inculturation, either.

This borowing from high caste Hinduism is evident in both de Nobili's and Upadhyay’s
works, and both of them were also determined to use caste to their own advantage. Thomas
accuses Upadhyay of ‘emptying Christianity of its social ethical conf€htbmas, 1969, p.

257) by claiming that caste and Christianity could work together, and we hawseatshow de

Nobili is blamed for caste entering the church initially. Sen was amefocaught up in ideas
about hierarchy within societyjust his attitude toward$i¢ British as purveyors of the Truth

(in their role of bringing Christianity to India) is testament to that. de NoB#&n and
Upadhyay are pioneers of the search for an Indian church in their own right, and in doing so
they usually created confusion cenaing their religious identities, the latter two more so than

de Nobili, whoseaestheticaidentity caused a stir more than his religious beliefs and practices.
Amongst others, they laid the foundations for the process of deliberaliiiatan, and irthat

sense have contributed a great deal to the ways in which the Chutdth beesseen as both
willing and capable to adapt to a different context. By its very nature, ingtuttarblurs the
aesthetics and externals of religious identity; so often @llexpressions are religious ones

and therefore by taking on Indian cultural aspects the Churchapmear to some to be taking

190 Adivasis is the term used to refer to tribal people of India.
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on religious connotations as well, some of which are not alwasisome, such as the
prominence of caste discrimination in thieuch in India. It is for this reason that inculturation

has been included as a facet of double religious identity.

Each of the case studies will be shown to have religious idemtitieh were blurred because
of their interacting with Hinduism and Christianity in various ways. Howeverighzot to say
that their spiritual identities were eschewed, but rather thgtithe double religious identities
in other ways, for exampleulturally andpolitically, (Upadhyay)aesthetically(de Nobili) and
theologtally (Sen). They made many important steps towards expressions of an Indian
Christianity, despite the majority of them relying on caste Hinduism anithes the caste
system itself in their various approaches. Jose Kalapura comments that “Cidistian
history has shown that wherever Christianity gradually gained ground witbeution under
colonial dispensation, it assimilated indigenous customs and traditions andeds$ocal
colour” (Kalapura, 2010, p. 91This is evident from the case studies forward in this thesis.
This study is also concerned with a particular outcome of inculturationhwhjgpened before
during and after Vatican Il, the ashram of Saccidananda; Collins evers thatrSaccidananda

ashram and Kurisumala ashram “...conttdul extensively to the understanding of
inculturation in the Catholic Church in India and by extension at Vaticgdllins, 2007b, p.

52). Inculturation, it will be argued, could be a reason for the occurrence of daligieus
identity, but only ifthe terminology is expanded to include various understandings of how
double religious identity occurs(exhibited here as the various facets, outlined in the

introduction) rather than focusing solely on a spiritual ¢rigitural normsor synthesis.
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Introduction to Early Case Studies

Christianity was not simply a colonial import to India; in fact it hassgme form or another)
been present in India since the fourth century AD, attributed to St. Thomarimaigsactivity
there. However much debate may arise over the authenticity of such a clélhreinains that
Western colonisers were not the first to bring Christianity to India; wherfirst monastic
missionaries arrived, they found, to their surprise, that Christiavaty already present; not
only was it present, but it had adapted certain indigenous practicessarmhdla liturgy in the
vernaculat”™. Frykenberg also remarks that “Europeans were shocked by the strange beliefs
and practices of Indian Christians, many of whinky attributed to ‘heretical Nestorian’ ideas
preseved by the Church of the EaqfFrykenberg, 1999, pl59). Finding that they were not
needed to introduce Christianiper se but rather to rid it of the ‘superstition’ and ‘heretical’
practices it hadcclimatized to, the western missionaries set about communicatingehson

of ‘true’ Christian belief and practic& In Kerda, the Thomas Christiafed become so much
part of Indian culture that they were handed a high place in the caste systeatidaddby the
rules of purity in pollution, in particular those which governed the relatipns¥ith

untouchability.

Some churches in India claim to have descended from the missionary activityf bb®as the
Apostle, and are collectively known as the “St. Thomas Christian traditionling 2007b, p.
116),including the Indian Orthodox Church, the Mar Thoma Church and theN&lankara

191 pre vatican I, Latin was the language of Catholicism, and hence all dogtiinggies etc were in
Latin. That is with the exception of St. Cyril and St. Methodius; Cyrilcteated the Slavonic
alphabet..."(Tristram, 2003, p. 9land used it tdranslate scripture and liturgy (Tristram, 2003, p.ifi1)
the d" century AD Their Saints'day in the Latin Church falls on the W &ebruary, and hence they are
often overshadowed by the other, more famous Saint remedberthat day, St. Valentine. Vincent
Cronin also adds one other exception, thaWaidarin being used in China by Matte@d® (Cronin,
1959 p. 173.

192 perhaps the most famous Indian missionary was Francis Xewieris both criticized and applauded
for his conversion methodPuignan argues that Xaviet..failed to show respect for the Hindu
religion” (Duignan, 1958, p. ®). On the other hand, however, Xavier ignored caste practices and
associated himself with the Paravas, a low caste fishing group Wwad converteden masse to
Catholicismout of political necessity (they sought protection under the Portuguesteiberg, 2008,

p. 138). Through his catechismXavier taught these Christians about their faifrykenberg, 2008, p.
138).
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Catholic Churcl® (Collins, 2007b, p. 116). From that viewpoint, it puts them among the oldest

Christians in IndiaCollins remarks how

...it is generally agreed that the rite used by the St Thomas Christidmes Mfatabar
coast prior to the arrival of the Portuguese in the late fifteenth centuryhevdsast
Syrian or Chaldean Rite of Addai and Mari, which in thest\has been traditionally
assotted with the Nestorian heresy (Collins, 2007b, p. 141).

This means that from the earliest time its liturgy and practice were EastenotVestern;

the implications of the association with Nestoriarlf$will be exploreal in this chapter also.

By the seventeenth century, the Jesuits were having little success in commgnicati
Catholicism to their South Indian neighbours, especially the-dagte Brahmins, and as a
consequence were making very few converts. Upon hisabririvindia, Robert de Nobili
recognized that the few Christian converts that had been made were despidssir by t
neighbours and families for associating with the Portudfeseho were calledParanghj a
derogatory term referring to their penchant for meat, alcohol... in short, peeteived
immoral behaviour. de Nobili also observed very quickly that the caste systdenitifficult

to converse with people, and that the Brahmins were incredibly influentialep&bph it came

to religion/ritual and thefore needed to be reached with the Gospel first irnr dodafluence

the lower castegSauliére, 1995, pp. 45866). de Nobili eventually decided to become a
Sannyasin, adopting thecultural and aestheticalpractices that he felt would enable him to

converse with the Brahmins about Christianity, and which would allow Hindus tamieec

13 5ee Collins’ excellent table on this page for a greater overview.

104 Nestorianism is the belief that JesDhrist had two separate m®rs, one human and one divine
(Cross and Livingstone, 1997, p. 1138patholicism rejectdNestorianism as heresyit was rejected at
the Council of Chalcedoim 451AD — believing in thetwo natures of Christ as both fully human and
fully divine, unitedin one person (Cross, 1957, p. 259). Nestorius, through his condemnation ofithe te
theotokos (‘Godbearing’) (Hall, 2005, p. 212), which relates to Mary, &s.seen as making Christ a
mere man...” (Hall, 2005, p. 213) and was in turn condemned. However, it is@miptar point out here
that “With few exceptions, modern scholars, Roman Catholic, Paoteand in some cases Orthodox,
acknowledge that he was orthodox in his thinking by the standards of @dal@d not a ‘nestorian’ in
the conventional seashe clearly did not hold, as was alleged, that the man Jesus andinieeVdord
were two distinct persons, ‘adding a fourth to the blessed Tronithat Christ was a ‘mere man™ (Hall,
2005, p. 220). Nestorianism, then, is a complex heresy whichVéstern missionaries would have

viewed negatively and as in need of erasing.

195 At that time, the Portuguese were the ruling colonial power in the South
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Christians without having to give up their caste or important cultural peactde Nobili’s
inculturation, then, is a deliberate process, rather thgpoataneousne. Of course, such an
ideology was, and still is, not without its share of controversy and de NobiliJld® seen, is
often blamed for the infiltration of the st®@ system into the Indian churches because he so

readily accommodated it.

What these chapters hope to show is that even before the modern periodretmreceste
examples of people who had double religious identities within H@lthistian dialogue, it
noton a spiritual level. For example de Nobili is an obviaastheticandcultural example of
double religious identity in HindChristian dialogue. Secondly inculturation, centuries before
it was used in mission by Western Christians, was flourishing through the wakmthe St.
Thomas Christians had naturally incorporated elements of Indian cultuhe Beistern
Christianity. This meant that some of #hestheticof Eastern Christianity in India, through the
St. Thomas Christians, might comeass as doubly religious in its identity to some, as it did to
some Western missionaries, who accused them of syncretism. Thegaagegalod contrast in
that they represent two approaches to inculturation; one wdpohtaneoushoccurs, (St
Thomas Christians) and the other which is directed for the sake of missioldd. Nhese
examples serve to strengthen the conviction that double religiootityde an umbrella term
that needs clarification if the term is to do justice to such complex identitiesference to
those involved in Hindu-Christian dialogtfé.

1% To attempt an albut historical overview and analysis is not the point @ . Thomashapte.
Robert Frykenberg's bookhristianity in India: From Beginnings to the Pres¢2®08] is an invaluable
guide for those wishing to trace, historically and theologicdily,History of the Church and Christianity

in India.
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Chapter 4:The St. Thomas Christians— Early Christianity in India and its relationship

with Indian culture (circa fourth century AD)

St. Thomas seems to be a good place to start disguthe presence of the Church in India,
particularly as some churches claim to have descended directly from his firsttsombhese

St. Thomas Christiah¥ were originally one community but the arrival of the Portuguese in the
sixteenth century, (who saeeded in claiming some of these St. Thomas Christians into the
Latin Rite, and therefore the jurisdiction, of the Catholic Church) ledcheofitst of many
factions which would result in the formation of separate chut®heSontemporarily, these
churchescome under different communions (Catholic, Anglican, independent, Orthodox) and
therefore have different liturgies and practices, following differéas rincluding the Latin
Rite, the East Syrian Rite, the West Syrian Rite and local adaptafiohsse Although the
account of St. Thomas the Apostle visiting India may only be viewed as legesuanigy there

are others who are more convinced of its authenticity, and whose entire churchritesm

have based themselves around such a premise.

This studyis not concerned with weighing up the evidence for St. Thomas’ being in India (or
counter arguments which will be examined later concerning Thomas of Cana and St.
Bartholomew) but rather is concentrating on how some of the earliest forntgisfiabity in
India link themselves to him and, most importantly, how this Christommunity was
perceived and naturallgevelopedas churches that werilturally Eastern, not Westerrin
particular the association with Syrian Christianity throtiggomas of Kananeans that Church
authority would have come from the Syrian churches, not the Latin rite. They arenioakg
churches in their own right, preceding the deliberate forms aftimation which are the basis
of some other case studies here. The St. Th@hastians naturally borrowed from their own
surroundings to express Christianity, but it should also be remembered ¢h&ashern
Christianity that they knew was very different to the Western Chnsstighe European
missionaries knew. Essentially, ti&. Thomas Christians had a double religious identity
because of the way in which the Church wastheticallyexpressed, and the way in which

their Christianity was suited to India. It is this which ultimately led to chasfesresy and

197variably known as Syrian Christia orOrthodox Christians

1% These include the Malabar IndependgwtianChurch, SyrdMalabar Catholic Church, Church of the
Eastin India, Mar Thoma Syrian Church, Malankara Orthodox Syrian Church, Jacobitn Snurch
and theSyro Malankara Catholic Burch (Nasrani Foundation, no date. Sthe following website-
http://www.nasranifoundation.org/articles/historicaldivisions.htiile website cited here displays an
excellent diagram relating to the history and divisions of the St. Thomamuity into different

churches, as well as an historical overview.
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syncretism by Western missionariesiot only was the language different, but some of the
practices and rituals were more familiar to Indian culture than Westdtme;uhnd indeed to

the Eastern branch of the Church than the Western Church. This was somethirte that t
missionaries could not fathom. Perception, then, plays an important roledrstamdling the
religious identities of the St. Thomas Christians. Their double refigentity is a result of
blurring theaestheticsand culture of their religious identity, not their spirituality, and is best

considered a type apontaneousculturation.
The hagiographies of St. Thomas, the ‘other’ Thomas and St. Bartholomein India

The legend of St. Thomas in India is perhaps the most popular hagiography used totlseippor
origins of the early Christian community there; however as will be seenetblanations have
been offered, notably through St. Bartholomew and an Armenian nlad d@dlomas of Cana.
There are several stories relating to how St. Thomas (and, swaetbt. Bartholomew)
actually came to be in India; whilst they share basic themes, chamutepot, the execution

of the stories reflect different local legends and attitudes eTdmer three notes of importance to
be made initially; first, that St.Afiomas is believed to have arrived in North West India first and
then travelled to the south, to the coast of Malabar. Secondly, thauvdexts attest to his
arrival, including apocryphal and gnostic books, historical testimonies bylé@vahd the
writings of some Early Church fathers. As for the legend of St. Bartholpihéwboth lesser
known and believed, however his role is still an important one in the understanding of how a
Christian community is believed to have flourished in India sincéestatimes. As for
accounts of Thomas of Cana, his coming is linked to the establishment ofia Sjarch in
India, through his arrival with a small Syrian Christian community.

St. Thomas is believed to have founded seven churches in North West India, and converted
some Brahmins there, performing many miracles as he did so. He then traveélledbbar,
possibly via China! (Thomas, 1954, pp-1%) The Acts of St. Thomas tell a slightly different
story, albeit one where Thomas does end up in South ldicords that the apostles drew
lots to determine where in the world each of them should go in order to Spee@ddd News

of Christ; Judas Thomas is chosen to go to India but refuses, even when Jesust@pimars
commanding him to do so. After being sold into slavery (by Jesus!) (Frykenberg, 2008, pp. 94
95) Thomas ends up in India, as the carpenter of the King Gundaphorus. (He wasatdfaxt s

a merchant called Abban, who was looking for a carpenter on behalf Kintpe(Frykenberg,

2008, p. 9). A variation on this story is that Jesus appears with Thomas when Thomas is
talking to Abbanes (the trade agent of the King) about finding a Buigabhitect; Jesus then
recommends Thomas to Abbanes, and “...Thomas, who recognized the Master togk the hi

and agreedo accompany Abbanes to Indi@ffThomas, 1954, p. 19However, most if not all
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accounts concur that when Thomas arrived in India, rather than build the pattug he was
instructed to, he distributed the money amongst the*Ppdor which he was put in prison
when the King discovered his actions. Later Gundaphorus and his brother areechreveait
Thomas goes on his way making converts, through both his preaching and his ggezéooh
miracles. However, he incurred the wrath of another King, Misdaeus, when hetedrivier
wife (Tertia) and son (Ouazanes) and is put to death for it, by being run through iti'8pe
The place of this martyrdom is believed to be St. Thomas Mount (in Chennai)apdpsilar
place of pilgrimage in the psent day. However, there are other accounts of his deathSth
Thomas makes Kali run out of her temple, and for this a Brahmin stabs him with a spear (this
occurs in Mylapore) (Thomas, 1954, pp.-18) or that he was shot by a hunter shooting
peacocks, who hit the meditating saint by accident, a stbigh is relayed by Marco Polo
(Thomas, 1954, p. 28).

As for the arguments surrounding the historical authenticity $taffhomas travelled and
preached in India, the sources themselves are often scrutinized, and dgrahgéoff particular
significance in ldian cultures) are dismissed as mere legdime Acts of St. Thomasgas
rejected as a gnostic text, and St. Thomas’ travels into India are not mernitidhe Acts of
Apostles or the Gospel writings. However, there are historical wsitimigich attest tdhe
presence of St. Thomas in India, or at least to the legends. Marco Polo, whaehadg héen
mentioned, witnesses a St. Thomas community (interestingly, of botlsti@is and
“Saracens”) who attend his shrine around tH dghtury(Thomas, 1954, [27). Furthermore,

the sixth century Christian writer Gregory of Tours writes al®tThomas that he “...is
dechred to have suffered in Indi§Gregory of Tours, cited in Thomas, 1954, p..2®@hat is

also of historical importance was the discoveryaifis in the 19 century during excavations,
which revealed that Gundaphorus was in fact a real King (Frykenberg, 2008,; suéi8)
historical authenticity adds weight to the possibility of the story beiogngled in historical

fact.

And what of St. Baholomew? According to St. Bede, this saint dressed as a sadhu when

conducting his missions (in Thomas, 1954, p. 26Pantaenus and Eusebius of Caesarea both

199 By doing so he buila spiritual palace in heaven for the Kiaghis can be paralleledith Matthew 6:
21, “For where yourtreasureis, there yourheartwill be also”. This isthe idea that spiual wealth

shouldtake precedence over material weddththose seeking after the Kingdom of God
105ee online sourc@he Acts of Thomd4924, paragraph 164).
M1 There are obvious connotations here with de Nobili, Upadhyay andtineldrs of Saccidanda

ashram, who all employed similar methods.
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mention Bartholomew’s mission in India, and a Christian community he founded, but
interesingly do not mention St. Thomg3$homas, 1954, p. 237 contemporary of Pantaenus,
called Rufinus, does however claim that part of India was given to St. Thomaission in,

and St. Bartholomew in another (Thomas, 1954, p. 25).

Another issue that arises when trying to put together a summary hagiographypbfthemas
Christian communities is that scholars talk of ‘another Thomas’ of lkdlas Thomas is
referred to as Thomas of Kana or Cana (presumably a reference to Cana in @laditeethe
Gospel of dhn —chapter 2- records that Jesus performed his first miracle, at a weddiimng). H
presence is attributed much later than St. Thomas; in 345 AD it is lklieae Thomas of
Cana, an Armenian, landed on the Malabar Coast with a group of Syrian @GhriSte

evidence for this, according to Frykenberg, is:that

Syriac documents indicate that it was the Catholicos of Babylon who sent ‘Thémas o
Jerusalem’ (alias Thomas of Kana), and that when he arrived at Malankara, he was
accompanied by a bishop, deasoand a up of men, women and children
(Frykenberg, 1999, p. 155)

These Syriac documents that Frykenberg refers to then suggest thaafbyrisame to India
not directly from an Apostle but rather through a group of Syrian Christians ¢thdsde
Thomas of Cana) who settled in India, having brought Syrian Christianity with them on a

mission.

The variations to this story focus on who ‘Thomas’ was; is he the same Thomas who was the
Apostle of Christ, or an Armenian merchant who brought Syrian Christians towtdidim

and proceeded to settle there? Furthermore, was St. Thomas accompanied bipcboni=wt?

After all, in an example of early mission practice from the New Testaméilst Wwesus was

still believed to be with his disciples, he senttheut inpairs to heal and preach the word of
God. (Luke 10: 1) If St. Thomas did indeed come to India, did he travel in the North or the
South and, how did his death came about? The Church rejected the Acts of Tdwmas
heretical, which means it is not part of the accepted canon of Christian sgrigtdris largely
regarded as a Gnostic text. However, the legend of St. Thomas is of pasigunificance to

early Christian churches in India, who claim to descend directly from hisarigpnverts, and
hence serves as a myth of origin for the presence of the Chriatiarirf their own culture.

The actual historical authenticity is not of concern to us, but the extent tb tvbge Christian
communities basis own history in the coming of St. Thomiasindia is, as is the importance

of that for them.
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Historical Context and Church History

Missionaries who arrived in India from the West found Christians there,dn#t that they
recognized as being orthodox, at least according to their own teomek&mple, Br. Jordan, a
Dominican, found Nestorianism rife among the Christians he discovered aimdB21. He
referred to these Christians as “...a scattered people, one here, anotberwther call
themselves Christians but are not so, nor do tltese baptism, nor do they know anything
about thdaith” (cited in Neill, 1970, p. 23)The missionaries, then, would have seen it as their
duty to have corrected the beliefs of the ‘wayward’ St. Thomas ChristiamderUthe
Portuguese, some of the Thomas Christian communities would be brought under the wing of
the Catholic Church, heralding a series of schisms among dhlig €hristian community.
However, Neill points out that the Thomas Christians “were inceasdiking accused of
Nestorian heresy” (Ndjl1970, p. 34) and Frykenberg suggests that this term was used to refer
to ecclesiastical and geographical lomatrather than terms of beli€Frykenberg, 2008, p.
105).Nevertheless, the Synod of Diamper in 1599 ruled over and above the ThomnstiarSh
condemning “...the errors of Nestorius” (Atiya, 1968, p. 367) amongst the St Thoma
Christians, asserting submission to Rome, a celibate priesthood was madéeasblwhilst

they were allowed to retain the Sy@bhaldaen language in their liturgiesgexthing else was
purged and their heretical books and records Wtiya, 1968, p. 367)Just over fifty years

later in 1653, some Thomas Christians swore the Koonen Cross Oathpgweatithey would
“...never again allow themselves to be subjectedute by Catholic prelates from Europe”
(Frykenberg, 2008, [368).

There was strong disagreement, then, about the ‘right’ and only way to bea@haitd to be a
Christian community in line with the orthodoxy of the (Roman Catholic) ChurchWéstern
missionaries believed in the superiority of their own Christianity, and alseved it to be their
duty to bring heretical Christians into line with their own Church, is tase, the Roman
Catholic Church. The St. Thomas Christian communities, however, hadesuiiindia for
centuries without the Vatican, and those that made the Koonen Cross Oath seesmingty s
reason for entering into communion with them. Rome, however, had many reasonfie@ne, t
saw themselves (and still do) as the direct dihApostolic succession, from the first (St. Peter)
to the current Pope. Therefore, their Church is directly related bachrist through Peter, and

is therefore the only authentic Church according to them. Secondly, numeragie€isents
had arisen bateen the Latin rite (Roman) Church and the Eastern churches. One such example
is the issue of how Mary was to be theologically understood. The Lati@hiteches (then and
now) believe Mary to b&dheotokosthat is, “...'Godbearing’; not quite the same as ‘Mother of
God’, but very nearly (Hall, 2005 p. 212). However, the Nestorians believed her to be

Christotokos which means “..Christbearer’ (Hall, 2005, p. 21P Frykenberg states clearly
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that the St. Thomas Christians refused to accept Mary as Moth@8od, recognising her
instead as Mother of Christ (Frykenberg, 1999, pp-16% and this was a bone of contention
for the Papal authorities. They perceived such a view as (Nestbaergy needing immediate
remedy. Frykenbergalso notes that othetishgreements centred around the refusal of the St.
Thomas Christians to venerate images, which he says is surely a reaction to beingda a H
culture which explicitly venerated statues and other images of the gods and gedHesse
refers to this as bein“...surrounded by Hindu idolatry” (Frykenberg, 1999, p. 160) but also
because of their “...close proximity if not solidarity with Islamic dedish communitig&>..”
(Frykenberg, 1999, p. 160Hence they “...abhorred icons, idols or images of any Sort..
(Frykenberg, 1999, p. 160)slam is well known for not depicting Allah or the Prophet
(although there are some exceptidfsand Judaism has enshrined it in one of the Ten
Commandments, “You shall not make for yourself an idol...” (Exodus 20: 4) and th
Pentateuch is littered with references to dire consequences for doitfg \that this
demonstrates as well as is that the St Thomas Christians do not haveeardiigiblus identity

on spiritual groundsit seems that they resolutely ignored image vditardecause it was too
akin to Hindu worship of deities; there was a discernment process then of whaipnawiate

to integrae culturally (through a spontaneduosulturation) and what was not.
Local practice and liturgies: ‘spontaneousinculturation

Unsurprisingly, given the destruction of many works of both historical and religious
significance during the struggle to make the St. Thomas Christians come apdea@thority,

not much is known (or can be proved) of the worshipful community,itityies and the
activities of the early Christian communities in India. Their liturges already mentioned,
were in the language of Syrfat and some of their practices had also become indigenized.
One example is a birth rite, which is where a sixth moidhbaby is first fed rice, normally a

rite associated with Hinduism, but according to Atiya was also meefbtby Christians in the
Church(Atiya, 1968, p. 377)Frykenberg also cites the marriage ceremony of the St. Thomas

Christians as including the traditionally Hindu custom of the tying of a tali drthenbride’s

12f | sided with the view that St Thomas brought Christianity to India citfa@emtury, then it could be
argued that of course the issue of not venerating images has Judaid himts because early
Christianity was not cleacut in its separation from Judaism, and so not venerating images would be
very clearly linked to one of the Ten Commandments, as referenced above.

13 Eor example, see Grabails article, ‘The Story of Portraits of the Prophet Muhamnfia@d03].
114 gee for example, the episode with the Golden Calf in Exodusv@®se 35 refers to their punishment

15 Syriac is a form of Aramaic, and therefore links them back to the earlgi@hur
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neck by her husband; he makes an important aside that this tali had a @cissdatt it
(Frykenberg, 2008, @13). Traditionally, a tali (in Hinduism) is a sign of auspiciousness, and
“...Is adorned with the insignia of the god the family worships” (Narayanan, 2002) an®
therefore the cross substituted the image of the Hindu deity when it was used byl thengis
Christians in Christian marriage ceremonies. This is extremelyfisanti it shows that the St.
Thomas Christians were not just incorporating the rites of local esltand religions into
Christianity but they were alsadaptingthem as necessary. This important addition of a cross
distinguishes the bride and groom as Christians, and the wedding itself asa@hit the
same time, it also enables the incorporation of an important local custom (idaaam with
South Indian culture) into the Church, allowing the Christian communitgritrzie being part

of South Indian culture, rather than being external to it.

The St. Thomas Christians also shared strict rules regardingtigoll so for example the
“family of a deceased person remains under pollution after burial until, li&knins, they
bathe in the river on ghoccasio of the first feast to follow{Atiya, 1968, p. 378)There are
other ways in which the St. Thomas Christians incorporated the localesjfrykenberg
notes that they had rituals for the removal of pollution whiséd gheand ghur, plus “their
ways of handling food and drink and utensils, were very simifykenberg, 2008, p. 118)

the local Nayars. Atiya also notes simple gestures which show a oneness withcuiuies

like the removal of one’s sandals at the door of the Church (Atiya, 1968, pa3%84)custom

in Indian temples be they Hindu, Buddhist or Sikh; this simple action is somethinly adsc
continued up to the present day. As far as celebrating festivals go, they are “... minkia
Hindu paraphernalia, although thenain feature remains the Christiaurband
(Atiya,1968,p.385)"° and includes the use of umbrellas, canopies and flags in procession. As
chapter eleven will examine, the borrowing of symbolism is quite common contihpor
(especially in the South of Il and perhaps it is to these early forms of indigenous

Christianity that they are indebted to for that legacy.

What is important about these remarks on adaptation to elements of religitwe @uilthat
they do not appear to be ‘forced’ interactionsheatthey seem to be natural developments by
the Thomas Christians to the religious climate of India. The language ¥/@stern, and
neither are the liturgies, or its various indigenous practices, becausenthmicity of the St
Thomas Christians was basen an Eastern Christianity. Whether that is through contact with
the Church in the East or through the Apostle Thomas himself, the communities tibQris
that the Western missionaries encountered were alreadyestablished before they had even

arrived in India. In their own establishing and understanding of Christighi¢ St. Thomas

116 Qurbands theSyrian term for the EucharigAtiya, 1968, p. 384).
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Christians had brought in elements of Indian culture, wlaebtheticallyechoed a very
different Christianity to the one which Western Christian missionaries.Kneeed, Podipara
describes the St. Thomas Christians as “...Hindu in culture, Christian inafadttSyrian in
worship” (in Amaladass,1989,p.186Y.

Amaladas$'® claims that “There seems to be an overenthusiasm to read late tweetigity
theological reflectn into the early Christian community in India”. (Amaladass, 1989, p. 16)
Rather, he says it is important to remember that they are simply m@tiantifferent Rite, the
Syrian Christian rite, which was much more ‘Eastern’ in its approach tgyiandtheology.
(Amaladass, 1989, p. 16) The influence of Hindu culture can be seen only in external
according to Amaladass (Amaladass, 1989, p.-d®ecause their “...form of liturgy and
theology remained that of E&Syrian Christians of PersigAmaladass1989, p. 16)Hence,

this thesis argues that the St Thomas Christians shepoataneougorm of inculturation,
based on both their Syrian Christian rite (which was much more opeitucatinfluence) and

the ways in which they altered thestheticof Christianity to fit in with Indian culture, which

led to charges of heresy from the Western missionaries.

However, unlike Michael AmaladoS§ | would be willing to place these (earliest) St. Thomas
Christians under the broad term of ‘double religiousiif}g — not because they were Hindu in
spirituality as well as Christian in spirituality, but because they wereeped as having
incorporated Hindu symbols and ‘paraphernalia’ (what is referred to in thieisis as
‘aesthetics’) into Christianity. Thaesthetics of another religious identity (Hindu) had been
incorporated into the religious identity of not only Christians but the Churchcleas then
that in order to understand the sheer scope of such a label as ‘double retigitity’ iit is
important to appreciate that it can be perceived as being blurred, because of anénigoof

the aesthetics of the religious other. However, that is not to downplajgtiigcance of the
tumultuous relationship between the European missionaries’ understanding ofneHatve
Christianity should be represented and ordered (i.e. as the CatholichChuad the Indian

Christians reliance on Eastern Christian forms.

17 Although Amaladass also notes that Podiapa has been criticised in turmKiorgnsuch a broad

remark (see Amaladass, 1989, p. 25)

118 Amaladhss is not to be confused with Amatss.

119 See the discussion in chapter 2 of this thesis where gtoss says “| am not a Hindthristian
because | pray in an Indian language, even if some of the words | ussoanseal by the Hindus in their

own religious context” (Amaladoss, 2009, p. 41).
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Caste

There is one other adaptation to cultwkich has yet to be mentioned, one which may be
considered a more negative consequence of integrating with local cultures aondseligpere
was also an adherence to caste; for example there is evidence of the anfilbfatiaste into
Christianity in Kerala among the Thomas Christians. Howevenqutd be argued that it was
less an infiltration and more simply an acceptance of Indian cultheeSt. Thomas Christian
communities were granted a high position in the caste system, notably becsusgidad by

its rules. Forrester observes that

...the caste system seems to have made it possible for Christianity to survive in Kerala,
but on condition that it observed the norms of the system, in particular the poohibiti
on recruitment from ‘other castes’ and the acceptance of the rules oifcallyad

hierarchical societyForrester cited in Amaladass, 1989, p. 18).

Forrester makes two interesting points here. First, he implies that bleiiggiad is linked to
also being of a certain caste, as recruiting from othercaste ‘prohibited’. Secondlyhé St.
Thomas Christians abided by the ‘rules of a radically hierarchical societyhea.dierarchy of
the caste system. This suggests nothing less than a complete acceptance of thearasds syst
part of Indian culture and indeed, as intrinsic to §tanity subsisting in Kerala. It is probably
worth noting here that the St. Thomas Christians who have a higk pi the caste system
trace their lineage back to Thomas of Kana, the Armenian man who headealghefgSyrian
Christians who came to settle on the Malabar coastline, ratherSthiah Thomas. Brown
suggests that, in the earliest days of the St. Thomas Christians gasumnrgiven for Christian
observance of untouchability is thus pure expediency, so that the caste paddi&ade with
and giveor rent land to the ChristiangBrown, 1982, p. 174which would make sense if the
St. Thomas Christians were originally merchants like Thomas of Rédmeg. also shared much
in common with the Nayars. For example, Brown suggests that some of the wives came from
that community and that they partook in each other's customs such as offeridgsimma
Temples or offeringeade to the Cross of St. Thon{@own, 1982, pp. 171-172).

By abiding by the rules of purity and pollution, including that which govenoegimity to
untouchability, the St. Thomas Christians (if indeed of Syrian Christiaredeshrough the
arrival of Thomas of Kana) were accepted into the caste system andramted a high place
within it. However, perhaps the most important reason given for the redppletbe of
Christians in Keralan caste society was because of “...the honourable placéyitbenrajas
to the Christians, and of tmessimilation in social custom to theimdu neighbours{Brown,
1982, p. 173)Brown goes on to describe their exact place in the caste system as
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..ranked after the Brahmans and as equals of the Nayars. Many Christians would
claim that there was Bratan convert blood in the community and that for this nreaso

they were superior to Nayars (Brown, 1982, p. 173).

It is interesting that these Christians wanted to prove that there was Brahmimyaacesig
them, so as to be superior to the Nayars — this sort of behaviour shows a real lasting integration
with the caste system where they are constantly trying to show themselves as sanalihab
Nayars, who are indigenous to India. To be ranked as just below the Brahmins and equal to an
indigenous castproves that the Thomas Christians must have been fully socially integrated
and abiding by purity and pollution laws that constituted the new culture theyntizstided
themselves in; this demonstrates that ¢h#tural facet to their double religious idémt had
interacted with Hinduism. The next case study, Robert de Nobili, is ofiemell (especially by
dalit theologians of the present day) for allowing the caste system to prevailrahehin
India. However, it has been demonstrated here that evde i@arliest days of Christianity in
Kerala, one Christian community in particular were viewed not only as pr¢ afiste system
but as high up within it. Perhaps de Nobili is criticised for being a Westesiomisy and
failing to act, but that woulte a rather colonial remark, implying that the Western missionary
de Nobili should have known better than the Syrian Christians (i.e. coldtiiates would
argue that because he is Western he is therefore ‘superior’, hence de Nobili siveutctted
with greater clarity) and that is certainly not an acceptable conclugihat it does show,
however, is that the relationship between caste and Christianity is one thatflweg an early
stage, and only in recent centuries has there been an impetusn® séch a relationship. For
the St. Thomas Christians in Kerala, perhaps one of the earliest Christian doasmuindia,

the caste system was advantageous for them, however uncomfortableythat tmé&ear now.
Closing Remarks

Frykenberg commentiat “Nowhere in the world today are existing Adestern forms of
Christianity older or more complex than in India” (Frykenberg, 2008, p, wifijch must be
due to the legends associated with St. Thomas, Thomas of Canat.aBdrt8olomew.
Christianity’s arrival in India led to thriving Christian communities that awaited Western
missionaries upon their arrival in India. Some St. Thomas Christians claonteddescended
directly from the Apostle and his converts, and had localized their Church, usiaggbage

of Syriac, and had borrowed elements of Indian religious culture, even if ilasiyways, or

in ways which contemporarily might be negatively perceived i.e. by adhtricaste rules,

even becoming an accepted part of the caste system.

Whether or not the legend of St Thomas spreading the Gospel in India is fact or fiction, the

point remains that a very early form of Eastern Christiditotyrished in India until the arrival
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of the Portuguese and their demdftithat the Thomas Christians beaomart of the Catholic
Church, distorting and in some cases destroying elements of an indigenous Giyrikdimiad

dwelt in India. However, through various schisms and even under the Catholic Church (who
allowed them to retain their Sy@haldean langage in the liturgy) the community of St.
Thomas Chstians still exhibit a spontaneoirgulturation of Eastern Christianity with Indian
culture in the early centuries. This is clearlyagstheticandculture, for example in their use

of the local languge, paraphernalia and even the symbolisomdoin some rituals, like the
birth rite which takes on a nominally Hindu aspect of-feding and incorporates it in to
Christian liturgy. Hence their use as an example of ‘double religiousitidentthis thesis
should not be taken as a slight on their Christian faith but rather an observance afrih&ext
which they used elements of Hindu culture in Indian Christianityp(tiit aspontaneous
inculturation). The ways in which their religious identities reveperceived was as a result of
some of the facets of their religious identity becoming blurred, incdipgrbaoth Hindu and
Christian elements. It is not the same thing as being spiritually or thedlpditadu — they

have not adopted the worship of Hindu deitiesadopted a theology of darsan, they have
instead adapted forms of Hindu worship for their own, Christian usage. Hence, they
demonstrate how changing one or two facets can lead to perceptions of doighbels

identity.

Gradually, the idea of adapting Church to culture began to catch on, becomiagoimer
deliberate process rather than one that might just naturaly.doculturation was not always
Indian led, however, (as it had been among the Thomas Christians) and indeechteelib
Westernled inculturation has been criticized for being just another form of imjp@rialThe
earliest nod to deliberate inculturation in India finds its roots in the wérk seventeenth
century Italian Jesuit, Robert de Nobili, who found that Christianity wapiskd in Madurai

because it was associated with the Portuguese, colloquially knquemaamgyhi

120 Albeit well-meaning from their perspective
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Chapter 5 Robert de Nobili (15774656; in Madurai from 1606)

Robert de Nobili's methods for encouraging converts among the people of Madunaibmig
called bold and visionary, yet at the same time his handling of caste issuesfimoofatilitate
those conversions) are often negatively viewed, representative of thHeapoirhich caste
discrimination was allowed to prevail within the Church in Intia.acknowledged that Hindu
converts to Christianity needed and wanted to stay within acceptatl Hiociety, which
included the regulations of cast&lso, de Nobili realised that Christianity in Madurai was
synonymous with Western customs, and was not seen isidvedight because of thaltlis
missionary method, then, was concerned with identifgnigural customs that his converts
could still adhere to after their conversion, and he took it upon himself adibieg example

of how one could baestheticallyHindu and yet spiritually Christian.

The policy of accommodation was by no means unique to de Nobili, although very few actually
engaged in . Rudolf C Heredia remarks that “...the early Jesuit missionaries from the 16t
and to the 18th centuries were men of dynamism and daring, pioneers at the cuttio§ edge
change, pushing to the very limits the new frontiers of mission...” (Heredia, 1992, pod9). F
example, anotheldesuit who engaged in adaptation (prior to de Nobil)) was Matteo ®icci,
who used the policy of accommodation widely in his dealings with the Chinepke e was
trying to convert, to no less amount of controvePster Duignan cites an excellemample of

how, in China, crucifixion “...was regarded as a disgracduighan, 58, p. 728); therefore

to try and initiate conversions through speaking about Christ's crucifixionpveddematic!

However, rather than attempting to change cultural attitudes thesJesuit

...accepted the situation; they neither denounced nor anno@eet's crucifixion,
but waited until the converts had attained a deeper understanding of Catholié® be

explaining to them the meaning of Calvary (Duignan, 1958, p. 728).

2L Indeed, “Tte church that the first Jesuits sought to introduce in India was to be @areplthe
European church. Xavier and his colleagues did not consider in had&rategy of accommodation that

their successors would pursue in China” (Col2808, p.206).

122 Cronin claims that de Nobili was aware of Ricci’'s method€iina and “hoped to apply similar
methods in India” (Cronin 959,p. 91). For further readings concerning the Jesuits in China, and Matteo
Ricci, see Nicolas Standaert’s chapter, ‘Jesuits in China’, in Thomas Wisexdited volumeThe
Cambridge Companion to the Jesui#008] and Yu Liu’s article inJournal of Word History ‘The
Intricacies of Accommodation: The Proselytizing Strategy of Matteo Ri2608]. There is also an
interesting chapter by M. Antoni. J. Ugerler in Worcester, ‘The Jesuit enterprise taesih and

seventeenthcentury Japanpp. 153168, which explores Jesuit mission practice in Japan.
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de Nobili, then, was not the only Jesuit to engage in such mission pranticee is of course a
product of his Ordéf®. As de Nobili points out when defending his methods he always worked
with permission from his Superiors, exemplifying how the Jesuits could beigensithe
ways in which they conducted their missioHsweve, that is not to say that some Jesuits did
not agree with de Nobili’s strange way of doing things! For example, Hepisrts that “Father
Fernandes complained &fim as a conniver in idolatry{Hollis, 1968, p. 55) Whilst a
hallmark of Jesuit missiowas adaptation to culture, nevertheless some pioneers like de Nobili

and Ricci were seen to go too far in this by some of their colleagues.

Interestingly, Clooney argues that de Nobili is an example of a missionary e ‘af.a
glimpse of the préistoly of comparative theology” (Clooney, 2007, p. §58)mmending his
theology as “...strikingt engaged works of scholarshigClooney, 2007, p. 656). lis
important to remember that de Nobili is ahead of his time; by engaging withistimdhe is
engaging ina type of interfaith dialogue and for that he was perceived as having become
idolatrous and of tainting Christianity with Hinduism. de Nobitdguble religious identity is
rooted inhis aesthetical adaptations to Indian culture; in fact he sided with the thnebryou
could extract religion from culture. Despite this assertion that the elerhenadapted were
purely cultural, others perceived them as religious, or superstitious, anddho a blurring of
his religious identity. Like the St. Thomas Christians, his double religotmmity is rooted in
the perception of his actions as heretical, due to the use of (what leev@erto be) Hindu
culture and aestheticsUnlike the early St. Thomas Christiommunityhowever, de Nobili
can be viewed aa pioneer of deliberate inculturatiofihis is because de Nobili made a
conscious decision to adapt Christianity to Indian (specifically, Maduraireudind therefore
the inculturation of Christianity as advocated by de Nobili wasarggontaneous regpse— it

was carried out as part of an overarching mission straite¢jyje with his Jesuit background.
Background

So what exactlyvas de Nobili's missionary method? Upon arriving in Madurai, he became
aware of certain problems, such as the rules and regulations of the caste systeticularp
there was the problematic label Baranghi a derogatory term which had been applied to
westerners and therefote Christianity by associatio(Sauliére, 1995, p. 43¥his made it
difficult, if not near impossible, to converse with the Hindus in Madurai abouttmity.
Initially, de Nobili refrained from eating beef as one way in which to distdwmself from the

123 Clooney points out how Francis Xavier and other Jesuits “...dtesskatalifferently, spoke and
wrote new languages, and lived by different cultural customs” (Clo@888, p. 88). Robert de Nobili,
then, should not be understood as a unique missionary among his Ordeultasation was prevalent
among the Jesuits in different places, such as China and India.
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paranghi label, and tried to speTamil rather than Portuguegeronin, 1959, p. 51)Also, as

de Nobili came from a highlass Italian background, he thought that should he adopt a caste,
the one to be was a Raja, one of the high castes of Indian society, on the basis that it was
similar to his own [ltalian] backgroungdCronin, 1959, p. 56)This new step, and that his
partner who opposed his methods (Fernandez) was sent away for sake of “trial fairfor

de Nobili's method (Cronin, 1959, p. 50pened the door for dialogue with the higher castes,
who saw him observing caste rules and, crucially, saw him to be no longer assodtéting w

paranghi.

Most significantly, he later decided to became a sannyasin, one who renounces the world in
pursuit of moka in Hinduism; Collins suggests it is possible that de Nobili felt that sannyasa

was akin ¢ his monastic vocation as a Jesuit. (Collins, 2007a, p. 326) Aesthetically, this meant
adopting the robes of a sannyasa, and so he disposed of his cassock and wore kavi instead
(Cronin, 1959, p. 70)He also adorned his head with sandal, because he dxtliaglians to
consider “...a bare brow naked and indecent...” (Cronin, 1959, p.La@®r on, he would
decide to present himself as a Brahmin sannyasin. As a consequence of becoming a sannyasin,

he also disposed of the sacred thread, as is the custom apongcimg the world in Hinduism,

(he removed it sometime between the end&ff9 and the beginning of 16{Bauliere, 1995,

p. 111)) although the controversy of adopting the thread in the first place would pfaret dif
for him a long time after its dispal. He also allowed his neophytes to retain certain caste
practices and customs which he believed were meudiyral and not religious.

The crux of de Nobili's missionary agenda was that he wanted to prove that cdrdin H
customs were merelltural ones, and therefore should not have to be given up on conversion
to Christianity. He believed, furthermore, that by being allowed to retain sutbnssthe
stigma ofparanghiwould be severed from Christianity, as change in spiritual belief did not
then have to mean a change in culture al$lois is something which inculturation essentially
embraces. His missionary methods would bring him into conflict with some of hiagudie in
Madurai. Whilst some would happily defend him and attest to the good of his wonkdseadl i

his Christian character, an Inquiry in 1610 (Cronin, 1959, p. 139) believed thater‘Fath
Robert's way of acting was a negation of the true faith, that his converts weteu@o
Christians...” (Cronin, 1959, p. 154)le was als accusd of being ‘schismatic(Cronin, 1959,

p. 153) In short, de Nobili was seen as a heretic and they made official complainteni® R
about his behaviour, including his adoption of the sacred thread and his disassocihtinia wit

fellow missionaries. It ishese two points which will now be examifn&dnot only to discuss

124 There are many instances of de Nobili's missionary method that causeaveosy; justwo will be

dealt with here, not as exhaustive examples but because they are of pargjoifiaasce to this study.
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how he justified them as cultural rather than spiritual practices, but also tcamnely doing
so caused so much controversy. Essentially, altering the aesthetics oiglessetientityand
to a large extent embracing the local culture, in particular caste, cawvédidd to perceptions
of him, as an example, of being an idol&tehence the ‘double religious identity’, which is

actually a reflection of culture and aesthetics, rather gpatituality.
Points of Controversy
Sacred thread

The sacred thread was a fairly turbulent adoption by de Nobili. At fisstidtision to mark

himself out as a raja meant that he needed to adopt the sacred thread, because a raja is of the
twice-born @stes, the higher castes, and the sacred thread distinguishes them as such. In
traditional Hinduism, the sacred thread is conferred upon a young man during the Wpanaya
ceremony, an initiation which marks the beginning of his journey as a stimengnnow

study the Vedas (scriptural access is the privilege of the high casteH)eatidead is to be

worn for the rest of his life excepbrfif/when he becomes a sannyasin, at which point the

thread must be discarded. Other than that, removal of the tfneadBrahmin removes him

from his cast&® (Cronin, 1959, p. 105).

de Nobili saw the thread primarily as a distinction of c&tAccording to Cronin, he draws
this idea from Aquinas, who said that actions could be either: equalijous and civil,
primarily civil and secodly religious, or purely civi{Cronin, 1959, p. 107Xe Nobili decided
that the sacred thread was primarily civil (as a distinction of caste) anddgecsligious
(because the sacred thread gave Brahmins authority to rperiiords and recite scripture)
(Cronin, 1959, p. 107)In his own writings, for exampl@he Informatid®®, he gave eight

reasons for why he considered the thread as civil and not religious; this included tha

125 Quotedpreviously(Hollis, 1968, p. 55).

126 de Nobili adopted the thread once he had become a sannyasin however, against tradition, but Cronin
points out that it was hidden under his ochre robes any®@agnin, 1959,p. 80), that is until he
discovered that sagasin dispose of the sacred thread and followed €inbfin, 1959p. 118).

127 Indeed, thenformatio (from which the previous quotations were taken) also points out thali Nob
undertook “there years of further study (16e1613)” de Nobili, in Rajamamikam, 1970, p. 231) to

ascertain whether or not such customs were religious or civil.

12810 the Informatio, de Nobilirefers to it as”T he Brahmiical thread (de Nobili, in Rajamanickam
1970, p. 24D
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“Brahmins, who changed their religion, are forbiddenvear the marks of the religions they

professed before. But they aret farbidden to wear the threa@Rajamanickam, 1970, p. 241).

It seems thaof all of his adaptations, the sacred thread was the most controversial; indeed he
devotes considerable sgato it in hisReport on Certain Customs of the Indian Natiahich

he wrote to the Father Geral to defend such adaptatigiae Nobili, 2000, p. 53)Regarding

the sacred thread, he argues that it is “...sign of their rank and dff{de..Nobili, 20®, p.

148) and of their educational statgde Nobili, 2000, p. 148)Perhaps the most important
section here though is when de Nobili remarks on the attitudes of other fredlee converts

have to face:

And yet, despite the resentment the heathetertam against our brahmin converts,
until now no one has ever asked them, “Why do you wear the brahmin thread?” Nor
have they forbidden them use of it, which they surely would have done if the wearing

of it hada superstitious significance(de Nobili, 2000, p. 160).

A central concern of de Nobili is to establish the sacred thread’s meanimgdeyng to the
attitudes of other people in the community;’ the fact that the converésrbtained it without
opposition suggests to him that this is a cultural marking, rather thaigiauglone, and it is

on such grounds as these that he attempts to prove to the FattezalGhat the sacred thread
should be allowed to be kept by the converts. Regarding the actual composition of tthe threa

he remarks

...Just as a thread prepared from cotton yarn denotes the office ahmiBr so does a
thread made from wool symbolize the function of a king, and made from hemp

represent the atipational duties of a merchant (de Nobili, 2000, p. 151).

Furthermore, to &ck up this observation of his he refers to The Laws of Magdu(@e Nobili,

2000, p. 152)According to Cronin, de Nobili extracted from this passage that the thrasad w
primarily a matter of culturéCronin, 1959, pp. 10708).It is possible that thisbservation is

what led to de Nobili adapting the sacred thread for his converts;efdiff sacred threads are
used for different groups of society, then maybe the Christian converts couldhave
represent theirs. His converts did not keep theirsakcred thread, but were given a new one by
de Nobili which had been carefully adapted for Christian usage.ifitlisded altering the
appearance of the thread: Aesthetically, the sacred thread is made from three fibres an
worn across the body by Hindus, and as demonstrated above, made of differenismateria

according to caste. de Nobili made his thread from three strands rathervétah dind in

129NB: The sacred thread, in traditional Hinduissxmade from five strands
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different colours. Three of the strands were gold, symboltiadrrinity, and two were white,
for the body and the soul of Chrigronin, 1959, p. 80He also attached a crucifix to(ide'
Nobili, 1881, p. 65Q)However, after all of this effort, he discovered sometime between 1609
10 that Sannyasins discarded the sacred thread anyway, and so did éwise (Cronin, 1959,
p.118).Cronin also claims that converts’ relatives were angered by thigixcthenging off the

thread, and so this warn separately around the nd€konin, 1959, p. 118).

The sacred thread that de Nobili wore was recognizabfas but it had been adapted to
reflect a Christian rather than Hindu ethos. Although the thread wasveeres being such an
obvious marker of Hindu (religious) identity (and had caused quite a commotion ansong hi

contemporaries) this method was eweatiy authenticated by Rome.
Pandaraswamis

The Pandaraswamis were a late addition to de Nobili's missionary method gceenienteen
years after Pope Gregory’s Biifl which authenticated and accepted de Nsbihissionary
methods, in 164QHeredia, 1992, p. 30Yhis Bull granted them permission to continue using
their methods, including wearing the thrg&ahuliere, 1995, p. 341Jherefore, this move did

not create the furore that other methods (such as the paste and tlackadgdied, because
their missionary methods had been formally authenticated by the Pope. However, it is
important for this study because their introduction heighteesadherence to caste practices

already distinctive of de Nobili's methods and his Madurai Missfon

In the Hindu tadition, Pandaraswamis were one of the highest Stidra castes, who had low caste
disciples but, crucially, were respected by the high cdSasliere, 1995, p. 397%le Nobili
decided to allow some of his own missioearito imitate the practices dhe Hindu
Pandaraswamis, in the same way he had imitated the lives of the Brahmin Sannyasins. The role
of his Pandaraswamis was to convert the low castes to Christianity amdiepeacouragement
to