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 This research paper examines Swami Vivekananda’s concept of God as 

a philosophical synthesis of Vedantic metaphysics and spiritual 

humanism. Grounded in the Upaniṣadic tradition, Vivekananda 

reinterprets the idea of God not as a remote, transcendent being but as 

the immanent reality within humanity and the cosmos. The paper 

explores the Vedantic foundations of his thought through comparative 

analysis with Śaṅkara’s non-dualism, Rāmānuja’s qualified monism, 

and the devotional theism of Sri Ramakrishna. It elucidates how 

Vivekananda transforms the abstract Brahman of Advaita Vedanta into 

a dynamic, ethical and human-centered spirituality. Philosophically, 

Vivekananda identifies God with the Absolute Reality (Sat–Cit–

Ānanda), who manifests through creation and human consciousness. 

His vision of divinity affirms the unity of God, man, and world, 

thereby integrating metaphysical non-dualism with moral and social 

responsibility. The paper also discusses Vivekananda’s conception of 

Universal Religion, emphasizing religious pluralism, tolerance, and the 

harmony of spiritual paths. The epistemological inquiry into proofs for 

God’s existence highlights his preference for intuitive realization over 

speculative reasoning, aligning spiritual knowledge with experiential 

awareness. Finally, the study analyses the social significance of 

Vivekananda’s theology, interpreting his doctrine of the divinity of 

man as the foundation of ethical and social humanism. For 

Vivekananda, service to humanity is service to God, and the realization 
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of divinity in all beings constitutes the highest spiritual ideal. Thus, his 

concept of God emerges as both a metaphysical principle and a moral 

imperative, harmonizing transcendence with immanence and religion 

with humanism. The research concludes that Vivekananda’s 

philosophical vision of God offers a profound framework for 

reconciling spirituality, rationality, and social ethics in modern human 

life. 

1. Introduction:  

Swami Vivekananda (1863–1902) stands as one of the most profound interpreters of Vedanta in modern 

India. His philosophical insight into the concept of God bridges the gap between ancient metaphysical 

thought and modern humanistic values. For Vivekananda, God is not a distant metaphysical abstraction 

but the living presence that manifests through the human soul. His conception of God is deeply rooted in 

Advaita Vedanta, yet it transcends the boundaries of mere intellectual abstraction by incorporating 

spiritual humanism—the idea that realization of divinity in humanity is the true essence of religion. 

The philosophical significance of Vivekananda’s concept of God lies in his reinterpretation of traditional 

Vedanta through the lens of universal spirituality and practical human welfare. His God is both immanent 

and transcendent—the Absolute Reality beyond time and space, yet dwelling in the heart of every being. 

For him, to serve humanity is to serve God, and to realize the divine within oneself is the highest form of 

spirituality. Thus, the concept of God becomes both a metaphysical principle and a moral ideal, uniting 

religion, ethics, and humanism into a coherent philosophical system. 

This paper aims to analyze Vivekananda’s concept of God from a philosophical standpoint, emphasizing 

its Vedantic foundations, metaphysical nature, universal religious dimension, epistemological 

justification, and social significance. The discussion situates Vivekananda within the broader continuum 

of Indian philosophy while underscoring his originality as a modern spiritual humanist. 

2. Vedantic Basis of Vivekananda’s Concept of God 

Swami Vivekananda’s concept of God is deeply rooted in the philosophical foundations of Vedānta. He 

interpreted the ancient Vedāntic vision through the lens of modern humanism, emphasizing the unity of 

existence and the divinity inherent in every being. For Vivekananda, Vedānta provided not merely a 

metaphysical system but a living spiritual philosophy that harmonized reason, intuition, and ethical 
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action. His understanding of God emerges as a synthesis of Advaita (non-dualism), Viśiṣṭādvaita 

(qualified non-dualism), and Dvaita (dualism), culminating in what may be termed a spiritual humanism 

that reconciles the Absolute with the individual and society. 

2.1. Śaṅkara’s Concept of God: Śaṅkara’s Advaita Vedānta posits Brahman as the sole reality—

formless, infinite, and beyond all attributes. The phenomenal world is māyā, a relative appearance of this 

absolute reality. God (Īśvara) is Brahman viewed through the limiting adjuncts (upādhis) of māyā, 

necessary for devotion and creation but ultimately transcended in realization. Vivekananda adopted this 

metaphysical monism but rejected its world-negating tendency, asserting that the world is the 

manifestation of the divine rather than its illusion. “The Vedanta,” he writes, “recognizes no sin, it only 

recognizes error, and the greatest error is to say that you are weak, you are a sinner.” 

2.2. Rāmānuja’s Concept of God: Rāmānuja’s Viśiṣṭādvaita Vedānta conceives Brahman as a personal 

God endowed with auspicious attributes. The world and the individual souls are real parts (aṁśas) of 

God’s body, inseparable yet distinct. Vivekananda admired Rāmānuja’s attempt to combine philosophy 

with devotion. He emphasized, like Rāmānuja, that God is immanent in creation and that love and service 

are higher forms of worship. Yet he extended this conception into a universal frame, proclaiming that 

every human being embodies divinity, and service to man is service to God. 

2.3. Dualistic Vedantic Concepts of God: In Dvaita Vedānta, Madhva maintained an eternal distinction 

between God and soul. God, as the supreme independent reality, governs the dependent souls and the 

universe. Vivekananda valued the ethical strength and devotional fervor of dualism but went beyond it by 

affirming that devotion (bhakti) culminates in the realization of oneness. The apparent duality between 

God and man is, for him, a stage on the path toward realizing the unity of existence. 

2.4. Sri Ramakrishna’s Concept of God: Sri Ramakrishna, Vivekananda’s guru, provided the 

experiential foundation for his theology. Ramakrishna accepted both the nirguṇa (attributeless) and 

saguṇa (personal) aspects of God, teaching that every religious path is valid if it leads to realization. This 

inclusive spirituality profoundly shaped Vivekananda’s universalism. He often quoted Ramakrishna’s 

dictum: “As many faiths, so many paths.” Through his master’s experience, Vivekananda reconciled the 

metaphysical Brahman with the living God of love and service. 

2.5. Vivekananda’s Concept of God: Vivekananda’s conception of God thus stands as a synthesis of 

philosophy and spirituality, of the absolute and the personal, of transcendence and immanence. God is 

both the Absolute Existence-Knowledge-Bliss (Sat–Cit–Ānanda) and the inner divinity in man. To know 
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God is to realize one’s true Self, and to serve humanity is to worship God in His living form. Hence, 

Vedānta, as reinterpreted by Vivekananda, becomes the philosophical ground for a universal religion of 

humanity, affirming the oneness of God, world, and man. 

3. Nature of God Conceived by Vivekananda 

Swami Vivekananda’s conception of God is a unique synthesis of philosophical monism and spiritual 

humanism. For him, God is not a distant creator but the very essence of existence — the divine reality 

immanent in man, nature, and the cosmos. Rooted in the Upaniṣadic realization of Brahman as the 

infinite consciousness, Vivekananda’s understanding of God unites the metaphysical, ethical, and 

experiential dimensions of Vedānta. His conception transforms the idea of God from an abstract absolute 

into a living spiritual ideal, accessible through reason, love, and self-realization. 

3.1. Definition of God as Formulated by Vivekananda: Vivekananda defined God as the infinite 

existence, consciousness, and bliss — Sat–Cit–Ānanda — manifest in every being. He regarded all 

dualities of good and evil, life and death, or spirit and matter as expressions of one underlying unity. 

“The highest concept of God is the God of the Vedanta,” he declared, “He is both personal and 

impersonal, with form and without form.” Thus, God cannot be confined to anthropomorphic notions; He 

is both transcendent and immanent, beyond creation yet fully present within it. 

3.2. God and Absolute Reality: In Vivekananda’s thought, God and Absolute Reality (Brahman) are not 

separate. The Absolute manifests as the universe, and therefore, the world itself is divine. This non-dual 

vision does not deny diversity but interprets it as the self-expression of the One. God as Īśvara is the 

personal aspect of the impersonal Brahman, making the infinite approachable to the finite human mind. 

By harmonizing Advaita philosophy with the devotional spirit of Bhakti, Vivekananda resolves the 

tension between transcendence and immanence that often divides metaphysical and religious thought. 

3.3. Characteristics of God: For Vivekananda, God is not merely a metaphysical principle but the 

supreme moral ideal and source of strength. He emphasized attributes such as infinity, purity, 

intelligence, and bliss. Yet these are not external qualities but expressions of divine nature realized within 

human consciousness. God is beyond name and form, yet every form is His manifestation; beyond 

morality, yet the foundation of all ethics. In his words, “If you cannot see God in the poor man by your 

side, how can you see Him in the temple?” Such a vision transforms religion into a dynamic force for 

moral and social transformation. 
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3.4. God and Man: A central tenet of Vivekananda’s philosophy is the identity of the human soul 

(Ātman) with God (Brahman). “Each soul is potentially divine,” he proclaimed, “The goal is to manifest 

this divinity within by controlling nature, external and internal.” This doctrine redefines the relation 

between God and man — not as that between creator and creature, but between the infinite and its 

reflection. Realizing this identity through self-discipline and meditation is, for Vivekananda, the essence 

of religion. His humanism thus becomes a spiritual humanism, grounded in the conviction that service to 

man is service to God. 

3.5. God and the World: Unlike the traditional Advaitic view that treats the world as illusion (māyā), 

Vivekananda regards it as real and sacred, the visible body of the divine. The universe is the 

manifestation of God’s creative energy (Śakti). Consequently, worldly duties and social responsibilities 

become expressions of divine activity. This perspective transforms Vedānta into an activist philosophy, 

calling for the realization of God not in renunciation alone but in compassionate engagement with the 

world. In this sense, Vivekananda’s God is not only the Absolute but also the living power of evolution 

and progress, urging humanity toward higher spiritual realization.   

4. God and Universal Religion 

Swami Vivekananda’s vision of God naturally leads to his idea of a Universal Religion, a central theme 

of his philosophical and spiritual discourse. For Vivekananda, religion is not confined to any creed, ritual, 

or sect; it is the realization of the divinity inherent in man and the universe. His understanding of God as 

the immanent and transcendent principle provides the metaphysical foundation for a religion that 

embraces all faiths. By uniting the Vedāntic concept of Brahman with the humanistic ideal of universal 

brotherhood, Vivekananda presents a comprehensive spiritual philosophy that harmonizes diversity 

within the unity of truth. 

4.1. Meaning and Significance of Universal Religion: Vivekananda’s concept of Universal Religion is 

grounded in the Vedāntic conviction that truth is one though sages call it by various names (Ekam sat 

viprā bahudhā vadanti). Religion, therefore, is not an external institution but an inner realization of the 

divine. The Universal Religion recognizes all paths—knowledge (jñāna), devotion (bhakti), meditation 

(rāja yoga), and action (karma yoga)—as legitimate means to attain the same ultimate reality. In his 

address at the Parliament of Religions (1893), Vivekananda declared, “We believe not only in universal 

toleration, but we accept all religions as true.” This declaration became the cornerstone of his global 

mission to promote spiritual harmony. 
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4.2. Characteristics of Universal Religion: The Universal Religion, as conceived by Vivekananda, 

possesses several essential characteristics. It is inclusive, experiential, rational, and ethical. It does not 

depend on dogma or exclusive revelation but on spiritual experience verified through self-realization. It 

accepts diversity not as contradiction but as expression of the same truth. Moreover, it emphasizes reason 

and moral conduct as the foundations of faith. In this sense, Vivekananda’s religion is both universal in 

scope and individual in realization. It calls upon every person to recognize the divine within themselves 

and others, transcending sectarian boundaries. 

4.3. The Concept of God in Universal Religion: In Vivekananda’s Universal Religion, God is both 

personal and impersonal, embodying unity in diversity. He is the cosmic principle that manifests through 

all beings, and yet He is approachable as a personal ideal for devotion. This dual conception allows 

followers of different faiths—Hindus, Buddhists, Christians, Muslims—to realize the same divine reality 

in their own way. God is not a monopolized deity of any one religion but the infinite consciousness 

(Brahman) manifesting in myriad forms. Thus, the Universal Religion abolishes religious exclusivism 

and affirms the equal validity of all paths to God. 

4.4. Ways to the Attainment of Universal Religion: Vivekananda proposed that the Universal Religion 

could be attained through the harmonious development of the four yogas: Karma Yoga (selfless action), 

Bhakti Yoga (devotion), Rāja Yoga (meditation), and Jñāna Yoga (knowledge). Each path represents a 

different aspect of the human personality—will, emotion, mind, and intellect—and their integration leads 

to the fullness of spiritual realization. Furthermore, he emphasized service to humanity as the highest 

form of worship. “It is better to wear out in the service of others,” he said, “than to rust out in idleness.” 

The Universal Religion thus becomes a religion of love and service, rooted in the recognition of the 

divine in all beings. 

For Vivekananda, the realization of Universal Religion signifies not uniformity but unity in 

multiplicity—a spiritual democracy where every soul is free to seek the divine according to its own 

nature. It is this vision that transforms his conception of God into a living ideal for global harmony, 

transcending theological, cultural, and racial boundaries. 

5. Proofs for the Existence of God 

Swami Vivekananda’s philosophy does not rely on speculative theology to prove God’s existence. 

Instead, his reasoning is rooted in Vedāntic epistemology, which affirms that ultimate truth cannot be 

reached through logic alone but through direct spiritual experience (aparokṣānubhūti). Yet, he did not 
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dismiss rational inquiry; rather, he used philosophical arguments to support the idea that reason points 

toward an underlying divine unity. Vivekananda integrated both rational and intuitive modes of 

knowledge, maintaining that intellectual proofs serve as preliminary aids to realization, while spiritual 

intuition alone provides certainty. 

5.1. Vedantic Proofs for the Existence of God: In Vedānta, God (Brahman) is not an object to be 

proved but the very ground of existence. The Śruti (revealed scripture) declares that Brahman is self-

evident, the reality underlying all perception.Vivekananda explained that the human yearning for truth, 

beauty, and perfection testifies to the divine presence within. The Vedāntic argument proceeds from inner 

experience rather than external inference: the consciousness that perceives is itself divine. Thus, to prove 

God is to affirm one’s own essential divinity. “You are not a sinner,” he said, “you are the infinite Being; 

the ocean of power is at your feet.” 

5.2. Ontological, First Cause and Cosmological, Teleological and Moral Arguments: While 

Vivekananda regarded scriptural and experiential proofs as supreme, he also acknowledged classical 

philosophical arguments for God’s existence. 

The ontological argument, formulated by Anselm, posits that the very concept of a perfect Being implies 

its existence. Though Vivekananda did not explicitly employ this argument, his affirmation of the self-

luminous Brahman resonates with the idea that being and consciousness are identical. 

The cosmological or first-cause argument asserts that every effect must have a cause, and the universe, as 

an effect, presupposes a primal cause — God. Vivekananda interpreted this in the Vedāntic sense: 

Brahman is not a temporal cause but the eternal ground of all causality. 

The teleological argument infers divine intelligence from the order and harmony of nature. Vivekananda 

accepted this as a partial truth, stating that the universe exhibits intelligent purpose, but he transcended 

the dualism of designer and design by viewing the universe itself as the living body of God. 

Finally, the moral argument derives God’s existence from the experience of moral obligation. 

Vivekananda often invoked this principle, arguing that the moral law within is the voice of the divine. 

Conscience, therefore, is the expression of God immanent in the human heart. 

5.3. Scepticism, Atheism, and Knowledge of God: Vivekananda addressed scepticism and atheism with 

intellectual openness. He regarded doubt as a necessary step in the evolution of faith. The denial of God, 

he maintained, arises from partial understanding. Atheism, when sincere, can purify thought by rejecting 



         The Academic                                                                                Volume 4 | Issue 2 | February 2026 

Sudip Ghosh                                                                                                                                 Page | 1723 

superstition. Yet, ultimate scepticism dissolves when one realizes that the very consciousness that doubts 

is itself divine. In this sense, even the atheist, unknowingly, affirms the existence of the Absolute through 

the act of self-awareness. 

5.4. Rational and Intuitive Knowledge of God: For Vivekananda, knowledge of God unfolds in two 

stages: rational comprehension and intuitive realization. Rational knowledge involves reflection, 

inference, and philosophical reasoning; intuitive knowledge (jñāna) transcends intellect and leads to 

direct union with the divine. “Religion is realization,” he declared, “not talk, nor doctrine, nor theories, 

however beautiful they may be.” Rational proofs prepare the intellect, but realization (samādhi) confirms 

truth beyond all doubt. In this synthesis, reason becomes the servant of intuition, and philosophy 

culminates in spiritual experience. 

Thus, for Vivekananda, the proofs for God’s existence are not merely logical propositions but stages in 

the soul’s ascent to truth. The highest proof is the transformation of human consciousness itself—the 

realization that the knower, the knowing, and the known are one. 

6. Social Significance of Vivekananda’s Concept of God 

Swami Vivekananda’s concept of God is not limited to metaphysical speculation or personal piety; it 

carries profound ethical and social implications. For him, the realization of God is inseparable from the 

realization of the divine in humanity. Religion, therefore, must express itself in service, equality, and 

compassion. By spiritualizing the idea of human welfare, Vivekananda transformed Indian religious 

thought into a dynamic humanism that sanctifies social responsibility. His conception of God became the 

foundation for a new vision of society, based on justice, freedom, and universal love. 

6.1. What is Society?: In Vivekananda’s view, society is not a mere collection of individuals but a living 

organism, animated by the divine presence. The same consciousness that pervades the cosmos also exists 

in every human being. “The whole universe,” he said, “is a manifestation of the one Spirit; the difference 

is only in degree and not in kind.” Thus, social life becomes a divine communion — a field for realizing 

the unity of existence. The welfare of one is inseparable from the welfare of all. Society, therefore, is a 

spiritual fellowship, not just an economic or political association. 

6.2. Vivekananda’s Ethical Concept of God and Social Good: Vivekananda’s ethical philosophy flows 

directly from his conception of God as immanent in all beings. To love and serve others is not charity but 

worship. “He who sees Shiva in the poor, in the weak, and in the diseased really worships Shiva,” he 

declared. This ethical spirituality erases the distinction between sacred and secular life. Every human act 
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becomes divine when performed in the spirit of service. The highest morality, for Vivekananda, is 

grounded in spiritual realization, not in external commandments. Religion must therefore lead to moral 

transformation and social service. 

His idea of social good is inseparable from the Vedāntic vision of oneness. If all beings are expressions 

of the same divine consciousness, then exploitation, inequality, and oppression are forms of spiritual 

ignorance. The realization of God, therefore, demands the uplift of humanity. This idea became the 

philosophical foundation of Vivekananda’s call for practical Vedānta — the application of spiritual 

principles to social reform and national regeneration. 

6.3. Vivekananda’s Concept of God and Society: Vivekananda’s God is not a distant creator but the 

inner divinity of man. Society, therefore, becomes the visible expression of divine life. He rejected the 

notion of a static or hierarchical social order, asserting that every individual possesses infinite potential 

divinity. This radical spiritual egalitarianism challenged caste barriers and religious exclusivism. He 

envisioned a society in which education, labor, and compassion are instruments for the realization of the 

divine within. “The poor, the illiterate, the ignorant,” he proclaimed, “are the very God.” In this sense, his 

philosophy of God is a philosophy of social empowerment, uniting spiritual freedom with social justice. 

Vivekananda’s teachings also integrate action and contemplation. True realization, he argued, does not 

lie in renunciation of the world but in transforming it through love and service. Thus, the temple of God 

is not only in the heart of the mystic but also in the fields, schools, and hospitals where humanity 

struggles and grows. The divine is to be sought not in isolation but in active engagement with the world. 

6.4. Social Service and God-Realisation: The ultimate proof of God, for Vivekananda, is service to 

humanity. Religion divorced from social responsibility degenerates into ritualism. “So long as millions 

live in hunger and ignorance,” he warned, “I hold every man a traitor who, having been educated at their 

expense, pays not the least heed to them.” Service (seva) thus becomes the practical expression of 

spiritual realization. It is through selfless service that man transcends ego and attains union with the 

divine. 

This transformation of theology into ethics marks Vivekananda’s unique contribution to modern thought. 

His conception of God brings together the metaphysical unity of Advaita and the ethical dynamism of 

humanism, resulting in a vision of spiritual democracy. In this vision, every individual is sacred, every 

act of compassion divine, and every social reform a step toward God-realization. Society becomes a 

means for expressing the infinite within the finite — the realization of God in man and man in God. 
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7. Conclusion: 

Swami Vivekananda’s concept of God harmonizes Advaita Vedānta with ethical humanism, presenting 

divinity as both transcendent Absolute (Brahman) and immanent Spirit within every being. His 

reinterpretation of Vedānta transforms metaphysical speculation into a living spiritual ideal. For him, 

realizing God means realizing the divine nature of humanity. 

Vivekananda rejects the idea of a distant Creator and instead envisions God as the infinite consciousness 

manifesting through all existence. Religion, therefore, is not dogma but self-realization through service. 

When man perceives God in all beings, social inequality and sectarianism dissolve, leading to the 

affirmation of the oneness of life. Spiritual growth becomes inseparable from social responsibility—a 

vision he termed Practical Vedānta. 

Ethically, Vivekananda’s God is the foundation of universal brotherhood and moral action. Every act of 

service is divine worship, and every human being embodies the sacred. This democratization of 

spirituality redefines religion as service to humanity and calls for unity among all faiths. His idea of 

Universal Religion thus upholds tolerance, rational inquiry, and experiential realization over dogmatic 

belief. 

In the modern context of materialism and religious conflict, Vivekananda’s synthesis of reason, 

spirituality, and social ethics remains profoundly relevant. His God is both the source and fulfillment of 

human freedom, guiding mankind toward harmony, dignity, and self-transcendence. Realizing God, for 

Vivekananda, means realizing the divine in man—transforming the world through love, knowledge, and 

selfless action. 
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