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ABSTRACT

The Lokamanya B. G. Tilak wrote a commentary on the

Bhagavadgité, which is called §}imadbhagavadgitarahasya athava

Karmayogasastra but is popularly known as the GitZrahasya. In

the Gitarahasya, Tilak often quotes three of the prominent

saints of Maharastra, namely, JHanedvar, Tukaram, and Ramdis.
A few scholars have indicated that there might be some influence

of the theology of the prominent Mar3thd saints on the Gitdrahasya.

But no one has studied this matter in detail and demonstrated

the depth of their influence on the Gitarahasya. This thesis

hopes to fill that gap in Tilak scholarship. In attempting
to do that this thesis traces out how the religious, social,
philosophical, and ethical ideas of Jnanesvar, Tuk3iram, and
Ramdas influenced Tilak's religious, social, philosophical,

and ethical thought in the Gitarahasya.

Tilak was a controversial leader in Mahdrastra. He
opposed the 'Age of Consent Bill' introduced by Hindu social
reformers and argued that social reform should be carried out
within the frame of Hinduism. He opposed the Moderate party
being allowed to hold its Social Conference in the Congress
pandal and thus separated social reform from political reform.
His opposition to the social reforms proposed by the social
reformers was understood by many to mean that he was anti-

reformist and pro-orthodox. How ean a student of Tilak
iii



understand him? This thesis provides an answer to this problem,
saying that Tilak took a middle position on questions of social
reform and orthodoxy between the strict orthodox , who were
completely opposed to social chénge, and the Hindu social
reformers, who wanted to reform Hindu society on the basis of
western values and culture. This thesis demonstrates that
Tilak's middle position on those issues is best understood as
an attempt to continue the position taken by the Maratha saints
on problems of social change. and orthodoxy.

Tilak, being a nationalist, defended Hindu values and
institutions. He defended the final authority of the Vedas.
He defended the traditional Hindu soéial order, that is, the

varna vyavasthada, in terms of the guna-karma theory (i.e.

position of an individual in Hindu society is determined by
his qualities and functions). He did not , however, justify
social hierarchy in terms of birth. He was fully aware of
the defects of the caste system and he wished to remove them.

He expounded the message of the Bhagavadgitd along these lines.

Tilak argued that the Gitd teaches advaita Vedarta.

Because of this he preferred the commentary (bhagya) of
Samkaracarya on the GIit3i over the commentaries written by
other acaryas. This might lead one to believe that Tilak's

7/
advaitic philosophy and Samkara's advaita Vedanta were identical.

This thesis, however, argues that Tilak's advaitic philosophy

differs from Sarkara's system in that Tilak follows the
iv



advaitic theoleqy of the-Marathh saints rather than Ehat of

/
Samkara's system. Tilak's system is purpa advaita ( perfect

or complete non-dualism) 1like that of the saints, rather than

”’
Samkara's kevala advaita (pure or abstract non-dualism).

Tilak rejected all the bhasyas on the Git3d because they

proposed either jfidnam3rga or bhaktimdrga as the way of

liberation and exhorted a liberated person to renounce society
and take samny3sa (renunciation of society). Tilak argued

that the Karmayoga of the Git3 is a synthesis of knowledge
(jfidna), devotion (bhakti), and action (karma) and its liberated

person (jfidni or sthitaprajfia) continues to act even after

liberation. This is Tilak's unigue position. This thesis
argues that Tilak's distinctive position follows the activistic

(pravrttipara) theology of the Maratha saints whose bhaktimirga

was a synthesis of knowledge, action, and devotion and who
asked a liberated person to continue doing his socio-religious
duties for the welfare of others in the spirit of dedication
and ‘selflessness. Tilak followed the saints of Maharastra very
closely in this regard.

In short, this thesis is an attempt to explain Tilak's
religious, social, philoscphical, and ethical ideas in the
light of the saintly tradition of Maharastra. It does not
specifically deny that he was aware of .western thought that
he felt some loyalty to his Brahmanical heritage, or that he

was responding creatively to the political and cultural



pressures of his day. While each of these factors affected
his thought, this thesis argues that he was determined to keep
to the tradition of the Marathd saints and that in the

Gitarahasya he largely succeeded in that endeavour.
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CHAPTER I

INTRODUCTION

The Hypothesis:

This dissertation is an investigation of the hypothesis
that the religious, social, philosophical, and ethical dimensions
of the thought of some prominent saints of Mah&rastra namely,
Jfidnedvar, Tuk3ram, and Ra3mdas, influenced the Lokaminya B3l

Gang3dhar Tilak's (A.D. 1856-1920) Srimadbhagavadgitarahasya

Athava Karmayogaééstral also called the Srimad Bhagavadgiti-

,-
Rahasya Or Karma—Yoga-Sastraz, commonly referred to as the

Gitarahasya. The evidence for this hypothesis is the fact

that Tilak often cites these prominent Mardtha saints in the

Gitarahasya, and that his religious, social, philosophical, and

ethical thoughts tend to follow the theology of the saints on
crucial issues. While this fact has been noted by a few

scholars, the nature and the full extent of the influence of
the saints tradition or the Bhagavat Dharma of Maharastra on

the Gitarahasya has not been studied in detail. This study

l%. G. Tilak, §}imadbhagavadgitérahasya Athavid
Karmayogasastra, (10th ed., Pune: J. S. Tilak, 1973, first
published, 1915)

I -
2 , Srimad Bhagavadgita-Rahasya Or Karma-Yoga

§5stra, tr. B. S. Sukthankar, (2nd ed., Poona: J. S. Tilak
& S. S. Tilak, 1965, first published, 1936).




will attempt to fill this gap.

A) The Historical Setting:

Before investigating the hypothesis, let us introduce
the historical setting of Mahardstra, its saint tradition,
and the Lokamdnya B. G. Tilak.

The present state of Mahfrastra covers a total area
of 3,06,059 square kilometres which is more than 10% of the
area of the Indian Republic. Maharastra is situated on the
coast of the Arabian Sea and surrounded by Gujarat, Madhya
Pradeé, Andhra Pradesg, Karnatak, and Goa. Its geographical
setting places Mahdrastra in contact with both North India and
South India and gives it a culture which is a mixtgre of the

cultural patterns of the North and South in India.

(1) The Early History of Maharastra-

King adoka, the greatest emperor of the Maurya Empire
(321-185 B. C. ), referred to the rulers of Maharastra as the
A :

Rathikas (i.e.'going by carriages or chariots, or driver or

owner of a car or chariot' ). Mah3drastra was a part of the

Mauryan Empire. After the decline of the Mauryan Empire, the

3
G. B. Sardar, The Saints-poets of Mahdrashtra: Their

Impact on Society, tr. K. Mehata, (Bombay: Orient Longmans,
1@69), p.33.

4

C. V. Vaidya, Madhyayugin Bharat Athavd Hindu R3jyanca
Udbhav, Utkarga, ani Ucched, (A.D. 600-1200), (Pune:
Bharatetihas Samsodhak Mandal, 1920), II, 463.

5
M. Monier-Williams, A Sanskrit-English Dictionary,
(Oxford: Clarendon Press, 1970).




Sdtavahanas came into power in the Deccan. Their capital was
Pratisthdn (the modern Paithan). They encouraged the development
of the Mahéré§tri_2rék;t language: éatakarpi was a great

king of the S3tavahanas who supported the Brahmana orthodoxy

and performed a horse-sacrifice to celebrate his victory.6

After the S&tavahanas, the Calukyas came into power
in Maharastra; they ruled over Mahdrastra from A. D. 500 to
A. D. 753. During the rule of the Cdlukyas, Vedic religion,
devotional sects, Jainism, and Buddhism co-existed. The
CZlukya power was overthrown by Dantidurga, one of the C3lukya
feudatories.

Dantidurga established a new dynasty, the Rastrakutas.
Dantidurga performed brdhmanical sacrifices (e. g. Hiranyagarbha
sacrifice at Ujjayini). During the rule of the Résgrakutas,
Purépic Hinduism, especially the worship of Visnu and éiva,
grew popular in the Deccan. Krsna I built a rock-cut shrine
for Siva at Elora.7 Temples were built to house images of
Siva and Visnu who were worshipped with an elaborate ritual.
Amoghavarsa I and Itdra IV patronized Jainism. The Rastrakutas

ruled over Maharastra from A. D. 753 to A. D. 973. The

Ristrakutas were defeated by the Calukyas and Mdharastra came

6
R. Thapar, A History of India, (Harmondworth: Penguin
Books, 1966), I, 101.

7

J. Burgess, Report on the Elura Cave Temples and
the Brahmanical and Jaina Caves in Western India, (Varanasi:
Indological Book House, 1970), pp. 25f.




under the power of the Calukyas again from A. D. 973 to A. D.
1189. After the Calukyas, the Ya&davas became rulers of
Maharastra.

(2) The Y&dava Dynasty-

Drdhaprahara, the founder of the Yadava dynasty,
established a kingdom at Candrapuri (district Nasik) in A. D.
843. Bhillama IV moved the capital to Devgiri (the modern
Daulatabad) in A. D. 1187. Singhana (A. D. 1210-1247) was
a supporter of Brahmanic-Vedic religion; he gave grants to
Hindu temples and the Bradhmanas. Both Krsna (A. D. 1247-1260)
and Mah3ddeva (A. D. 1260-1271) performed many Vedic sacrifices.8
While the Yadava kings patronized Brahmanic-Vedic religion,
the common people were embrécing sectarian movements. The
Yadava period is important from the point of the religious
history of Maha3rastra primarily because the major sectarian
movements came into prominence during this period, namely,
the Viarkari Sampradiya, the Lingayata Saﬁpradéya; the Natha
Sampraddya, and the Mahanubh3ava Sampraddya.

The Virkarl devotional sectarian movement originated
under Pundalik in the eleventh century. On the basis of
inscriptions (A. D. 1186, 1236, 1237, and 1273) we know

that the cult of Viththal and the ViArkari Sampraddya were in

8
, N. N. Relegar, H. V. Inamdar, and N. D. Mirajkar,
eds. Sri Namdev Darsan, (Kolhapur: Namdev Samajonnati Parisad
of 1961, 1970), p. 9.




9

existence a few centuries before JHanedvar (A. D. 1275-1296).

ﬁnotﬁer Sectafian movement, called the Lingayata or
ViraSaiva Sampraddya, was introduced into Mahdrdstra in A. D.
1190. This movement was grounded in the philosophy of gaivism.
It challenged the orthodox or Brahmanic Hinduism which was
centered on the authority of the Vedas, the exclusive
privileges and rights of the Brdhmanas, the exclusion of women
and the gﬁdras from Vedic knowledge, and Saﬁsk;t as the only
medium of religious instruction.lo

The third religious movement, called the Natha
Sampraddya, was introduced into Mah3rdstra by Gahininadtha (A.D.
12th and 13th century), the chief disciple of Goraksandtha
(A. D. 1050-1150). The N3tha Sampradaya was also oriented
towards the philosophy of Saivism. This movement used the _ .
regional languages, e. g. Maraghl, Hindi, and Bengali%lfor
religious instruction and de-emphasized the importance of

’
Sanskrt. Nathism alsc accepted women and Sidras within

9
_ i S. V. Dandekar, Varkari Panthacd Itihads, (3rd ed.,
Alandi: the author, 1Y66), p. 9.

10
C. Parvathama, Sociological Essays on Veerasaivism,
(Bombay: Popular Prakashan, 1972), p. 6; J. Hastings, ed.
Encyclopaedia of Religion and Ethics, (Edinburgh: T. & T.
Clark, New York: Charles Scribner's Sons, 1971), VIII, 69f.

11
P P. R. Mokasi, Maharagtratil Panc Sampradaya (2nd ed.,
Pune: Prasad Prakdsan, 1975, pp. 65f.




12
its fold. It emphasized self-purification (3tmasuddghi) as

the way of self-realization (3tmasaksatkara) and criticized
13
excesses of ritualism.

The fourth religious movement which spread through
Mahdrastra during the Yadava dynasty was the Mah&nubhidva
Sampradaya. This devotional sect was founded by Cakradhara

(A. D. 1194-1274) in A. D. 1263, at Paithan. The Mah&nubhavas
emphasized the non-observance of the caste system,l4initiated
§%dras and women into their sect,15 criticized the excesses

of karmakanda or,ritualism,16 and used Marathz as a medium of
religious instruction.l7 They were the first to produce a
large body of literature in Margyhi.lg

le. Singh, Gorakhanatha and Mediaeval Hindu Mysticism
including texts and translation of Machhendra-Gorakh Goshti,
Padas and Shlokas of Gorakh, Shlokas of Charpatnath, (Lahore:
the author, 1937), p. 23.

13
. R. C. Dhere, Marathi *phaktiparampara v érirémakrsna—
Vivekananda, (Pupe: Sriramakrsna Adram, 1963), p. 26.

14
P. R. Mokasi, op. cit., p. 32.

15
Ibid., pp. 65f.

16
Ibid., p. 66.

17
A. N. Despande, Pracin Mardthi Vanmayadcd Itihas,
(Pune: Vinus Prakasan, 1966), I, 401f.

18
G. B. Sardar, op. cit., p. 133; B. R. Sunthankar,
Maharagtriy Santamandalace Aitihasik Karya, (Belganv: A. P.
Caugule, 1948), p. 11 (introduction).




While the common people were following these "popular"
religious movements some orthodox Hindus were trying to revive
Vedic or Brahmanic Hinduism under the royal patronage of
Mahideva (A. D. 1260-1271). Vijfinedvara, Bopadeva, and
Hemadri attempted to revive Vedic religion.19 Hemddri was
a minister of Mahddeva and also a learned scholar. With the
help of a number of orthodox scholars he produced a large

compendium of religious rites and observances called

"Caturvargacint@mapi" which consists of four large books or

parts: (a) the Vratakhanga or vows, (b) the Danakhanda or
charities, (c) the Tirthakhap@a or pilgrimages, and (d) the
Moksakhanda or liberation, with several supplements (Pari§é§a-
khanda) emphasizing the worship of various deities, of the
manes, and the daily and seasonal duties and penances

(prayascitta) . The emphasis Of the Caturvargacintamapi was

that the people should perform all the rites mentioned in the
Grhyasutras, the Kalpasutras, the Smrtis, the Pur@nas, the

Epics, and usages (sarvadikhidgrhyakalpasutrasmrtipur@petihas3-

caravagatadharmamatrayuktamena sarvaih $radharn kartavyamiti
20
sthitam) . The purpose of the Caturvagacintamagi was to

19 :
M. G. Panse, Yaddavakalin Maharastra (A. D. 1000-1350),
(Bombay: Mumbai Marathi Grahnth Sangrahalay, 1963), p. 132.

20
Caturvargacintamani II.i.l6; III. i.25; quoted by
P. V. Kane, History of Dharmadastra (Ancient and Medieval
Religious and Civil Law) . (Poona: Bhandarkar Oriental Research
Institute, 1975), I.1i1.752.




21
arrest the decline of the Brahmanic or karmakandic Hinduism.

Hemddri directly opposed Cakradhara and his Mahdnubhava
Sampraddya. Because of Hemadri's influence at the royal court,
the Mah3@nubh3vas and the Lingayatas did not get the sympathy
of the Yadava kings.22

The last king of the Yadava dynasty was Ramdeva (A. D.
1271-1306). During his period the revived Brahmanism

emphasized the performance of many rites and ceremonies, and

observance of strict dietary rules and the caste distinctions
23

(viz. touchables and untouchables) ° It was, in short, an
attempt at a revival of laws and regulations based on the
Dharmasastras. However, the three non-Vedic religious
movements namely, N3thism, the Lingayatas, and the Mah3nubhavas
continued to flourish. St Jnanedvar (A. D. 1275-1296) and

St. Namdev (A. D. 1270-1350) and many other Varkari saints,
e.g. Banka Mahar (died in A. D. 1378), Cokhime}é‘Mahér kdied

in A. D. 1339), Savatd Mali, Narahari Son3r, etc., were born

under this situation of social and religious tension between

orthodoxy and heterodoxy.

21
A. N. Despande, op. cit., I, 174, 176.

22
N. N. Relekar, H. V. Inamdar, and N. D. Mirajkar,

eds. op. cit., p. 1l1.

23
Ibid., pp. 24f.



(3) The Muslim Rule-

The Yadava dynasty was brought to an end by Ala-ud-din
Khalji, the nephew of Jalal-ud-din, who attacked Devgiri'in
A. D. 1296, defeated Ramdeva and extracted booty from him.
By the end of A. D. 1312 the Yadavas and other kingdoms in the
south of India acknowledged Ald-ud-din as their suzarain.
There also soon emerged the Hindu kingdom of Vijayanagar (A.D.
1336-1565) and the Muslim Bah@dmani kingdom (A. D. 1347-1526).
Both of these kingdoms were situated in the south of India.

(4) The Rise and Fall of the Maratha Power-

The Bahamani kingdom was later divided into five
independent Sultanates which controlled the territory of
Mahardstra. Mardtha chieftains soon bégan to accept service
under the Deccan Sultanate rulers. Marayhé statemen and
warriors began to occupy important positions in the civil and
military departments.24 The hill forts near the Ghats and the
surrounding territory came under the control of Maraphé
Jagirdars (fief holders) who were nominally dependent upon

these Muslim rulers. This situation eventually led to the

process of independence from Muslim rulg§- §ivéji established

24
M. G. Ranade, Rise of the Maratha Power and Other
Essays... (Bombay: University of Bombay, 1961), p. 20

25
R. Dange, Sivafahitil Don Sant: Tukaram 3ani Ramdds,
( Amar3avati: Nag-vidharbha Prakdsan, 1966), p. 9.
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a Mar@ath& kingdom and was crowned in A. D. 1674 as a king of
the Mardthas. He had to fight the Muslim powers in the Deccan
and the Moghul power in the north in order to defend his newly
established kingdom.

While the independent Mar@tha power was in its nassant
stage, two prominent Mar&thd saints’namely, Tuk&ram (A. D.1598-
1650) and the Samartha Ramdds (A. D. 1608-168l) were enlightening
people in socio-religious matters. They were the contemporaries
of éiv&ji. éivéji took keen interest in these religious
leaders. According to a letter from g&véji to Tukaram and
Tukdaram's reply 26 it seems that they met in A. D. 1645.27
Tukdram directed éivéji to contact Ré‘.mdés:28 éivaji did so
in A. D. 1645. It is clear from Ramdas'- writings that he
acted as one of the spiritual advisors to §ivéji.29

After $ivaji his sons Sambh3ji (A. D. 1680-1689),
Rijaram (A. D. 1689-1700), and his grandson $ahu (A. D. 1707-

I
1715) became kings. At the time of Sdhu, the Marathas were

26
The Poems of Tukarama, tr. N. Fraser and K. B. Marathe,
(Madras: Christian Literature Society, 1909-15), 1884-1904.

27
S. G. Tulpule, Paic Santakavi, (2nd ed., Pune: Vinus
Prakisan, 1962), p. 314.

28
The Poems of Tukarama 1473, tr. N. Fraser & K. Marathe.

29
S. G. Tulpule, op. cit., pp. 3%97f. , e.g. Das.18.vi,
Ramavaradayini, Anandavanabhavan.
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engaged in fighting a civil war and soon the actual power came
into the hands of B3l&ji Vidvandth, the first of the powerful
PeSwas. After the death of B3ldji Vidvandth in A. D. 1720, his
son, B3ajirav I was appointed as the Pedwa. B&jirdv I continued
his father's policy of conquest in the north anéd souwth of Tndia.
After the death of Bajirav I in A.-D. 1740, his son B&l3aji or
Nin3 Siheb became the Peswa and remained in the office till his
death in A. D. 1761. Under the Peswaship of N&na S3heb, the
Marathd power became dominant in India.30 After the battle of
Panipat in A. D. 1761 the Marath3a Confedeacy was weakened.

N3n3 S3heb's son M3dhavriv I became the Pedwa in A.D. 1761.

He died in A. D. 1772 and his younger brother Nar&dyanrav became
the pedwa. Nardyanrav was killed in a plot. His son Madhavrav II
was made the Pedwa. As he was minor, Nin&d Phadnis was the care-
taker of the PeSwa. Madhavarav II died in A. D. 1795. After
this, Bajirdv II, a son of Raghundtharav was made the Pedwa in
A. D. 1796 by Nand Phadnis (died in A. D. 1800). B3ajirdv Ii
applied to the Bombay Government for protectier-im A. D. 1802,
The Pedwa rule was continued under the over-all authority of
the British. Pedwa rule was ended by the British in A. D.1818.
Maratha leaders, however, organized and led the revolt in A. D.
1857 against the British rule in India. This spirit of Maraghg

defiance against outsiders is seen in Tilak's work, as scholars

30
R. Kumar, Western India in the Nineteenth Century:
A Study in the Social History of Maharashtra, (Toronto:
University of Toronto Press, 1968), p. 5.
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31
have noted. The heritage of the Maréphés seem to have been

uppermost in his mind.

B) The Prominent Mar3thd Saints:

(1) Saint Jf&nesvar-

Jianedvar, whose works became the theological
foundation of the Virkari Sampradaya, was born in A. D. 1275.
His father Vi;hghalpaﬁt was very religious. He once went on
a pilgrimage during which his religious aspiration became so
intense that he gave up his householdership and became a
samnydsi (i.e. a hermit). But at the word of his preceptor
he later gave up saﬁnzésa and resumed householdership.32

Viththalpant had four children: Nivrttinath (A. D.
1273-1297), Jfanedvar (A. D. 1275-1296), Sop3ndev (A. D.
1277-1296) , and Mukt3abai (A. D. 1279—1297).33 Viththalpant,
his wife, and the children were excommunicated by the

Br3hmanas of Alandi because they thought of Viththalpant's

withdrawal from samnyasa as a serious offence. The Brahmanas

. 31

T. L. Shay, "Tilak, Gandhi and Arthasiastra" Ph. D.
Thesis (Evanston, Ill. 1955), pp. 232f.; R. I. Cashman, The
Myth of the Lokamanya: Tilak and Mass Politics in Mah&dr&shtra,
(Berkeley: University of California Press, 1975), p. 114.

32
B. P. Bahirat, The Philosophy of Jfigdnadeva,
(Pandharpur: Pandharpur Research Society, 1965), pp. 9-12.

33
R. D. Ranade, Mysticism in Mah3rashtra, (Poona:
Aryabhushan Press, 1933), p. 31.
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34
forced the family to live on the outskirts of the village.

Viththalpant asked the Brahmanas for an atonement (Bfézaébit),
but the Br3ahmanas suggested he commit suicide as an atonement.
His children were denied the right to the initiation rite

(upanayana) , the right of every twice-born (dvija) male of

Hindu society.
As Viththalpant's sons were denied the right to the
initiation rite and to be in the fold of orthodox Hindus,
the children were initiated into the non-Brdhmanic or non-Vedic
Ndtha Sampradaya. Gahinin3tha  (A. D. 12-13 cent.), a chief
disciple of Goraksanatha (A. D. 1050-1150) had spread N&thism
in Maharastra. Gahininatha was willing to receive Nivrttinath,
the eldest son of Viththalpant, into the Natha order despite
the excommunication ban of the Bréhmaqas, and Nivrttinath was
initiated into the N&atha order when Jf#nedvar was only eight.35
Viththalpant then went again on pilgrimage and
committed suicide as his atonement when he drowned himself
in the Ganggz. His wife followed him and ended her life a

year later. Their orphaned children went to Apeganv,

their ancestral village to get their share of property, but

34
J¥aneshvari: Bhavarthadipika, tr. V. G. Pradhan,
ed. H. M. Lambert, ( London: George Allen & Unwin Ltd., 1967),
I' 19‘

35
J. F. Edwards, Dnyaneshwar: The Out-caste Brahmap,
(Poona: The Poet Saints of Maharashtra series, 1941), p. 74.

36
B. P. Bahirat, op. cit., p. 13.
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they were denied their right to the property and they had to
resort to begging.37 Because of this harsh treatment, the
children became keenly aware of the frustration of the
downtrodden and oppressed masses and they sought a spiritual
path which would alleviate such situations.

Jf¥anedvar was initiated into the N&tha Sampraddya by
his eldest brother Niv:;ttinath.39 After the initiation,

JAdnesvar started his life-mission. He began to expound his

ideas on socio-religious matters. He selected the Bhagavadgita ,

the most famous text of sectarian Hinduism and the text which
had earlier been commented on by Samkaracarya (A. D. 788-820),
R3manujacdrya (A. D. 1017-1137), Madhvacidrya (A. D. 1197-1276),
etc., in Sahsk;t. He wrote his commentary in Maréphi} the
varnacular of Mah3arastra. He wrote his commentary at Nevase
(district of Ahmednagar) in A. D. 1290. His commentary is

40
called by various names: Gitartha, Gitatikd, Gita Devi,

37
J. R. Ajaganvakar, Mahidrastra Kavicaritramila, ed.
BD. S. Yande, (2nd ed., Bombay: D. S. Yande & Co., 1929), I, 37f.

38
G. B. Sardar, op. cit., p. 75.

39

A~

Jn. xviii. 1760-1763; P. R. Mokasi, op. cit., p. 81.

——

40
JA. xii. 16; xiii. 1161-1163; Amritanubhava, tr.
B. P. Bahirat, (Bombay: Popular Prakagan, 1963), x.24, 31.
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41 -42
Jﬁﬁneé&ari, and Bhavarthadipika.. The Jﬁéneéﬁari became one

of the first important Maréphi books. His purpose in writing
the Jfidnedvari was to promote social and religious harmony in
society,43 a concern which arose from the suffering his family
had undergone.

JHianesvar also wrote two other books. The first book

is called 'Anubhava@mrta' which is popularly known as

'Amrt3nubhava'at Nevase (district Ahmednagar) in A. D. 1292.

He wrote this book in response to Nivrttindth's desire for a

more original work because he felt the scope for originality
44

in the JAdnesVari was limited by the framework of the Gita.

'Th the Anubhavamrta, Jn@nesvar tells us of his own religious

experience and expounds the sphurtivada which is different

from Samkara's maydvada and also refutes S3nkhyan dualism,
45
ajNanavada (i.e. doctrine of mystical Igmorance):, etc..

41

’ 'Sri Namdevarce Abhang' S¥i Sakal Sahta Gath3, ed.
K. A. Josi, (2nd ed., Pune: Sri Santavanmaya Prakasan Mandir,
1967), 909, 912; S. G. Tulpule, op.cit., p. 13.

42
J. F. Edwards refers to Visoba Khecar's Abhang (?),

op. cit., p. 288.

43
Jn. xiii. 1161-1163; xviii. 1794.

44
S. R. Sharma, Teachings of JHanadeva, (Bombay:
Bharatiya vidya Bhavan, 1965), p.2.

45
B. P. Bahirat, op. cit., p. 16.
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The second book of Jfanesvar is called 'Cangadev Pasasthi'

which was written at Alandi (district of Pune) in A. D. 1294.

The Anubhavamrta and the C3ngadev Pasasthi expound the philosophy
46
of the Nitha Sampraddya.

After writing the Jfidnesvari and the Anubhavamrta,

Jfianesvar left Nevase and went back to ﬁ@aﬁdi. He went to
Pandharpur in A. D. 1293 and met St. N3&mdev there. They

became spiritual friends and thus JA&nesvar -became a preacheéer

of the V&rkari Sarhpradéya.47 JAdnesvar's parents and his
grandfather had also gone to Pandharpur to bow down before
Viththal's image. St. Nimdev tells us that Jfidnesvar's
grandfather, Siddhopant, had taken Jffdnesvar's parents to
Pandharpur to bo& down before Viththal's image after their
marriage.48 Therefore, Jﬁéneévar, as a youth, had some kbowledge
about the Viarkari Sampradaya and was taught respect for the
central deity of the Sampraddya. When JNanesvar later joined the
Virkari Sampraddya . his theological works provided a sound
foundation for the Varkari Sampradiya. Because of this, he

later came to be honoured as the founder of the Virkari

S8ampradidya and the Jfanesvari came to be accepted as the

46
,G. D. Dhavle alias Jianadevopasak, N3thasampradaya
Fpi Jffdnesvar, (Nagpur: L. Dhavle, 1969), p. 83.

47
R. D. Ranade, op. cit., p. 34.

48
. Namdev G3th3 889, ed. Avate, referred by S. V.
Dandekar, op. cit., pp. 13f.
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49
principal text of the Sampradaya.

Jiidnesvar also wrote Haripath-which has twenty-eight
50
poems remembering the name of God as the means of liberation.

He also wrote 900 lyrics emphasizing the supremacy of the

path of devotion, the futility of asceticism and other subjects.

In addition the following works are ascribed to J¥anesvar:

. . ‘= = s sy =

Yogavaéis;ha, Bhaktird@j, Pancikaran, Sukastak, Gayatritika,
52

Prakrtagita, Uttaragitd, Samds, etc..

Jfianedvar who suffered from the ill treatment accorded
to him and his family by orthodox Brahmanas initially embraced
Nathism because of its liberal outlook on the socially
downtrodden. Wanting to expound his ideas on social and

religious matters, he wrote the Jf&nedvari, the Anubhavamrta,

the Cangadev Pasagthi, the Haripath, and the Abharigs, etc..

In these works he expounded both the advaita philosophy of

Ndthism and the bhaktimarga (i.e. way of devotion) of the

Bh3agavat Dharma or sectarian Hinduism. He later joined the

gVSrkarf~Saﬁp;§d$ya>in order to make his message available to

49
J. R. Ajaganvakar, op. cit., I, 31.

505, p. Bahirat, op. cit., p. 21.

51
Ibid., p. 22.

52
Ibid., p. 16.

51
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53
a larger number of people. Having done this work, Jifdnesvar

took samidhi (was bured alive) in A. D. 1294, =t Alandi.

(2) Saint Tukaram-

After Jlidnesvar, the Virkarl movement was led by St.

Namdev (A. D. 1270-1350) and St. Eknath (A. D. 1548-1599), for
a time before it found its final form around the works of St.
Tukaram. Tuk&ram was born in A. D. 1598, a year before St.
Eknath died. He was born in a religious and well-to-do family.
His ancestor Visvambhar More used to go to Pandharpur on
pilgrimage. When he was unable to go there, he had a vision
that Vviththal had come to see him at Dehu. He then built a
temple for the deity right there and Dehu too became a holy
place of pilgrimage.54 Tuk3ram was of the Mara?hé éaste, a
caste which claims to hHave sprung from the old order of Ksatriyas
but is considered by others to be of the éﬁdra order. Tukaram's
ancestors were grocers or tradesmen by profession. Tukdram
talks about his life in a poem, as follows:

By caste I was a §ﬁdra, I became a trader, this God

from the first had been worshipped by my family...

A famine used up my money, and took away my good name;

one wife of mine died crying for food. I grew ashamed
and was tormented by this grief; I saw that I was

losing my business... So I learned by heart some
speeches of the saints... When others sang first, I
53

P. B. Kavade, Santa§}e$tha Tukaram Maharaj, (Pune:
Srl Lekhan-V&can Bhandar, 1966), p.135.

54
J. Hastings, ed., Encyclopaedia of Religion and Ethics,

XII. 466.
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took up the refrain, purifying my mind by faith.
55

His autobiographical note states how Tukdram learned religious
knowledge. As Tukaram's caste was traditionally considered

, .
a SGdra caste, he had no access to the Veda and other Sanskrt
books. The source of his knowledge was listening to the kirtans
(i.e. preaching) of the saints, reading the books of the saints,
and personal meditation. According to Mahipati, Tukdaram

studied the Jnanedvari, Yogavagistbg, and the Anubhavamrta of

St. Jfidnesvar, the Bhigavat and the Bhavartha Ramdyana of St.

Eknath, the Abhaﬁgs of St. Namdev, and the Vacandmrta of St.
56
Kabir.

After studying the works of the saints, Tukaram began
to compose abhangs (i.e. poems) and to perform kirtans. His
preceptorship was opposed by a few orthodox Brahmanas. Mambéj{,
a professional teacher of Dehu, was angry with Tukdram because
people began to attend Tukaram's kirtan instead of Maﬁbéji's
teaching. Another Brahmana of Dehu, Ramesvar Bhatta, became
furious because of Tukaram's popularity. He issued an injunction
prohibiting Tukaram from writing abhahgs and ordered him to

throw his works in the Ihdrayani river. He also induced

55
The Poems of Tukarama 101, tr. N. Praser & K. Marathe.

56
Mahipati, Bhaktalilamrita chs 25-40: Tuk3rama,
tr. J. E. Abbot, (Poona: The Poet Saints of Maharashtra series,
1930), xxx.40-53.
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57
herdsmen to drive Tukaram out of the village, Dehu. Tukaram's

abhahgs or gatha (i.e. collection of the abhangs) were
58
miraculously saved, says the tradition.

In his githa, Tuk3ram has emphasized bhaktimarga as

the way of liberation. He criticized the saﬁnzasa cult and
emphasized purity of heart.59 He emphasized that a saint
should do his duties for the welfare of the people.60 He
himself led a householder's life. In his works, he dealt
with the advaita philosophy and .some socio-religious issues.
His work brought him honour as a great saint of the Sampradaya.
Having served the Sampradadya, he died in A. D. 1650. How he
died remains a mystery.61

Jhianesvar, Namdev, Eknith, and Tukaram were the
prominent saints of the Varkari Sampraddya. Their contribution

to the development of the Sampradaya was traditionally

recognized by Bahinibai, one of the disciples of St. Tukiram

57
C. A. Kincaid and D. B. Parasnis, A History of the
Marathi People, (Delhi: S. Chand & Co. 1968), p. 186.

58
The Poems of Tukarama, tr. N. Fraser & K. Marathe,1569.

59
'Sri Tuk3ram Mah3rajdrice Abhang' Sri Sakal Sant
G3atha, ed. K. A. Joéi, (2nd ed., Pune: Santavanmaya Prakasan
Mandir, 1967), 1750, 1971, 3017, 3073-3078.

60
Ibid., 204, 1014.

61
The Poems of Tukarama, tr. N. Fraser & K. Marathe,
1457; P. B. Kavde, op. cit., p. 104; C. A. Kincaid, op. cit,
p. 21.
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when she said:

The grace of saints was showered / on the Sampraddya /

and the building was completed. Jfidnadev laid the

foundation and started to erect the temple. WNamdev

was its evangelist (kinkar); he built a compound around

it. Jandrdan and EknZth gave the pillars of the

Bh3gavat. And Tuk3ram became its steeple.

62

The building of the Varkari Sampradaya was erected in about
five centuries by the contributions of many saints among whom
JNdnesvar, Namdev, Eknath, and Tukaram were prominent. Jfanesvar
and Tukdram were considered more important than the others
because Jfidnesvar provided a sound foundation for the theology
of the Varkari Sampraddya and the teaching of the Sampradiaya
culminated in the works of Tukaram. For these reasons, it seems

that Tilak concentrated on these two saints when he was writing

the Gitarahasya.

JAinesvar and Tuk3ram emphasized bhaktimarga as the

central way of liberation implying that the way of liberation
was open to gﬁdras, women, and all. This position ultimately
stands against the orthodox position concerning Vedic authority,
the privileges of the Brahmanas, the exclusion of the éﬁdras

and women from the right to religious-knowledae and the pre-
reguisite of scriptural knowledge for liberation. The saints
were trying to address a problem which had arisen in the Hindu

social order in that they were trying to re-unite Hindu society

62
'Sant BahinZbaice Abhang' Sri Sakal Sant Gatha, 32.
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by criticizing those who took pride in being born in the upper
castes and by emphasizing that devotion (bhav) was the only
requirement of liberation. They also criticized the samnydsa
cult and praised the importance of householdership. Except
for Jhdnesvar, the Varkari saints were householders and they
taught that one should discharge one's social and domestic
duties disinterestedly. They also tried to show how advaita
philosophy could be interpreted in such a way as to provide

a positive attitude towards society and the world.

(3) The Samartha R3mdas Svami-

Anobher Mardthd saint who was a contemporary of St.
Tukdram and é&véji Mahdraj was the Samartha Ramdas. He was
born in A. D. 1608 at Jambagdnv (district of Nasik) in a
Br3ahmana family. His parents were devotees of Rama. His
marriage was arranged when he was about twelve. He fled from
the marriage hall in A. D. 1620 in order to realize God
(istha i.e. R'éma).63 He then.spent twelve years (A. D. 1620-
1632) in meditation and realization of God. He then travelled
far and wide through India, for about twelve years. His travel
helped him to assess the social, religious, and political

condition. of India. He returned to Mah3rastra in A. D. 1644.

Ramd8s established his own Sampraddya called 'R&mdasi

63
V. H. Date, Spiritual Treasure of Saint Ramadasa,
(Delhi: Motilal Banarasidass, 1975), p.2.
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Sampraddya' which was different from the Virkari Sampradaya
in some respect. The objectives of the Sampradaya were outlined
in the works of R3mdas as follows: The principal objective

was to expound religious stories (harikath@ nirupan) ;the second

objective was to awaken the people for political concern
(rdjakarap); and the third objective was to be aware o§4all

things (s3vadhanpap sarva visayi or vartayidce laksan). In

order to accomplish these objectives, Ramdas established seven
or eight hundred maths (i.e. monasteries) in different provinces

of India. For R3amdas, Harikath3d nirupan meant to popularize

the worship of Rama, his family deity. He also popularized
the'worship of Hanum3n, a devotee of Rama and a symbol of
physical power. He set up eleven images of Hanuman at C&phal,
éépur, etc. and introduced the festival of Rama's birth-day
(i.e. Ramanavami) in A. D. 1645 at Masur and in A. D. 1647 at
Ciphal.65 Ramdas' second objective was to take part in
rdjakdran. For Ramdas, rajakaran meant to undertake those
activities which would strengthen' Hindu dharma. When éivéji
(A. D. 1630-1680) started to organize the Marathas against

Muslim rule in Maharastra, it is assumed that the Ramdasi

Sampradaya supported éivéji in his effort, for Ramdas had asked

64
Das. 11l.v.4; 1ll.vi.4; 12.ii. 29.

65
V. H. Date, op. cit., p. 6.
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his mahants (i.e. disciples) to participate in the process of
66
political awakening. His third objective was to make the

people alert about every thing (s@vadhapan sarva visayi).

For Ramdds, sdvadhapan or vartaydce laksan meant to discharge

individual and social duties skillfully; this was a code of
67
ideal behaviour followed by the disciples of Ramdas.

Ramdas wrote books to-propagate his teaching: Ekavis
68 69 ] 70
’ -
Sam3si arthat Jund Dasbodh, Mandce Slok, Abhangs, D3sbodh,
71

Paric Samas, Pancikaran, Rimdyana, Atmarama, Gurugitd, etc..

R&mdds' outstanding book is the Dasbodh. 1In his works, Ramdas

emphasized bhaktimarga as the way of liberation within a

traditional Hinduism which recognized Vedic authority, the

66
Ramdas, Ekavis Samdsi arthdt Jund Dasbodh, (Pune:
R. S. Sahasrabuddbe, 1964), vi. 22-24; D&s.l1ll. vi. 12ff;

V. H. Date, op. cit., p. 66.

67
v. K. Rajvade Lekhasangrah Sankirna Nibandh, ed.
S. N. Josi, (Pune: Bharat Itihas Sansodhak Mandal, 1935), III,220.

68 .
Mandce Slok (Karunidstakasah), (Pune: Anmol}l Prakééén,

n.d.).

69 .
Sri Ramdis Svamice Abhang, ed. K. A. Jodi, (Pune:
Sr1 Santavanmay Prakdsan Mandir, 1967).

70 ,
Sartha Sri Dasbodh, ed. & interpreter L. R. Pangarkar,
(7th ed., Bombay: K. B. Dhavle, 1975).

71
J. F. Edwards, op. cit., p. 24; P. R. Mokasi, op. cit.,
p. 152.
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privileges of the Brahmanas, the heirarchical caste system,

and the necessity of karmakanda. His bhaktimarga was especially

characterized by emphais on action (karmamarga or prayatnavada).

He synthesized prapanca (i.e. social and domestic duties) and
72
paramdrtha (i.e. religious duties and goal). In short,

Ramd3s was instrumental in restoring the orthodox religious
73
traditions (sandtan adhydtmavdda) in Maharastra.

Ramdas and his disciples indirectly participated in
the political awakening associated with §ivaji. He was honoured
as the preceptor of §ivaji. After the death of §iv§ji in A. D.
1680, R3mdas continued his mission of giving advice to Sambhaiji,
é&vaji's successor. Ramdas died in A; D. 1681.

C) The Lokamdnya Tilak and His Milieu:

Having dealt with the life and works of the prominent
Maratha saints, we noﬁ proceed to study the life and work of
Tilak who at the beginning of the century organized the people
of Mahdrastra and of India to fight against British rule in
India.

Tilak was born on 23 July 1856, thirty-eight years
-‘after the fall of the Mardtha Confederacy in A. D. 1818, and a

year before the independence war or mutiny of A. D. 1857.

[
PR S

Lot o

. 72 .
Ekavis Samasi arthd@t Juna D3isbodh v. 102f, xi. 50,
= XViii . 18—22 12 XX. 9“1,2 i:,BaS‘-_,lz - i., l- 4 H lyl.iiiu‘. - 2.-- .

73S. G. Tulpule, op. cit., p. 456.
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He was born in the Citapavan Br@hmana caste, the caste of the
Peswas, in Ratn3giri.

Maharastrians reacted variously to British rule.
Their reactions can broadly be classified in three types. The

first type of reaction was represented- by the Lokahitavadi and
J. G. Phule. The first type of reaction was positive because74
Mah3ara@strians experienced peace, order, safety, and happiness
at the initial stage of British rule. They appreciated British
rule in Mahdrastra. Elphinstone, the first Governor of Bombay
Presidency, introduced English in a school in A. D. 1842 and
the school grew up and was renamed the Deccan College in A. D.
1848. English literature-and history, Western philosophy and
science were taught in the College. English education

affected the outlook of educated Mah§r§§;rians. Many of them
became critical of Hindu social customs and practices and
developed a broader perspective. They began to talk about
social reform. The second type of reaction of Mahadrastrians
was represented by M. G. Ranade who appreciated British rule

as a blassing in disguise and who advocated reforms in all
spheres of life and who gave priority to social reform over
political reform. The third type of reaction was represented

by Tilak and his colleagues. They considered British rule

74
. S. N. Banhatti, Tilak 3@ni Agarkar, (Nagpur: Suvicar
Prakasan Mandal, 1957), p. 6.
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to be a curse. They began to instill patriotism among
Mahardstrians, preparing them to fight against foreign rule.
They blamed western values and culture for the moral and social
disintegration of Hindu society. They wanted to reviwve Hindu
values and institutions. They reacted against the social
reforms suggested by some Hindu social reformers. They gave
priority to political reform over social reform . These three
types of reactions will be discussed in detail- in the following
pages.

(1) The First Type of Reaction:

(a) Sard3r Gopalrav Hari Degmukh (A.D. 1823-1892)-

Sardar Gopalrav Hari Desmukh (A. D. 1824-1892),
popularly known as the Lokahitavadi (i.e. advocate of people's
welfare) and Mahatnfa Jotibd@ Govihd Phule (A.D. 1827-1890)
were prominent figures representing the first type of reaction.
De$mukh was especially influenced by his study of European
culture, western ideology, and science. His ideals of social
equality, humanitarianism, and democracy were formed out of
western values. He wrote '§atgatre', edited a newspaper, and.
established societies like 'Paramharisa Mandal', 'Students'
Literary and Scientific Society', 'Bombay Association' in
order to propagate his ideals. Dedmukh was critical of the
excessiveness of rituals, gifts, hypocrisy, and blind belief
among Hindus; he emphasized the virtues of purity of heart,

honesty, and benevolence. In this endeavour he turned to the
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75
Mar3@atha saints like Jfanesvar, Tukiram, etc.. His primary

concern was social reform. He advocated re-marriage, adult
76
marriage, female education, and other social reforms.

Deémukh believed that social progress would
77
automatically lead to political independence. He emphasized

that people should first be educated and qualified before

5

trying to run a democracy in India. He considered British -
rule to be a blessing in disguise. He did not fail, however,
to criticize the British pdlicy of keeping India economicalily
poor.78 He welcomed the industrialization of India and asked
people to be self-reliant, and advocated swadedi (i.e. using
.indigenous products).79 In short, he was a pioneer of Maréphi

journalism,80 the first advocate of social reforms in Mah3arastra,

75
N. Pandit, Mahdar3stratil Rastravadaca Vikds, (2nd ed.,
Pune: Modern Book Depot Prakagan, 1972), p. 13.

76
Ibid., pp. 15f.

77
S. L. Karandikar, Lokamanya B. G. Tilak: the Hercules
and Prometheus of Modern India, (Poona: the author, 1957},
p. 15.

78
N. Pandit, op. cit., p. 21.

79
Ibid., pp. 1, 18f.

80
R. Kumar, op. cit., p. 278.
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and an initiator of modern nationalism.

(b)’ Mahatma Jotiba Govind Phule (A. D. 1827-1890)-

If Defmukh represented educated Brahmanas, Phule

1

represented educated non—Brahmanas; He noticed that the
non-Br3ahmana castes were groping in ignorance, living in
poverty, and suffering social miseries because of the Brahmanas'
dominance in the social, religious, and economic spheres.
In order to propagate his concerns, he founded a society known
as the 'Satyadodhak Sam3j' in A. D. 1873. The object of the
Society was not only to defy the Brahmana dominance, but also
to ask for educational, social, and economic parity with the
Bradhmanas, and to ask for human rights.82

Phule advocated female education and opened a school
for women in A. D. 1851. He also tried to popularize the
re-marriage of widows in A. D. 1864. He suffered for these

83

causes at the hands of orthodox Brahmanas and other Hindus.

(2) The Second Type of Reaction:

Mr. Justice Mah3dev Govifid R3nade (A.D. 1842-1900)-

Arsocial reformer, who represented a second type of

81
N. Pandit, op. cit., pp. 12, 27.

82
_ D. Keer, Lokamidnya Tilak Rajarsi $3hu Mah3araj: Ek
Mulyamapan, (Bombay: Sri Gajanan Book Depot Prakasan, 1971) ,pp.6f.
pp. 6f.

83
_ G. D. Parikh, Bharatiy Rastravadace éilggkér: B, G.
Tilak, (Bombay: Mauj Prakasan Grh, 1969), p. 6.




30

reaction towards British rule, was M. G. Ranade. He believed,
as Desmukh did, that British rule was a blessing in disguise
for India. The British conquest of India, according to him,
was for the ultimate welfare of India and Britain.84
Ranade, being influenced by western education, wanted

reform in .all speres of life , when he wrote:

The chandge which we should seek is thus a change from

constraint to freedom, from credulity to faith, from

status to contract, from authority to reason, from

unorganized to organized life, from bigotry to toleration,

from blind fatalism to a sense of human dignity. This

is what I understand by social evolution, both for

individuals and societies in this country.

85
He gave priority to social reform over political reform,
thinking that people should be socially fit to exercise
political rights.86 He urged Hindu society to bring all
socio~religious codes into conformity with rationality, justice,
. 87
and conscience.
Ranade advocated social reform by writing in magazines,

by organizing public meetings and oratory competitions. He

edited 'Iﬁdugrakéé' , the official organ of social reformers.

84
P. J. Jagirdar, Studies in the Social Thought of M. G.
Ranade, (New York: Asia Publishing House, 1963), p. 97.

85Miscellaneous Writings of the late hon'ble Mr. Justice

M. G. Ranade, (Bombay: R. Ranade, 1915), pp. 1l1l6f.

861pid., p. 231.

871pid., p. 81.
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He was against child marriage, and for widow re-marriage. He
joined the Prarthan3d Samaj(i.e. prayer society) in A. D. 1967,
which was a religious reform movement in Bombay. He was also
associated with the Female High School Society, the'MarEFhI
Literature Encouragement Society, the S&rvajanik Sabha, etc..88
Ranade formed his philosophy of religious and social

reform out of the teachings of Christian reformers- Luther,
Calvin, Zwingli, St. Augustine-, the western philosophy of
Kant and Spencer, and the religious tradition of the Mardtha
saints- Jfdnesvar, Tuk3ram, and Ramdds. He interpreted the
works of the Mardthad saints, as follows:

Ancient authority and tradition had been petrified here,

... but in the monopoly of the Brdhman caste, and it

was against the exclusive spirit of this caste dominion

that the saints and prophets struggled most .manfully

to protest. They asserted the dignity of / the 7

human soul as residing in it quite independently of
the accidents of its birth and social rank. 89

He was attracted by the principle of spiritual equality and
dignity taught by the saints.90 He said that the work of the
saints influenced all strata of society, male and female,

high and low, literate and illiterate, Hindu and Muslim alike.9l

88P. J. Jagirdar, op. cit., p.8.

89M. G. Ranade, Rise of the MaE;hé Power and Other
Essays..., p. 18.

29/

R.I. Cashman, op. cit., p. 10.

91M. G. Ranade, Rise of the Maratha Power and Other

Essays..., p. 79.




32

He put forth the thesis that Mar@tha spirituality was
responsible for the emergence of Marathd nationality, when
he said:

By the influence of Ramdas and Tuk&ram the national
sentiment was kept up at a higher level of spirituality
and devotion to public affairs than it would otherwise
have attained. 1In token of the work of liberation being
carried on, not for personal aggrandisement but for the
higher purpose of service to God and man, the national
standard received, at the suggestion of Ramdas, its
favourite orange colour, which was and is the colour
of the clothes worn by anchorites and devotees.

92

He added that the religious work of the Mardtha saints created
patriotism and sustained it in the time of crises.93

(3) The Third Type of Reaction:

(a) V3sudev Balavant Phadke (A. D. 1845-1883)-

The third type of reaction to British rule in Mahdrastra
and India was represented by V. V. Phadke, Vigguééstri K.
Ciplunkar, Tilak, and his colleagues. Phadke looked at British
rule as a curse and proclaimed that the duty of every patriot
was to fight against the British regime and to liberate
unfortunate poor people.94 In order to arouse patriotic
feeling among the people he reminded Marathds of their past

glory and of their Mardtha kingdom. He organized an armed

92M. G. Ranade, Rise of the Mardthda Power and Other
Essays..., p. 44.

93

Ibid., pp. 7f.

941. M. Reisner and N. M. Goldberg,eds., Tilak and the
Struggle for Indian Freedom, (New Delhi: People's Publishing
House, 1966), p. 21.
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revolution against British rule, but it was a failure.

(b) Visnu S&stri K. Ciplunkar (A. D. 1850-1882)-

Phadke!s anti-British attitude was followed by . -
Ciplunkar. He started write a series of articles, called
'Nibahdhamdla' from A. D. 1874 to the end of his life. He
argued that the cause of the miserable condition of the people
was 'only the loss of our independence' and from this loss all

95

other losses followed. Thus, according to Ciplunkar, the

existence of British rule was the basic cause of people's .

. 96

misery.
Ciplunkar, on the one hand, was athempting to disenchant

people from their belief in British rule as a blessiné. On

the other hand, he was trying to make people proud of their

ancient culture and history and was arousipg them to recognize

their self-importance. In this, his means were two—fold.97

He reminded Mardthds of the glorious achievements of their

heroes and of the Peswas in establishing the Mar3dthd empire

953. A. Wolpert, Tilak and Gokhale: Revolution and
Reform in the Making of Modern India, (Berkeley: University
of California Press, 1962), p. 10.

96y, »p. Karmarkar, Ba] Gangddhar Tilak: A Study,
(Bombay: -Popular Book Depot, 1956), p. 32.

97s. N. Banhatti, op. cit., p. 40.
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and Maharastra dharma. His objective. in doing so was to

instil patriotism among the people, and to encourage them
to fight for political liberation,gg,énd to £ill them with the
spirit of self-respect and self-—confidence,100

Ciplunkar was proud of Hinduism. He believed that
the structure of Hindu society was perfectly conmpatible with
social progress and looked forward to an age which would see

101 He, therefore,

the revival of Hindu values and institutions.
attacked Hindu social reformers: ~the Lokahitavddi or De<mukh,
M. G. R&nade, and others who were finding fault: with Hinduism
and its institutions and who were influenced by western values
and Christian theology.lo2 _He reacted against the criticisms
of social reformers saying that they were humiliating Hindus.
He blamed western values and culture for the moral and social
disintegration of Hindu society and criticized the social

reformers for propagating those values.103 He opposed radical

98V. G. Bhat, Lokamdnya Tilak (His Life, Mind, Politics
and Philosophy), (Poona: Prakash Publication, 1956}, p. 5.

99D. Keer, Lokamanya Tilak, Father of the Indian
Freedom Struggle, (2nd ed., Bombay: Popular Prakashan, 1969),
p. 25.

lOOV. G. Bhat, op. cit., p. 5.

lOlR. Kumar, op. cit., p. 309.

102D. Keer, Lokamanya Tilak, Father of the Indian
Freedom Struggle, p. 24.

103
p. 1085,

V. Ciplunkar, Nibahdham3ld, (Pune: Citradald, 1917),
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changes in the values and institutions of Hindu society.104

Ciplunkar opened the New English School on 1 January
1880, with the objective of reviving Hindu values, imbuing
self-respect and pride in Hindu culture, and saving Hindu
society from the disintegrating effects of foreign rule.
Tilak joined Ciplunkar in planning the school. The Principal,

Vaman S. ipgg (A. D. 1858-1892) read a statement prepared by

105

Gopal G. Agarkar (A. D. 1856-1895) and Tilak, before the

Hunter Commission in September 1882, expressing thier objective:

We have undertaken this work of popular education with
the firmest conviction and belief that of all agents
of human civilization, education is the only one that
brings about material, moral and religious regeneration
of fallen countries and raises them up to / the /
level of the most advanced nations by slow and peaceful
revolutions and in order that it should be so, it must’
ultimately be in the hands of the people themselves.
106

(c) The Lokamanya Tilak, His Life and Works-

Tilak (A. D. 1856-1920) joined the aforesaid School
after completing his academic studies. He obtained the B. A.
in A. D. 1876 from the Deccan College. He passed the LL. B.

in A. D. 1879. He specialized in Hindu law. While he was

104p. RKumas, opi®it., p. 310.-

105D. Keer, Lokamanya Tilak, Father of the Indian
Freedom Struggle, p. 36.

l06T. V. Parvate, Bal Gangadhar Tilak, a Narrative and
Interpretative Review of His Life, Career and Contemporary
Events, (Ahmedabad: Navajivan Publishing House, 1958), p. 57.
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studying Hindu law, he read almost all the important works
on Hinduism, including the Sanskrt commentaries.107

Tilak, like every other educated person, could have
secured a Govenmment job, but he preferred to serve the society
independently. His decision can be explained in terms of his
heritage. His great grandfather Kedavrav, who served the Pedwas
in the capacity of a high ranking civil servant, refused to
serve the British Government because of his patriotism and

108 gig grandfather Ramacandrapant (A.D.

loyalty to the Peéwas.
1802-1872) told Tilak horrible stories of what took place during
the Independence War of A. D. 1857, and the condition of the

109 Ra3macahdrapant was a religious

Peswas family in exile.
person who used to recite vedic hymns and do rituals (snana-
sandhya), and as a young man Tilak used to imitate his
grandfather. Thus R3macandrapant was responsible for instilling
patriotism and Hindu piety in Tilak. Ramacahdrapant went to
Benares and took éaﬁnzésa and finally entered into samadhi.

110

(i.e. to be buried alive) in A. D. 1872. Tilak's father

Gangadharpant (A.D. 1820-1882) was an orthodox Hindu rigidly

107N. C. Kelkar, Life and Times of Lokamanya Tilak,
tr. D. V. Divekar, (Madras: S. Ganesan, 1928), p. 57.

108D. V. Tahmankar, Lokamanya Tilak, Father of Indian
Unrest and Maker of Modern India, (London: J. Murray, 1956), p.10.

1091pid., p. 10; S. L. Karandikar, op. cit., p. 33.

110B. D. Kher, Lokam3Znya Tilak pDardan, (2nd ed., Pune:
Kesari Prakasan, 1972), p. 4.




37

111

observing religious rite and observances. He used to take

Tilak to listen to akhy&ns (i.e.religious narrations) in a
temple.112 Gangadharpant was an educationist and taught his
son Maréphi, Saﬁskgt, and mathematics at home and often asked
his son to recite MarEFhi poems and SaﬁSkgt;verses}l3
Gahgddharpant's philosophy about education and social service
influenced Tilak's philosophy of life. Gang&dharpant said,
"A human being... attains / the _/ dignity of man through his
second birth, viz. education" and "A sense of duty to God and
religion, to family and society ought to characterize an

114

educated man". It seems that his father's philosophy made

Tilak very conscious of his responsibility as an educated ..

Indian towards his country aﬁd’fellowmen‘!‘15
The primary ob&ective of Tilak and his colleagues

was to impart national education in order to create national

consciousness. They used different means to achieve the goal.

They started two newspapers namely, the Mahratta in English

and .the Kesari in Marﬁ?hi. The first issue of the Mahratta

lllD. Keer, Lokamanyva Tilak, Father of the Indian
Freedom Struggle, p.3.

llzIbid- ? po 3.

113V. Venkatesvarulu, All About Lok. Tilak, (Madras:
V. Ramaswamy Sastrulu & Sons, 1922), pp. iif.

1148. L. Karndikar, op. cit., p. 35.

1151pid., p. 645.
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came out on 3 January 1881. Tilak was its first editor—16

The Mahratta stated its purpose clearly thus:

When we reflect upon the condition of our country...
pause torthink upon the social status of the nation

of Shivaji... the why of such a state, we come to the
inevitable conclusion that all evils, social and
political, from which the Mahratta population is at
present suffering, are to be traced to the unique
system of education now followed by Government. The
instinct of nationality being wide awake within us,

we have already undertaken the arduous duty of educating
the young portion of the Mahratta community; but our
experience shows that our labours will not be
appreciated nor will our teaching be of good avail,

if we neglect the task of, at the same time, educating
the morexdﬁttﬁaaﬂ portion of the community.117

The first issue of the Kesari.came out on 1 January

1881. Agarkar was its first editor. Tilak became its-editor

118

from A. D. 1887. The Kesari stated its purpose, as follows:

Just as street lights and the rounds of police constables
bring to light anything wrong or unjust happening on

the roads in the dark, the editorial pen brings to .
"light the injustices and the wrongs of the administration.119

During the first year, the Mahrdtta and the Kesari

dealt with the affairs of thé native States of Boroda and

1168. A. Wolpert, op. cit., p. 19.

117Mahra§§é I, 3 January 1881, guoted by S. A. Wolpert,
op. cit., pp. 19f.

118G. D. Parikh, op. cit., p. 9.

19y, 6. Bhat, op. cit., p. 28.
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Kolhapur which were survivals of the Mar&thd Confederacy.
These newpapers exposed M. V. Barwe, the Dewan of Kolhapur.

Barve filed a suit against the editors who were sentenced to

120

four months of simple imprisonment on 17 July 1882. Tilak

and Agarkar were accorded a magnificent welcome upon their
release from the prison and were honoured as patriots.121
In A. D. 1888 Tilak focused on the 'Crawford Case'.
He criticized Crawford, the Revenue Commissioner, for taking
bribes and for corrupting Indian Mamlatdars.122 He exposed the
"topsyturvydom"of the Government's justice and defended the
Indian Mamlatdars.123
By the end of A. D. 1889, Tilak was involved in the
'S3rada Sadan' controversy with the Panditd Ramdbii and her
supporters, the Lokahitavadi, M. G. Randnde, Justice Telang,
and R. G. Bhanddrkar who were prominent social reformers.
Ramdbai founded a school to take care of "destitute high-caste
widows". It was made clear at the beginning that the school

would not be used to gain converts to Christianity. Tilak

exposed that the school was carrying on the work of conversion

120D. V. Tahmankar, op. cit., pp. 28f.

121D. Keer, Lokamanya Tilak, Father of the Indian
Freedom Struggle, p. 35.

122Lokamanya Tilak Lekhasangrah: Kesaritil Nivadak
Lekh Sangrah, ed., L. Josi, (New Delhi: Sahitya Academy, 1969),
p. 43.

123y, c. Relkar, Life and Times of Lokamanya Tilak, I,175.
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under a pretext of educating widows. Tilak advised people to
disavow all connection with the $arada Sadan.124

Tilak and his colleagues had opened the New English
School in order to instill patriotism among youth. The School
was to run on the principle of self-sacrifice and selfless
work.125 When the School was prospering, Tilak's colleagues
asked for more money for their service and they opposed the
idea of complete dedication which Tilak was insisting. This
controversy was ended by Tilak's resigning from the Deccan
Society on 15th December 1890,126

After resigning from the Deccan Education Society,
Tilak had moré time for the politics of Maharastra. Tilak was
involved in the controversy of 'The Age of Consent Bill' in
A. D. 1891. The bill was introduced in the Imperial Legislative
Council to raise marriageable age from ten to twelve years,

by the reformers. Tilak opposed social reformers like
127

e

M: G. Ranade, Justice K. T. Talang, and

124D. V. Tahmankar, op. cit., p. 44.

125N. C. Kelkar, Life and Times of Lokamanva Tilak,
p. 36; S. N. Banhatti, op. cit., p. 73.

126N. C. Kelkar, Life and Times of Lokamanya Tilak, p.44.

127M. G. Ranade, Religious and Social Reform, ( a
Collection of Essays and Speeches), ed. M. B. Kdaskar, (Bombay:
Gopal Narayan & Co. , 1902), pp. 92-114.
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128

R. G. Bhéq@érkar, because he thought that such a method of

imposing social reformon Hindus would be dangerous to Hindu

129 He advised the Government not to

religion and culture.
interfere with the social customs of Hindus.130 After this
controversy, Tilak became known as an "orthodox" leader.

After the Age of Consent Bill controversy, Tilak
became involved in the Hindu-Muslim riot issues in August 1893
and he popularized the Gane§ festival which became a national
festival in A. D. 1896.031 Tilak also introduced the §ivaji
festival in A. D. 1896 and asked the people not to observe
caste distinctions in the festival because éivéji was the
symbol of their unity.132

The year 1893 was important from the point of literary

achievement because Tilalk published his first book, The Orion

or Resaerch into the Antiquity of the Vedas. In this book, he

criticizes the literary or linguistic method for ascertaining

128R. G. Bhandarkar, 'A Note on the Age of Marriage and
Its Consumation According to Hindu Religious Law' Collected
Works of Sir R. G. Bhandarkar, ed. N. B. Utgikar, (Poona:
Bhandarkar Oriental Research Institute, 1928), II, 538-558.

129N. C. Kelkar, Life and Times of Lokamanya Tilak,

p. 201.

130Mahratta I:22, 29 May 1881, quoted by S. A. Wolpert,
op. cit., p. 47.

131N. Pandit, op. cit., p. 99.

1325. N. Banhatti, op. cit., p. 135.
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the age of the Vedas as applied by Max Muller and Dr. Haug,

133 He suggested

describing it as 'most vague and uncertain'.
that scholars calculate the Vedic age on the basis of the
astrological references in the Veda. By publishing the book,
Tilak was able to enhance his prestige among his orthodox
compatriots and to argue for the superiority of the Aryan
civilization over Western civilization on the basis of its
greater antiquity.

The Congress had two wpolitical parties. One party was
led by social reformers who were moderate in their political
demands. Another party was led by the "orthodox" who were
extremist in political demands. The social refofmers used to hold
their Social Conference in the same pandal as the Congress. This
practice gave the impression that the Congress as a whole was in
favour of social reform. Tilak belonged to the second party which
wantéd to separate social reform from political reform. Tilak
was gradually making his political party stronger than that
led by the social reformers. In A. D. 1890 and again in A. D.
1895 Tilak and his group objected to holding the Social
Conference of the reformers in the Congress pandal. In December
1895, the Congress session was held in Poona and Tilak and his

party were finally successful in forcing the réformers to hold

1333. G. Tilak, The Orion or Research into the Antiguity
of the Vedas, (Poona: Tilak Bros., 1893), pp. 3f.
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their Conference separately.134 Thus Tilak and his party were

successful in separating social reform from political reform.
They also by A. D. 1895 had ousted their opponents from their
position of provincial leadership.

In A.D. 1896 Mahirastra was struck with famine. Tiilak
translated the Famine Code into Marathl and made people conscious

135 At the end of the year,

of their rights during the famine.
plague broke out in Bombay and Poona. Walter C. Rand was
appointed the Plague Commissioner in A. D. 1897 and he used
British soldiers to enforce the precautionary sanitary measures.
Tilak warned the Government against the harrassment being
caused the poeplé by the plague administration. At the time

of the $ivaji festival of A. D. 1897 Tilak published the
discussion of Prof. Paranjape, Jinsivale, and Bh3anu concerning
the question 'Did é&véji commit a crime by killing Afzulkhan?'
IHe also published Damodar H. Caphekar's controversial poem

in the Kesari on 15 June 1897. On 22 June 1897 Rand and
another administrator, Ayerst, were shot dead by the €aphekar -
Brothers and Tilak was arrested and sentenced to eighteen
months rigorous imprisonment. While he was serving his time,

he wrote some chapters of his second book, Arctic Home in the

Vedas. He was given an early release from prison on 6 September

l34D. Keer, Lokamdnya Tilak, Father of the Indian
Freedom Struggle, pp. 95-99.

135D. V. Athalye, The Life of Lokamadnya Tilak,
(Poona: Annasahib Chiploonkar, 1921), p. 85.
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1898.
After the release, Tilak was busy with the Tai Maharaj
Case for several years. Tai Maharaj was the young widow of
Baba Mahdraj who wrote a will and appointed Tilak, G. S.
Kh3@parde, Mr. Kumbhojkar, and Nagpurkar to be trustee of his
property, authorizing them to adopt a boy if his wife give
birth to a girl or if her baby-son died. Tai Maharaj wished
to adopt Bala Maharaj of Kolhapur and Mr. N3gpurkar supported
her. The other trustees were not in favour of this proposal
and they took Tai Mahiraj to Aurangabad and with her consent
adopted Jagannath. When she returned to Poona, she came under
the influence of Tilak's rivals and lodged a complaint against
Tilak for forcing her to adopt Jagannath. She applied for
revocation of the probate granted to Tilak and the other
trustees. Mr. Aston the judge decided in the widow's favour
and revoked the probate. Mr. Aston also charged Tilak with
perjury, forgery, and the illegal detention of Tai Mahdraj
in her widdd. Tilak was sentenced to eighteen months rigorous
imprisonment with a fine of Rs. 1,000. It would appear that
the Government had taken a special interest in the case in
order to call into question Tilak's personal integrity. Tilak
finally won the case in A. D. 1917. 136

While Tilak was busy with the T3i Maharaj case, he

136D. V. Tahmankar, op. cit., pp. 101ff.
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became involved in the Vedokta controversy. The Vedokta
controversy reflected a dispute between the Brahmanas and
non-Brzhmanas, The dispute arose in A. D. 1901 when Sayajirav
of Baroda raised a question as to why the rites prescribed
in the Vedas could not be performed on Marathads, the non~
Brdhmanas. This question was also raised in Kolhapur. The
Chatrapati ééhuMahEréj used his power and demanded that the
Brahmanas perform the Vedic rites in his palace, telling them
that the temple of Amb3bdi and its grants would be forfeited
if they would not comply with the order. Tilak wrote in the
Kesari that Sahu Maharaj as a king should protect tradition
and well-established practices and should not interfere in the
caste system.137

The partition of Bengal took place in A. D. 1905, and
this infuriated the people of Bengal and all India was drawn in.
Tilak mobilized the Indians against British rule by advocating
a fourfold programme: Boycott British products, Sswadedi (i.e.
the use of indigenous products), National Education, and demand

38 He started what was called the

for independence (Swaréj).}
non-co-operation movement in A. D. 1906 throughout India and

in some places people became violent and used bombs. Tilak

137N. C. Kelkar, Lokamanya Tilak ydnce Caritra, (Pune:
the author, 1928), II.ii. 7-13.

138y C. Jog, Lokamanya Bal Gang3dhar Tilak, (Delhi:

Govt. of India, 1959), p. 96.
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wrote two controversial articles namely, "The Country's
Misfortune" and "These Remedies Are Not Lasting" in the Kesari
on 12 May and 19 June 1908 respectively. Because of these
articles, Tilak was accused of being a chief instigator of
Indian unrest, and of provoking sedition and the use of
violent means. He was sentenced to six years penal transporta-
tion on 22 July 1908 and was sent to Mandalay jail (Burma).
While he was serving his time, he wrote the third book,

érimadbhagavadgitérahasya Athava Karmayogaééstra: The Hindu

Philosophy of Life, Ethics and Religion, his magnus opus which

T3dhmankar describes as 'a socio-political thesis'l39. It is

this work with which this thesis is mainly concerned.

Tilak was released on 16 June 1914. Germany and
Britain declared war on 4 August 1914. Tilak used the
opportunity to launch the Home Rule (Swardj) movement during
the war years and gained a measure of responsible government
for India. He formed the Home Rule League on 28 April 1916.
Afterwards, he unified the Extremist and the Moderate fractions
of the Congress and even brought in the Muslim League at the
Lucknow Congress session.held in December 1916. Then all the
parties unitedly asked for Swaradj or Home Rule. After his

return from England, on 27 November 1919, he began to talk

139D. V. Tahmankar, op. cit., p. 40.
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about responsive.co~operation with the government and founded
the Congress Democratic Pary on 18 April 1920. In his last
months, he saw M. K. Gﬁﬁdhi (A. D. 1869-1949) being recognized
as the national leadef. The mantle of Tilak gradually fell
on Gandhi who announced the non-co-operation programme, on 1
August 1920, the day on which Tilak breathed his last.140
In this section, we have reviewed Tilak's career and

his works in the context of his milieu. We described the
various controversies he became involved in during his fight
against the social reformers and the British government in the
course of defending Hindu tradition and values and seeking to
obtain political independencebfor India. His struggle was the
struggle of a nationalist. Tilak was recognized as a national
hero in whom the Indian struggle against British rule was
epitomized. His national leadership, however, was an extended
form of his leadership in his province, Mah3arastra. His
national leadership was grounded on his solid rootage in his
own Maratha tradition. This fact has been emphasized by scholars
such as, Aurobindo and Cashman. Aurobindo commented:

They / Mar3thas / ~felt him to be of one spirit and r

make with the great men who had. made their past
history, almost believed him to be a reincarnation

1401. M. Reiser and N. M. Goldberg, eds., op. cit.,

p. 652.
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of one of them returned to carry out his old work in
a new form and under new conditions. They beheld in
him the spirit of Mah3rashtra once again embodied in
a great individual.

141

Similarly, Cashman noted:

Although Tilak was a national figure who epitomized
the Indian struggle against the British in his day,
he was primarily a Maharashtrian politician deeply
imbued with the cultural traditions of the region.
His influence at the national level was based on a
sizeable local following achieved by the development
of a style of politics in harmony with the region.
142

In other words, Tilak was a Maratha politician-and nationalist
who was deeply indebted to the tradition of Maharastra.

D) The Lokamanya Tilak and the Marathd Tradition:

In a general way Tilak might be said to have utilized
the whole tradition of Mahardstra. In A. D. 1896 Tilak
introduced the §1v5ji festival in order to generate patriotism
among Maharastrians and Indians. He thought of éivéji as
an ideal hero who could serve as a source of inspiration for
Maharastrians involved in the freedom struggle. He wrote in
the Kesari(2 July 1895) that Mahard3strians should enthusiastically
help build a monument to éivaji for they would be expressing

. 7 - )
their gratitude to Sivaiji by laying the foundation of their

$4léri Aurobindo, Bankim-Tilak-Dayananda, (Calcutta:

Arya Publishing House, 1940), p. 26.

142R. I. Cashman, op. cit., p. 6.



49

national welfare.143 Tilak became involved in raising funds

for a monument to éivéji in August 1896 and celebrated the
é&véji festival annually. He wrote in the Kesari (26 May 1896)
before the first celebration of the festival, "It is our first
duty to celebrate the festival of $ivaji as other heroes in
order to remind our country-men of the deeds and efforts of

our heroes, for the sake of our gratitude to them and for the

sake of national wellbeing“.144 On the occasion of the é&vﬁji

coronation festival held in Poona in A. D. 1906, he described
the purpose of the festival in these terms:

To turn to the Shivaji festival, the knowledge we have,
or the knowledge which we want to inculcate among the
people in this connection, relates not to the actual
measures which Shivaji for instance took but to a proper
appreciation of the spirit in which he resorted to the
measures suitable to his time. Festivals like these
prove an incentive to the jegitimate ambitions of a
people with a great historic past. They serve to
impart courage, such courage as an appreciation of
heroes securing their salvation against odds, can give.
They serve as antidote to vague despair.

145

I'q
For Tilak, Sivaji was an ideal hero under whose

leadership social unity was formed for political purposes.

'L43Lokam3nya Tilak Lekhasangrah, Kesaritil Nivadak
Lekh Sangrah, ed. L. Josi, p. 378.

144Nibahdhakér Tilak (Lokamdnya Tilakdni 'Kesaritun'
Lihilelyd Kahi Nivadak Nibandh&c& Sangrah), ed. N. C. Kelkar,
(Pune: Kesari Prakagan, 1971), p. 67.

145B. G. Tilak, His Writings and Speeches, (3rd ed.,
Madras: Ganesh & Co., 1922), p. 70.
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He, therefore, wrote in the Kesari (28 April 1896) pleading
with Mahardstrians to remain united; "The symbol which can be
loved by different castes in Maharastra is éﬁvéji's life;
this should be borne in mind by the people who celebrate the

’
Sivaji festival. It is not appropriate to maintain differences

like Mardthas and Brahmanas, Brahmanas and Prabhus".146 He

appealed not 'only to Mah3rastrians but both the Hindus and
7/
Muslims of Bengal to accept Sivaji as their national hero, at

7
the time of the first celebration of the Sivaji festival in

147

A. D. 1906. In doing this he was asking Indians to unify

themselves for political strength.

A second way in which Tilak grounded his political
struggle in the Maréphé tradition was in claiming political
freedom as his ‘'birth right'. A. S. Karandikar observed:

'Svarajya is our birth-right' said Tilak on 2 May 1908,
the day of Sivaji festival at Akola. Such was his
proclamation. The term 'svardjya' came into being at
the time of Sivaji. The term became popular in the
Bastriy Sabha twelve years after celebration of the
Sivaji festival. The idea of svarajya is given to

us by the ancestors of Maharastra. It is said that
svardjya is the ultimate aim. I say, it is our natural
right. Even though we have forgotten the idea of
svardajya for some time, the idea is still alive in

14.6The Kesari, 22 August 1899, Samagra Lokamdnya Tilak:
Samaj v Sanskrti, (Pune: Kesari Prakadan, 1976), V, 539; also
quoted by S. N. Banhatti, op. cit., p. 135.

1475. L. Karandikar, op. cit., p. 225.
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Mahdrastra. We have forgotten the idea of svardj
It is the duty of the leaders to try to see that we
should not forget it. Man has nose and ears; similarly,
he had the idea of svatahtra (i.e. self-rule). He is
a beast who does not think of the sv3tantra as any
thing but natural.

148

T. L. Shay also noted the depth of this idea in Tilak's

thought, as follows:

He / Tl;ak /also made continuvus reference to the
great Shivaji and the history of his Mardtha people,
the fiery tradition of their independence’ / svatantra /
their war against the Mogul Empire to restore swara]
and to serve the Dharma. The Marathd people had not
forgotten that they had been free; the Swaraj had
been their birth-right. From his childhood, he
inherited a vision of new India arising, firmly based
on the spirit and traditions of her civilization and
her glorious past.

149

The fact that Tilak's inspiration for political freedom was
derived from the struggle éivaji had in carving Maratha Raj
out of the Muslim rule, has also been noted by scholars suach
as I. M. Reisner and N. M. Goldberg,150 D. V. Athalye,151

and R. I. Cashman.152

148A J. Karandlkar, Kraritikdrak Tilak ni Tyadnca K&al,

(Pune: Kal Prakisan, 1969), P-. 295,

149T. L. Shay, The Legacy of the Lokamdnya: The
Political Philosophy of B3l Gangddhar Tilak, (Bombay: Oxford
University Press, 1956), p. 53.

1501. M. Reisner and N. M. Goldberg, eds., op. cit.,

pp. 94, 274f, 380.

1515, v. Athalye, op. cit., pp. 104, 106.

152R. I. Cashman, op. cit., p. 114.
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Another festival which Tilak popularized was the
Ganeé festival. That Tilak used the religious tradition
connected with the god 'Gapeé' for a plotical purpose. has
been pointed out by I.M. Reisner and Goldenberg:

According to Ram Gopal... Tilak's ultimate objective
always being to stir up the masses against the British
rule, he placed this political propaganda under the
spec1al patronage of the most popular deity in India
i. e. Ganesh, the Elephant God, son of Shiva. The
legendary conqueror of the demon Gajasuara, Ganesh
became a symbol of the emancipation of the country
from its foreign rulers.

153

A. J. Karandikar has argued that Tilak popularized the Gaqeé
festival in order to revive the memory of Peswa rule (A. D.

1713-1818) because the Gapeé'festival had been a big annual

154

celebration of the Peswas. According to Karandikar, Gageé

was the deity of freedom because Gaqeé fought against demons.155
Tilak's use of the Gapeéﬂfestival to deepen patriotism or
nationalism has also been observed by scholars such as Cachman,
Kher, Banhatti, Kelkar and others.156

Tilak's purpose in restoring the traditional festivals

153I. M. Reisner and N. M. Goldberg, eds., op. cit.,
pp. 64f.
154 . .
A. J. Karandikar, op. cit., p. 138.
1551pia., p. 143.
156

. R. I. Cashman, op. cit., p. 13; J. F. Edwards,

op. cit., p. 312; V. Venkatesvarulu, op. cit., p. 248;

N. C. Kelkar, Lifé and Times of Lok. Tilak, I, 282;

S. N. Banhatti, op. cit., p. 133; B. D. Kher, op. cit., p. 43.
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of Mahdrastra clearly had the political intention of unifying
the people and giving them courage. Tilak also recognized
the deeper spiritual purpose of the traditional festivals as
D. P. Karamarkar read into Tilak's argument in the Kesari

(1, 8 September 1896):

Here in India, as religion occupied a vital place in
the life of people, our festivals normally assumed in
the past a religious character, but the object was
essentially to keep the religious instinct of the
people alive and in addition the occasions were utilized
as a means of educating the people in the moral,
social, and political spheres. In recent history,
both before and after Shivaji, similar festivals and
jatras / i.e. a large gathering of people in honour
of deity _/ were held when people in the thousands
gathered in a devotional atmosphere. Saints like
Eknath also participated in such festivals. It was
also Saint R&mdas who started the Ramnavami festival.
These festivals helped largely in the galvanization
of the Mardtha people and it was this strength that
enabled them to meet the fierce attacks of the armies
of Aurangzeb. In fact the jatras of olden times
were huge exhibitions of réligious, industrial and
social activities of the people... In brief, a
national festival is one of the principal means of

the all-round development of the Nation.
157

As we have seen the scholars are very much aware that
Tilak utilized the political and religious tradition of
Maharastra in formulating his political philosophy and in
generating patriotism or nationalistic enthusiasm and zeal

in Mah&rastra and in India in general. But much less

157D. P. Karmarkar, op. cit., p. 77.
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attention has been given to the fact that it was the Bhagavat
Dharma of the saints of Mah3drastra which influenced the religious,
social, philosophical, and ethical thought of Tiilak, as he

expounds it in the Gitdrahasya.

E) The Bhagavadgitarahasya:

(1) The Gitarahasya as a Nationalistic Work-

The Gitarahasya is conceived by Tilak as a nationalistic

work to sustain HIndu tradition. This characteristic of the
work is highlighted by Tilak in the statement he made upon the

completion of the Gitarahasya, in the letter dated 2 March 1911

from Mandalay:

About the Glta, I have finished what I call Gita Rahasva,
an . 1ndependent and_original book investigating the
purpose of / the 7 Gita and showing how our religious
philosophy is applied therein to the solution of the
ethlcal problem. ...I have compared throughout the
Gita Philosophy with the Western, both rellglous and
ethical, and have tried to show that our system is,
to say the least, not inferior to any of the Western
methods.

158

Tilak thus wants to reject the prevailing attitude of his day
which said that Western values were superior and Indian values

inferior. Scholars commenting on the Gitarahasya also

emphasized this characteristic. N. Pandit observed that Tilak

compared Indian philosophy (adhyatmavdda) with modern

158Samagra Lokamanya Tilak: Towards Independence,

(Poona: Kesari Prakashan, 1975), VII, 769; guoted by D. V.

Tahmankar, op. cit., p. 204 and by T. V. Parvate, op. cit.,
p. 302.
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philosophical trend of Europe and tried to prove the

superiority of Indian philosophy. His Git3rahasya, according

to Pandit, reflects traditional patriotism (paramparanistha

ré'si;ravéda).ils9 S. Radhakrishan said, "It is needless to say

that it is Mr. Tilak's robust patriotism that predisposed his

mind to his activistic view".160 S. A. Wolpert observed:

Like Tilak's earlier scholarly efforts, the Gitarahasya
was in fact more important / as a _/ work of Nationalist
literature than of philosophy, though it was certainly
the latter as well. Essentially, however, in this
last of his books the Lokamanya bequethed to his
country-men a stirring and rigorous call to selfless
action.

16l

D. V. Tahmankar called the Gitérahasygr' a socio-political

thesis based on the most sacred books of the Hindus'.162 D.

Mackenzie Brown considered the Gitarahasya 'the major

philosophical work of the Indian Nationalist movement'.163

159N. Pandit, op. cit., p. 114.

160Eminent Orientalists: Indian, European, American,

(Madras: G. A. Natesan & Co. , 1922), p. 332.

1618. A. Wopert, op. cit., p. 261.

162D. V. Tahmankar, op. cit., p. 40.

163p, Mackenzie Brown, "The Philosophy of Bal Gangadhar

Tilak- Karma vs. Jidna in the Git3a Rahasya", The Journal of
Asian Studies, (Feb. 1958), xii. 198.
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164 165

B. D. Kher and G. P. Pradhan also shared the interpreta-

tion of the Gitarahasya as a nationalistic work.

The Gitarahasya is considered to be a nationalistic

literature at two 1evels. The first is a general level derived
from the fact that Tilak was known for his patriotism or

166 and

nationalism which was reflected in his earlier works
in his active political carrer. This work carried on that
spirit. But it is nationalistic at a deeper spiritual level

in that Tilak utilized the national or Hindu tradition in
formulating a scheme of Hindu ethics which would be competitive
with Western ethics. In using the Hindu tradition in order

to find a basis for a Hindu ethics, Tilak based himself

primarily on the best known Sanskrt work, the Bhagavadgftéi

But the EiEé had been subjected to many interpretations over
the centuries, spme of which did not lend themselves very well
to an activistic interpretation. So it was the more activistic
interpretation of the Maratha tradition which became the more

immediate support for his interpretation of the Gita.

164B. D. Kher, op. cit., p. nine (of introduction).

165G. P. Pradhan, Lokaminya Tilak Vyakti v Karva,
(Pune: Kesari Prakasan, 1971), p. 2.

1668. A. Wolpert, op. cit., pp. 64f, 125, considered
Tilak's The Orion or Research into the Antiquity of the Vedas
as a nationalist. literature. N. C. Kelkar, Life and Times
of Tilak , I, 468f.,considered the Orion... and The Arctic
Home in the Vedas to be tha nationalist literature.
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(2) Stages of Writing the Gitarahasya-

The Gitarahasya is regarded in Marathi literature as
167

an epoch making book. In the preface of the Gitarahasya,

Tilak mentioned the various stages he went through in preparing

to write the Gitarahasya. Tilak was first asked to read out

a commenatry on the Gita to his father during his last illness
in A. D. 1872. His liking for the gigé was the reason of his
regular reading of Sanskrt commentaries, and of criticisms

and expositions by scholars in English and Maré@hi. He became
unclear about the import of the Eiﬁé_ as the commentators
tended to say that the Gita teaches either jianamirga or

bhaktimdrga as the way of liberation instead of karmayoga. He

was dissatisfied with the solutions given by the commentators
and he set them aside and independently read the Gita several
times. He was then convinced that the Gita teaches karmayoga

and not renunciatory philosophy (nivrttimarga). His conviction

was strengthened by the study of the Mahdbharata, the Vedanta

Sutras, the Upanisads, and Saﬁsk;t and English books on the
vedanta. He had to study again the commentaries with a view
to find out the reasons why he could not accept their opinions.
He wrote the first draft of his commentary on the GIt3a in the
Mandalay jail in the winter of A. D. 1910-1911, the draft was

revised several times, and the work was completed after his

167N. R. Phatak, Lokamdnya, (Bombay: Mauj Prakasan
Grh, 1972), p. 363; Sri Aurobindo, op. cit., pp. 17f.
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release.168 The work was first published in June 1915.

(3) Indebtedness of the Gitarahasya-

Tilak, in the preface, has acknowledged his indebtedness
to the ancient and modern commentators on the Gité, to western
scholars, to the Mardatha saints, and to others.169 This

indebtedness implies théir influence on Tilak's Gitirahasya.

Tilak specially acknowledged the influence of Spencer when
he wrote in Spencer's memoir, in A. D. 1903, as follows:

We have never before attempted to write the philosophy
of Veddnta or Sarkhya from / the _/ practical point
of view (in accordance with / the _/_Ethics of
Spencer). / The _/ Bhagavadgita is™/ the _/ only...
exception. "But Vedantins have distorted this book
which is unigquely practical. If we want to advance
in a-new direction, as / .o 7 in Spencer's book,
we should think of the liberated philosophers not
sitting idle. The duty of the philosophers to
reflect upon these incomprehensible principles is as
important as is their duty to demonstrate how these
principles can be applied to everyday life and to
advise as to how perfection of the human race can
be achieved.170

Similarly, ?i%@k acknowledged the influence of T. H. Green,
in his letter dated 2 March 1911, from the Mandalay jail:

For my view of Gita is that it is a work on ethics-
not utilitarian, nor intuitional- but transcendental,

1685R. pp. 10f (M); pp. xvii-xix (E).

169Ibid., pp. 1l6f (M); pp. xxvii-xxix (E).

170The Kesari, 15 Dec. 1903, Samagra Lokama@nya Tilak: _
Samdj v Sanskrti, V, 949; quoted by G. V. Ketkar, Lokamanyanci
Bhagasaili, (Pune: Tilak Mah3rdstra Vidya3pith, 1962), p. 123;
GR. pp. 58, 70, 82, 137, 191 (M). ~
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somewhat on the lines followed in ,Gxeen's‘Proloaomeme
to Ethics.171 -

Tilak also referred to the works of Kant, Butler, Mill, Hume,
and Sidgwick.

Secondly, Tilak was influned by various commentators
on the gigé, both ancient and modern commentators. He mentioned ;
for instance, §%ﬁkar%cérya, Brooks , and S. Rédhakrishan.172

Thirdly, Tilak acknowledges the influence of the

réligious tradition of Mah&drastra by putting a poem of Tukaram
at the beginning of the preface. Our thesis is intended to

investigate the influence of the prominent Marathi saints,

namely, JAdnesvar, Tukarim, and Ramdas on the Gltirahasya.

F) The Hypothesis:

(1) The Literary Evidence for the Hypothesis-

Our hypothesis is that the religious, social, philoso-
phical, and ethical dimensions of the thoughts of some prominent
saints of Mahdrastra namely, Jidnesvar, Tukdram, and Ramdas,

influenced the Gitdrahasya. The literary evidence for the

hypothesis is that Tilak cites and refers to the works of

the prominent saints in the Gitarahasya. He often quotes

from the Jfidnedvari, the commentary of Jiidne$var on the Gita, the

171Samagra Lokamanya Tilak: Towards Independence, VII,
769; cf. GR. p. 17 (M) preface; quoted by D. V. Tahmankar,

op. cit., p. 204.
172

GR. pp. 1l6f (M); pp. xxviiff (E).
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abhangs of Tukaram, and the Ddsbodh, and occasionally refers
to the Bhagavat Dharma of Maharastra in general, in order to

support his interpretation of the Gita. Tilak directly quotes

73

from the Jfidnesvari three times (pp. 225, 292 (M));l he

directly qotes the abharigs of Tuk@ram more than twenty times

(pp. 73,77,96,208,209,223,252,300,346,387,389,390,391,294,397,

4

398 (M));17 and he goutes from the Dasbodh more than ten times

(pp. 38,130,143,165,288,340,348,352,381,394,395 (M)).>'> 1In

the course of different arguments he refers to Jhanesvar three

times (pp. 151,356,451 (M)),17®

7

Tukaram five times (pp. 16,210,

223,225,391 (M),l7 Ramdas seven times (pp. 92,252,274,340,358,

7

359,451 (M),l7 and the Bhagavat Dharma of Mah3drastra in generail

178

six times (pp. 16,206,352,397,688,785 (M). This evidence

173GR. pp. 345, 449 (E).

174yp54., pp. 110,115,144,318,320,343,388,461,534,598,
600,601,602,606,615,617 (E).

1751pid., pp. 57,197,216,251F.,443,524,536,543,588,
611,612 (E).

1761pi4d., pp. 229,549,705f. (E).

1771pi4., pp. 25,321,343,346,605 (E).

1781p34., pp. 25,315,543,615,1060,1198 (E).
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clearly indicates that in some degree the Bh3gavat Dharma of
Mahardstra explicitly influenced Tilak or at least that Tilak
thought of himself as agreeing with the teaching of the saints.

(2) Scholars Suggesting the Possibility of the

Hypothesis-

Among the scholars who have indicated the influence

of the Mar&tha saints on the Gitdrahasya is J. F. Edwards who

saw a parallel between the Gitarahasya and the J¥anesvari and

suggested the possibility of the influence of the Jhanesvari

on the Gltarahasya:

His / Tllak' / greatest claim on the affection of
rellglously minded India is his acknowledged success
in expounding and applying to modern condition the
message of the Bhagavadgita, the message of Dnyaneshwar
first put into Marathi in his Dnyaneshwari.

179

D. Mackenzie Brown elaborated J. F. Edwards' point and argued

that there was a definite influence of the JﬁEnes@ari on the

Git3rahasya and even referred to certain passages in the

Gitarahasya:

Tilak's interpretation of the Gita is consistent with
a lifetime of thought and action. As a student and
admirer of the thirteenth-century Maratha@ philosopher,
Jhanadeva, he had a familiar precedent for attacking
the guietism and renunciation of Samkara. In a renowned
commentary on the Gita , and in his Amrt&nubhava,
Jfdnadeva rejects Samkara's concept of the illusory
and meaningless world and describes the material
universe and man as 'natural expression of Reality'
Even the jlvanmuktl, or liberated soul / sic 7 of
Sarkara and the Vedantists fail to achieve the bliss
of JAdnadeva's devotee living in the material world.

l'79J. F. Edwards, op. cit. , p. 306.
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Tilak, in the Rahasya, cites Jfdnadeva's description
of the devotee (I, 345-346).

180
S. A. Wolpert concurred with the opinion of J. F. Edwards and
argued that he, too, thought the activistic interpretation of

the JNanesvari had influenced the G’itarahasya.181

Though D. Mackenzie Brown pointed out a similarity

between the Jidnesvari and the Gitarahasya , he indicated

a difference between them and emphasized the uniqueness of the

Gltarahasya:

In rejecting the renunciatory elements of Sankara's
teaching and in appealing to the Mar&tha masses in
their native tongue, both Dnyanadeva and Tilak had a
common approach, although the latter's emphasis was
on a social action for public welfare rather than
devotive action for individual salvation.

182

R. I. Cashman seemed to agree with the opinion of Brown as he

added:

Although a political act1v1st Tilak admired the
commentary on the Bhagavad Gita produced by the
thirteenth century saint Jifdneshwar. This work
rep;gsented an attack on the renunciatory philosophy
of Samkara, for Jnéneshwar believed the material
world and man to be 'a natural expression of Reality'.
But, true to the Vaishnava bhakti tradition,
JNaneshwar's emphasis was on individual salvation
through devotional action, whereas Tilak preferred

180D. Mackenzie Brown, op. cit., p. 203.
181 .

S. A. Wolpert, op. cit., p. 260.
182

D. Mackenzie Brown, op. cit., p. 204.
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'social action for public welfare'.
183

M. R. Lederle explicitly stated Tilak's dependence on

the tradition of Mahidristra in general and on the JfidnesVari

in particular, when he said:

When Tilak sought a basis for his ethics, he found a
model in the tradition of Maharastra. He gives us a
clue that he knew of this tradition. He explained that
the final ethical stage could be described by the words
aham brahmd3smi, and concluded that to attain the true
knowledge of Paramesvara means to realise the identity
of the Brahman and the &tman and to understand that
there is only one atman in all created beings. To
behave accordingly is the climax of spiritual knowledge.
He, then quoted Jftanedvara:

Who does not know mine or thine, like thk® all-pervading
sentience, will not bear hatred towards any living being.
The earth does not sustain only the good and reject .
thelsbad. Life, full of mercy, does not activate only
the body of the king, and avoid the poor man. Water
does not think of quenching the thirst of the cow,
and turning itself into poison in order to kill the
tiger. In the same way acts one who befriends the
entire realm of living beings evenly. In his forgiveness
he is like the earth. He does not know the words 'I'
and 'thou', He does not claim anything as 'mine'.
He does not feel joy or sorrow.

184

In short, scholars have suggested the possibility of the

JAgnesvari‘influencing the Gitdrahasya, but they have not dealt

with the issue in detail.

Scholars have also suggested the possibility of some

183R. I. Cashman, op. cit., p. 12.

184M. R. Lederle, Philosophical Trends in Modern

Maharagtra, (Bombay: Popular Prakashan, 1976), p. 263.
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influence of Tukaram on the Gitarahasya. V. G. Bhat referred

to two verses of Tukaram-which he thought may have influenced

Tilak and the Gitarahasya. One of these verses is,"He, who

owns as his own the distressed and the harassed, should be

known as a saint and the abode of God".185

186

Tilak gquoted the

verse in the Gitarahasva. D. Mackenzie Brown also pointed

out the influence of Tukdram on the Gitarahasya:

He LfTilak _7 also refers to the Mar&tha poet Tukaram,
who was deeply influenced by Jfianadeva. He describes
Tukd@ram as one of those who (in contrast to the
renunciatory philosophers) inherited and carried on
the true science of spiritual knowledge in an unbroken
line from the time of the Upanisads (I, 346).

187

Among the Mar&thd saints, Tukaram is guoted most often by Tilak,
but scholars have not paid much attention to this fact and
have not tried to explore in any depth the influence of Tukaram

on the Gitarahasya.

The last prominent saint of the Maratha Bhagavat Dharma

is Ramdas who has influenced the Gitarahasya to a remarkable

extent. D. P. Karmar emphasized the influence of Ramdas on
Tilak's patriotism , when he quoted a part of Tilak's speech

on the life of Ramdas:

185V. G. Bhat, op. cit., p. 90.
186

GR. pp. 300, 393 (M); pp. 461,609 (E).
187

D. Mackenzie Brown, op. cit., pp. 203f.
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Therefore have faith, make your mind strong, have
faith in religion and God. Religion and practical
life are not different. To take to samnydsa is not
to abandon life. The real spirit is to make the
country your family instead of working only for your
own.- To step beyond is to serve humanity and the
next is to serve God.

188

S. L. Karandikar also referred to Tilak's speech on Ré'.mdés,l89

but he did so in reference to Tilak's patriotic philosophy
in general and not in reference to the influence of Ramdas

on the Gitdrahasya.

Other scholars, however, have indicated a possibility

of the influence of Ramdds on the Gitarahasya. G. P. Pradhan

mentioned that Tilak had gradually become convinced of the

idea that the spiritual goal (paramdrtha) could be achieved-

through doing this-worldly duties (aihika nistha), a point

emphasized by Tilak in the Gitdrahasya. According to Pradhan,

Tilak had read the works of Ramdas earlier,but it was, while
he was reading Western philosophy, that he understood the

activistic (prayvrttipara) teaching of Ramdas in a unique way.

D. Keer stated the relationship more clearly than Pradhan did:

It seems that Tilak was much influenced by the
'Dasbodh' of Ramdds. It is the essence of the
'Git&rahasya' that a jfidni / i. e. a mystic or a

188D. P. Karmarkar, op. cit., p. 1l65.

1898. L. Karandikar, op. cit., p. 283.
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knower of spirituality / should keep followers or

collect people (lakasangrah kardva) for the wellbeing

of people and man should do his duty disinterestedly.
190

M. R. Lederle, too, emphasized Tilak's debt to the Dasbodh:

Tilak does not sufficiently distinguish between
conclusions drawn from mythology, and those from
natural sciences or philosophy. The eight million
four hundzed thousand species of living beings
mentioned in the D&sbodha of Ramddsa are brought
into connection with the munber of generations
required for the evolution of life from the first
living cell to the highly developed organisms...
(Dasabodha 13.3.14. cf. GR, pp. 181-82 (M); pp. 252-53
(E).

191

In short, scholars have suggested the possibility of the

influence of Ramdds on the Gitdrahasya, but they have not

studied in detail the nature and the extent of that influence.
From this review of what has been said by previous
scholars about the influence of the prominent Maratha saints

of the Bhigavat Dharma on the Gitarahasya, we can briefly

conclude that none of the scholars have studied and demonstrated
in detail the nature and the extent of the influence of the
Bhagavat Dharma or the teaching of the prominent saints of

Maharastra on the Gitarahasya. This is the gap in the

scholarship on Tilak, which needs to be filled. Our thesis,
therefore, will be a first detailed study of the influence of

the Bhagavat Dharma of Maharastra on the Gitarahasya. In other

/
130y, Keer, Lokamdnya Tilak Rajarsi Sghu Mah3raj: Ek
Mulyamapan, p. 26.

191M. R. Lederle, op. cit., p. 247.
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words, this thesis, as stated in the beginning of the chapter,
will be an investigation of the hypothesis that the religious,
social, philosophical, and ethical dimensions of the thought

of the prominent saints of the Bh3gavat. Dharma of Mahérégpra
have influenced and shaped the religious, social, philosophical,

and ethical thought of the Gitarahasva.

G) Scope and Limitations of the Thesis:

Our hypothesis has to be argued in terms of the major
concerns which Tilak seems to have shared with the prominent
Mardtha saints. They defined their position over against
traditional orthodoxy and the traditional social order. They
also expounded advaita (i.e. non-dualism) philosophy and
emphasized that a liberated person (or saint) should not
withdraw from society but should discharge his duties (dharma)
disinterestedly. Tilak, being a nationalist, defended the
traditions of Hinduism, its values, and principles of its
social order. He argued that the Gita teaches advaita

192

philosophy. He added that the jfani or the stitaprajfia of

the Gita continues to do his duties (dharma) disinterestedly,

even after release (mok§a).193

Tilak thas argued his religious,
social, philosophical, and ethical ideas on the basis of and

with reference to the Maratha saints. Because of the dimensions

1926R. p. 212 (M); pp. 324f. (E).

1931pid., pp. 275, 740 (M); pp. 423, 1133 (E).
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of the thought of the saints and of Tilak, our thesis has to
be divided into two sections, namely (i) religious and social
dimensions, (ii) philosophical and ethical dimensions. These
séctions will be further divided into chapters. The first
section will be divided into two chapters, one dealing with
the problem of orthodoxy and another dealing with the problem
of social order. Similarly, the second section will be divided
into two chapters, one dealing with the problem of advaita
and another dealing with the problem of saintly action.

Our investigation will be limited to the major works
of the prominent Mar&thd saints. Tilak has directly quoted

the JNanesvari, Abhangs (or Gatha) of Tukaram, and the Dasbodh.

In addition to these works, we shall refer to Jfdnesvar's

Anubhavamrta, Cangadev Pasasthi, Haripath, and Abhangs, and

- - - - Vd
Ramdas' Ekavis Samasi arthat Juna Pasbodh, Manace Slok, and

Abhangs.



PART ONE

THE LOKAMANYA B. G. TILAK'S THOUGHTS

ABOUT ORTHODOXY AND SOCIAL ORDER



CHAPTER 1II

THE PROBLEM OF ORTHODOXY

In the first part of the thesis, which consists of
two chapters, we shall attempt to demonstrate the nature
and the extent of the influence of the Bhagavat Dharma of
Maharastra on the religious and social aspects of the

philosophy of the Gitarahasva. In the first chapter, we

will concentrate on the problem concerning the influence

of the Bhagavat Dharma of Mahdrastra on Tilak's religious
philosophy. The term "religious" in this context is to be
understood as meaning his approach to "tradition" or to the
authority of that which was generally considered to be
"orthodox". In other words, we will deal with the problems
(i) of defining Hindu orthodoxy, (ii) of how the Mardtha
saints, Jﬁéneé%ar, Tuk@aram, and Ramdas, responded to the
traditional Hinduism, and (iii) of the influence of the
Marathd saints on Tilak's working out of his position
regarding orthodoxy.

A) Hindu Orthodoxy:

As Hindu orthodoxy is not officially defined by any
institutional structure, its definition presents problems
and different aspects can be emphasized. A.N. Deépépde, a

noted Marathd scholar, has offered a workable definition of
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orthodoxy by suggesting that there are five features or

facets (sapeksatds) that taken together seem to point to

the central features of orthodox Hinduism. Deépande
delineates the five features of Hindu orthodoxy namely,

Vedasipeksatd, Yajhasapeksatd, Brahmanasipeksatd, Arya-

sapeksatd, and Sahsk;tasépeksata.l We will take this

scheme of Deépande as our starting point. Let us first
briefly explain each of these five facets.

(1) The Vedasapeksata

The first and most fundamental facet of Hindu

orthodoxy is vedasapeksatd. The Vedas are the oldest and

most sacred scriptures of Hinduism. The term 'vVeda' comes
from the root 'vid' meaning 'to know', therefore Veda

means the 'knowledge' or 'wisdom' which was accumulated by

the ancient rsis (i.e. seers, mystics, philosophers). The
Vedas are also called 'éruti'. The term 'éruti' comes from

the root 'éru' meaning 'to hear', therefore égggi means

'that which is heard' by the rgis, or that which was

revealed to the rsis. The Vedas or éEEEi came to be regarded
as the revealed scriptures of Hinduism. As the Vedas had
been generally revered as the revealed scriptures of Hindu-
ism they were recognized as the final authority of Hindu
orthodox philosophy and practice. The ultimate authority

of the Vedas was recognized by the DharmaSistras (i.e.

la.x. Dedpinde, op. cit., I, 109.
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religious code books) which serve as the actual sources of
authority on specific matters concerning orthodoxy:

Now, therefore, we will declare the acts
productive of merit which form part of the
customs of daily life, as they have been
settled by the agreement (of those who know
the law). The authority (for those duties)
is the agreement of those who know the law,
(and the authorities for the latter are) the
Vedas alone. 5

Or, "The Veda is the source of the sacred law, and the tra-

dition and practice of those who know the Veda."3 Similarly,

5

the Dharmasdstras of Manu4 and of Yajhavalkya” recognize

the authority of the Vedas (vedo'khilo dharmamulam, tr. the

Vedas are the roots of all religious practices). P. V.

Kane explains the position of the Dharmaéastras regarding

the Vedas as the final authority on religious matters and
also answers the question as to why the Vedas be regarded
as the final authority on dharma despite the fact that they

do not contain formal rules on dharma, when he says:

2Apastamba, Aphorisms on the Sacred Law of the
Hindus, ed. F. Max Miller, The Sacred Book of the East
(Oxford: Clarendon Press, 1879), I.1l.1.1-2.

3Gautama, Institute of the Sacred Law, ed. F. Max
Miilller, The Sacred Books of the East (Oxford: Clarendon
Press, 1879), I.1l-2.

4The Manusmrti with the Commentary of Manvarmuktavali
of Kulluka, ed. Narayan Ram Acharya, (10th ed., Bombay:
S. Pandurang, 1946), II.6.

5Yajﬁavalkya Smriti with the Commentary of
vijhianedvara called the Mitaksara..., tr. S.C. Vidyarnava
(Allahabad: The Panini Office, 1918), I.7.
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The foregoing brief discussion will make it
clear that the later rules, contained 1n the
dharmasitra and other works on dharmadistra
had their roots deep down in the most ancient
Vedic tradition and that the authors of the
dharmasastras were quite justified  in looking
up to the Vedas as a source of dharma. But,
as said above, the Vedas do not profess to be
formal treatises on the various aspects of
dharma; we have to turn to the Smritis for a
formal and connected treatment of the topics
of the dharmaddstras. ¢

M.R. Gopalacharya,7 V.G. Bijapurkar,8 and others also come
to the conclusion that the Vedas are the final authority
determining the religious practices and beliefs of Hinduism.

(2) The Yajhasapeksata

As the Vedas are traditionally considered to be the
final authority on Hindu religious practices, i.e. rites,
ceremonies, and the ways of worship, Hindu rituals or

karmakanda are traced back to the Vedas. The Vedic religion

seems to be characterized by the worship of many gods such
as Agni, Varuna, Indra, Usas, Aditi, etc., and by doing
sacrifices to these gods. The Sanskrt 'yaj' which originally

meant 'to worship' includes both the concept of praying and

6P.V. Kane, History of Dharmadistra (Ancient and
Mediaeval Religious and Civil Law), I.7.

7M.R. Gopalacharya, The Heart of the Rigveda
(Bombay: New Delhi: Samaiya Pub. Pvt. Ltd., 1971), pp. 1lf.

8V G. Bijapurkar, Riksangraha or a University
Selection of vedic Hymns with the Commentary of Sayaﬁbharya
(Bombay: Tukaram Javaji, 1907), p. 1 (preface).
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of offering or sacrificing.9 Among the gods whom the Aryans
worshipped and sacrificed to, Agni, the fire god, seems to
be the most prominent because Agni-hymns stand at the
beginning of each of the family-books (II-VII) and every
book of the ten books (mandalas) of the Rgveda, except two,
begins with a hymn to Agni.lo Agni is honoured as the king

11

of sacrificial rites and is considered to be the mediator

and messenger between gods and men,12 or the divine priest.l3

Sacrifies were offered to deities so that they might
grant the wishes of their worshippers, such as a long life,l4

a happy life,ls offspring,16 etc. Thus there was a frank

9P.S. Deshmukh, The Origin and Development of
Religion in Vedic Literature (London: New York: Bombay:
Oxford. University Press, 1933), p. 130.

10H.D. Griswold, The Religion of the Rigveda (Delhi:
Varanasi: Patna: Motilal Banarasidass, 1971), pp. 151, 1l64f.

Mpv. vII.11.4; vrrr.43.24; 1.1.8; 1.27.1, tr.
R.T.H. Griffith (Banares: E.J. Lazarus & Co., 1926).

121pid., I.26.6; I.94.3; I.59.1; VII.1l.1; X.80.4;
Iv.8.4; VII.5.1, etc.

13

Ibid., I.94.6; I.l.1, etc.

141pia., VII.66.16; X.161.1.

15:pid., 1.89.9.

161pid., VII.57.6.
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reciprocity between deities and worshippers.l7 This prac-
tice of sacrificing was developed into a complex ritual
system when later on the emphasis was laid on correct perfor-
mance or the mechanics of the sacrifice. The later collections
(samhitds) and the Brahmapas (books on sacrifices and rites)
reflect this development.18

It is debatable whether the modern ritual of Hinduism
which is prescribed in the Dharmadistras, Puranas and Agmas,
' is derived and developed directly from the ggveda.l9 It.

seems, rather, that the modern ritual or karmakapda is the

result of the fusion of two streams -- Rgvedic ritual and

the Dravidian ritual. The Rgvedic ritual did, however, play
some part in the formation of the complex modern ritual,20
and the karmakanda of Hindu orthodoxy is certainly in some

degree an extension of the Vedic yajliasipeksata.

l7M. Bloomenfield, The Religion of the Veda, The
Ancient Religion of India (from Rig=-Veda to Upanishads)
(New York: London: Putnam's Sons, 1908), p. 184; H.W.
Wallis, The Cosmology of the Rigveda: an Essay (London:
Williams & Norgate, 1887), pp. 6, 64f; P.S. Deshmukh,

op. cit., p. 144.
18

P.S. Deshmukh, op. cit., p. 133.

19J. Gonda, A History of Indian Literature: Vedic
Literature (Samhitas and Brahmanas) (Wiesbaden: Otto
Harrassowitz, 1975), I,88, 84.

20

H.D. Griswold, op. cit., pp. 336f.
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(3) The Brahmanasipeksata

As the importance of the mechanics of the sacrifices
was emphasized, the importance of the officiating priests
who were Brahmanas by varna was enhanced. The ritual or

karmakanda was controlled by the Brahmanas who were tradi-

tionally authorized to perform sacrifices:

The Brahmanas (priests) are the guardians of
this sacrifice; for guardians of the sacrifice,
indeed, are those Brahmanas who are versed in
the sacred writ, because they spread it, they
originate it; these he thereby propitiate;

for this reason he says, the Brdhmanas are the
guardians of the sacrifice. 21

The Dharmagistra writers defined orthodoxy primarily in

terms of the rights of the Brahmanas. Their attitude is

characterized by Manu's famous phrase: "buddhimatsu narah

§re$tha naresu brahmanah smrtah" (tr. among the intelligent

beings men are supreme and among human beings the Brahmanas
are supremezz).

The Brahmanas were given exclusive authority to do
the karmakandic rituals as well as to teach and interpret

the scriptures. Teaching was their specific duty:

Let the three twice-born castes (varnas)
discharge their (prescribed) duties, study

21The S%tagatha—Bréhmana, tr. J. Eggeling, ed.
F. Max Muller, The Sacred Books of the East (2nd ed.,
Delhi: Patna: Varanasi: Motilal Banarasidass, 1966),
I.5.1.12.

22The Manusmrti with The Commentary Manvarmuktavali
of Kulluka, ed. Narayan Ram Acharya, 1.96; ii.135.
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(the Veda); but among them the Brahmana (alone)
shall teach it, not the other two; this is an
established rule [g;abruyadbrahmaqstesam
netaraviti niécayah]. 23

Teaching implies the authority to interpret the scriptures
for in the Hindu scheme of things the remoteness and
mystery associated with the Veda made interpretation very
important to political, social, and religious rulings. The
Brahmanas were exclusively given these privileges. Recog-
nizing and protecting the exclusive traditional rights of

the Brahmanas is construed as brahmanasdpeksati.

(4) The Aryasapeksatd

The Brahamanas played an important role in preserving
the Vedas because they alone could do rituals, recite Vedic
hymns, and teach the scriptures.24 In thus preserving the
Vedic tradition, they have preserved the religion and culture
of the Aryans against .the .inroads of non-Aryan culture and
religion. The Vedas were accessible only to men of the three
higher varnas who were thought to be Aryans, and others were

prohibited from hearing the Vedas. According to Apastamba,

the study of the Vedas was allowed only to men of the higher

23The Laws of Manu, ed. F. Max Miller, The Sacred
Books of the East (Oxford: Clarendon Press, 1886), x.1,
cf. x.76.

24L. Renou, The Destiny of the Veda in India (Delhi:
Patna: Varanasi: Motilal Banarasidass, 1965), p. 12.
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varpas (castes):

(For all these), excepting éﬁdras and those
who have committed bad actions, (are ordained)
the initiation, the study of the Veda, and the
kindling of the sacred fire. 25

The Dharmadistras prescribe that Vedic teaching be kept

/
secret from Sldras, the fourth varpa, the masses of society,

26 Even the recitation of the Vedas in

27

and from women.
their presence was prohibited. This policy of preserving
the Aryan religion and culture from the inroads of the non-

Aryan people is construed as aryas3peksati.

(5) The Sanskrtas3peksatd

The Vedas which are the final authority of Hindu
beliefs and religious practices were composed in Sanskrt,
the language of the Aryans. The Aryan priests (Brihmanas)
used to chant the Vedic mantras (hymns) at the time of the

Vedic sacrifices and rituals. Religious books were written

25A.pastamba, Aphorisms on the Sacred Law of the
Hindus, ed. F. Max Miiller, The Sacred Books of the East,
I.1.1.5.

26Baudhayana, Dharmaééstra, ed. F. Max Muller, The
Sacred Books of the East (Delhi: Patna: Varanasi: Motilal
Banarasidass, 1965), I.5.11.7.

27Yasishtha, Dharmadistra, ed. F..Max Miller, The
Sacred Books of the East (Oxford: Clarendon Press, 1882),
xviii,1l2; The Institutes of Vishnu, ed. F. Max Miller, The
Sacred Books of the East (Oxford: Clarendon Press, 1880),
xxXx.1l4.
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only in Sahskrt and religious discussions were conducted
only in Sanskrt. Therefore, Sahskrt came to be regarded

as the official medium of religious communication among
Aryans. It was honoured as the language of the gods
(devavani). 1In order to retain Sanskrt as the exclusive
medium of religious knowledge, the Brahmanas were forbidden
from learning any language spoken by non-ﬁryans or bar-
barians.28 Retaining Sanhskrt as the only medium of religious

rites and communication is construed as the sanskrtasipeksat3.

These five facets (sapeksatas): Veda, Yajfia,

Brahmana, Arya, .and Saﬁsk;t, which can comprehensively define
the traditional orthodoxy of Hinduism, seem to be inter-
related. The Vedas are the final authority of Hindu dogma
and practice. The Vedic religion was centred around the
performance of sacrifices and rites which were developed

into a complex system of rituals or karmakanda. The priests

(Brahmanas) were exclusively authorized to perform sacrifices
and to teach the scriptures, thereby the power and authority
of tﬁe Brahmanas was increased. The Aryans preserved their
religion and culture by making the Brahmanas their officiating
priests and religious teachers, on the one hand, and by

denying accessibility to the Vedas to non-iryans and women,

on the other hand. The Aryans preserved not only Vedic or

28Vaéishta, Dharmaddstra, ed. F. Max Miller, vi.4l.
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Brahmanic religion and culture but also preserved the Aryan
language, Saﬁskgt, by making it the only medium of religious
communication.

B) The MarZtha Saints and Hindu Orthodoxy

Having briefly explained the five facets of orthodox
Hinduism and their inter-relatedness we should proceed to
examine how the Mardtha saints viewed these five facets of
Hindu orthodoxy. Let us begin with the prominent saints of
the Viarkari Sampradiya, Jhdnedvar and Tuk3iram.

(1) Jfinedvar and Hindu Orthodoxy

JXaneévar whose theology became the basis of the
V&rkari Sampradaya generally accepted the authority of the
Vedas but he took a critical look at the traditional prac-
tice of excluding éﬁdras and women from studying and
listening to the Vedas. He focused attention on the Gita
because the Gitd, he thought, opened the door of liberation
(mokga) to all people including $Gdras and women, and in
practice he seemed to ascribe more authority to the Gitd
than to the Vedas. In his commentary on the EiEéf he says:

Sri Krsna has thus revealed the philosophy of
the Gitd (GIitddastra), which is the fundamental
text (mﬁ%asﬁtra) of the Vedas, and is holy
because 1t is authoritative over all (sarvadhi-
kdraikapavitra). If you ask [me] how I realized
(bodhd dle) that the Gita is the root (md}]) of
the Vedas, I shall explain it to you in terms of
a well established doctrine (upapatti). The
Vedas were born out of the breath (nisvisi) of
[the Parabrahman]; [but] He, whose nature is
truth (satyapratiijfia), told [the philosophy of
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the Gita] by His own lips (svamukhe). There-
fore, it is appropriate to say that the Gitd

is the root (milabhut) of the Vedas. Moreover,
there is another doctrine [in support of that
proposition].... The three divisions (kapda-_
traydtmaku) of scriptural knowledge (sabdarasi)
[or the Vedas] are in the Gita without division
(aekhu), even as trees are |[potentially] in
seeds. Therefore, I understand (game) and
clearly recognize that the Gita is the seed
(bij) of the Vedas. 29

Jhdnedvar later on identified the Git3 with the Lord or the

Parabrahma.30 He thus heightened the importance of the

Gitd.

The Gita or the Bhagavadgita is a part of the

Mahabharata which is included in the secondary tradition

called Smrti. The term Smrti comes from the root 'smy'
meaning 'to remember' or 'to reflect'. Smrti therefore
means the reflection on the revealed scriptures (égggi)

or the Vedas which are traditionally regarded, as we stated
before, as the primary source of Hindu beliefs and practices.

The Mahabharata, which includes the Gita, is a Smrti text
31

and is also called a fifth Veda. This kind of respect to

the Mahabharata seems to be an effort to give that text an

equal status with the four Vedas. We have above noted that

Jhdnedvar gives the Bhagavadglitid a higher status than the

Vedas.

297%. xviii.1426-1432.

3011id., xviii.1684-1685.

3lL. Renou, op. cit., p. l4.
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Next to the vedasapeksatd comes the yajflasapeksatd

or karmakdnda. In the historical setting of the Marath&

saints, we have referred to Hemadri's encyclopaedic book

called the Caturvargacihtamani whose emphasis was on worship

of various deities, of the manes, the daily and seasonal
duties and penances for failure, and performance of all
rites mentioned in the Grhyasiitras, the Kaplasutras, Smrtis,
the Pur@nas, the Epics, and traditional usage. JfAdnesvar's

reaction to this emphasis on ritual (karmakanda) was as

follows:

Otherwise, O son of Pandu, if one's heart is
not pure, his exterior actions are a caricature
(vitambu) really. It is like a corpse adorned
with ornaments, a donkey being washed in holy
water, and a bitter pumpkin being smeared with
jaggery. [It is like] tying a festoon (toran)
on a deserted house, putting layers of food
around the body of a. hungry person, a widow
putting red powder on [her foreheadl.... This
is like a decorated fruit which has dung (gep)
within. So are external actions. A false
thing (kuda) cannot be sold at a high price.

A pitcher of liquor cannot be holy even though
it is put in the holy Ganges. Therefore, there
must be knowledge within; then external purity
results from knowledge and actions. By what
means can one attain that purity? Therefore,
let the exterior part be purified (cidng) by
action, and the filth (vang) of the heart be
removed by knowledge. Then the distinction
between internal and external will disappear
and purity will become unified (ek); then, finally
purity becomes a whole. 32

325%. xiii.468-475.
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In these verses, Jfidnesvar is sharply critical of the exter-

nal karmakanda which is performed without internal purity

or knowledge. He does not condemn ritual as such, but

emphasizes inner purity and seeks to maintain a balance

between inner purity and external or ritual purity.
Jianesvar's emphasis on inner purity and knowledge

(of god) in the context of the traditional karmakanda seems

to have some effect on his view of the brahmanasapeksata.

His position seems to have not only weakened karmakanda but

'also weakened or lessened the authority of the Brahmanas
which had been enhanced primarily because only the Brahmanas
were authorized to do sacrifices and rituals.

The brahmanasapeksatda was further weakened by

Jnanedvar's position about scriptural knowledge and about
who is qualified to interpret the scriptures. Jiinedvar
considers scriptural knowledge as a necessity in the process
of liberation:

Wind blows away clouds; without [such an action

we cannot see the sun covered behind the clouds];
but that action does not create the sun. Do

hands not take moss (babuli) away from water?
[Without such an _action we cannot see the water
that was covered under the moss;] but that action
does not create the water. Similarly, the dirt

of avidyd@ (metaphysical Ignorance) is an obstacle

in realizing the Self; it (viz. the dirt of avidya)
is wiped out (lit. destroyed) by the study of the
scriptures. The One [Self] is pure and I become
illumined to myself. Therefore, all the scriptures
are means_(patre) of destroying avidy&d; Self-knowers
(3atmabodhl) do not become .liberated without studying
the scriptures. 33

33584, xviii.1231-1233.
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But Jfidnesdvar distinguishes redemptive knowledge from the
knowledge of the scriptures and the related sciences:
He is [expert] in dlscus51ng Smrtis (traditioms);
he knows the secrets (dahsu) of Garudi vidya (i.e.
evil devising and scheming); he is sharp (EraJneca)
in the Nighanti (i.e. dlctlonary of the Vedas).
He is excellent (cokadd) in grammar and very
proficient in inference. But he is ignorant
(phudd) about the knowledge of the Self; [therefore]
he is blind by birth....It is like a peacock whose
feathers have eyes all over but none of those eyes
have vision.... Similarly, O Arjuna, know that the

knowledge of the scriptures is completely unauthori-
tative (apraman) without Self-knowledge. 34

In these verses, Jfianesvar says that one should have redemp-
tive knowlédge or Self-knowledge in order to interpret the
scriptures more authoritatively and that verbal knowledge of
the scriptures is not sufficient. This position of Jfidnedvar
seems to suggest that Jfidnesvar questioned the traditional
authority of the Brahmanas to interpret the scriptures on
the basis of their wverbal knowledge alone.

As the Brahmanas were exclusively authorized to
teach and to interpret the scriptures, they took pride in
the privilege, because of their monopoly. JA&dne$var was
critical of the pride of the learned on the one hand and

he emphasized that redemptive knowledge is obtained by

bhaktimarga, on the other hand:

It is a suprising matter about egoism (ahamkar)
that it does not pursue the ignorant closely but

3438, xiii.833-839.
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it grasps the throat of the learned (viz. egoism
makes the learned to speak egoistically) and puts
them in many difficulties (sankati). 35

Again,

O knower of secrets, this condition is otherwise
called brahmatva (i.e. being or realizing Brahman).
He who worships me attains this condition. My
devotee in the world is commonly (pudhati) charac-
terized by the sign (lingi) that he 1s with
brahmata (i.e. liberated condition) as a devoted
wife (pativratd) is with her husband. 35

While dealing with the vedasapeksatd, we have noted

that Jfianedvar gives a higher status to the Git3 than to
the Vedas because it opened the door of liberation to all
including $tdras ana women. Jfidnedvar makes this point
clear in his commentary on the Gita:

The great book of the thgavadgité is thus the

ocean of the entire Sahkhya philosophy. Know it

in reality that this book is a distinctive (&gala)
Veda by its generosity (auddrye). The Veda is
originally rich [by knowledge] but no one is as
miserly as it is for 2t can be heard by the three
varnas only. Women, Sidras and other [human] beings
have, [like the three yarpnas,] to suffer the miseries

of earthly existence. [But denying right to women,
the éﬁdras, etc., the Vedas] has created a diffi~- _.._
cult situation (anavasaru). Therefore, I think

that in order to make good this defect and to be
in service of_anyone the Veda is embodied in the
form of the Gita. 37

3558, xiii.s2.

361pid., xiv.398-399.

371pid., xviii.l456-1459.
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In these verses, JfidnedSvar criticizes the Vedic or Brahmanic

stand concerning the aryasapeksatd viz. denying the éﬁdras,

women, and others the right to study and listen to the Vedas.
He praised the gigé for overcoming this defect and showing
its generosity in serving all.

The last facet of Hindu orthodoxy was the sanskrta-
sdpeksata. In discussing the historical setting of the
Mardatha saints, we have referred to a few sectarian move-
ments of Maharastra: the Lihgayata Sampraddya, Natha Sampra-
diya, Mahanubhava Sampradidya, and the revived Brahmanism or
Hinduism. The Lingidyata Sampraddya challenged the sanskrta-
sapeksatd by writing religious books in Kanarese. The Natha
Sampraddya encouraged the use of regional languages and
produced religious literature in Maraghi, Hindi, Behgali,
Tamil, and other languages. The Mahdnubhavas produced a large
body of literature in Maré;hi. While these sectarian move-

ments were challenging sanskrtasi3peksatida, Hemadri, Bopdev,

s s AR / . . - . . .
and Vijnanesvar were reviving Brahmanism and were writing

religious books, like the Caturvargacintdmani, in Sanskrt

and thus were attempting to reinforce sanskrtasdpeksatd.

JAdnesvar, who was initiated into the N&tha Sampradaya,
followed the policy of his Sampradaya by writing his reli-
gious books in Maréghi,38 the language of the people. He

argued that it was necessary that the religious knowledge

38¢.p. Dhavle alias Jfidnadevopasak, op. cit., p. 4.
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which was stored in Sahskrt be shared with others if people
were to be enlightened:

I shall spread the knowledge of Brahman (brahma-

v1dza) limitlessly (sukdl) in towns where Marathl

is spoken. Let this world receive and give the
blessing of happiness (sukhaci varil). 3¢

In doing this JAdnedvar was following the tradition of the

Ndtha Sampraddya and his teacher Nivrttinath' who rendered
knowledge from Sahskrt into Maré;hi.40 Jidnedvar himself
admits that part of his reason for writing in Marapﬁi was
aesthetic for he had confidence when expressing the ideas
of the Sanskrt tradition in Mar&thi:
My Marathl tongue (bolu) is wonderful; it can
certainly (paija) excel [the taste] of nectar.

I shall gather such savory (rasike) words (akgare,
lit. letters). 41

Elsewhere he justifies his writing a commentary on the Gita

(i.e. the JHdnesvari) in Mar&thl when he says:

Arun resides near the sun; therefore he sees it.
Can an ant on the earth not see the sun? There-~
fore, [it was p0551ble to produce] the Gita with
a commentary in Marathl (de$ikire) for us who are
ordinary people (Erakrta) There is no reason to
consider our position as improper (anucita). 42

3958, xii.le.

401p34., xi. 9f.

4l1pid., vi. 14.

421p54., xviii. 1719-1720.
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For these ostensible reasons, Jhanedvar wrote the JNanesvari

and other religious books in Maréphi and broke the tradi-

tional Brahmanic practice of saﬁskgtasapek$at3.43

(2) Tukaram and Hindu Orthodoxy

Tukaram, like JﬁEneévar, generally accepts the
authority of the Vedas and even took a stand against the
critics of the Vedas when he said:

If a man destroys the source of milk, what will
he gain by doing so? He who finds fault with the
Vedas is low and sinful, a polluted wretch. If
a man sets fire to his own house, where will he

find a place to live in? Tukd declares the secret;
the rest are led astray by error. 44

Again,
A reviler of the Vedas is not of a pure seed; know
him for a low caste man. He who credits not_the
Vedas nor heeds the speech of the wise. Tuka says,

his pleasant words are like sweet food with spirit,

touch him not. 45

While Tukdram accepts the authority of the Vedas, he seems
to hold that one should have access .to an even higher
authority for he warns an aspirant (mumuksl) to use his
discretion and not to accept everything in the Vedas as

authoritative, when he says: "If you seek salvation, first

43N.C. Relkar, JXinedvari-Sarvasva (Pune: Manohar
Granthamala, 1970), p. 202.

4
1063.

4The Poems of Tukarama, tr. N. Fraser & K. Marathe,

451pid., 1102.



89

sift the Vedas, discard those sayings in them which are

46

fruitless." The authority which is higher than the Vedas

is God Himself, according to Tukaram when he says:
He is the essence (sar) of the scriptures and the

embodiment (mirti) of the Vedas; He is our companion
(sangati) and bosom friend (prapasakhdi). 47

Again,
The Vedas sing His praise; we have His company.

His name is on our lips (kanthi); He is completely
stored in [our] hearts (lit., stomach). 48

Tukaram, like Jnanedvar, is sharply critical of

the external karmakapnda and he emphasizes purity of heart

and virtuous conduct when he says:

What have you done by visitinag holy places? You
have merely washed your skin. Is.your heart
purified by it? You have secured for yourself
worldly distinction (bhusan). Even though a fruit
of colocynth (vyndavan) is marinated with sugar,
its internal essence (thara) or bitterness does
not change. Tukaram says, "While you have no
peace, forgiveness, and compassion [within], you
sob (phundd)". (In other words, external bathing
in holy waters is in vain, if there are no good
gualities in the heart). 49

Again,

Does a snake not .give up food? Does a heron not
contemplate? [But] their internal mind (buddhi)

46Th.e Poems of Tukarama, tr. N. Fraser & K. Marathe, 507.

/ - - =, e . /. . - -
47Sri Tukdram Maharajance Abhang, Sri Sakal Sant Gatha,

3334.1.

481pig., 1924.1-2.

491pig., 1750.
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is deceptive (khoti); their heart (pot, lit.
stomach) is filled with evil. Does a rat not
abide in a hole? Does a donkey not smear (his
body) with ashes? Does a crocodile not stay in
water? Does a crow not bathe? says Tukaram. 50

Tukaram is also critical of the traditional means

of karmakdnda and considers the bhaktimdrga of the Varkari

Sampradaya superior to traditional karmakanda, as he says:

Let the birth (jyalepan) of a man be accursed,
who had visited a million holy places and has

not visited Pandharpur, and has not seen the even
feet (samacaran) of [Viththoba]. He has done
innumerable things such as practising yoga and
doing sacrifices; but as he has not seen the feet
of Viththobad, he has not obtained the merit of
visiting innumerable holy places. 51

Tukdram's position about the karmakanda seems to

have lessened the necessity of karmakanda and in turn

weakened the authority of the Brahmanas or the br3ahmana-

sdpeksatd. The brahmanasiapeksata was further weakened by

Tukardm's position about the scriptural knowledge as a
necessity of liberation and about who is gqualified to
interpret the scriptures. Tukaram, unlike Jﬁéneévar, does
not see the necessity of scriptural knowledge in the process
of liberation:

What avails me the dry knowledge of Brahma? It

is a measure filled with nothing but illusion.
Something wherein thou art not. That is not my

50
1971.
51

Sri Tukdram Mah3rajance Abhang, Sri sakal Saht Gatha,

Ibid., 324.
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soul's desire; give me a vision of thy feet, says
Tuka. 52

Listen, O pious ones, whoever you may be, cast
aside association with philosophers and worship
Pandurang, seek not the many opinions of men, they
will drown you certainly. 53

Tukdaram who advocates bhaktimarga considers the

scriptural knowledge without faith (bhav) to be a useless

thing:

While the heart is not pure, rote knowledge (pathantar)
acquired to the fullest extent (bharovari),.is in

vain. Does a horse not carry a heavy burden? Similar
is rote knowledge, if it is acquired without faith. 54

Tukdram, like JAaneévar, distinguishes direct

redemptive knowledge from scriptural knowledge when he says:

The knowledge of Brahman (brahmajfiana) cannot be
proved (or established or realized) by talking
about it; it is not realized unless one has
experienced it (in himself (citti). What will this
vain, unfounded (latikdci) tall talk (palhal) do?
This is just a labour of knowing [the scriptures]
(janivecd £ram). Having given up the happiness of
sense~objects, you tell the people that you are god.
You talk about the taste of nectar to your audience
but you are dying of starvation. 55

52The Poems of Tukarama, tr. N. Fraser & K. Marathe,

1626 cf. 453.

53Mahipati, Bhaktalildmrit chs 25-40: Tukarama, tr.

J.E. Abbot, xi. 144.1-3.

.. . ’ . S
54S’ri Tukd3ram Mahdrajance Abhang, Sri Sakal Sant Gatha,

1124.2-3, cf. 1561.

551pid., 1813.1-4.
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Tukaram, like Jﬁéneévar, holds that religious
experience or Self-knowledge is necessary in the interpre-
tation of scriptures when he says:

Only we know the meaning of the Vedas; others do
not know the meaning of the Vedas (lit., others
carry the burden of the Vedas on their heads as
coolies do). The relish which one. gets out of
eating food cannot be regarded as equal with just
seeing that food; [in other words, we have tasted
the food but others have only seen the foodl]l, (lit.,
others carry the burden of food for wages)....

Tukd3ram says, 'We have found the root, (therefore,)
the fruit has come into our hands naturally. 56

Again,
[with our own efforts] we will milk the white

cow of Vedic truth; we will wrestle with the
Vedas ourselves.... 57

These two poems clearly imply that according to Tukaram,
a direct spiritual experience is a..better guide to interpret
the scriptures than the traditional scholastic method.
This position of Tukaram that the immediate experience of
God is the highest authority directly undercuts the exclusive
right of the Brahmanas to interpret the scriptures.
Tukdram, like Jfidnedvar, is critical of the

Bradhmanas' pride in knowledge when he says:

You may treat me, O God, as you will, but I will

not call these men saints; for they have set their
hearts on rule and wealth. Their desires have

56

s’ - e - '. - o -
Sri Tukd@ram Maharajance Abhang, Sri Sakal Sant Gatha,
2180. i

5
1266.

7The Poems of Tukarama, tr. N. Fraser & K. Marathe,
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made them victims of hypocricy. Though they be
Brahmanas, I shall hold them none such. They bear
knowledge blindly as a burden. Tukd says, I shall
not fear mankind in the persons of such men, though
I suffer for it. 58

Again,

Weighed down by pride of knowledge, you are drowning
in the gulf of the world; why will you not rise out

of it? Tukad says, you will reach God by faith, through

Ithe] effort to know him, you will not understand
him. 59

Tukdram, like Jnanesvar, not only distinguishes ..

redemptive knowledge and scriptural knowledge but also holds

that redemptive knowledge comes through bhaktimarga:

Truly, God dwells in all souls, yet none can be
saved without seeing that other one. Truly,
knowledge dwells in all men, yet without devotion
it does not become Brahma. What would be the good
of practising postures, though they had been
explained to you and you had learned them, unless

the light of emancipation was kindled within you? 60

Again,

If God shows me any favour, then the knowledge I
receive will be Brahma itself. There will be no
need to bring anything from anywhere, or to go
anywhere to get salvation. 61

While dealing with the vedasapeksatd, we have noted

that Tukdrdm gives less importance to the Vedas than to the

58The Poems of Tukarama, tr. N. Fraser & K. Marathe,

591pid., 505 cf 555, 1013.

601pid., 2080.

6lrpid., 3219 cf. 2080.

1192.
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God who is the source of the Vedas. He seems to view the

vedasdpekgatd together with the aryasapeksatd, as JAdnedvar

does, when he says: "The Vedas left us in anger (rusoniya

gela); but their author (lit. father) is in our hearts

62

(kagthi)". Tukiram seems to have reacted against the

/’
aryasapeksatd as he, being a Studra, was prohibited from

reading and listening to the Vedas. However, this prohibi-
tion did not hinder his own spiritual gquest, as he said:
We have been barred access to the Vedas, but our

inner spirit urges us to seek ceaselessly the
core of Vedic philosophy. 63

Thus in his view, it was not absolutely necessary to have
access to the Vedas in order fo be liberated because God,
the source of the Vedas, was with him and it is He who grants
liberation to all including éﬁdras, women and others.64

The last facet of Hindu orthodoxy was the sanskrta-
sapeksatd. We have noted that Jiianedvar wrote religious
books in Mardthi in order to impart the knowledge stored
in Sahskrt books. It seems that he made Marathi the medium

of religious communication as far as the Varkarl Sampraddya

was concerned. The majority of the VArkari saints were

62Quoted by S.G. Tulpule, op. cit., p. 361.

63Tukaré‘lm Gatha 1316, quoted by G.B. Sardar, The Saints-
Poets of Maharashtra: Their Impact on Society, tr. K. Mehata
p. 119.

64

The Poems of Tukarama, tr. N. Fraser & K. Marathe, 689.
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from the masses and they wrote their books in Marathi.
Maré;hi thus became an official medium of religious communi-
cation. Tukaram, concerning whom we said in the historical
setting that his sources of religious knowledge were the
Mara;hi works of Jﬁaneévar, Eknath, and others, of course,
wrote his poems in Marathi. Even though he does not justify
the use of Mara;hi over against Sanskrt, he holds his mission
to be like that of Jfianedévar to enlighten the masses by
explaining Hindu scriptures:

The ancient things (puranas) have lost their

meanlng, verbal knowledge (sabdajfiana) (or idle

skill in words) has destroyed [thelir meaning]:

men's minds are greedy of pleasure; the way of

liberation is spoiled. We shall loudly proclaim

the name of god and terrify the evil. Tuk&ram
says, 'Raise a joyful shout of victory'. 65

In. the above poem, Tuk3rdm wants to explain traditional
knowledge which had been beset with irrelevant things

(ddarane) and overshadowed by verbal knowledge (sabdajnana) .

(3) Ramdas and Hindu Orthodoxy

Having thus reviewed how the Varkari saints responded
to the five facets of Hindu orthodoxy, let us proceed to
examine how Ramdads responded to Hindu orthodoxy. Ramdas not
only accepts the authority of the Vedas as the Varkari saints

do but also argues in favour of re-affirming it:

. ’ . -y g =
65Sr:L Tuk&ram Mahdr3djdnce Abhang, Sri Sakal Sant Gatha,

236.3-4, cf. 119, 334.
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The Vedas have power to save people. If the Vedas
had no power [to save the people] who would have
cared for the Vedas? He who has access to the
Vedas (veddksare) has been regarded as righteous

(punyarasl). Are the Vedas, therefore, lacking
power [to save all].? 66

Ramdads .thus re-affirms Vedic authority on the one hand and
acknowledges the limitation of the Vedas as far as revelation

of God through bhaktimarga is concerned:

The Vedas have illumined (Erakééile) all knowledge
and there is no knowledge outside of the Vedas.
[However,] the Vedas cannot show one substance
(vastu) which one can know [only] by his own
experienge (Svanubhava) in the company of saints_
(santasange). Who can tell His greatness (mahima)
in words (vacani)? Maya is wonderful but it cannot
introduce that Thing. The saints tell the means
(soy) to know the Infinite (anant) who is beyond

Maya. 67

In these verses, Ramdas seems to ascribe more importance

to the company of saints (or the bhaktimarga) than to the

Vedas as far as the revelation of God (Vastu) is concerned.

Ramd3s, unlike the Virkarl saints, encourages
traditional rites and other religious practices when he
says:

Because of our laziness (cukurpane), we should
not give up ritualistic bathing and worship
(sndnasandhyd), and break the family-practices
(kulacar). Because of the pressure of domestic
life (prapancabale), we should not neglect
listening to stories of Hari (god), and fail to

66pas. 7.vi.29-30.

®71pid., 1.v.12-13.
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attend the exhortations (nirupap), or disrupt
our spiritual life (paramdrtha). 68

Rimdas classifies the rite, performed without a selfish
motive, as the sattvik (i.e. good) duties69 and regards a

non-observer of karmakanda as an educated fool (paghata-
70

murkha) . He has emphasized the necessity of performing

the rituals. This is a major concern in Ramdas' works.

However, he also shares a few ideas with the Varkarl saints.
Ramdas, like the V&rkari saints, occasionally criticizes

the mechanical or habitual performance of the karmakéggg.7l

He also occasionally emphasizes the idea of purity of heart
accompanied by rituals:

We should do ritualistic bathing, worship, medi-
tation (jap), concentration (dhyan), going to holy
places, and the worship of the Lord. (And thus)
should maintain our holiness (pavitrapan) and keep
our heart pure. 72

But he was not as critical of the karmakanda and as emphatic

about purity of heart over against karmaka3nda, as the

Vdrkari saints were. He did not advocate bhaktimdrga as a

substitute for karmakadpda, as the Varkari saints did.

68p3s. 2.ii.34-35.

691pid., 2.vii.17,36.

701pid., 2.x.24.

"l1pid., 18.x.26; GR. p. 588 (E).

721hid., 2.ix.20.
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Though Ramdds agrees with the Varkari saints on

some points about the karmakanda, he is trying to revive

the traditional karmak@nda and thereby to reinstate the

authority of the Brahmanas (brahmanasapeksata) who were

traditionally authorized to do rituals. Now let us see
Ramdas' position about scriptural knowledge with a view
to examining whether it is similar to that of the Varkari
saints and whether it intends to restore the exclusive

preceptorship of the Brahmanas (brahmanasdpekgatd).

Ramdas, like the Varkari saints, distinguishes
between scriptural knowledge and redemptive knowledge when
he says:

Herein actual first-hand experience (pracit) is
the authority (praman) and inference based on the
scriptures is not needed. Or what is given in

the scriptures should actually be experlenced.
Talk without direct experlence (prac1t1v1p) is
entirely detestable (kantdlvane); it 1s like a dog
barking with a wide open mouth. What is there to
listen to and to find out, as the talk is drearily
empty (su nyakar) as far as the actual first-hand
experience 1is concerned. 73

Again,

Knowledge without first-hand experience is inference

only; such knowledge cannot serve men as a means of

attaining the other world (paratra). Therefore,

experience is the major factor (mukhya); knowledge

without experience is useless. Even though bookish

knowledge (apdy) appears similar to knowledge based
. on experience, the wise distinguish them. 74

73p3s. 9.v.14-16.

74p3s. 14.vii.18-19, cf. 12.vi.29-30.



99

Moreover, RaAmdds recognizes the limitations of
trying to understand the divine mystery or God by intellect
and logical reasoning. In another work he says:

He is infinite (or incomprehensible) (vad) even
though we search many scriptures; He is not
expressed by any statement (niécax) (viz. He is
indescribable). Minds gquarrel over controversies
arising from trying to understand the scriptures;
intellection (prabodhe) and comprehension by
knowledge (jfdnabodhe) fall .short (of knowing Him).
The revealed scriptures, Nyaya, philosophy, logic,
traditions (Smrti), Vedas, aphorisms of Vedanta
philosophy, and various schools (cannot apprehend
Him). Ses (i.e. a thousand-headed snake) himself
became silent and therefore sees steadily. (There-
fore,) O mind, give up all knowledge (janiv). 75

Ramdas, like the VArkari saints, recognizes the
necessity of having spiritual experience (pracit) to inter-
pret the scriptures when he says:

Taking medicine without actual experience,
following a diet (pathya) without experience;

and imparting knowledge without the direct
experience are all called delusion (bhram). 76

Ramdas, like the Virkari saints, is critical of
pride in scriptural knowledge and considers it a barrier
to the spiritual life:

How can a man digest food, who has swallowed the
fly (of pride) of knowledge (janiv)? The stomach
of man cannot digest knowledge-food, if its mental
egoism (mansicid ahambh3av) has not passed away

(jirenad). 27

75 - g
Manace Slok 157-158.

78n3s. 10.vi.32.

"TManice $lok 159 cf. Das. 14.i.47.
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Or,

A person who is highly learned and is conversant
with the scriptures (vyutpanna) and talks of the
knowledge of Brahman.(bragmajﬁana) explicitly is
an educated fool (padghatmiirkha) if he has evil
desires and pride in himself. 78

Though Ramdas does not explicitly say that redemp-

tive knowledge comes from bhaktimdrga as the VArkarl saints

have said, his stand on bhaktimarga as the only way of

liberation implies a similar position because there is no
liberation without redemptive knowledge. He propagates

bhaktimarga as the way of liberation:

Man certainly reaches (pavatl) God by devotion
alone (bhakticenayoge); this is the contention
(abhiprav) of the book (i.e. Dasbodh). 79

He also, like the VAarkari saints, considers bhaktimarga

sufficient for liberation and says that other means are
not required of a. devotee:

Ramdads says, "If you have faith in the name of
God, you are not required to do rites (karma),
religious duties (dharma), yogic practices; (you
are not required) to eat specific food (bhoga)

or to renounce (something) (tyaga) or (to follow)
the order (s3dng) (of someone). You should
meditate on the name of Rama at dawn. 80

78Dis. 2.x.3.

791pbia., 1.i.4.

80Man'a'lce éiok 76 cf. Das. 4.iii.l1l3-25.
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Again,

Great faults go away by (the reciting of) His name;

people are liberated by (the reciting of) His name. 81

Ramdas thus agrees with the Viarkarl saints on many
points but he differs from them when he tries to restore
the traditional practice of allowing only the Brahmanas to
teach and to interpret the scriptures and blames the Sadras
for trying to assume the role of teachers:

As inferior men (prini) have assumed preceptor-
ship, religious practices have sunk and nobody
cares for the teachings of the Vedas (vedadistra)
and the Brahmanas. Only the Brahmanas are
authorized (adhikaru) to reflect on the knowledge
of Brahman (brahmajffana, lit. studying the scrip-
tures). "Varnanam brahmano guruh" (tr. the
Brahmana is preceptor of (all) varnas) is the
authoritative saying (vacan) [of the scriptures].
The Brahmanas have madly turned away (cevale) from
intellectual pursuit (buddhi); they have given up
their preceptorship and have become dlSClBleS of
disciples... The degraded castes (nicayati) have
taken over the preceptorship and their greatness
(mahanti) has been enhanced; the SUdras are
degrading the religious practices of the BrZ@hmanas.
The Brdhmanas do not realize this fact; they have
not changed their behaviour (vrtti); and they do
not give up false pride in their own foolishness.

82
Ramdas tries to restore the traditional preceptorship of the
Brahmanas on the basis of scripture. He also advises the

people not to select preceptors from the lower castes:

8lyvanzace $lok 76 cf. D3s. 4.iii.13-25.

82pas. 14.vii.29-35.
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Selecting a preceptor of an inferior caste is in
itself a degrading idea (kankondd vicaru). The
preceptor hides himself as a thief in an assembly
of the Brahmanas (brahmasabhg). In the presence

of the assembly of the Brahmanas, (a disciple)
should not take holy water (tirtha) from the feet
of such a preceptor or should not receive holy

food (prasad) from him because the disciple will
have to do atonement (prdyascita). If the disciple
does not receive tirtha and prasidd from his pre-=.
ceptor, he exposes the inferiority of his preceptor
and his devotion to his preceptor (gurubhakti) dies
(sagvali) immediately. If the disciple treats his
preceptor with respect, the Brahmanas certainly
will become angry with him; and if the disciple
respects the practice of the Brahmanas (brdhmagva),
his preceptor will become angry with him. As these
are embarrassments (sankadi) on both sides, the
disciple repents (for having selected a preceptor
of inferior caste); for this reason, inferior castes
are not given preceptorship. 83

Ramdas repeats the idea that one should not select a

preceptor from the lower castes in another place in the

84

Dasbodh, and he reproduces the whole argument, gquoted

above, in another work.85

Ramdas' brahmanasapeksatd becomes very clear as he

says:

Even though a Brahmana becomes void of duties
(kriydhin) he remains the preceptor (guru) of
all; (and) we should submit ourselves to him with
special devotion. 86

83p3s. 5.ii.58-62.

8411i4., 2.1ii.39.

85Ekav-j'.s Samidsi arthat Juna Dasbodh v. 58-62.
86

Das. 5.i.6.
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Ramdds stands for the traditional practice of venerating
the Brahmanas not because they are Brdhmanas by merit
(gunas) but only because they are born in the Brahmana
caste. He also asks the people to protect the brahmana-
dharma (i.e. rights and privileges of the Brahmanas) with
respect and to continue their preceptorship with determina-
tion (nirdh’ére).87 He also stands for their social
superiority,88 a matter which will be discussed in the
next chapter.

Ramdas tries not only to restore the preceptorship

of the Brahmanas (br3ahmapnasipekgatd) but also tries to

re-inforce the traditional limits of imparting religious
knowledge in accordance with the Brahmanic or Vedic impera-
tive when he says:

He (a devotee of the Lord) protects all and
imparts knowledge in such a way that the command
of the Vedas is not disobeyed. He thus leads
all people (pr3nimatra) by the good and right
way. ggq

Ramdas' emphasis on the Vedic imperative implies the tra-
’
ditional exclusion of the Sudras, women, and all others who

are not qualified to study the Vedas or who are not regarded

87h3s. 4.ii.20.

881pid., 2.iv.2; 5.i.6-18.

891pid., 4.ii.25.
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as righteous (pupyarasi) to study the Vedas.90 Ramdas

stands for the aryasapeksatd by re~inforcing the tradi-

tional policy of imparting religious knowledge only to
the twice-born (dvijas) and of excluding the §ddras and
others from it.

The final s&peksatd is the sanskrtasdpeksata.

Now, let us examine what R&mdas thinks of the sanskrta-

sapeksatd. Ramdds maintains the superiority of Sanskrt

books over Prakrt (i.e. Maraghi) books when he says:
Books in Sanskrt are superior to books in

Marathl. Books on the Vedanta are the best
(thor) among the books in Sanskrt. 91

However, he does not really accept the sanskrtasdpeksatd

because he recognizes the importance of Marathi as a medium
of religious communication when he says:

The book which talks about non-dualism (advaita)
should not be regarded as inferior (Erakrt), because
its vedanta philosophy is true as far as its import
(artha ) 1s concerned. The vedarnta phllosophy which
is found in all scriptures 1s understood in Marathl
(Prakrt) and one gets satisfaction and becomes
mature (nivale) in his heart. The book which is a
resource (updy) of knowledge should not be regarded
as inferior (prakrt). Can a fool understand this?
It is like a monkey understanding a coconut. Now,
enough is said; one should understand it according
to one's calibre (adhikdrparatve). One should not
say that pearls are inferior (une) because they
come from shells. 92

NVpgs., 7.vi.30.

91ig.,5.vi. 36.

921pid., 7.x.46-49.
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Again,

Import is not lost a little because of another
language (bhasdpalte); (because) all success or
accomplishment (kdryasiddhi) depends on the
import only. However, Sanskrt books have
attained 51gn1flcance (sarthakatd) because of
books in Marathl (Prakrt). Otherwise, who would
know that secret import (guptartha)? Now, this
talk is enough. We should pick up the import and
give up the language even as one takes the best
and gives up peels and husks. 93

The aforestated argument is repeated by Ramdas in another

place, as follows:
The Marathl language seems to you [Pandits] to be
1nferlor, but whether in Marathl or Sanskrt the
meanlng is the same. If one reads the Puranas in
Sanskrt, one has to explaln the meaning in Marathl,
just as a king's glory is not manifested except
through his subjects. "God created the Sanhskrt

language, and Marathl originated from a thief", so
the wise should not speak. 94

Even though Ramdas initially recognized the superiority of

Sanskrt over Mardthi, he justified the use of Mardthi in

imparting religious knowledge, as the Virkari saints did.
At this stage, we can summarize how the Marégha

saints viewed the five facets (s3peksatas) of Hindu ortho-

doxy. First, they all accept Vedic authority in general.
Jﬁéneévar, however, departed from a narrow view of the

Vedas by arguing that the Git3a contains the essence of the

93p3s. 7.i.41-43.

94Mahlpatl, Santavijaya-Ramadas, tr. J.E. Abbot (Poona:
The Poet Saints of Maharashtra Series, 1932), xiv.130ff.
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Vedas and overcomes their defect. Tukaram also departed
from the narrow view of the Vedas saying God is a higher
authority than the Vedas. Ramdas re-affirmed Vedic
authority. Secondly, Jnane$var and Tukaram took a critical

look at the traditional karmakanda and propagated

bhaktimdarga as a substitute for karmakanda; but Ramdas

tried to revive the traditional karmakanda. Thirdly, the

Varkarl saints tried to undercut the brahmapasipeksatd but

Ramdds tried to restore it. Fourthly, the Varkari saints
were critical of the traditional stand on excluding the
éﬁdras, women, and others from the study of the Vedas; but
Ramdas tried to re-affirm it. Finally, all the Mard@tha
saints stood for the use of Maréghi for imparting religious
knowledge.

C) The Lokamanya Tilak as an Orthodox Hindu

Our thesis is that Tilak's Gitarahasya followed to

a substantial degree the Maratha religious tradition in
which he was raised and that in particular his thought was
indebted to the saints of Maharastra. Let us examine his
view of orthodoxy and see to what extent it is indebted to
his Maratha heritage.

D.P. Karmarkar thought of Tilak as an orthodox Hindu
because of his life style:

Tilak's way of life in college was of the ortho-
dox type. He used to sit for meals with a silk
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dhoti as was common amonst the orthodox and his
outlook in social matters also was more conser-
vative than liberal. 95

The Marath3d social reformers, R.G. Bhandarkar (A.D. 1837-
1925), M.G. Ranade, Mr. Justice K.T. Telang (A.D. 1850-1894),
and G.G. Agarkar (A.D. 1856-~1915), labelled Tilak orthodox
on account of three major controversies they had with him.
The reformers began to describe Tilak as a 'champion of
orthodoxy', a 'reactionary', and an 'enemy of progress'96
when he criticized the 'Saradi-Sadan' and its founder the
Papditd Ramabai (A.D. 1858-1922). Ramabal founded the Sadan
(i.e. home or an institute) in A.D. 1889 with the intention
of taking care of 'destitute . high-caste widows' and
improving the social condition of 'fallen women'. Her work
was admired by the reformers. But Tilak was sceptical about
the work of Ramdbai. He did not approve of the idea of a
school run by a Christian lady for Hindu girls97 for he
suspected that the school might be used for gaining Christian
converts. He drew attention to the report of the progress

of the Sadan, published in the Christian Weekly (New York,

95D.P. Karmarkar, op. cit., p. 5 cf. p. 11.

96D.V. Athalye, op. cit., p. 56; D.V. Tahmankar,
op. cit., p. 44.

97 pid., p. 56.
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December 1889) declaring the Sadan to be a 'Christian

%8 hen he accused Ramabai of being a hypo-

institute’.
crite the public raised a strong outcry against Ramdbai's
work. That protest eventually forced the reformers to sever
their connection with the Sadan and identified Tilak with
orthodox Hindus.

Tilak was again identified as a 'conservative'
(sandtanli), 'anti-reformist' and 'an orthodox Hindu who was
against social change' when he opposed the 'Age . of the
Consent Bill' in A.D. 1890. The bill was supposedly intro-
duced to reduce the abuses connected with Hindu child-marriage
by raising the marriageable age for girls from ten to twelve.
Tilak, however, sided with the orthodox Hindus and under-
mined the cause of the Hindu reformers. He argued against
the reformers saying, "If a part of the body is decaying, it
should be cut off; similarly we have to deal with this

29 and called them "the wicked people adorned with

100

group",

knowledge".

98Quoted by D.V. Tahmankar, op. cit., p. 43f.

99The Kesari, 24 March 1891; quoted by D. Keer,
Lokamanya Tilak R3ajarsi Sahu Maharaj: Ek Mulyam3pan, p. 9.

1000me Resari, 7 April 1891; quoted by D. Keer,

op. cit., p. 9.
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Western scholars have condemned Tilak for this stand.
J.F. Edwards wrote concerning Tilak's attitude in this
context:

The life record of the author of the Gita Rahasya
is sadly marred by his fierce opposition to the
noble moral effort represented by the Age of Con-
sent Bill in 1890 which was introduced to mitigate
the indescribable wrongs and sufferings of Hindu
child-marriage. His influence as proprietor of
the Kesari was seen in his use of its columns to
denounce as renegades and traitors of Hinduism all
those Hindus who supported this crying need of [for]
Indian social reform, though it was happily placed
on India's statute-book as an Act in 1891. 101

V. Chirol, referring to Tilak's writing in the Kesari, made
a similar observation:

Tilak raised against them [reformers] a storm of
passion and prejudice. In the columns of the
Kesari, ...he denounced every Hindu who supported
the measure as a renegade and a traitor to the
cause of Hinduism, and thus won the support of
conservative orthodoxy, which was [had] hitherto
viewed with alarm some of his literary excursions
into the field of Vedantic exegesis. 102

D. Keer, a Hindu scholar, made a similar observation on

Tilak.1%3

lOlJ.F. Edwards, op. cit., pp. 313f.

102V. Chirol, Indian Unrest (London: Macmillan

& CO. Ltdo’ 1910) ’ p- 42.

103D. Keer, Lokamanya Tilak, Father of the Indian

Freedom Struggle, p. 67; —=—=—- , Lokama3nva Tilak Rajarsi
Sahu Maharaj: EK Mulyam3pan, p. 39.
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The third incident which led to Tilak being iden-
tified as orthodox was when the political party led by
Tilak opposed another political party holding the Social
Conference in the Indian National Congress pandal (mandap)

in Poona in 1895.104

The Congress was comprised of two
political parties: the Moderate Party and the Extremist
Party. The Moderate Party was made up of the social
reformers who were moderate in political reform but revolu-
tionary in social reform. On the other hand, the Extremist
Party, led by Tilak, was moderate in social reform but
revolutionary in political reform. . In the early years of
the Congress, the Moderate Party was in the majority and
it became customary to hold the Social Conference, sponsored
and conducted by members of the Moderate Party, in the same
pandal as the Congress. This practice gave the impression
that the whole Congress was in favour of social reform.
Therefore, Tilak and his party decided to show the people
that the Congress as a whole was not in favour of social
reform. Tilak's orthodox party opposed this practice in
A.D. 1890 but its protest was not successful.

The Congress session was to meet again in Poona in
A.D. 1895. Tilak had appealed to all parties and classes

in Maharastra to support the work of the Congress and had

104T.V. Parvate, op. cit., p. 157.
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for the time being put aside his differences with others on
the question of social reform. Tilak's work popularized

the Congress in Maharastra. Nevertheless, the Moderate
Party, led by the reformers, again stirred up the fury of
the Extremist Party, by insisting that its Social Conference
would be held as usual in the Congress pandal in A.D. 1895,
in spite of the Extremist Party's opposition. This insis-
tence of the Moderate Party gave rise to a vigorous demand
from the Extremist Party not to hold the Social Conference

in the Congress pandal in Poona, in A.D. 1895.105

Tilak's
party was successful this time in separating political reform
from social reform and in forcing the Moderate Party to hold
its Social Conference in a separate pandal.

D) Tilak's Middle Stand on Social Reform

The aforesaid controversies made Tilak appear to be
an orthodox Hindu because he was on the side of the orthodox
Hindus who were totally opposed to social reform. He sided
with the orthodox Hindus at least partly for the practical
reason that as he said, "If I adopt heterodox ways, I would
not be in a position to influence them [orthodox] to the

same extent as I could do by keeping to my orthodox ways".106

T.V. Parvate, op. cit., p. 157.

S.V. Bapat, op. cit., II, 7 (English section).



112

But while he chose to side with the orthodox masses, he
took a positive stand on social reform even though he
opposed the westernized reformers. His position seems to
be a middle ground between the extreme positions of the
westernized reformers who had set out to change Hindu
society on the basis of western values and the strict ortho-
dox Hindus who did not want to change at all.

In order to understand Tilak's middle stand, we
should know the reasons he opposed the reformers and what
kind of social reform he advocated. Tilak opposed the
westernized reformers on the following grounds. First, the
reformers, being influenced by western life and values,
wished to re-build Hindu society on the basis of foreign
values at the expense of Hindu values. Tilak thought this
attitude would undermine the Hindu heritage in blindly
copying western values. For this reason, he opposed the
Panditd's mission because he thought converting Hindu women
to Christianity would directly undermine Hindu society and

107

its values. He set forth his own principle of social

reform in these terms:

In brief, every person who strives for the welfare
of a country, must first attempt to awaken pride
in our institutions and in our country rather than
to reconstruct the society. It is not enough to

107D.V. Tahmankar, op. cit., p. 47.
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say 'do not leave the o0ld'. In order to fulfil
the task, one must indeed be 'properly' proud of
the o0ld institutions. 108

This statement of Tilak was asking of the reformers that
their social reform should not go against the religious and

patriotic susceptibility of the people109

and also asking
the orthodox people not merely to cleave to the old but to
be 'properly' proud of the old institutions.

Secondly, Tilak opposed the reformers not only
because their reforms were imitative, but also because they
were asking a foreign government to legislate the social
reforms. Tilak opposed this policy of the reformers because
he thought the policy would grant officials of a foreign
culture opportunities to interfere in the religious customs
and beliefs of Hindu society and thereby they would lose
their religious independence as they had lost their political
independence.llo Ten years before the Consent Bill, he put
his stand about foreign government intervention in these
words:

We would not like that Government should have any-

thing to do with regulating our social customs or
ways of living...even supposing that the act of

108The Kesari, 28 Jan. 1896, Nibandhakar Tilak...
(ed.) N.C. Kelkar, p. 97. -

109D.V. Athelye, op. cit., p. 55.

lloD.V. Tahmankar, op. cit., p. 46.
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Government will [would] be a very beneficial and

suitable measure. 111

Moreover, the Government had promises not to interfere in
socio-religious matters,112 since A.D. 1857. On the basis
of that principle, Tilak opposed the Consent Bill legislated
by the foreign government. But he called for Hindu volun-
teers to discourage their sons marrying before sixteen,
eighteen, or twenty and to keep their daughters from
marrying before twelve and fourteen. He signed a circular

13 On 26

supporting this kind of reform in August 1889.l
October 1890 he went further and proposed that girls and
boys should not be married until they reached the age of

sixteen and twenty respectively.114

This means that Tilak
was in favour of social reform, but without government
intervention.

Thirdly, Tilak opposed the reformers because they
gave priority to social reform over political independence

and even held the view that the foreign power should rule

over India until Indians became qualified to rule

1llrne Mahratts, 22 May 1881, quoted by S.A.
Wolpert, op. cit., p. 47.

lle.A. Wolpert, op. cit., p. 47.
131p54., pp. 51f.
11

‘Ipid., pp. 55f.
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th'emselves.115 Tilak understood this policy of allowing

foreign rule several centuries to mean that India would not

get her political freedom even after five hundred or a

thousand years.ll6 His policy was radically different in

that he gave priority to political independence over social
reform when he said:

Self-respect, enthusiasm, loyalty to freedom in
the real life of a nation; and as long as there

is vitality social reform follows as a thread
follows a needle; this is evidenced by history.
Therefore, the nationalists party does not ascribe
as much importance to it as it ascribes to
political movement. It does not say there should
be no social progress of the nation; but it should
be done in harmony with political progress and
self-respect. 117

On the basis of this policy, Tilak opposed the Moderate
Party, holding the Social Conference in the Congress pandal
in A.D. 1890. The Congress decided to separate social and

political concerns in A.D. 1891 in response to Tilak's

argumz—:nt:]-‘18
115 . ,
S.N. Banhatti, op. cit., p. 115
116 \ ,
S.V. Bapat, op. cit., III, 4f (intro).
117

Lokam3nya Tilak3nce Kesaritil Lekh, ed. N.C.
Kelkar, (Pune: Kesari-Mahr&tta Samsth&, 1926), III. 436,
quoted by S.N. Banhatti, op. cit., p. 100; S.V. Bapat,
op. cit., III, 4 (intro.).

1187 v. parvate, op. cit., p. 157.
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Finally, Tilak opposed the social reformers because
they were trying to impose social reform on the people
without their consent. Tilak thought such a policy would
divide society and the reform would not be genuine and
beneficial to the public. He said in a public meeting held
on 1 November 1890, attended by M.G. Ranade and R.G.
Bhandarkar, the social reformers:

There has been much talk but. little action regarding
social reform, with the result that even those
reforms, the vital need of which has been generally
admitted, have not been carried out into practice.
We must not only see what reforms are required, but
also whether and how they can be made popular; for
in reforming society, care ought to be taken to
avoid the creation of any gulf between the people
on the one hand and the reformers on the other.

We must carry public opinion with us; and this can
be done, inter alia, by securing for our reforms
the sanction of religion. I am in favour of Social
Reform. 119

In this statement, Tilak admitted the need for social reform
and suggested that the reforms should have the sanction of
Hinduism. This idea is made clear by T.L. Shay when he
says: "He [Tilak] was loyal both to his convictions about
the need for reform and to the classical heritage which was

120

his guide’. As R. kumar Puts it: "Although Tilak opposed

the social programme of the liberal Brahmans on grounds of

119Quoted by D.V. Athalye, op. cit., p. 53.

l20T.L. Shay, op. cit., p. 68
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expediency, he cheerfully accepted the need and the inevita-

bility of change".121

This statement of Tilak makes it

clear that if reforms had the sanction of Hinduism there

would be popular support and the reforms would be implemented.
The foregoing discussion about Tilak's position

regarding social reform should lead us to conclude that

Tilak was in favour of social reforms provided they were

made within the framework of Hinduism. This means that he

took a middle stand between the two extreme positions taken

by the reformers and the strictly orthodox people.

E) The Git3rahasya and the Mar3tha Saints

Tilak's middle stand on social reform seems to have
been influenced by the Mardthd saints who remained within
the framework of Hindu tradition but advocated change. Let
us now examine whether Tilak follows the saints in formu-
lating his views on the five facets of orthodoxy we have
already outlined.

Tilak, like the Maratha saints, accepts the autho-
rity of the Vedas. He once defended the traditional view
of the Vedas in an important public debate held in A.D. 1903.
The debate was organized to examine the growing opposition

to the traditional view that the Vedas were apauruseya

(i.e. of non-human origin) and anadi (i.e. eternal). Though

lZlR. Kumar, op. cit., p. 321.
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S.G. Jinsiwale (A.D. 1852-1903), the other participant, was

a staunch believer in Hinduism, he held that the Vedas were

. . =2 .
paurugeya (i.e. of human origin) and were not isvarapranita

122

(i.e. divinely inspired). Tilak sided with the orthodox

scholar, Krsnanand Swami and opposed Jinsiwdle, arguing:

If the Vedas are eternal (nitya) as far as their
meaning is concerned, and beginningless (anddi)

as far as their antiquity is concerned, it can not
be proved that they have a human origin (paurugeya).
And as it is not proved that they have a human
origin nobody should say that they have. 123

Tilak outlines the theological view of the Vedas in his

book, The Arctic Home in the Vedas, published in A.D. 1903:

According to the view held by Hindu theologians,
the Vedas are eternal (nitya), without beginning
- (anadi), and also not created by a human author
(a-paurusheya) ; and we are told that these attri-
butes have been predicted of our sacred books
from the most ancient times known to our divines
or philosophers. 124

Tilak goes on to argue that his scientific research re-affirms
the theological view of the Vedas:

Such, in brief, are the views entertained by
Hindu orthodox theologians, scholars and philo-
sophers in regard to the origin, character and
authority of the Vedas; and on comparing them

122Samagra Lokamdnya Tilak: Samaj v Sanskrti, V, 935.

123g.c. Kelkar, Lokamdnya Tilak yance Caritra (A.D.
1899-1914), ITI.ii.ls8.

124B.G. Tilak, The Arctic Home in the Vedas, (3rd
impression, Poona: Messrs Tilak Bros., 1971), p. 366.
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with the results of our investigation, it will be
found that Patanjali's and Vyasa's view about the
antiquity and the eternity of the Vedas derives
material support from the theory of the Arctic home
which we have endeavoured to prove in the foregoing

pages on strict scientific and historical grounds. 125

Tilak makes it explicit that the purpose of his book is to

re-affirm the traditional authority of the Vedas (veda-

sageksaté), the cardinal principle of orthodox Hinduism.126

In this general sense, Tilak accepts the authority of the
Vedas as had all the Mar&tha saints before him.

Tilak also seems to follow Jitdnesvar when he
departs from the narrow view of the Vedas and raises the
authority of the Gitd over the Vedas on the ground that the
Gitd overcomes the defect of the Vedas and opens the door
of liberation to all. In the Jain Conference held at
Baroda on 22 November, 1904, Tilak said:

There were no equal rights to the four varnas in
Br3hmanism. The Br&hmanas believed that one could
get liberation by doing sacrifices; but the way of
sacrifice was not open to the Sudras,...a problem
arose at that time whether all have equal rights

in the house of God. Jainism, without discriminating
one person from another, propagated the way of
lleEatignv to all. A slok, 'srivo vaidyastathi
sidraste'pi param gatim', (tr. women, vVaisya, and

the Suddras also attain llberation) is due to the
influence of Jainism... It has fulfilled a deficiency
in Hinduismn. 127

125 .G. Tilak, The Arctic Home in the Vedas, p. 372.
Cf. Samagra Lokamanya "Tilak, V1I.325.

126S.L. Karandikar, op. cit., p. ]26.

127Samagra Lokamdnya Tilak, VI. 798.
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We should take note of the fact that Tilak's major work was
on the Gita as had been that of Jffdneévar.

The second facet of Hindu orthodoxy is the yajfa-

sapeksatd and its extended form, the karmakdnda. Tilak,

in the preface to Samsk3r-Meemamsd by Shri Saraswati-Bhushan

Vamanshastri Kinjawadekar, expresses a few of his thoughts
on the rituals of Hinduism. He seems to justify the univer-
sal practice of rites in these words:

Every religious community required that its
members should. lead a particular kind of domestic
life in order to obtain admission into that reli-
gious community and maintain their social and
religious status therein. The rites and the acts
prescribed in this behalf have thus a clear socio-
religious purpose in view. To belong to a parti-
cular religion a man must live in a particular way,
marry in a particular way, pray in a particular
way and be initiated into that community in a
specific manner; and there must also be a definite
set of rules out of these rites so as to secure

uniformity of practice.in that community or sect. 128

Later on he makes two further points in this regard. The
first point is:

But there is not the slightest doubt that the prac-
tices so codified and defined were handed down from
generation to generation from times immemorial.

Thus we find that the marriage ceremony is expressly
referred to in the Rigveda, the Jitakarma, Nama-
karana, Upanayana and Garbhadh@na in the Satapatha
Brdhmana of the White Yajurveda. Many of the Malitras
used in the Grihya Samsk&ras are also found in the
Atharvaveda Samhitd. This proves that the domestic
ceremonies defined and described in the different

128Samagra Lokamdnya Tilak, VII, 332-333.
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Grihya Sutra were no new inventions, but were the
domestic customs of the Vedic communities from
times immemorial and that in consegquence they
created obligations as much binding on the Vedic
society as the Srauta rites prescribed in the
Srauta Sutras. 129

The second point is:

The Samskdras are obviously of Aryan origin. But
when the Aryans and non—Aryans came in contact it
was inevitable that these Samsk3ras should be
extended to non-Aryan people also. Thus even in
the Srauta rites and sacrifices we find a place
assigned to Rathakara and Nishadasthapati (Jaimini
VI.1l44-51) and the reasons for which the Srauta
restrictions were so relaxed, applied Wlth greater
force in the case of Grihya rites as the Aryan
community absorbed into its fold the non-Aryan
communities in India. The growing and expanding
custom in this behalf is found fully recognized in
the Smrtis and the Puranas which consequently are
justly regarded as the authoritative and religious
text for the Shudras. 130

In this way, Tilak traces the origin of all Hindu rites,

ceremonies, and ways of worship, or the whole karmakanda,

to the Vedas, and holds the view that the Vedic karmakanda

was extended to non—iryans. .This means that he holds that

the karmakanda is prescribed to all Hindus.

We have already seen how JﬁEneéﬁar, Tukaram, and

Ramdas thought of the Hindu karmakanda. These saints were

critical of the external karmakanda and they emphasized

one's purity of heart against it. As the saints of the

Mardthd tradition were known to be critical of the

1291pi4., p. 333.

130Samagra Lokamdnya Tilak, VII, 335.
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karmakanda, Tilak explains why the traditional karmakanda

had come to be looked down upon, in his comment on the
Gitd ii.45:

yavadartha udapane sarvatah samplutodake /
t3vansarvesu vedegu brahmanasya vijdnatah //

(tr. To the extent to which there is a use (that

is, necessity) for a well there is a flood of water
everywhere (clearly, there is no necessity whatso-
ever), to the same extent is any necessity for the
Vedas (containing the ritualistic Karma-kanda) for
the enllghtened Brahmana (that is to say, for him,
there is no more any necessity of the Vedic Karma-
kanda which describes desire-fulfilling ritual). 131

In the above slok, a criticism or an indication

of the inferiority of the desire-prompted Vedic
actions is pointed out [but] the inferiority is

not of the ritual itself, but of the desire-

prompted motivation. If this desire-prompted
motivation is not in the mind the mere yajXaydga
would not obstruct, in any way. (GR. pp. 262-274) 132

It seems that Tilak interprets the Git3a as favouring karma-
kdnda done with a disinterested frame of mind. We have
noted that Ramdas classifies the rite performed without a
selfish motive, as the sdttvik (i.e. good) duty and

encourages karmakanda. Tilak seems to develop a similar

idea in his comment on the Gita ii.46:

But the Glta does not agree that the inference

drawn by some persons that as a Jnanl one is not
required to do yajna, yaga, etc. karmas, he

should not do actions {karme) and should absolutely
give them up. Though the jﬁéni does not want the

131Gr. p. 573 (M); p. 891 (E), tr. B.S. Sukthankar.

132GR. p. 573 (M); p. 890 (E).
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reward of his actions, he cannot give up actions,
for he does his ritual actions, not for the
reward, but as the prescribed duty. The Lord has
clearly expressed His opinion, in the eighteenth
chapter, that the jfiani should also do ritual
actions detachedly as he does other selfless . .
actions. 133

Tilak thus understands the jA&ni of the Gitd as the dis-

interested karmayogi doing his karmakanda.

The Maré;h& saints emphasized purity of heart and

virtuous conduct and they were critical of the karmakanda

without these qualities. Tilak's position on the karma-
kdnda was similarly ambiguous as that of the saints,

especially the modified version of the karmakdnda as

expounded by Ramdds. Tilak, in his criticism of the show
of ritualistic actions unaided by pure devotion ($uddha
bhav) thus consciously follows Ramdas:

If your bhav (i.e. faith, sincerity) is not pure,
however good the symbol (pratik) may be, what is

the use of it? It is impossible to attain God if
you deceive people all the day along and after that
go to worship an idol in a temple every morning

and evening or on feast days. Samartha [Ramdas]

has described some persons going to temple to listen
to sermons (purdn) as follows:

Sensual persons go to listen to [the sermon]; but
they look at the ladies only. Persons who are
thieves go away after stealing shoes (Dds. 18.x.26) 134

1331pid., p. 575 (M); pp. 894f (E).

1346R: p. 381 (m); p. 588 (E).
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Tilak even concurred with Tukd@ram's saying that 'God craves
bhav (i.e. devotion or faith) and not the symbol (Eratik)".135
Tilak, in his interpretation of the gigi, over and over
emphasizes bhav (i.e. purity of heart, sincere devotion),

a favourite theme of the Mar@tha saints.

The third s3peksatd is the brahmanasapeksatda. We

have seen that the Viarkari saints were weakening the
authority of the Brahmanas, and that Ramdas, though agreeing
on some points with the Virkarl saints, was trying to restore
the authority of the Brahmanas and was advocating the pro-
tection of their rights. How Tilak responds to the brahmana-
sapeksatd in his time is our concern now.

Tilak in the preface to Samsakar-Mimams3 states:

Only the first three of these are called Dvijas

or twice-born and their Samskiras from cradle

to the grave are performed with the Vedic Mantra...
The later Smriti and Prayoga writers have fully
recognized the extension of Grihya rites, excepting
Upanayana, to the Shudra class provided no Vedic
Mantras are used.... Carried to its logical con-
clusion this means that a Shudra may have all the
Samskdras if Vedic Mantras are not used or if the
study of the Veda is not their object, as is the
case with the Upanayana. 136

Tilak took this stand when he became involved in the Vedokta
controversy in A.D. 1901. The Marathds had the right only

to the Qurénic rites and their samskdras were done without

135Gr. p. 382 (); p. 590 (®).

136Samagra Lokamanya Tilak, VII, 335-336.
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reciting Vedic mantras. But the Br3hmanas had the exclusive
right to the Vedic rights and their samskdras were done with
Vedic mantras. This was the traditional practice. The
Mardathds claimed that they were Ksatriyas and demanded the
right to the Vedic rites and to have their samskdras done
with Vedic mantras. The demand of the Mara;héé was supported

/
by Sahu Mah3r3j of Kolhapur who used his power and demanded
that the Brahmanas perform the Vedic rites in his palace.
He threatened them, saying that their inherited land and
grants (vatane) would be confiscated if they failed to comply
with the order. Tilak wrote two articles in defence of the
Bréhmaqas. Because of these articles (the Kesari 22, 29
October 1901) Tilak was accused of fighting for the cause
of the Brdhmanas and against allowing non-Brdhmanas to read
the Vedas.>3’ Tilak wrote in defence of the Brahmanas who
were not ready to obey the order of Sahu. Maharaj:

In accordance with the prescription of caste

order (jHatidharma), the prescribed rites (grhya

samskaras) of the Brahmanas, Ksatrlyas, and

Vaidyas are to be done with Vedic mantras. Verses

of Smrtis support this position. %pt according

to...all authorities on the Dharmasdstras, Ksatriyas

and Vaidyas do not exist at the present and one

should use one's discretion (t3artamya) in bestowing

rites on the castes that exist between the

Brdhmanas and the éudras. Now, the problem is

whether Marathds are real Ksatriyas or didras or
between these two castes. 138

l37D. Keer, Lokamdnya Tilak Rajarsi éahu Maharaj:
Ek Mulyam3pan, p. 33; Lokamanya Tilak, Father of the Indian
Freedom Struggle, pp. 174f.

138me Kesari, 22 October 1901, Samagra Lokamanya
Tilak, V, 149.
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Tilak added in defence of the Br3ahmanas:

If we take into account individual freedom, it
would be not only improper but also oppressive

for a Brdahmana to be compelled to bestow Vedic
sacraments on the Marathas and if a Br3hmana
would not comply with this {[order] his property

be confiscated.... No one should interfere in the
old religious tradition.... The British government
continued the grants of land (vatane) previously
given to Deépépde and Jodi even though the govern-
ment had no need of doing so. The same rule

applies to religious grants and grants of land. 139

Tilak defended the rights of the Brahmanas to dis-
charge their religious privileges but he did not say that
non-Brdhmanas have no right to study the Vedas:

If sahibs are permitted to recite or to learn the
Vedas, non-Brdhmana castes of Hindus must be
permitted to do so. The present time emphasizes
individual freedom; it is logical to say that as

we cannot prohibit Europeans from studying the
Vedas why should we prohibit Marathas from studying

the Vedas. 140

Tilak had earlier written in the Kesari in A.D. 1894 about
the problem of why the $Gdras were prohibited from reading
the Vedas:

As far as acquiring knowledge of Brahman is con-
cerned the Ved3nta philosophy does not mention
caste-distinction or superior-inferior status. The
store of religious knowledge (brahmajfldna) was
accessible to the first three varnas and the

Stdras were prohibited from having access to it;
according to Max Miller, this prohibition was not
due to inferiority of caste but due to their

139The Kesari, 29 October 1901, Samagra Lokamanya
Tilak, V, 154-155.

1401p34., p. 154.
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intellectual capacity (buddhivaikalpa). And he

has clearly said that imparting religious know-
ledge to the dtdras in ancient times would have
been similar to inviting wild Africans to listen
to scholarly lectures on the Royal Institute. 141

Though Tilak defended the rights of the Brdhmanas he did not
advocate a monopoly of religious knowledge in the hands of
the Brahmanas at present but he was rather liberal in his
approach. Tilak's views on the traditional Brahmana privi-

leges (brdhmanasadpeksatd@) did not, however, constitute a

one-sided defence of the Brahmanas for he saw the distinction
of duties and rights conferred on non-Brahmanas as well.

In a political sense Tilak's position must have proved satis-
factory, for his supposedly pro-Brahmana stance did not lose
him the support of non-Brdhmana parties. In A.D. 1917, a
non-Brahmana party emerged in Madras which was opposed to
Tilak's Home-Rule League and received the encouragement and
co-operation of the British officials. But a few years

later when the party left government tutelage it accorded

a welcome address to Tilak, indicating that even the militant

non-Brahmanas had gained confidence in Tilak as a leader of

all.142
14le Kesari, 4 September 1894, Samagra Lokamanva
Tilak, VvV, 527.

142B.D. Kher, op. cit., p. 247.
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Tilak expressed his view on the growing Brahmana-
non-Brahmana controversy in the Kesari in A.D. 1917:

Muslims comprise the largest group among the non-
Brahmanas in India. A person, who knows the una-
nimous compromises which took place at the Lucknow
Congress session, with regard to Muslims...would
not - be doubtful about the policy of protecting
the rights of Muslims by Hindus; and it should be
clear that the policy, which all Hindus adopted
towards Muslims, would essentially be the same
policy of the Drahmanas towards non-Bréhmagas.
What is the reason to change it? ... Dividing up
Indians between Brahmanas and non-Brahmanas and
stirring up hatred of the Brahmanas is a work of
evil intention. 143

At the end of his life Tilak had to face the
Bréhmaqa and non-Brahmana controversy at the Belgaum
District Conference held at Sahkeévar on 6-7 March 1920.

In that Conference, he challenged the allegations which
had been made against him that he favoured the Brahmanas.
In a similar spirit, Tilak addressed the Gopal Club of
non-Brahmanas in Poona, on 16 March 1920.144 He also wrote
articles about the issue and published their summary in

the Mahrattd (21 March 1920). Thus Tilak's political
actions clearly indicate that he did not fight for the

exclusive rights of the Brahmanas (brahmanas3peksata) but

his struggle transcended such distinctions and he was

liberal in his attitude.

143The Kesari, 18 September 1917, Lokamanya Tilak
Lekhasangrah, ed. L. Joéi, p. 38.

144

S.L. Karandikar, op. cit., pp. 626f.
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Tilak's liberal attitude toward non-Brahmanas while

at the same time vindicating the brahmanasdpeksatd seems

to illustrate how he tends to follow the ideas of the Varkari

saints who had earlier weakened the brahmanasdpeksata. Tilak,

like the Maréphi saints, distinguishes between the scrip-
tural knowledge or bookish knowledge and redemptive knowledge.
This reminds us of Tukaram specially:

There are many who give dry discourses on Brahman
and also many who hearing those discourses nod
their heads in appreciation...or who are like
courtiers in a drama saying 'once more' (Gi. ii.29;
Ka. ii.7). But, as stated above, the man who is
internally and externally purified viz. who has
become equable (smeasila), is a true Self-devoted
(3tmanistha) one and he alone gets liberation, and
not a mere learned man who is extensively learned
or intelligent. 145

Tilak supports this argument by quoting a poem of Tuk3aram:
(You) have become a pandit (i.e. scholar) (and)

you tell (us) purans (i.e. exhortation); but you
do not know who you are (G&. 2599). ,,.

Tilak, like the Maré;hé saints, considers redemptive

knowledge to have come primarily from bhaktimarga:

It will be clearly seen that though there are two
paths (jflanamd3rga and bhaktimdrga) yet they have
the attainment of only one God in common and
finally the same equanimity is generated in mind;
these are eternally.established different stair-
cases, leading to the same floor, used by (people)

14356r. p. 455 (Wy; p. 713 (B).

l46Ibid.
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according to their respective qualifications; paths
are different but not the goal...though these two
means are different initially because of (people's)
qualifications, they are effectually of the same
significance (and) they both are called 'adhyatma'
in the Gitd (Gi. xi.l)... The wultimate resolution
of bhakti is jnana (and) bhakti is it means, and
not a goal. 147

Again,

There is a proposition (siddhanta) of the religion
of the Gita that once a devotee of the bhaktimdrga
has submitted himself to God, God gradually increases
the devotee's faith and finally grants the perfect
knowledge of His nature (Gi. vii.2l; x.10), and by
that knowledge (not by dry and blind faith) the
devotee finally gets the perfect attainment. 148

Tilak tends to follow the-Maratha saints in holding that

redemptive knowledge comes from bhaktimdrga. On the basis

of this view he answers the objection that bhaktimdrga does

not yield true knowledge, by referring to Tukdram:

But the actual experience of the saints is the
only incontrovertible answer (bintod uttar) to the
objection, and among all these experiences, I
consider the experience of Tukdram, the best among
the devotees of Bhagavan (bhagavadbhaktadiromani),
especially significant (vides mahatvaca). No one
need to be told that the saint Tukaram obtained
the adhyatmajfidna without studying the Upanisads
and other books. Nevertheless, there are about
300 or 350 poems in his G3atha devoted to the des-
cription of the state of non-duality (advaita);
and in those poems ‘'Vasudev is all' (tr.) (Gi.
vii.l9)...has been expounded on the basis of

1476R. pp. 373f (M); p. 576 (E).

1481hid., p. 386 (M); p. 595 (E).
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personal experience. For example-

As sweetness of jaggery (is in every part), so God
is in all. Now, in what manner should I worship?
. God is outside and inside. Apart from water the
waves of water do not exist; as gold is called
(differently) because of (different) ornaments,

so we are, says Tukdram (Ga. 3627)....

When the saint Tuk3ram himself describes the supreme
state of the devotee, on the basis of his personal
experience, it is strange that anybody dare to make
logquacious (béskal) assertions, by inference, such
as: 'It is impossible to have knowledge of advaita
by the bhaktimdrga' or 'only by blind faith in God
is liberation achieved, one does not need knowledge'.
149

Tilak here approvingly refers to Tukdaram as the most authori-
tative source to answer the objection raised against the

bhaktim3rga by scholars. His special regard for Tukaram

as bhaggvadbhaktaéiromagi (i.e. best of devotees of the Lord)

is clear evidence of Tukaram's influence on Tilak.

The fourth sapeksatd is the dryasapekgatd. Accor-

ding to it, knowledge of the Vedas is a pre-requisite of
I

liberation and the Vedas are inaccessible to the Sudras,

women, and others. Even though Tilak upholds the veda~

sdpeksatd, he seems not in favour of the aryasipeksata

because he challenges the traditional presupposition on the
basis of the revealed scriptures viz. Upanisads and other
scriptures:

/-
Well; if one says that women and Sudras can never
attain Release [moksa] because the Vedas are thus

149Gr. p. 387 (M ; p. 598 (E).
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inaccessible [abold] to them, then, there are
statements in the Upanisads that Gargi and other
women obtained Perfection (siddhi) by acquiring
Knowledge; and there are statements in the PUrZnas
that Vidura and other Stdras did likewise (Ve. Su.
3.4.36-39). Therefore, one cannot lay down the
proposition that it is only the men folk belonging
to the upper three classes (varna) who attain
Release.... 150

In order to buttress his point of view, Tilak refers to the
Bh3gavat Dharma of Maharastra, as a living example:

Thus, when the door of release is opened for all
people in the society, there emerges a distinguished
awareness (vilaksan jagrti) whose nature can be
easily comprehended from the history of the Bhagavat
Dharma in Mahar3astra. As far as God is concerned,
women, Candal, and the Brdhmanas are equal (sdrkhec).
'God craves for bhav (i.e. devotion, faith)' and

not for symbols (pratiks), nor white and black
colour, nor differences between man and woman, and

the Brahmana and Candal. 151

Tilak more precisely sustains his argument by quoting
Tukdram:
-— » (3 ’
Brahmana, Ksatriya, Valéya, Sddra, Candal, children,
man,woman, and prostitute, and all have right.
Tukdram says, 'He is convinced by experience that

others and devotees experience the happiness by
good fortune' (Ga. 2382.5-6). .,

Tilak seems directly dependent on the Mardatha Bhagavat Dharma

in his understanding of the all-inclusiveness of the religion

lSOgg. p. 396 (M); p. 614 (E). tr. B.S. Sukanthar.

lypid., p. 397 (M); p. 615 (E).

1521454,
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of the Gitd. Tilak goes on asserting the all-inclusiveness

of the Gitadharma in these words:

The religion of the Gita is undauntable and all-
inclusive (gzagak) and equitable (sam) which means
that it does not maintain any distinction between
varpas, castes, countries or anything else, (but)
grants release to everyone equally,... (it is)
endowed with knowledge, devotion, and action, and
is the highly sweet and immortal fruit of the tree
of the Vedic-Dharma. 153

Tilak considers the Git3ddharma as the 'immortal fruit' of

the Vedic-dharma because the Gitadharma is all-inclusive

(vyapak) . We have already shown that Tilak considers the
Gita to overcome the fault of the Vedas by opening the door

of liberation to all.154

As Tilak thinks highly of the
Gitd in these terms, he seems to follow Jhdnedvar who
departed from the narrow view of the Vedas and praised the
Gitd for overcoming the defect of the Vedas.

The final ségek§at§ of orthodox Hinduism is the

sanskrtasapeksatda which needs to be considered in the

context of existing tendencies among scholars in the age in
which Tilak lived. English had occupied the status of
Saﬁskqt, as the language of the elite. 1In the context of

Tilak's milieu the concept of sanskrtasdpeksatd be extended

to include the use of English as opposed to Mari@hi. Why

133Gr. p. 455 (m); p. 713 (B).

154vide, p. 119.
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did Tilak favour the vernaculars as the mass media?
Tilak had received his preliminary academic educa-
tion from his father who was an educationist, a profound

scholar in Mar3thi and Sanskrt and who made Tilak recite

155

Maréthi poems and Sanskrt verses. His father thought

that a sound grounding in the mother tongue accompanied by

a sound study of Sanskrt was more valuable than an early

156

acquaintance with English; therefore, he was not in a

hurry to send Tilak to the Government High School,
Ratnagiri. This early training seems to have influenced
Tilak in giving priority to Maré@hi and other vernaculars
over English.

Ti%ak.and his colleagues urged the acceptance of

157

Maré@hi as the medium of instruction. They opened a

school in Poona, with the determination:

Let us, said this school of Poona Patriots, cul-
tivate our own vernaculars, let us awaken the
people by teaching them the greatness of our
History and our religion and excellence of our
civilization. 158

155vide, p. 37.

156S.L. Karandikar, op. cit., p. 35.

157D.V. Athalye, op. cit., p. 34.

158'Hindu Missionary', gquoted by V. Venkatesvarulu,
op. cit., p. 98.
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Tilak and his colleagues also started two newspapers: the
Mahr3ttd in English and the Kesari in Mar@thi. Tilak worked
as an editor of these newspapers. However, he concentrated
more on the Kesari thaﬂ the Mahratta. He spelled out his
policy of favouring vernaculars as the mass media, in his
address at Madras:

I am one of those who hold that the development
of India will be facilitated if ([the] wvernaculars
are developed and if [the] provinces are distri-
buted according to language.... We can appeal to
our people better through [the] vernaculars than
in English. English can never become the language
of the masses. We must appeal to them through
their own vernaculars, and this has been one of
the chief objectives of my life, and [I therefore]
tell you once (and] for all why I devoted more
attention to the Kesari than to [the] English

paper. ;gq

?i%ak believed in the vernaculars as one of the chief means

of national awakening.160

Tilak seems to follow the examples laid by the
Mardtha saints in using Mariphi as the medium of mass instruc-
tion when he says:

Europe was revived when the Bible was translated;
similar work was done when Jfianedvar translated

the Gita. Therefore a collection of Marathi books
would bring about the recollection of (our) past
glory and of the service rendered by the saints. If
(such a work) is done, there would be an awakening
that would accomplish much. 161

159

160

B.G. Tilak, His Writings and Speeches, pp. 326f.

D.V. Athalye, op. cit., p. 325.

161Samagra Lokamanya Tilak, VI, 926.




136

Again,

When the Bible was translated into European lan-
guages, the people became illumined by knowledge
and were revived. Similarly, the books of Ramd3s,
Tukdaram, and others effected a renaissance
(bhagyoday) in Mah3rastra. It is unfortunate that
these books are not read in that perspective. When
the saints and poets opened the knowledge stored
in Sanskrt (to the people) and when exhortations
(kirtane) were given, the people became conscious
of their pride in religion (dharma) and in country.
Can the task, which these books undertook two
hundred years ago, not be done today? 162

Tilak interprets the sanskrtasapeksat3d in the con-

text of his time and asks the educated people to develop
Marathi:

The educated class of the country was talking
Sanskrt in the past. The class, reared up in
Sahskrt, persecuted the saints of_ Maharastra.

The learned humiliated the Marathl speaklng people.
A difference between the learned of the past
(§3stri) and the educated of today is that the
ancient $3stri used to talk Sanskrt from which
Marathi is derived and the educated of today speak
a forelgn language... The educated should have the
zeal to develop Marathl. 163

Tilak praises the work of the Mar@tha saints and asks the
people to develop Maréghi and make it a means of communica-
tion:

The saintsof Maharastra developed Marathl. They

had to render in Marathl the knowledge stored in
Sanskrt. Along with that work, the work of

162Samagra Lokamanya Tilak, VI, 125.

163The Kesari, 11 September 1906, Samagra Lokamdnya
Tilak, VI, 928.
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developing Marathl was accompllshed Language 1is
a means of communlcatlng one's ideas to another.
Those who talk Marathl should communicate more (in
Marathi). One should have a desire to develop
language and have the zeal for it. 164

Tilak criticizes the existing tendency among writers and
scholars to write books in English on the ground that
Maré;hi has an inadequate vocabulary for expressing their
ideas. To such writers, Tilak once said in the context

- Id .
of the Jnhanesvari:

The complalnt that there are not many words in
Marithl is in vain. There should be no shortage
of words to those writers who sincerely want to
explain any important concern to their countrymen
and who want to exhort their 1gnorant countrymen
to make them knowledgeable (sujfia) and all-round
progre531ve. When Jfidnesvar Maharij started to
write the Jnanesvarl, six centuries ago, he did
not feel the shortage of [Marathl] words in
simplifying the secret knowledge of Sanskrt to
his brethren in Maharastra. 165

Tilak proved this fact by writing articles in Marathi

and writing the Gltarahasya in Marathi. The Git3rahasya is

considered to be the 'first prose writing of the front rank

in weight and importance in the Maré?hi language'166 an

167

'epoch making book' (yugapravartak grantha). In order to

164The Kesari, 11 September 1906, Samagra Lokamidnya
Tilak, VI, 928.

65Quoted by J.R. Ajaganvakar, op. cit., I, 76.

166Aurobindo, Bankim-Tilak-Dayananda, pp. 17f.

167g Rr. Phatak, Lokaminya, p. 363.
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impart religious knowledge and to reveal the secret of the

Gita to the common people of Mah§r5§gra Tilak wrote the

168

Git3rahasya in Marathi. Thus he followed the Maratha

saints in practice.

F) Conclusion

In this chapter, we explained how the Mardthd saints
responded to the five facets of Hindu orthodoxy and how
Tilak was guided by these responses in working out his
position in his day. His position was a middle position
between two extreme positions taken by the strictly orthodox
Hindus and the westernized liberal Hindu reformers. Tilak
defended and re-affirmed the traditional authority of the

Vedas (Vedasdpeksatd), the cardinal principle of Hinduism.

His position was similar to the position taken by all
Mardathd saints concerning the final authority of the Vedas.
Even though he upheld the final authority of the Vedas, he
did not fight exclusively for the rights and privileges of
the Brahmapas. But his struggle transcended caste distinc-
tion viz. Br3hmanas and non-Br&hmanas, therefore, he gained
the confidence of the non;Brahmagas. He expressed his con;
cern for all castes. Tilak's position on this was in

conformity with the Varkari saints. Even though he accepted

168G.P. Pradhan, op. cit., p. 31; N.C. Kelkar,
Lokamdnya Tilak ydnce Caritra, III.vii.22.
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the final authority of the Vedas he did not vindicate the
prohibition against imparting Vedic knowledge to the Sadras
and women. Nor did he hold Vedic knowledge to be an abso-
lute pre~requisite for liberation. For this position,
Tilak turned to the Gitd and the Bhigavat Dharma of
Mahdristra. He praised the GIta for not maintaining dis-
tinctions such as varpna and caste as far as granting
liberation is concerned. He praised the Gitd Dharma as

the fruit of Vedic Dharma. Tilak made a distinction between
scriptural knowledge and salvific knowledge, the same
distinction made by the Mar&tha saints. He also held, like
the Marath&d saints, that salvific knowledge is a fruit of

bhaktimirga. Tilak held that a jhani should do rituals

(yajlasdpeksatd) with a disinterested frame of mind. This

position is similar to that of Jfidnesvar and Ramdis.
Finally, Tilak favoured the vernaculars as a means of mass
education and national awakening. From this fact, we can
conclude that Tilak was indebted to the Maratha saints and
thereby was influenced by them in working out his position

in his day.



CHAPTER III

THE PROBLEM OF SOCIAL ORDER

In the last chapter, we attempted to demonstrate
the influence of the Bh#gavat Dharma of Mahdrastra on
Tilak's religious philosophy by showing that the moderate
position he took on the issues of the authority of tradition
was essentially the position taken by the prominent Marathd
saints. In this chapter, we shall try to demonstrate how
Tilak's thoughts about the ideal social order (samaj
vyavasthd) were also influenced by the Maratha saints.

In setting forth our argument we will: (i) outline the
traditional social order and the caste system; (ii) set
forth the interpretation of the social order by the Marathd
saints, and (iii) demonstrate the influence of the Mardtha
saints on Tilak's thoughts about the proper social order
for Hinduism.

A) Traditional Hindu Social Order

(1) Social Order in the Sruti

In the last chapter, we noted that Hinduism holds
the Veda to be the final authority on Hindu dharma (i.e.
socio-~religious practices). It is generally held by most
scholars that the 'Purlsasukta' hymn of the Rgveda contains

one of the earliest accounts of the traditional social order
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of Hinduism. The Purlisasukta hymn talks of the social order
as follows:

Then they dismembered Purisa. How many portions

did they make? What was his mouth called, what

his arms, what his two thighs, and what his feet?

His mouth [mukham] became [a51d] the Brahmapa;

and His two arms [b3hul the Ksatriya; His thighs

[uru] became [kritah] the, Vaidya-class. And from
His feet [padbhy3m] the Sudra sprang [ajayata]. 1

These two stanzas refer to the four fundamental social orders
or divisions (varpas) of Hindu society namely, the Brahmana,
Kgatriya, Vaisya, and éﬁdra. They tell us that these orders
or classes (varnas) originated from the various parts of the
body of the all-pervading Purusa or God.2 This means that
there is a religious basis for the social order.

According to these stanzas, the Bréhmaqas, who are
imagined to have originated from the mouth or head of the
all-pervading Purﬁ§a, seem to be on top in the Hindu social
order, and éﬁdras, who are imagined to have originated from
the feet, the lowest part of the body of the Puriisa, seem
to be on the lowest rung of the social order. This means
that there is a kind of hierarchy in the social order of

Hindus. A.B. Keith brings out a far-reaching implication

lgv. X.90.11-12, tr. H.D. Griswold, The Religion of
The Rigveda, pp. 344-346; Griswold acknowledges his indebted-
ness to Macdonell, Hillerbrant, Griffith, Scherman, and
Deussen in translating the hymn.

2C.V. Vaidya, History of Sanskrit Literature (Poona:
the author, 1930), pp. 83, 85.
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of the religious monopoly of the Brahmanas, when he observes
on these stanzas:

The mere precision by which the four castes are

equated with the appropriate parts of the giant

[Purlisa] is clear proof that the ideas found in

the hymn have been completely worked over in the
interest of the priests. 3

As these stanzas of the hymn of the Rgveda mention
the four fundamental divisions of Hindu society, it seems
probable that the Rgvedic poets already knew the system which
distinguishes the Brdhmana varna from other Aryan varpas --
Ksatriya and Vaidya (non-priestly classes) -- and also
distinguishes all Aryan varnas from éﬁdra or Dasa (serf)
group which was made up of the aborigines.4 The Rgveda
mentions the four basic social divisions of Hindu society,
but it does not talk about criteria or norms of social
division. Secondly, the Rgveda does not talk about the
ordained and specific duties of every social division

(varna-dharma). These were tasks which were to be taken

up by later writers.5
The Rgvedic version of the social order is adopted

by the later samhitds (i.e. hymn books). The stanzas of the

3A.B. Keith, The Religion and Philosophy of the Veda
and Upanishads (Cambridge, Massachusetts: Harvard University
Press; London: Oxford University Press, 1925), p. 8l.

4Ibid., p. 23.

>Ibid., p. 23.
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Purusasukta hymn, stated above, appear in the White Yajur-

veda6 and in the Black Yajurveda.7 These two stanzas and

other stanzas of the Puriisasukta hymn appear in the

Atharvaveda8 which is supposed by scholars to be the latest

samhita. The Atharvaveda also begins the theory of social

order for it not only mentions the four varnas but also
mentions in a number of hymns the privileges of the Brahmanas
(priestly class) and calls them the 'gods' of this earth.9
Another division of the éEEEi is called 'Brahmanas'
which are priestly commentaries on the Vedic rituals. The
period of the Brahmanas is a very important one because in
it the social order of the four varpnas "assumed definite
shape, furnishing the framework within which the highly

complex network of the castes of today has been developed."lO

6The Yajur Veda, tr. Devi Chand, (New Delhi: S. Paul
& Co., 1965), xxxi. 10-11.

7Black Yajurveda, T. Aranyaka iii, Anuvakya 12,
C.V. Vaidya, op. cit., p. 186.

8Hymns of the Arthavaveda, tr. M. Bloomfield, ed.
F. Max Muller (Delhi: Varanasi: Patna: Motilal Banarasidass,
1964) , XIX,6, (p. 682).

91bid., XII.3.38; XII.4.23; Taitiriya Samhita I.7.3.1,
M. Winternitz, A History of Indian Literature, tr. Mrs. S.
Ketkarm (2nd ed., New Delhi: Oriental Books Reprint Corpora-
tion, 1972), I, 198.

loA.A. Macdonell, A History of Sanskrit Literature,
(2nd ed., Delhi: Munshi Ram Manohar Lal, 1961), pp. 32f.
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The éatagg;ha Brahmana seems to follow the lead of the

Atharvaveda in calling the priestly class the 'gods' of

the earth:

Verily, there are two kinds of gods; for, indeed,
the gods are the gods; and the Brahmanas who have
studied and teach sacred lore are the human gods.
The sacrifice is divided into two kinds: oblations
constitute the sacrifice to the gods; and gifts to
the priests that to the human gods, the Brahmans
who have studied and teach sacred lore. With
oblations one gratifies the gods, and with gifts
to the priests the human gods, the Bradhmanas who
have studied and teach sacred lore. Both these
kinds of gods, when gratified, place him in a
state of bliss (sudhd). 11

The éatapatha Brahmana goeé on heightening the socio-reli-

gious position of the Brahmanas (priests) as beings in whom

12

even the deities are incorporated and therefore the ones

who should be given special respect and dignity.l3
The final division of the Sruti is called the
'Upanigads' which are usually described as philosophical

treatises. They undertake the task of developing philoso-

phical theories to account for the social order. The

llThe éétapatha Brahmaga, tr. J. Eggeling, ed.
F. Max Muller, II.2.2.6, cf. IV.3.4.4.

12 1id., XIT.4.4.6.

131pid., XI.5.7.1; XIII.1.5.4; cf. XIII.3.5.3;
cf. Taittiriya Samhit&, II.5.11.9, M. Winternitz, op. cit.,
p. 199.
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Upanigads mention sometimes two,14 three,15 and four
varnas.16 They hold that these different varnas were
created by Brahmd, who was originally only one, as part of
his own development.l7 They explain the differences among

the four varnas by the theory of karma (i.e. action) and

punarjanma (i.e. rebirth as the result of previous actions):

Accordingly, those who are of pleasant conduct
here - the prospect is, indeed, that they will
enter a pleasant womb, either of the womb of a
Brahman or a womb of a Kshatriya, or the womb

of a Vaisya. But those who are of stinking
conduct here - the prospect is, indeed, that they
will enter a stinking womb, either the womb of a
dog, or the womb of a swine, or the womb of an
outcaste (canddla). 18

According to this karma theory, Hindu society is primarily
divided into two sections: one formed of those who are born

in the pleasant wombs and another formed of those who are

l4'Katha' ii.25; 'Pradna' ii.6; The Thirteen Princi-
pal Upanishads, tr. R.E. Hume, (rev. 2nd ed., London:
Oxford University Press, 1975).

131 chandogya ,viii.14; 'Kaushitaki' 1i.9; The
Thirteen Principal Upanishads, tr. R.E. Hume.

lG'Chaﬁdogza' v.10.7; The Thirteen Principal
Upanishads, tr. R.E. Hume.

l7'Brihad-aranyaka' i.4.11-15; The Thirteen Princi-
pal Upanishads, tr. R.E. Hume.

18 chandogya' v.10.7; The Thirteen Principal
Upanishads, tr. R.E. Hume.
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born in unpleasant wombs. The people born in the pleasant
wombs are the Brahmanas, Ksatriyas, and Vaidyas. The people
of these varnas are considered to be of the Aryan race.

But the people born in unpleasant wombs seem not to belong
to the Aryan race because they are considered to be outcaste
(candala). This theory explains these differences between
Aryans and non-Aryans on the basis of the merits and

demerits (karmaphala) of previous lives and thus justifies

the superiority of the Aryan people over the non-Aryan people.
Some Upanigads explain the differences among all
creatures including human beings by the theory, later

identified as a Sankhyan theory of the gunas of Prakrti:

With the one unborn female, red, white, and black,
who produces many creatures like himself, there
lies the one unborn male taking his delight.
Another unborn male leaves her with whom he has
had his delight. 19

The unborn female has three colours: red, white, and black.
These colours are identified with the three constituents

(gunas) of Sarkhyan Prakrti namely, sattva, rajas, and

tamas.20 According to this guna theory, the differences

among human beings are due to the three gunas and their

lg’é@etasvatﬁra' iv.5; The Thirteen Principal
Upanishads, tr. R.E. Hume. Samkhya Philosophy, The Sacred
Books of the Hindus, ed. B.C. Basu, p. 8 (appendix v).

. 20The Samkhya K3rika of iévarak;§gg, tr. & ed.
R. Phukan, (Calcutta: Firma K.L. Mukhopadhyay, 1960), 1lxi.
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combinations. Thus in the Upanigads, we note that there

are two theories: the theory of karma-punarjanma and the

theory of gunpas, which explain differences among Hindu
people.

We have noted the four basic divisions (varnas) of
the Hindu social order, the guna and karma theories which
explain those social divisions, and attempts to heighten
the socio-religious importance of the Brahmanas (i.e.
priestly class). We have noted that the Brdhmanas have
the top position and the éﬁdras the lowest position in the
social order, according to the Purisasukta hymn of the
Rgveda.

The name §ﬁdra seems to be given later to the D&asas
or Dasyus, the original inhabitants, when they were tho-

21 In a number of hymns,

roughly subjugated by the Aryans.
the Aryans invoked their gods to destroy the D3sas:

Ye smote and slew his Dasa and @is'Aryan enemies,
and helped Sudas with favour, Indra-Varuna. 22

Demolish thou the Dasa's might. May we with Ihdra's
help divide the treasure he hath gathered up. 23

21
pp. 153f.

A.A. Macdonell, A History of Sanskrit Literature,

22pv. VII.83.1, cf. VIII.24.27, tr. R.T.H. Griffith,
ed. J.L. Shastri (new rev. ed., Delhi: Patna: Varanasi:
Motilal Banarasidass, 1973).

23

Griffith.

Ibid., VIII.40.6, cf. VIII.59.10, tr. R.T.H.
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In the mid-way of heaven the Sun unyoked his car;
the Arya found a match to meet his Dasa foe. 24

Sublime from birth, mayst thou O Indra, Hero, with
Surya overcome the D3sa races. 25

These Rgvedic verses indicate that the Aryan had to fight

with the aborigines of India before they were able to

settle down in India. The Dasas are described in the Rgveda

as follows:

Indra, thou justifiest us, and tramplest down thy
slanderers. Guard thyself, valiant Hero, in thy
vital parts; strike down the Dasa with thy blows.
The man who brings no sacrifice, inhuman, godless,
infidel, Him let his friend the mountain cast to
rapid death, the mountain cast the Dasyu down. 26

Around us is the Dasyu, riteless, void of sense,
inhuman, keeping alient laws. Baffle, thou Slayer
of the foe, the weapon which this Dasa wields. 27

These Rgvedic verses indicate that the Dasa or Dasyu were

followers of different religious practices and also were

ethnically different from the Aryans. The ethnic difference

of the Dasa is noted in another Rgvedic hymn:

Day after day far from their seat he drove them,
alike, from place to place, those darksome creatures.

24gv. X.138.3, tr. R.T.H. Griffith.

2511id., X.148.2, tr. R.T.H. Griffith.

261pid., VIII.59.10-11, tr. R.T.H. Griffith.

271pid., X.22.8.
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The Hero slew the meanly-huckstering Ddsas...,
where the waters gather. 28

Thus there were racial, religious, and colour differences
between the Aryans and the Disas. The Aryans were a fair-
skin people and the Dasas a dark-skin people. This colour
contrast seemed to have served as the original distinguishing

mark of the varna vyavastha (i.e. social order) for the term
29

] ] =
varna means 'colour’. In the varpa vyavastha, the varna

(i.e. class) of the §ﬁdras is the lowest. It was already
argued that the aborigines, originally called D&sas or
Dasyus, were later on called éﬁdras by the Aryans after the
complete submission of theDasas and.their acceptance into
the Aryan community as serfs (dasas). The defeated D&sas
were accepted as a servile class (éﬁdra) in the Aryan

30

/. .
community. However, the Sudras were on the social

periphery.

The éﬁdras who were different in race and colour
were also different in religious practices. The Aryans who
kept the éﬁdras on the social periphery also wanted to keep

the éﬁdras away from the Aryan religion. The Aryans had

28pv. vI.47.21.

29A.B. Keith, op. cit., p. 23: H.D. Griswold, op.
cit., pp. 335f; A.Macdonell, A History of Sanskrit Litera-
ture, p. 153.

30
p. 162.

A.A. Macdonell, A History of Sanskrit Literature,
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instituted the upanayana samskdra (i.e. initiation ceremony).

After this ceremony, the Aryan males were considered to be
qualified to study the Vedas and to do the Vedic rituals.3l
This ceremony was categorically denied to the éﬁdras and
thereby the éﬁdras had no access to the Aryan scriptures and

rituals. On the basis of the upanayana samskara, Hindu

society was sharply divided into dvijatayah (twice-born)

and ekajataly (once-born). These two major divisions of
society seem to be similar to the earlier divisions - born
in pleasant wombs and born in unpleasant wombs - outlined
by the Upanigads. However, the task of defining varpas
strictly on the basis of birth and of setting forth the
distinctive features of the later caste system had not yet
been completed.

(2) Social Order in the Smrti

It was explained in the last chapter that Smrti
means the reflection on the Sruti and the Smrti texts include

the two epics - the Mahabhirata (including the Bhagavadgiti)

and the Ramayana - the Puranas, and the Dharmasastras (i.e.

religious code books). The Dharmasistras took as their task

the responsibility of developing the short statements of the
Sruti into a complete theory of social order. The Manusmrti

is the best known of the Dharmadistras and is often thought

31
p. 255.

A.A. Macdonell, A History of Sanskrit Literature,
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of as the single source of the Hindu social order. It

adopts the idea of the varna vyavasth3d as given in the

stanzas of the Purilisasukta hymn of the Rgveda and expands
it as follows:

But [for] in order to protect [preserve,
guptyartham] He, the resplendent one, assigned
separate (duties and) occupation [prthakkarmapi]
to those who sprang [jagaﬁ] from his mouth
{mukhal, arms [bahu], thighs [uru], and feet

[pad]. 5,

In this stanza, Manu tells us the purpose of creating the
four-fold social order and of assigning separate duties to
each varna. Manu goes ahead and talks of the specific

duties of each varpa:

To Brahmanas he assigned teaching and studying

(the Veda) [adhyapanadhyay&nam], sacrificing for
their own benefit and for others [yajanam yajanam],
giving and accepting (of alms) [danam pratigrahan].
The Kshatriya he commanded to protect the people
[prajdndm raksanam], to bestow gifts, to offer
sacrifices, to study (the Veda), and to abstain
from attacking himself of sensual pleasures. To
Vaiéya to tned cattle, to bestow gifts, to offer
sacrifices, to study (the Veda), to trade
[vanikpatham] and to cultivate land [krsim]. One
occupation [karmal gnly the Lord prescribed
[samd@disat] to the Sidra, to serve meekly
[sudrusamanasuyayd] even these (other) three

castes [varnanam]. 33

This version of the social order, which is found in the

Manusmrti, is also found with only minor modification in

32

The Laws of Manu, tr. G. Buhler, ed. F. Max Muller,

The Sacred Books of the East, i.87.

331pid., i.88-91.
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the other important Dharmaééstras, e.g. zlpastaﬁlba,34

Viggu,35 Vaéi§;ha,36 and Yaj'ﬁavalkya,37 etc.

In the version of Manu's social order, Manu assigns
six religious duties to the Brahmanas: studying the Vedas
and teaching religious knowledge to other Aryan varpas,
doing sacrifices for themselves and doing them on behalf
of others, and giving gifts to others and receiving them
from others. But Manu withholds from the Ksatriyas and
the VaiSyas, the other Aryan classes (varpas), the privileges
of teaching religious knowledge to others, of doing sacri-
fices on behalf of others, and of receiving gifts from
others. He especially assigns to the Ksatriyas the duty of
protecting the people and to the Vaidyas, the duty of cul-
tivating land and trading. He excludes the Sddras from
religious duties such as studying the Vedas, doing sacri-
fices, and giving gifts but he asks them to serve the three

upper varnas without contempt (anasuzaxé).

34Apastamba's Aphorisms on the Sacred Law, tr.
G. Buhler, ed. F. Max Muller, The Sacred Books of the East,
ii.4-7.

35The Institutes of Vishnu, tr. J. Jolly, ed. F.
Max Muller, The Sacred Books of the East, ii.5-14.

36Dharma§§stra, tr. G. Buhler, ed. F. Max Muller,
Thg Sacred Books of the East, ii. 13-20.

37Yaj?iavalkya Smrti, tr. S.C. Vidyarnava, v.1l18.
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It has already been shown how Hindu society was
divided into two main blocks of people on the basis of the

upanayana samskfra (i.e. initiation rite); twice-born

(dvija) and others (viz. §hdra). Manu maintains this posi-
tion by calling the three Aryan classes (varnas)

‘dvijatayah' (i.e. twice-born) and by calling the §adras
38

'ekajdtah' (i.e. once-born). As the $idras were considered
to be the lowest class by the Aryan society, Manu, therefore,
calls them 'antajatah' (i.e. lowly born).39 These epithets -
ekajatah and antajdtah - used with reference to the Sadras
seem to point up the religious and ethnic differences which

existed between the Aryans and Dasas or non-Aryans.

It was also noted that the upanayana samskdra was

traditionally conferred only on the male of the upper
varnas. This means that the Aryan women were traditionally
excluded from doing Vedic rites and studying the Vedas.
Manu reaffirms the Vedic position concerning women as he
specifically excludes women from the right to perform

. . . o 4
religious rites and sacrifices. 0

38The Laws of Manu, tr. G. Buhler, ed. F. Max Muller,
The Sacred Books of the East, x.4.

391pid., i.93.

401pid., ix.36.
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The Dharmadistras take the task of consolidating

the social order as their responsibility. They seem to
follow the trend of the BrZhmapas (i.e. priestly commen-
taries on the Vedic rituals and religious practices) in
seeking to strengthen the socio-religious status of the
Brahmanas (i.e. priestly class), when they talk of the
lordship of the Br3ahmanas. The Manusmrti talks of the
lordship of the priestly class in the following terms:

As the Brdhmana sprang from (Brahman's) mouth,

as he was the first-born, and as he possesses the

Veda [Brahmanl], he is by right [dharmatah] the
lord of this whole creation. a1

In this stanza, Manu vindicates the lordship of the Br&hmanas
over all creation, interpreting the PuruUsasukta hymn of the
Rgveda in the interest of the priestly class. He also jus-
tifies the lordship of the Br3hmanas over other varnas
(classes) in these words:

On account of his pre-eminence [vaidesyit], on

account gf the superiority of his origin

[prakrtisresthyat], on account of his observance

of (particular) sanctification the Brahmana is
the lord [prabhu] of all castes [varpal. 42

Thus the Manusmrti accords the lordship of creation and of

4lThe Laws of Manu, tr. G. Buhler, ed. F. Max Muller,
The Sacred Books of the East, i.93.

) 42Ibid., x.3; cf. The Institutes of Vishnu, tr.
J. Jolly, ed. F. Max Muller, The Sacred Books of the East,
lxviii. 31.
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the social order to the Brahmanas. It goes on vindicating
the highest position of the Brahmanas saying that 'the very
birth of a Brahmana is an eternal incarnation of the sacred

law [utnattireva viprasya mirtirdharmasvya sasvati].'43 or

‘a Brahmana by the very fact of his birth is an object of

44

honour even to the deities', 'a Brahmana, be he ignorant

or learned, is a great divinity’,45

and 'though Brahmanas
employ themselves in all (sorts of) mean occupations, they
must be honoured in every way; for (each of) them is a very

great deity'.46

In these verses, Manu insists that there
is a religious significance to the life of the Brahmanas
strictly on the basis of their birth. As Manu ascribes
religious significance to the life of the Brdhmanas in terms
of their physical birth, he seems to introduce the principle
that varna is determined by one's birth.

Manu also enhances the social position of the
Brahmanas by saying that a Brahmana determines the duties
of other varnas (or castes), and by asking the Ksatriyas to

be guided by the Brahmanas in all matters of administration,47

43The Laws of Manu, tr. G. Buhler, ed. F. Max
Muller, The Sacred Books of the East, 1.98.

441pi4., x.84.

431pid., ix.317.

461114, , ix.319.

471pia., x.2.
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and by asking the upper castes - the Bréhmaqas and Ksatriyas
~ to force the lower castes - the Vaiéyas and the éﬁdras,—
to do their social duties lest negligence of these duties
bring about complete disorder.48 In brief, Manu set forth
the lordship (prabhutva) of the Brahmanas and thereby
subjects secular power to religious authority. This posi-
tion made the Brahmanas religiously and socially superior
to all.

It has already been shown that Manu calls the éﬁdras
‘antajatah' (i.e. lowly born) because they were considered
the lowest class (varnpa) by the Aryans. This implies that
the varpna of the éﬁdras was determined by their physical
birth. Manu brings out the implications of the principle,
varna by birth, in .the case of the éﬁdras, as follows:

But a éﬁdra, whether bought or unbought, he

may compel to do a servile work [dasyam]; for he
was created [srgtah] by the Self-existent
[svayambhul to be the slave of a Brahmana.

A éﬁdra, though emancipated by his master, is not

released from servitude; since that is innate
[nisargajam] in him, who can set him free from it?

49
In these stanzas, Manu says that a dfdra is created by god
to be a slave of a Brahmana and servitude is intrinsically

in him. In other words, a dddra is a slave by birth and

48The Laws of Manu, tr. G. Buhler, ed. F. Max Muller,
The Sacred Books of the East, vii.37.

491pid., viii.d13-414.
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remains a slave throughout his life and nothing changes his
position. A éﬁdra remains in the lowest position in the
social order.

Having accorded the highest religio-social status
to the Brdhmanas and the lowest status to the $tdras, the

Dharma$istras define the position or status of the other two

varnas in the religio-social hierarchy as follows:
(There are) four castes - Br&hamanas, Ksatriyas,

Vaiéyas, and Sadras. Among these, each preceding

(caste) is superior by birth to the one following. 50

This stanza clearly states the principle that a varna of a
Hindu is determined in terms of his biological birth and
natural heredity, and élso the status of a Hindu in the
religio-social hierarchical social order is determined by
that birth. Fixing a varpa of a Hindu by birth and natural
heredity seems to be a significant contribution of the

Dharmadastras in the development and solidification of the

caste system.
In the foregoing discussion, we have shown the role

of the Dharmadistras in the development of the social order.

They specifically prescribed duties for each varpa in order
to run Hindu society properly. They reinforced the principle
of varna in terms of the natural birth of a Hindu. They

contributed to the solidification of the religio-social

5Oégastamba's Aphorisms on the Sacred Laws of the
Hindus, tr. G. Buhler, ed. F. Max Muller, The Sacred Books
of the East, I.i.l.3-4.
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hierarchy by vindicating the religio-social status of the

Brahmanas in terms of their birth. As the Dharmaddstras

determined the social and religious status of a Hindu in
terms of his birth in a sociai order which is religiously
and socially hierarchical, the result of this doctrine
would be (i) social separation or exclusion of one varpa
or caste from another, (ii) emphasis on one's rights and
privileges rather than duties, and (iii) social immobility
and rigidity.

(3) Social Order in the Bhagavadgita

We first dealt with the contribution of the Dharma-
$3stras to the development of social order because their
line of thought was in accord with the Brahmanas which are
generally supposed to be composed before the Upanigads.

Having dealt with the contribution of the Dharmaééstras,

we will proceed to examine the position of the Bhagavadg{té

which seems to take a different position from that of

the Dharmasistras and which seems to take a position more

in line with the Upanigads which are generally supposed to
be composed after the Brahmanas.

The Gitd which is included in the Smrti texts has
occupied . a special position among Hindu scriptures. It

was shown in the last chapter that the Gita is sometimes
51

given an equal status with the four Vedas (Sruti).

51 _.
vide, pp. 80f.
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Therefore, the Gitd's ideas about social order must be con-
sidered to be important. Moreover, St. Jfiidnedvar gives
the GIt3 a position higher than the Veda 2 and Tilak follows

53 Therefore, the Gitd's ideas about

Jitdnesvar in this.
social order are important for us.
The Gitd explains how the four-fold social order
came into being in these words:
I [the Blessed Lord] have created the four varpas
(cAturvarnyam) according to the division of

aptitude and action (or functions) (gunakarma-
vibh&gasah).... 54

According to the Git3, the four-fold social order called

caturvarnyam or varna vyavasthd@ is formed on the basis of

divisions of karma (i.e. duties or functions) and gupas
(i.e. qualities, aptitude, or strand). In the Gitd's theory
of social order we find a combination of the karma and gupa
theories which were held by the Upanigads and which we have
discussed earlier.

The Gitd elsewhere talks about the four varnas and
their duties and gualities:

Of Brahmanas, Ksatriyas, Vaidyas, and dadras, O

Paramtapa, the duties are distributed according
to the Strands [gunas] which prevail.in the nature

52vide, pPp. 80F.

53 .
vide, pp. 119fFf.

>4pg. iv.13.
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of each [svabhavaprabhava].

Quietude, self-restraint, austerity, cleanness,
longsuffering, and uprightness, knowledge,
experience, and belief, are the Brdhmana's duties
[karma]l, born of his nature [svabhavajam].
Bravery, spirit, constancy, adroitness, and
courage to face the foe, generosity and lordliness,
are the Ksatriya's duties [karma], born of his
nature.

Tilling the soil, herding cows, and commerce, are
the Valéya s dutles [karmal, born of his nature;
and of a Sadra service is the proper duty, born
of his nature [svabhavajam]. 55

In these verses, the Gita repeats its theory that the four-
fold social order is due to the divisions of karma and

gunas. As the Gita tries to reaffirm the guna-karma theory

about the social order, it follows the Upanigadic philoso-
phical trend.

It seems that the gigé does. not subscribe to the
view that varna is determined by birth,56 the view held

by the Dharmasistras. Therefore, it differs from the Dharma-

$3stras in a significant way on the issue of the proper

social order. The Gita is a part of the Mahabharata and

the Gitd seems to share the general view of the Mahabharata

on this issue. The Mahadbharata holds a theory that not

birth, but virtuous life, makes one a Brahmana:

538G, xviii. 41-44, tr. W.D.P. Hill, The Bhagavad-
gl Itd (2nd ed., Madras: Oxford University Press, 1969).

56A Source Book in Indian Philosophy, ed. S.
Radhakrishanan and C.A. Moore, p. 119.
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I certainly consider you [butcher) even now
as a Brahmin, because a Brahmin who is proud
and does wrong and follows evil practices, is
not better than a Stdra. The Sidra who has
dharma, truth, and self-control, I take to be
a Brahmin. A man becomes a Brahmin by his

deeds; bad deeds drive him to a terrible doom. 57

In these verses, emphasis is on qualities rather than on

birth. The Gitd's guna-karma theory seems to be in accord

not only with the Upanisads but also with the Mahabharata.

B) Actual Social Order of Hindu Society

According to the Hindu scriptures, Hindu society
should have been divided into four fundamental orders
(varnas) and the existing social groups should be classified
under the four fundamental orders. But this is not carried
out in practice because in fact Hindu society has hundreds
of groups and it includes groups which are considered
asgréia or untouchable which were nowhere part of the theory.
As the untouchable castes claim to be Hindus, they form a
fifth fundamental order of Hindu society. This means that
Hindu society seems to be actually divided into five funda-
mental social categories. As Hinduism recognizes only
four fundamental categories and does not recognize the
fifth category in theory, they would remain outside the

fold of Hinduism as §ﬁdras remained outside the fold of

57The Mahabh&rata, tr. P. Lal (Calcutta: the
translator, 1974), III. 216. 13-15.
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the Aryan twice-born (dvijas) society.58
Hindu society is actually divided into many castes.

The problem of how the hundreds of groups called jatis

came into being has been discussed by many scholars without

arriving at an agreed conclusion. Some scholars attempt to

explain the phenomenon by a theory called the traditional
59

theory of caste or Hindu theory of caste. According to

the traditional theory the caste system (jati vyavastha)

emerged out of the traditional four-fold theory (caturvarna

vyavastha). This theory seems to be helpful to the extent
that it throws light on the problem of why the actual system
has some features of the theoretical system. The caste
system, like the varna system, is hierarchical. The

60

Brahmanas are on the top, but the untouchables rather

than the éﬁdras are on the lowest rung.61 The principle of

58L. Dumont, Homo Hierarchicus: The Caste System and
Its Implications, tr. M. Sainsbury (Chicago: The University
of Chicago Press, 1970), p. 68.

59R. Guenon, Introduction to the Study of Hindu
Doctrines, tr. M. Pallis (London: Luza & Co., 1945); A.K.
Coomarswamy, Hinduism and Budhism (New York: Philosophical
Library, 1943); Bhagavan Das, The Science of Social Organi-
zation or the Laws of Manu in the Light of Atmavidya
(Adhyar: Theosophical Pub. Society, 1933-35), vol. 2.

6Q

L. Dumont, op. cit., p. 73.

61(Eds.) A. de Reuck & J. Knight, Caste and Race:
Comparative Approaches (Boston: Little, Brown & Co., 1967),
pp. 10, 20-21; L. Dumont, op. cit., p. 47.
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jdti-dharma (i.e. doing one's caste-duty) is similar to

the 'svadharma' of the varna vyavasthd@ in the sense that

these principles have religious connotations rather than
purely economic ones.62 The caste system, like the varpa
vyavasthd, divides society into different groups and keeps
them separate from each other by rules and yet at the same
time it asks the groups to work together towards the common
goal of the wellbeing of all.63

While the caste system seems to have derived these

features from the varna vyavasthd, the caste system also

has its distinctive feature: a birth criterion. According
to this arrangement the jat or jati (caste) of every indi-
vidual is solely and permanently determined by his biological

4

birth and heredity,6 irrespective of his good and bad

qualities (gunas). As the j3ati vyavastha is based solely

on birth and heredity it is characterized by the rigidity

with which it divides the society into birth-ascribed groups.
It strictly separates one caste from another by restrictions
such as endogamy, commensality, and traditional or inherited

occupations.65 In addition, as the jati vyavastha is rigidly

62(Eds.) A. de Reuck and J. Knight, op. cit., p. 34.

63L. Dumont, op. cit., pp. 9, 92.

641pid., p. 74.

65J. H. Hutton, Caste in India, Its Nature, Function,
and Origin (Cambridge: Cambridge University Press, 1946),
p.- 49.
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hierarchical, it stands for social inequality, it extends

the Dharm$astras' regulations by insisting on the non-

admittance of the lower castes into temples, and the total
prohibition of the learning of scriptures by the lower
castes.66

The jati vyavasthda, even if it has evolved out of the

varna vyavasthd, has a distinctive emphasis on birth and

heredity. Scholars point out a difference of emphasis

between varna vyavathd and jati vyavatha. P.V. Kane

observes that the jati vyavasthd lays all emphasis on birth

and heredity; and it tends to create the attitude of clinging to
rights and privileges without fulfilling duties corresponding

67 L. Dumont agrees with Kane68

to the privileges and rights.
and says, "heredity is more important than function, which is
true of caste but not of the varna"69 and again says, "the

feature [of the varna vyavasthd] which most constrasts with

the caste-system is perhaps the stress laid on function

70

rather than birth." Thus Kane and Dumont point out a

66G.S. Gurye, Caste, Class and Occupation (Bombay:
Popular Book Depot, 1961), pp. 2ff.

67P.V. Kane, op. cit., I, part 1, pp. 54f.

68L. Dumont, op. cit., p. 71.

691pid., p. 74.

01pida., p. 69.
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difference of emphasis in the varna vyavasthd and the jati

yzavastha.
C) The Maratha Saints and Social Order

We first studied the position of the druti - Vedic

Samhitds, Brahmanas, Upanigads, and of the Smrti - Dharma-

$astras and the Git3a on the social order and their contri-
bution to the development of the ideas of the social order.

We then studied the jati vyavasthd which seems to have

evolved out of the theory of the varna vyavasthda and saw

a difference of emphasis between the varpa vyavastha and the

jati vyavasthd. The Marathd saints had these scriptural

traditions (i.e. éﬁg&i and Smrti literature) in front of

them and were confronted with the actual caste system and

its social and religious effects on the life of Hindus.

We must now proceed to examine how the Maradthd saints inter-
preted the Hindu scriptures on this matter and how they
thought about the caste system and its practical implications.
Let us begin with Jndnesvar, the founder of the Varkari
Sthpradéya.71

(1) St. JRdnesvar and Social Order

We have already shown that the GIitd explains the

four-fold social order in terms of the guna-karma theory.

Jidnedvar's commentary on the same crucial verses of the

7lM.G. Panse, op. cit., p. 149.
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Gita (xviii. 41-44) will serve to give us his ideas of the
social order. In his commentary on the Gitd xviii.d4l, he

talks about the cdturvarna vyavasthd as follows:

Anong the four varnas, the Brahmanas are head
(mukhya) and foremost (dhurece). The other two

are the Kgatriyas_and the Valgyas, they also should
be respected (manl) as the Brahmanas are respected
(br3hmananci minije); they are worthy (yogya)
because they (too) have the right to do Vedic

rites (vaidikavidhani). O Dhananjay, the fourth

is the Sudra varpa; this varna has certainly (klr)
no access (ldag) to the Vedas. However, his V£ttl
(i.e. conduct, profession) is (rather) dependent

on the three other varpas. The Sudras became the
fourth varpa because they were close (javalika)

to the three varpas - Brahmanas and others - due

to their profession (vrtt1c12a) The Sruti

accepts the Sddras because they are with the
twice~born (dvijasange) just as a noble man

accepts (turambije, lit. smells) the threads
(tantu) because it is with the flowers. O Partha,
this is the order (vyavastha) of four varpas.... 79

In these verses, Jianedvar seems to acknowledge the promi-
nence of the Brahmanas in society. The religio-social
prominence of the Bréhmapas, as already shown, had been set

forth by the Dharmasastras in particular. The Dharmasastras

have made the Brahmanas superior to the Ksatriyas and the
Vaié&as - varnas which were also of Aryan origin - by
emphasizing the distinctive privileges of the Brahmanas

over the other varnas and also by ascribing religious sig-
nificance to being born in the Brahmana caste. As Jidnesvar

acknowledges the prominence of the Brdhmanas, a question

7258, xviii. 818-823.
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arises whether he endorses the entire position of the

Dharmasistras on this matter. In his commentary, cited

above, he does not say that the Brahmanas are superior
to the Ksatriyas and the Vaisyas and does not ask for
special treatment of the Brahmanas. He rather says that
the Ksatriyas and the Vaisyas should be respected as the
Brdhmanas are respected. This seems to mean that they
have more or less equal respect (gég). He thus differs

from the position taken by the Dharmagistras in enhancing

the religio-social position of the Brahmanas over other
varnpas.

In the quotation, cited above, Jhanesvar argues for
equal respect to the three upper varnas on the basis of
their having a common right to do the Vedic rites. He
seems to find here a common ground of social unity. He,

therefore, differs from the Dharmaéﬁstras which sought

grounds for justifying the distinctive privileges of each
varpa and the consequent separation and exclusion of one
varna from another. JAanedvar's exploring the common ground
of social unity implies his intention of unifying society
rather than maintaining strict social divisions. His inten-
tion of unifying society becomes even more clear when he
says that the Sidras should be included in the varna
gzavasthé. In his commentary, mentioned above, he says that

7/ 4
according to the Sruti the Siidras are accepted into society
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because of their closeness (javalika) to the twice-born,
even though they have no access to the Vedas. J®anedvar's
emphasis is on the acceptance of the éﬁdras rather than
their being treated as a separate and isolated group. He

seems to differ sharply from the Dharmagdstras on the

/
question of the treatment of the Siddras.

Jidnesvar reaffirms the Gita's guna-karma theory

of social order when he adds in his comments on the Gita

xviii.4l:

Prakrti, which resides in the Self, has three
gualities (gunas) - sattva and other gupas. It
has divided four duties (karme) among the four
varnas.... The gupas of Prakrti have divided
(velhavani) duties of the four varpas. The sattva
guna, in its various divisions (saminaniminbh&gi,
1it. equal and unequal divisions), has appointed
(niyogi) both the Brahmanas and the Kgatriyas.
The Vaidyas are, due to the mixture of sattva and
rajas and the Sudras are due to the mixture rajas
and tamas gunas. O enlightened one, know that
four-fold (caturvarpadha) order is made for human

beings (prapivrinda) by gupas. .,

- ld .
In these verses, Jianesvar explains how the four varpas came

into being out of the mixture of the three gupnpas of Prakrti

and says that four duties were divided among four varnas

according to the gunas of Prakrti. His reference to the four

duties of the four varnas has to be understood as the three

common duties - yajan, adhyavana, and dana - of the twice-

7/
born and serving the three varpas as a duty of the Sﬁdras.74

7358, xviii. 825-830.

741hid., xiii. 883f.


http:pra9ivfnda).by
http:xviii.41

169

Here he seems to emphasize again the common grounds of
social unity rather than the specific duties of each varna
which tend to divide society. Jnanedvar's intention of
emphasizing the common ground was pointed out before.
In the verses, cited above, Jhanedvar affirms the

Gitd's theory that the social order is based on the division
of the three gunas of Prakrti and on the division of duties
according to the gupas. He reaffirms this theory of the
social order when he comments on the gigé iv.13, as follows:

Né@, understand thus that I (Krsna) created the

four varnas according to the division of the

gupas (aptitudes) and karma (duties or actions).

The duties were assigned (vivancile, lit. explained)
on the basis of Prakrti and the mixture (vyabhicare)

of the gupas. 75

Jhanedvar goes on emphasizing the gqualities of each varpa,
as the Gita does, in his commentary on verses xviii. 42—44.76
In brief, he follows the Gita's theory of social order,

viz. the guna-karma theory, very closely.

As Jhanesvar upholds the Gita's theory of social
order, he seems to differ from the theory of the Dharma-

Sastras about social order, viz. varna by janma (birth),

as we discussed before that the Gitd differs from the

Ve v
Dharmasastras on this problem.

Sin. iv. 77-78.

781p354., xviii. 833-884.
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As Jhanedvar upholds the gupna-karma theory of social

order, he does, of course, recognize the distinctions among
the varpas. Even though he recognizes such distinctions,
however, he does not regard them as absolute for he con-

siders bhaktimarga (i.e. way of devotion) to be a religious

means to level all such distinctions. Commenting on the
Gitd ix.32, he argues:

As long-ras broaks and water-streams do not reach
the Ganges, (they are different); when they reach
it they become identical with the Ganges (gangarup).
Are not Khair [a kind of tree] and sandal considered
to be different (vivancand) woods until they are
put together in fire? Similarly, the Ksatriyas,
Vaidyas, Sidras, low-born (antaja), women, and
others are considered to be different castes (jati),
until they have reached me. When they are united
(minale) with me by their faith (bhav), their
differences as castes and individuals are dissolved
(bindule), even as the salt dissolves when it is
put into an ocean. 77

In these verses, Jhanesvar seems to think of the bhaktimarga

as a way of dissolving social distinctions including not
only the four varpnas but also the distinction between out-
caste and caste, and man and woman as well. This seems to

mean that the bhaktimarga is intended to create a spirit in

which social distinctions are forgotten and all feel part
of a common society under a common deity. His actual

intention of uniting the different castes under the umbrella

"T3X. ix. 458-461.
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of bhaktimarga becomes clear when he asks people to give

up the practices which cause social isolation and
dissension:

Do not give up faith (bhav) but give up doubts
(sandeh) and always cry (taho phodi) in the name
of Rama and Krsna. (Discard ideas) of caste
(jat), wealth, family (got), ancestry (kul),
character, and reputation, and worship (God),
being filled with (pious) feelings (bhavanayukta).
Jidnesvar has Rama and Krsna in his mind [there-
fore] he abides in the world of God (vaikungha).

78
Jianedvar repeats the idea of giving up pride in caste and
pride in knowledge, and provides a religious rationale for
his argument when he comments on the Gitd ix. 31-32:

Neither purity of family (kul) nor noble birth
(abhijdtya) is required. Why should we bear the
burden of knowledge in vain? If they have no
devotion (bhav), (everything of theirs) becomes
meaningless (palhdl).... They might be born in
sinful families (p3payoni), they might be stupid
(srutadhita), but if they are devoted to me -
entirely (sarvabhave), they do not lack (tuti nahi)
when they are compared with me.... Actually
(Pralhad) was born in the family of a daitya
(barbarian) but Ifidra could not excel him. There-
fore, devotion gxcels; and caste (jati) is not a
standard (apraman) [in judging an individual]. 79

In these verses, Jhanesvar argues that people should not be
proud of the purity of their family line, of being born in

the upper castes (viz. noble birth), of having knowledge,

78Harig§§ﬂ 24, 2-4, Sri ééﬁt&rém Mahardaj, Haripath
V4 . - . -
Praves (Bombay: Sri JRdned Bhaktabhaj Prakadan, 1963).

3. ix. 431-452.



172

and of having the worldly things which give them a sense
of superiority over others. He tells them to give up
these matters of pride because they are worthless if
possessors of them have no devotion (bhav). He tells them
that God takes into account the devotion (bhav) of His
devotees only, and He does not think of the other factors
which are responsible for giving superior status to people.
He goes on to tell the people that in the sight of God

a person who is born in a lower caste and has devotion
(bhav) can excel another person born in an upper caste.

He then emphatically argues that devotion (bhakti) is the
only standard of excellence, not caste (iégi){

Therefore, family (kul), caste (jati), and social
order (varna) and all these (avaghec1) are not

instrumental (akaran). O Arjuna, attaining my
being (mdzepan) is the only fulfillment (sarthak)
(of life). 80

Commenting on these verses, a Maratha writer says that this
kind of thinking is non-conformist (bandakhor) in a manner

of speaking for it opposes a traditional idea (paramparik

Vic'ér).81 The traditional idea, as shown in our discussion

about the Dharmaésstras, was that the socio-religious worth

of an individual was determined in terms of his birth in a

805, ix. 4s6.

81lg.u. Relekar, H.V. Inamdar, N.D. Mirajkar, eds.,
op. cit., p. 751.
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hierarchical caste system. In the verses cited above,
Jiidnesvar says that devotion (bh3v) is the only criterion
for judging the worth of an individual and all devotees,
irrespective of their castes, can attain the same spiritual
status.

From the foregoing discussion, we can conclude that

Jianesvar differs from the teachings of the Dharmasastras

on the following issues. First, it was shown that the

Dharmasistras vindicate the highest social position of the

Br3dhmanas because of their birth, ritualistic purity, and

their scriptural knowledge; the Dharmadastras assign the

lowest position to the éﬁdras because of their birth,
ritualistic impurity, and their lack of Vedic knowledge.
They seem to consider the social hierarchy to be an outward
form of the religious condition of individuals. In short,
they uphold the theory according to which birth is the sole
basis of social order. But Jidnesvar differs from the

Dharmasidstras because he upholds the guna-karma theory of

social order rather than the janma theory. Because of the

guna-karma theory, Jhanesvar also differs from the Dharma-

Sistras on the other issues referred to above. He does not
ascribe importance to being born in the upper castes or to
having scriptural knowledge as far as liberation (mukti or

/
sarthak) is concerned. He argues that a Sudra can excel
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an upper caste person in religious worth. In other words,
for Jfianesvar, social inferiority is not an expression of
inherent religious condition and social superiority is not
necessarily expressive of religious superiority. He thus
distinguishes between social position and religious condi-
tion. Secondly, Jnanesvar differs from the teachings of

/ - . '
the Dharmasastras because he ascribes more importance to

bhav (devotion) than to birth. As he argues that bhav is
the only criterion in judging the religious worth of man,
he seems to be inclined towards relativizing the rigid
hierarchical caste system. Because of this inclination,

he differs from the Dharmasistras on other social concerns.

He emphasizes the common ground of social unity rather than
special privileges and strict social divisions. He sees
bhakti as a religious force which levels all social dis-
tinctions and creates a spirit in which social distinctions
are forgotten and all feel part of a homogenous society
under a common deity.

These differences, which Jhinesvar held with the

teaching of the Dharmaé%stras, seem to have appealed to the

people belonging to the lower castes and particularly to
the untouchable castes. The VArkari Sampradiya gained
devotees from all castes, creeds, and sexes. Its doors

were open to anyone. Many of the devotees eventually became
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saints of the Sampraddya. Some of the saints were from
castes traditionally grouped under the éﬁdra varna, e.d.
Gord Kumbhar (A.D. 1267-1317), Samvatd Mili (A.D. 1350-
1395), and Narahari Sondr (died in A.D. 1313).%% some

of the saints were even from the castes traditionally
grouped under the untouchables, e.g. Visoba Khecar (died

in A.D. 1309), Cokhameld Mahar (died in A.D. 1333), Rohidas
Cambhar, etc. Some of the saints were women, e.g. Muktabai
(A.D. 1279-1297), Jandbal (died in A.D. 1350), Nirmald, and
Ka@nhopatra, etc. Some of the saints were even Muslims,
e.g. Sajan Kasai, Dadu Pinjdri, Sheikh Mahamud.83 Thus

the Virkari Sampraddya in actual practice opened the door
of liberation to people of whatever caste, creed, and sex.84
Secondly, the Virkari Sampraddya gave canonical status to
the writings of the saints who belonged to the lower castes
and even the untouchable castes. Recognizing the sainthood

of devotees belonging to the lowest castes and givihg

canonical status to their writings was a very radical step

82N.K. Behare, The Background of Maratha Renaissance
in the 17th Century (Bangalore: Bangalore Press, 1946),
p. 115.

83L.R. Pangarkar, Sri Tukaram Caritra (2nd ed.,
Bombay: K.B. Dhavle, 1926), p. 198.

84'Mahar§$trétil Sp;é&kpt Asprasyatanivarance
Prayatna', the Kesari, 16 July 1929, Sar Sangrah arthat
Kesarice Chote Ph&il (Pune: Kesari Maratha Trust, 1929),
p- 316.
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to take at a time when Hindu society, dominated and led

by the Brahmanas, denied all religious rights to the lowest
castes, including entering temples, reading Hindu scrip-
tures, and writing on religious matters. The stand of the
Varkari Sampraddya was taken in order to extend the right
of religious pursuit to those who were socially neglected
and degraded, to give them education and to uplift them
socially. In other words, the Varkari Sampraddya, through
the teaching of the Bhagavat Dharma, brought about a

modification of the position set forth in the Dharmasistras.

We have summarized above how JAdnedvar differed

o . ' .
from the Dharmasdstras on the major issues about social

order and we have also shown how the Varkari Sampradaya
attempted to modify the position set down in the Dharma-
s3stras. Now we should proceed to examine Jfancévar's
teachings about ordained social duties (svadharma).
Jitdinesvar, in his commentary on the Gitd xviii.4l,
takes a position similar to that of the Gitd, in holding

that the varpna dharma (i.e. socio-religious duties of the

varpas) is divided on the basis of the gunas of Prakrti:

Prakrti has three gunas namely, sattva and the

other gunas. It has divided the duties among the
four varnas. As a father assigns (duties) to his
sons, as the sun divided the road for the travellers,
and as a lord assigns different duties to his ser-
vants, so the gunas of Prakrti have divided the
duties among the four varnas. 85

8554, xviii. 825-827.
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In these verses, Jfidne§var says that the duties are divided

on the basis of the gupnas of Prakrti. He differs from the

e . .
Dharmasdstras on this issue because he does not accept

the view that duties are determined by birth (janma).

Jfiinesvar exhorts people to verify their duties
and to discharge them, when he comments on the Gitd xviii.
45:

It is proper for rain to mingle with the water

of a river and it 1is proper for the river to merge
with an ocean. Similarly, the duties assigned

to varna and SSrama (vargasramavase) should be
(properly) discharged. (It 1s as natural) as
white colour of white body. These naturally
ordained duties (svabhdvavihita karma) should be
verified by the scriptures which set criteria
(pramd) for day-to-day conduct. 86

Jidnedvar here exhorts the reader to discharge the natural
duties spontaneously as the river merges with an ocean
.naturally. This implies that there is no necessity of
external force to enforce duties. Jfdnesvar differs from

the Dharmasistras which asked the Brahmanas and Ksatriyas

to force the Vaié&as and the éﬁdras to do their duties.

Jfdnesvar's emphasis on discharging one's ordained
duties (svadharma) is also found in his commentary on the
Gita iii.l0:

I (Krsna) have ordained your duties (svadharma)
according to your specific varpa. If you follow

8645, xviii. 886-888.
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(upasa) them, your desire will automatically be
fulfilled. [If you do not follow them] you need
not do any self-imposed religious observances
(vrat) or obligatory religious observances (niyam);
you need not chastise your body or go to distant
holy places. 87

These verses glorify discharging one's natural duties
(svadharma) over other means, saying that if one does his
ordained duties he need not follow other means of libera-
tion. Jhanedvar, like the Gitd ii.47, says that one
should not abandon one's appointed duties but should do
them disinterestedly (hetﬁvig).88 Jhanesvar develops the

principles of doing duties, called sankalpasamnyasa (i.e.

renunciation of selfish desires) and brahmasamarpana (i.e.

dedication of actions and the fruit thereof to the deity)
in the light of the teaching of the Gita. These principles

83 It suffices to say

are discussed in the final chapter.
that JAdnesvar develops his philosophy of action in accor-
dance with the Git3 rather than in accordance with the

L -
Dharmasastras.

(2) St. Tukaram and the Social Order

Tukaram talks about the origin and relativity of the

varpa vyavathd in the following poems:

873%. iii. 88-89.

88rpid. ii. 266.

89 ide, pp. 317-319, 325.
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I declare the secrets in the presence of saints.
Listen to the actions (karme) ordained by the
Vedas (vedavihit). The four varnas sprang from
One's body (ekdciye angi), divided according to
merits and sins (papapugya bhagi). At the initial
stage, there was no distinction (bhed) such as

top (adl), middle (maddhya), and bottom (anta) .
Mango, ]ujube, banian, and sandal are different in
quality (gupagupa) but they are one (viz. not
different) (ek) for fire. Tukdram says, 'I shall
observe duties prescribed by the Vedas (vidhi) as
convenience (soy) until my mind escapes from the
consciousness of personality and is swallowed up
in the deity (man unman jo hoy)'. 90

Again,

God lntervened and he completely removed (nivarily)
languor (§ip) of sacred and profane ($ubha=agubha) .
Individual self and God (leas1va) played a chil-
dren's game (bhatuke) and created this wonder
(kautuk) , the world here (yethe loke) which is an
illusion (3bhasa) and which 1is not eternal (anitya).
The world is in fact filled with Visnu (visnumaz
jag). In this world, relationship (lag) is made
obligatory, and divisions are made (vaille), duties
of varnas (varpadharma) are like a play (khel). All
this 1s the texture (vin) of One only. Why hy then

are there differences and non-difference (bhinnd-
bhinna)? God N3rdyana, who is the Purliga of the
Vedas (vedapurisga), decided (nivada keld) so.
Tuk&@rdm tested His grace (pras&d), he is at His feet
closely and he is not different from Him (navhe

nlra;a) 91

In these poems, Tukdram seems to be alluding to the

PurUsasukta hymn of the Rgveda because he refers to the

Purisa of the Veda out of whom the varna vyavasthd came

into being. He says that the different varnas came out

990 ~
Srl Tuk3Eram Mah3rdjdrnce Abhang, Srl Sakal Sant Gatha,

970.

91
Ibid., 210.
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of the One. This means that Tukirdm, like Jndnesdvar,

recognizes the religious basis of the varna vyavatha

and the qualitative differences of the four varpas which
exist at present. He holds, however, that these differences
are not absolute because they were not at the initial

stage and they are not important to God as fire does not
treat one kind of wood differently from another. Secondly,
Tukd3ram says that the different varpas are determined
according to the balance of merit and sin (papapunya). The
concept of pdpapunya is a popular expression of the karma
theory. This means that Tukd@aram holds the view that the
social order is explained in terms of'the karma theory.
Thirdly, Tukdrdm talks about the top, middle and bottom of
the social order and thus seems to suggest that he accepts
a view of social hierarchy. Finally, Tukaram says that he
will do the prescribed duties only as convenience (soy)
till his mind transcends and becomes one with the deity

(man unman jo hoye). These are the main ideas about the

social order in Tukaram's theology. Let us see how these
ideas are elaborated.

Tukdram nholds a hierarchical view of the social
order. He talks about the hierarchical social order in
the following poem:

The chief honour belongs to the one at the head;
the rest are esteemed according to certain rules;
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there is a scale, as when large and small
vessels are arranged in a pyramid. Tuka says,
Go on worshipping them; no one can be angry
with you; they will diffuse light in their own
proper place. 92

The word 'pyramid' implies an idea of hierarchical social
order. Tukdram explains the hierarchical social order in
terms of traditional philosophical theories, as follows:

Look, O God, what mankind are like, each

differing according to his store of merit. No

one resembles another; men show themselves pure

or base. In each the five elements form a

single heap; how the threads set them dancing!

Tukd says, Each finds himself in a position
according to his nature. 93

In this poem, Tukdram tells us that individual differences
are due to one's merit or karma and each individual is made
out of the five elements of (Prakrti) which determine his
nature. An individual's position in the social order is
dependent on the kind of nature he has. In other words,
Tukd8rdm holds a view that the social order is to be explained

in terms of the guna-karma theory. It seems that Tukaram

agrees with JHanesvar about the basis of the social order.
Tukdram, like JﬁEneébar, also acknowledges the

prominence of the Brahmanas in society. It was already

92
1170.

The Poems of Tukarama, tr. N. Fraser and K.B. Marathe,

931pid., 2960.

%41bid. 1573.
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shown, however, that JHanedvar does not consider the
Brahmanas to be superior because of their birth. Tukaram
seems to agree with Jfidnedvar when he talks about who
should be considered a Brahmana:

Listen to the éruti; it says that he is not a
Brahmana who does not like praise (kirtan) of the
name of Hari and dancing of the devotees of Visnu.
In fact, [such a Br3ahmanal] was conceived of his
mother's adultery with a lowest person (antaja)...
Certainly consider him a Brahmana, even though he
is born in the lowest caste (antaja), who utters
correctly the name of Rama and Krsna and remembers
his brown form (savale rup). He is characterized
by inner peace, forgiveness, and mercy and shows
courage_at the time of praising god (abhan

rasangi). A person who has given up six evil
emotions- [passionate desire (kama), anger (krodha),
pride (mada), temptation (moha), greed (lobha),
and envy (matsara)] -~ is a real Brdhmana. 95

In this poem, Tuk3aram argues that religious qualities make

a person a true Brahmana, whatever be his caste by birth,
and a person born in the Brahmana caste should be considered
a low person if he has no religious qualities. This means
that religious gqualities (gunas) rather than biological
birth are the criteria of the ideal social order, according
to Tukaram. Tukaram's emphasis on religious gqualities and
especially on devotion as a criterion of the social order

becomes clear to us when he defines who is twice~born

(dvija):

95dri Tukiram Mah3rajahce Abhahg 848-849.
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He who delights in reciting the name of God
(Harin3ma) is very pure (Suci). He who meditates
on the name of God is the twice-born (dvija)... 96

On the same religious basis, Tukardm condemns a Brahmana
because of lack of devotion and praises a low born person
because of it:

Shame on a Brahmana who is void of devotion

[abhakta]. Blessed is the Vaishnava_who is a

Chamar [cobbler]; his image [kul yati, i.e. family

and caste] is pure [§uddha] on both sides. So the

Puranas have decreed [nivaga jdlasel; this is not

a private opinion of my own. Tuka says, Cursed

be their self-conceit [thorapapa, i.e. greatnessl];

may I never behold a bad man [durjanal] of that kind.
97

In short, Tukdram uses the guna-karma theory to explain the

ideal social order; he does not consider birth a determining
factor in an individual's position in the ideal social
order. He is in general accord with JR4nedvar on these
matters.

We have already shown that Jﬁéneévar does not justify
the special privileges of the twice-born but rather empha-
sizes the common rights of all with a view to unifying
society. Tukaram again follows Jianedvar when he similarly
emphasizes the common rights of all people:

He who talks of castes (Zéti) of devotees of
Visnu falls into hell (kuhbhapdki). The Vedas

96S’ri Tuk3ram Mahdrdjince Abhang 1062. 1-2.

97Ibid., 755, tr. N. Fraser and K. Marathe, The
Poems of Tukarama 946.
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and the Puranas declare that these faults
(dusane) are not true in the case of the devo-
tees of Hari. They are dear to Narayana; one
should not talk of them belonging to higher and
lower varna. All four varpas have a right
(adhik8r). When they start worshipping God their
defects (dos) go away. It is like the fact that
a $51igram li.e. consecrated black stone] is not
called a stone because it becomes respectable to
all.... Those who are devoted to the name of Rama
become themselves like gods (devarip). 98

Again,

The essence of all scriptures, the bursting forth
(gavhar) of the Veda, and the idea (vicar) of the
Purdnas is that the Brahmapas, Ksatrlyas, Vaidyas,
Capdalas, children, men and women, prostitutes and
all have the right (adhikar). Tukardm says, "I
have experienced the fact that many devoted people
experience bliss (sukh). 99

In these poems, Tukaram talks of a common right, acknow-

ledged and emphasized by bhaktimarga, to worship God and

to work out liberation. He also says in one of the poems
that devotees of God do not belong to any varna because
they transcend caste limitations when they worship God.

Tukdram goes on describing how the bhaktimdrga of the

Virkari Sampraddya makes devotees forget their differences:

They play on the sandy banks of the river
(v@lvanti); the devotees of Vignu dance speedily;
they have forgotten anger and pride; one pros-
trates to another.... They are merged in
contemplation (samddhi); they seem to be foolish
to other people. To devotees (siddhasddhaka), a

984 i Tukaram Maharijince Abhang 3354.

991pid., 808. 4-6.
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learned person, a scholar, a yogi, and a great

soul are identical (ekaci). They have forgotten
pride in varna and in caste (yati):; one prostrates
to another.... Tukaram says that the way of

liberation is made easy. 100

Tuk3ardm repeats the idea in other poems, like this:
We have forgotten our castes and the four varpas
became one. They have become one by the bliss
of Krsna; they will certainly play childish games.
101
Tukdram elaborates this idea saying that God does not
observe distinctions such as social status, profession,

and caste:

With thee...there is no distinction; kings and
clowns are equal at the feet of God. 102

Again,

Here prince and peasant are alike; there is no
difference of person in your home. 103

Or,

The Lord (Bhagavanta) does not consider whether
(His devotee) belongs to either high or low caste;
He stands in front of him seeing the devotion of
His devotee (bhdvabhakta). He ate broken kernels
of rice given by Vidur; He protected Pralhad at

1004 i pukdram Mahdrajance Abhang 3707.

1011pia., 3824. 7-8.

102The Poems 0f Tukarama, tr. N. Fraser and K.
Marathe, 1439.

1031p54., s521.
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the house of the daitya; He tanned hides with
Rohidas; He wove scarfs on the loom of Kabir; He
sold beef with Sajan, a butcher; he mowed grass
with Savata, a gardener; He blew fire with
Narahari, a goldsmith; He dragged away dead
animals with Cokhamela.... He fetched clay with
Gora, a potter. 104

In these poems, Tukaram says that God treats everybody
equally, irrespective of the devotees' caste and tradi-
tional profession. In the last poem, he refers to a string
of devotees whose names are mentioned in the Pur3nas and
who also were the earlier saints of the V&rkarl Sampradaya.
Many of the saints of the Virkari Sampradaya, mentioned in
the list, were from lower castes and even outcastes. This
means that people of the lower castes and the outcastes
were saved by God because of their devotion. Tukaram
depicts God as having a special interest in saving the
people of the low castes:

My faults (dos) could not be corrected by what-

ever I did. Finally I embraced your feet. Why

can he not accept me? Is Pandurang cruel? He

has given bliss (pad vaikunthice) to the one who

has not heard the Vedas because of his being born

in the lower caste. Tukaram says, "Why did you

oblige me? Why did you carry this burden on your
head?

105
1042 . - = - m s omet .

Sri Tukdram Maharadajance Abhang 1135. 1-5.
105

Ibid., 1849.
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Tukd3ram's emphasis on God's special concern for the people
of the lower castes and the outcastes and his emphasis on
the equal religious rights of all seem to constitute an
idea similar to the argument of Jfidnedvar éhat the twice-
born have common rights and that the égggi accepts the
é’dras in the Aryan community so that they are not excluded
from the right of religious pursuit.

We have already shown that Jﬁéneévar exhorts people
to give up pride of caste, profession, and of knowledge,
and other matters which are responsible for social dissen-
sion, social separation and isolation. Tukaram follows
Jfanesvar in this when he says:

Glory, princely power, and wealth let us renounce,
... Let us first secure our true welfare; this is
what the rules of conduct enjoin on us. Pride of

caste or lineage, worldly honour we should
renounce. q,¢

Tukdram exhorts people to give up pride in caste and family
because they are a delusion:

Pride in varna, caste, and family are like a
mirage (mrgajal); it is a childish play (bh3atuke)
played by young girls (kumdri); is that game
real? 107

106The Poems of Tukarama, tr. N. Fraser and K.
Marathe, 3496.

107

Sri Tukdrdm Mah3rdjince Abhang 1776.2.
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Tukdram is critical of the Brahmanas in this matter, as he
says:

Pandit, a scholar in Vedas, or a man of high
learning (daégranthl) cannot excel Tukaram. Even
though they reqularly read the Gita, Puranas, and
other scriptures, they cannot understand the real
meaning (varma). The Brahmanas are badly affected
(nagle) by pride in rituals {(karma abnimane) and
in varpa (varna abhimane)... Tukdram is not like
them in his job; he is devoted to Vithoba. 108

He condemns people full of pride (ggrvaéiromagi), calling

them Candals (i.e. lowest born people) in the three

109

worlds. Tuk3dram asks people to give up pride in caste

and other matters and follow bhaktimarga, giving his own

example:

Tukd says, Shunning the pride of caste and learning,
I seek the protection of the saints. 110

Again,

Give up the dispute about differences and attain
bliss (paraminand) by one faith (bh&dve). Life goes
away gradually and ask soon what is (our) welfare
(hit). Tukdram says, 'devotion is the name of
liberation and he who is without devotion ( digan)
is a hypocrlte (dambh) , leading a wild life

(ndgavi)'.

108§r1 Tukaram Mah&rajance Abhang 3352. 1-4.

10974354, , 3329.

llOThe Poems of Tukarama, tr. N. Fraser and K.

Marathe, 2443 cf. 1358.

1114ri Tukaram Maharajance Abhahg 2474.1-3.
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It has already been shown that Jfdnedvar lays a
special emphasis on devotion and religious qualities and

considers that caste is no criterion (jati apraman).

Tukdram seems to follow JRdnedvar when he says:

He is devilish by nature, merciless in heart,

and cruel in mind. Caste (yati) and family (kul)
are not criteria (agramég) herein; this is due to
his natural qualities (gundce...angi). 112

Tukdram's emphasis on bh3av rather than on caste becomes
very clear when he says:

If an onion springs up on a pediment for the tulsi
it pleases thee not, O Govinda, whatever we do for
it. So too, men void of devotion, though born in
high ranks, we should look on as demons, as the
scentless core of the ketaka flower. Tuka says, A
maggot in a piece of sandal wood will never be
placed on God's forehead. 113

Tukdram's emphasis on bhdv as the only means and criterion

becomes clear when he says:

Why do you worship stone images, brass images, and
eight-metal images? Without devotion (bhdvevin)
they are nothing. Bhav and only bhav is the means
of liberation; it is thus said. What would a rosary
do, if you often think of pleasure? What would a
learned speech do? It would be only a great pride
of letters. What would skillful singing do if the
mind is impure (malin)? Tukdram says, 'ILf you serve
God without devotion (bhdv), you would not be worthy
[of being accepted] by God, even if you do these
things'. 114

1124ri Tukaram Maharajaice Abhahg 195. 1-2.

ll3The Poems of Tukarama, tr. N. Fraser and K.
Marathe, 3497.

114401 TukSram Man3rijdnce Abhang 1142.
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In short, Tukdram seems to consider bhav as the only cri-
terion of an individual's worth in the sight of God. This
means that Tuk3rdm follows JA&nesvar.

It was shown earlier that Tukdram teaches people
that God does not observe social distinction and he con-

siders bhaktimdarga as a means of forgetting social

distinctions. He exhorts the devotees not to observe such
differences because such an observance is unholy (amangal)
and despising anyone is contrary to the conviction that
God pervades all:

According to the religion of devotees of Visnu,

the world is filled with Visnu (visnuvmay jag)
[therefore] observing difference is unholy (amaﬁgal).
O devotees of the Bh3gavat religion, listen and
practise the truth (in daily life). This is the
secret (varma) of the worship of the Lord that you
should not despise (matsar) anyone. Tuk3aram says,
"We are parts of one body; we experience the happi-
ness and pain of others". 115

Tukd8rd8m gives another reason why a devotee should not observe
differences:

He, who knows by experience that the world is in
reality God, feels God nearby him and his sins are
destroyed because of that vision (dargane).

Desires and anger do not attack him because he sees
equality (samatd@) in all beings. Tukdram says,

"A dispute about differences is over for him". 116

11540 Tukaram Mah3arajance Abhang 21.

1161p54., 103s.
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From the foregoing discussion about Tukdradm's ideas of
social order, we can conclude that Tukaram closely follows
JAdnesvar in developing his ideas on social matters.
Finally, we should examine Tukaram's position on

svadharma. Tukaram emphasizes discharging svadharma thus:

Your proper course is to ask nothing of him; to

do the work appointed you to do -~ provided it is

not done through any sort of desire. Tuk3d says,

Devotion will carry you to the goal, if you keep
your soul intent on service alone. 117

However, svadharma in Tukd@ram's theology is not in itself
important if it is not grounded in devotion to God:

The performance of prescribed duties, apart from

God, is like the pliant smoothness of a reptile's

skin. Tukd says, If you are wanting in devotion,
you are truly unfortunate. 118

As Tukdrdm emphasizes disinterested performance of svadharma

as a devotee, he seems to follow Jhdnesvar in this case also.
We have attempted, in the foregoing discussion, to

show how Tukd3rdm's theology is similar to that of JAdnesvar.

It was already shown that Jhdnesvar differs from the Dharma-

dastras on many points. As Tukdaram agrees with JAanesvar

on most of those points, we can infer that Tuk3ram also

differs from the Dharmagastras on those issues. As

ll7The Poems of Tukarama, tr. N. Fraser and K.
Marathe, 31969.

1181pi4., 3686.



192

JAdnedvar was attempting to modify the position of the

/o - -
Dharmasastras, so too, we must conclude, was Tukaram.

Jhdnesvar and Tukiram, the two best known Varkarl saints,
were no doubt attempting to modify the caste system by the
way in which they taught the Bhagavat Dharma in Maharastra.

(3) The Samartha Ramddas and the Social Order

Having dealt with how the Varkari saints inter-
preted Hindu scriptures and how they attempted to modify
the caste system, we will now proceed to consider how
Ramdds interpreted the scriptures and how he thought of the
caste system. It should be born in mind that Ramdas was
confronted both by the scriptural tradition and by the

119 which were widespread

teachings of the Varkari Sampradaya
by his time.

One does not find Ramdas commenting on either the
Purlisasukta of the Rgveda or the Gita when he explains his
position on the social order. Therefore, one has to con-
struct Ramdas' position on the social order from a variety
of sayings in his works.

Ramdas follows both the Vedanta and the Sankhya

systems in the way he explains the creation of the universe.

Like a Vedantin he says:

llgW.S. Deming, Ra3mdas and the Ramddsis (Calcutta:
Association Press; London: New York: Toronto: Oxford
University Press, 1928), pp. 32, 47.
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The One has become many (udand):; though He has
become many, He is still one. He bears His own
hubub (galbald). Though He is one, He is divided
(phuti 3J&a1Y); though He is divided, He is one;
the divided condition (vicitra kald) is wide
spread (paisdvali) in beings. 120

RiAmd3s also explains the evolution of the universe in terms

of the S&rnkhya theory of the gunas:

The original mdyad (miGlamdyd) was born of guality-
less maya (nirgunamdyad); mayd with qualities
(gupamdya) was born of the original mdya. The
sattva guna was born of the may3 with qualities.
The rajoguna was born of the sattva guna. The
tamogupa was born of the rajoguna. Know that the
sky (vyoma) was born of the tamogupa. Air (vayu)
was born of the sky, and light (teja) of the air,
water (3pa) of the light, and earth (bhumandal) -
from the water. Ramdds says, "These are declara-
tions (vacane) of the scriptures. 121

Rimdds adds that the diversity of forms is due to the gunas

of m§z5:

The Lord (Idvara) had to create all these things
(sakal) , therefore He made differences. When one
looks above [to Brahman] he does not see the dif-
ferences. The differences were necessary for
creating the world (srsti); the differences
naturally do not exist when the world is destroyed
(samhdre). The talk of difference and non-
difference is due only to the gunas of maya. 122

Ramdas explains this diversity of forms and beings on the

background of a spiritual oneness or unity, when he says:

120p5s. 15.v.8-9; cf. 15.viii. 12.

121 ¢ . - - ‘.
Sri Ramdas Svamice Abhang, ed. K.A. Josi, 431;

cf. Das. 1ll1l.1.8f.

122h3s. 20.viii. 16-17.
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One God resides in these beings - kings, poor
people, Brahma and other gods. He moves their
sense-organs. He is called the Paramitma....
People see different forms (lit. bodies) but the
wise see what is in the bodies; the learned see
them with the view of equanimity (samadargan) .

123

He continues explaining the phenomenon of One-and-many with
reference to the Fire God (Vaidvanara) and the Air God
(Vayu) :

There are different varpas and various other
differences, but the fire is non-different (abheda)
to all beings; it is non-different and highly puri-
fying even to Brahma and the other gods. The
creation is sustained by fire; people cook (dhale)
because of fire; the great and the small are all
living (jydle) because of fire. 1If fire is brought
from the houses of the lowest caste (antaga),
nobody finds fault with it because fire (Vaidvinaru)
from all houses is holy. 124

There are various dlfferences in human beings; and
there are beasts (svagade) of innumerable differ-
ences. The creatures of jungles and of water play
happily. In all of them, air is moving; all birds
fly because of air; fire blazes up because of air
(Vayu) . 125

Ramdas thus argues that all human beings have come from one
source .and God resides in all different beings. He also

argues that all beings will merge in one Brahman ultimately:

123535, 11.i.21-24.

1241hi4a., 16.v.3-12.

1251pi4., 16.vi. 7-8.
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Greatness of consciousness (dehabuddni) is not
honoured (cale) in the transcendent state
(parabrahmi) ; egoism is extinguished therein.

There is no difference between high and low; kings
and the poor are of one rank; all have only one
status (ekaci pad) whether they are men or women.
There is no difference such as Brahman of the ,
Brdhmanas is pure (sovale) and Brahman of the Sidras
is impure (vovale). There is no difference such

as the high Brahman is given to kings and the lower
Brahman to kings' servants (parivar). All have

one Brahman and there are no various Brahman; the
poor and the Brahmanas and others all go to Him.

He is the only one abode (sthal) of rest to all
learned people of the three worlds -~ heaven, earth,
and hell. 126

In short, Ramdas argues, like an advaitin, that all human
beings come from one spiritual source and all differences
will ultimately disappear in Brahman who is egually present
in all beings. Thus Ramdas speaks of primordial and
ultimate spiritual oneness or unity basing his argument

on absolutism. He also holds, like an advaitin, that social

differences are due to the gunas of maya or Prakrti.

As Ramdas talks of ultimate spiritual oneness, one
is likely to conjecture that Ramddas would advocate mitigating
social differences and lessening caste exclusiveness. The
task of mitigating social distinction and exclusiveness was
undertaken by the Varkari saints. We have shown their
efforts in this matter in our foregoing discussion. Ramdas

seems to differ from the position taken by the Viarkari

126535, 7.ii. 23-28.
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saints because he firmly advocates observiné social dif-
ferences (bhed) for he believes that these differences are
also created by God Himself:

The Lord (févara) has created various differences;
the whole creation is sustained by differences. 127

Again,

There are all kinds of beings in the world. How
can all have grandeur (vaibhav)? Therefore God
created positions of more or less grandeur

(ghayathav). 128
Ramdas thus firmly believes that as these differences are

made by God nobody could do away (lit. break) with them

and these differences are built into the social order.129

This means that the social differences (bhed) must be
observed. This idea is evident in what he advocates as far
as the daily life (vyavahar) is concerned, even though he
believes in the primordial unity:

There are hirl (rows or ranks) from lords to the
poor. How can we treat all of them equally? It
is abundantly clear scriptural opinion (udapd
abhigrév) that gods, demons, human beings, beings
of low origin and inferior beings are (born)
according to their sins (pdp) and good deeds
(sukxti) [committed in their previous births].
The world is maintained by one God (ek3nde), but
every being is endowed with different powers.

127525, 17.x.20.

1281y 54., 17.vi.22.

Ibid. 17.iv.27-29.
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Association with one leads to liberation and asso-

ciation with another, to hell (ravrav). Sugar and
dust are from the earth; but we should not eat
dust (mati). Is poison not like water? But it is
not true (khote). The inner spirit (antardtmg)

is in both a good man (pupyatma) and a sinner
(pdpatmd) ; but we should not give up the line
between a saint and a hypocrite. It is true that
there is one inner Self (antar ek); but we should
not take a Mahar [i.e. an untouchable] for a
company (sangate). How are learned persons and
naughty children alike? 130

In these verses, Ramdas argues that even though there is
only one inner Self of all, there are differences among all
beings because of their karmas (sins and merits) in their
previous lives. He, therefore, advocates that one must
not regard them as equal but should treat them differently.
In these verses, he also says, as far as the caste system
is concerned, that one should not keep contact or company
with the untouchables. This means that he advocates the
observance of untouchability and other social differences.
He seems to be arguing against the V&rkarl saints who were
advocating the non-observance of social distinction and
also were recognizing ggéz and other religious qualities
of people born in the lower castes and in the untouchable
castes, when he says:

Ramdas says: "It is shameful to say that superior

and inferior people are equal (sdarkheci). If we
bow down before a donkey he kicks in our face. Why

130h35. 13.x. 8-13.
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do the foolish people say (bhajan) that the
superior and inferior people are equal? 131

Ramdas goes on arguing that a person who treats everybody
without considering differences and treats them equally is
not necessarily a liberated person. Ramdas does not regard
the person who does not observe social distinctions and
treats all equally, as an ideal person or saint, but com-
pares such a person with a fly, a sub-human being. He, on
the other hand, appreciates the Brahmanas' maintenance of
social differences:

A Brahmana sees differences and non-differences

(bheddbheda) but a fly regards all as non-different.

But the behaviour of the fly does not suggest that
the fly has received self-realization (jf¥dnabodha).

132
In short, RAmdds advocates the observance of social dif-
ferences and of untouchability.

As Ramdas advocates the observance of social dif-
ferences, he seems to justify the caste system, which is

hierarchical and based on birth, rather than varpa vyavastha

which is justified in terms of guna-karma theory. He talks

about the superiority of the Bradhmanas being based on the

fact that they are born in the Bra@hmana caste:

l3l§}i Rimdds Svdmice Abhang, ed. K.A. Josi, 69.1-3.

132p3s.  9.x.6.
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This human body is itself a reward for various
good deeds. Besides that, if a man is fortunate
enough he goes by a good path. The body of a
Brahmana is special (Vlse§) among the bodies of
human belngs. Besides that, a Brdahmana gives
ritualistic baths (sandhyasnan) to his body; he
has good desires and devotion to the Lord; all
these happen to a body of a Brahmana because of
the merit acquired in previous births (pirvapupye).
133

Ramdas talks about the religious significance of the
Br3hmana caste and the importance of their religious roles
in justifying their socio-religious superiority:

A BrZhmana is the preceptor (guru) of all people,
even though he does not do his duties (krlzahln)
However, we should submit to him with special
devotion. Ndrayana became an avatar [i.e. mani-
festation of god] and Visnu bore srivatsa [i.e.

the mark on the breast of Visnu made by the foot

of a Brdhmana] for the sake of the Brahmanas.

There are many such examples. The words of the
Brdhmanas are authoritative (pramap); $Gdras [viz.
uninitiated men of the Br&hmana and other upper
varnas] become Brahmanas by the words of Brahmanas;
metal and stone become deified at a chanting
(mantra) of Brahmanas. When they are without the
initiation ceremony (munjibandhan), they are
undoubtedly Sudras; they are only called twice-born
because they are the offsprings (santat) of twice-
born people. That the Br&hmanas should be venerated
by all people is the main imperative of the Vedas
(vedagna), which is authoritative (Eraman) What-
ever is without the sanction of the Vedas is
unauthoritative and unpleasant (apriy) to the Lord
(Bhagavanta) Yoga, sacrifices, religious obser-
vances, giving gifts, pilgrimages, and discharging
religious duties (karmamdrga) can not be done without
the Brahmanas. The Brahmanas are the Vedas embodied
(murtimanta) and they are the Lords themselves. All
desires are fulfilled by the words of the Brahmanas.
By adoring the Brdhmanas, our attitude is purified
and we are attached to the Lord. Men attain

l33Das. 2.iv.1-2.
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liberation (uttam gati) by drinking water which
falls off the feet of the Brahmanas (brdhmanpa-
tirtha). The Brahmanas are respected at the time
of great feasts (laksabhojani); and no one then
cares (puse) about other castes (yati). Even
great gods honour the Brahmanas; man is just a
poor creature (in respecting the Brahmapas). A

Brahmana is venerated by the world (jadagvandya)
even though he may be a fool (mﬁghamatfi. 134

In these verses, Ramdas emphasizes the priestly role of the
Brahmanas and the fact that they have the exclusive right
to perform sacrifices and do other religious functions such
as the right of performing the initiation which qualifies
others to be twice-born. Because of these exclusive privi-
leges, he argues, the Bréhmagés remain to be preceptors of
all even though the Brahmanas do not discharge their duties.
They should be venerated by all even though they may be
fools. This means that the preceptorship and veneration
of the Brahmanas are determined by their birth and not
necessarily by their gualities. Ramdas differs in this
from the Virkari saints who consider the religio-social
superiority of individuals in terms of their merits rather
than birth.

Ramdas enhances the prestige of the Brdhmanas by

grouping their traditional duties under sattva guna, as

follows:

134nas. 5.i.6-15.
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Sacrificing for oneself (zajﬁa), sacrificing on
behalf of others (ydjan), studying (the scrip-
tures) and teaching others, and acquiring for them
the merit of gifts (danapunya) are the functions
of sattva guna. 135

Ramdas differs from the Vdrkarl saints who do not talk about
the religious duties of the Brahmanas. Ramdas selects one
of the religious duties of the Brahmanas, namely studying
and teaching the scriptures, and emphasizes it as their
exclusive prerogative by birth when he says:

The body of a human being (naradeh) [is best]

among the bodies of beings; a body of a Brahmana

[is best] among the bodies of human beings. A

body of a Brahmana has the authority (adhikar)
[of studying and teaching] the Vedas. 136

In this verse, Ramdds emphasizes not only the religious
signifiance of a physical body which is a result of birth
but also the exclusive teaching privilege of the Brdhmanas.
Rimdis' emphasis on the religious rights (adhikadr) enables
us to say that Ramdds seems to re-enforce the position of

the Dharmaééstras on these issues. Ramdas differs from the

Varkari saints who were trying to modify the position taken

/~ 3 .
by the Dharmasastras on these issues. As the exclusive

role of the Br3ahmanas to impart religious knowledge to
people had been usurped by non-Brahmanas, the vVarkaril saints

in particular, R3mdds expressed his concern and opposition

135p3s. 2.vii.13.

1361pi4q., 10.ii.17.
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by re—-affirming that the traditional preceptorship
(gurutva) was meant for the Brahmanas only. We have
already shown in the last chapter how Ramdds stood for

the brahmanasapeksatd in this case.137

The second varpa in the hierarchical social order
of Hindus is the Ksatriyas (i.e. rulers and fighters).
Ramdas asks the Ksatriyas to do their traditional duties

(ks38tradharma) fearlessly:

He, who is afraid of death, should not do the duties
of the warrior class (kgdtradharma); he should sus-
tain himself by some other means. If he turns away
from death, he goes to hell; if he comes alive from
a battle-field, he is ridiculed. Thus he loses this
world and the other world (paralok). He should die
while he kills (the enemy), for he will attain
liberation (gati). If he comes back alive (after
defeating the enemy) he will enjoy a great fortune...
A fighter should not give up courage (takva) for he
will be victorious; he should know [the proper]
occasion and time [in order to be successfull].

138
Again,
The kings should do their royal duties, the Ksatriyas,

the duties of warriors, and the Brahmanas, their

own duties (svadharma), all in a variety of ways. 139

Thus Ramdas exhorts the Ksatriyas to do their duties fear-
/
lessly. It is traditionally supposed that Sivaji went to

see Ramdas, after killing Afzulkhan. In their meeting,

7 .
13 vide, pp. 101-103.

138'Samarth'éf1c3'. Kavitd', Y.D. Pendharkar, Samartha
REmdis: Ek Abhyas (Pune: Continental Prakiddan, 1964), p. 207.

1391pi4., p. 206.
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Ramdds advised éivéji to protect the Brahmanas, gods, and

140 Ramdas took

traditions and take care of the Brahmanas.
care of the interests of the Brahmanas through éivéji, a
Maré@hé king and warrior.

The Vaié&as and the éhdras are on the lower rungs,
and the untouchables on the lowest rung of the social
hierarchy. Ramdas does not mention the duties of the
Vaié&as and StGdras in his works. It seems that he is more
concerned with the interests of the upper castes than the
interests of the lower castes.l4l

Having shown how R3mdas reaffirms the position

taken by the Dharmaééstras on some issues about the social

order and how he differs from the position of the Varkari

saints, we should now proceed to examine the guestion of

whether Ramdas' doctrine of bhaktimdrga serves to minimize
the social differences and thus to unify the society, as
it did in the hands of the Vdrkarl saints.

Ridmdds propagates bhaktimarga as the way of

liberation:

The Supreme Self (Paramdtmd) pervades all; it is
the One abiding in the many; its wisdom (vivek)

is incomprehensible (atarkya). The Vedas thus
speak about the condition of the Supreme Self.
Thg;e is no doubt that the Supreme Self is obtained
(pavije) by devotion (bhakti). 142

141G.B. Sardar, op. cit., p. 122; P.R. Mokasi,
op. cit., p. 206.

142p5s. 8.viii. 4-5.
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R3mdds qualifies his bhaktim3rga as ninefold (navavidh3)

bhaktini'é.rga.143 One of the characteristics of his bhakti-

marga is 'reciting the name of god'. Even though he stands

for exclusive privileges of the Brahmanas (brahmanasapeksata)

4
and for withholding religious knowledge from the Sudras and

144

the untouchables, he recognizes the right of all to

recite the name (namddhik&r) of god, when he says:

The four varpas are authorized to recite the name
(ndmMadhikar); the name of God does not take into
account whether the devotees are great or small.
The rocklike (jag) and foolish (nfudh) [people]
have crossed over (the world) by (reciting) the

name. 145

He mentions the names of the Pufégic persons who were
liberated by repeating the name of God, e.g. Vilmiki,
Pralhad, Ajameld, and concludes by saying that grave
sinners (mahdpapi) were liberated by the name of God.146

Ramdds occasionally says that God sees the bhav

(i.e. devotion) of a devotee and goes not care for other

things.147 He also occasionally says that God goes away
143p3s. 9.viii.s.
144,ide, pp. 101-102.
145p3s. 4.iii.24.
146, . L . s
Ibid., 4.1ii.16-19; cf. 7.viii.34, 4.viii.26-28.
147

Ibid., 4.iii.24; Ekavis Sam3si arthat Juna
Dasbodh; 6.10; 16.5-6.
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from man because of his pride;l48 therefore, he thinks of
pride of body (deh), action (karma), caste (yati), family
and knowledge as illusion.149 Even though he is not as
emphatic as the ViArkari saints are in these matters, his
position seems similar to that of the Varkari saints as
far as his teaching about the bhav and pride is concerned.
Nevertheless, his intention in emphasizing these matters
does not seem to modify his support of the social order set

/.
forth in the Dharmasastras.

Finally, Ramdds, like the V&rkari saints, emphasizes
svadharma (i.e. doing one's socio-religious duties). It
has already been shown that Ramdas asks the people of the
upper castes -~ the Bradhmanas and the Ksatriyas - to discharge
their inherited duties. He also supports the contention of

the GIt3 and the Dharmadastras that:

Renunciation (udavan) of one's own duties (svadharma)
is called the dropping (bugvap) of the ultimate goal
(paramartha), therefore, it is obligatory (agatya
ddhl) to do one's duties (svadharma). If one does
duties as prescribed (yathavidha) and he fails
intermittently he will not be unhappy but he will
get gold and fragrant things. Our mind does not
comprehend giving up duties on any ground (3adhare) ;
one should not give up his own duties (svadharma)

at all. 150

148535, 8.i.14.

149113i4., 10.vi.29; cf. 14.i.48; 7.vii.43-52.

150Ekavis Samasi arthat Juna Dasbodh 20.18-20.
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He emphatically says that one should not shirk one's duties

and responsibilities, even if others do.151 He thus asks

everyone to follow his own duties (svadharma or jati dharma)

as ordained by the scriptures.152

(4) The Marathd Saints and the Social Order: A

Brief Comprehensive Statement

We have discussed the views of Jhaneévar and
Tukdram - the two Virkari saints - and Ramdas on the social
order, and are now in a position to make a comprehensive
statement about their positions. Even though the Virkari

saints and Ramdds teach bhaktimarga as the way of liberation,

they have different socio-religious perspectives. First,
Rd&mdas, like the Varkari saints, holds that there is only
one primordial, undifferentiated source of origin, implying
that there is spiritual oneness. But ne differs from the
varkari saints in that he wants to retain social or caste
differences (bhed) as far as daily life (vyavahar) is

concerned.153 Secondly, followers of the Ramadasi _Sampradaya,

lSlV.H. Date, op. cit., p. 33.

_ lsz.V. Bhat, Mahardstradharma: arthat Mardthyadncya
Itihasace Atmik Svarup (Dhule: Mah&radstradharma Granthamala,
1925), IV, 188.

. 153y .r. Phatak, Sri Samrtha Caritra Vadmay api
Sampradaya (Pune: Prasad Prak&dsan, 1972}, p. 51.
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founded by Ramdds, were exclusively conservative

(nakhagikhanta) Bréhmaqas;154 whereas followers and

saints of the Varkari Sampradiya were from all castes.
Thirdly, Ramdas wanted to restore the preceptorship of the
Brahmanas but the Virkari Sampraddya extended the precep-
torship to saints irrespective of their castes.155
Fourthly, Ramdads holds, like the Varkari saints, that God
sees the bhdav (devotion) of devotees and nothing else, but
he does not make the bhav the universal criterion to judge
the spiritual worth of an individual as the Varkari saints
did. Fifthly, Ramdas is not critical of the factors which
divide society, as the Varkari saints are. This means that
the Varkari saints are more concerned with the problem of

social unity than Ramdas is. Sixthly, Ramdas does not use

bhaktimdrga as a means to mitigate social differences as

the Varkari saints do. Seventhly, as R3mdas considers the
superiority of the Brahmanas to be based on biological
birth and inheritance, he seems to justify the caste system

A .
as the Dharmasastras have done. He, therefore, differs

from the Varkari saints who wish to modify the position

154V.K. Rajvade, Rajvade Lekhasangrah, Sahkirna
Nibandha, ed. S.N. Josi, III. 114.

155P.R. Mokasi, op. cit., p. 179.
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/ .
on the social order taken by the Dharmas8stras. Finally,

even though these Sampraddyas have different perspectives
on the social order, it seems that they have agreed on
the idea that every individual should do his prescribed
duties (svadharma).

D) The Lokamanya Tilak and the Social Order

Having shown how the Mar3datha saints interpreted the
Hindu scriptures and what positions they took on the social
order, we should now proceed to inquire into the gquestion
of whether the Mardthd saints influenced Tilak's ideas of
an ideal social order. First let us examine Tilak's views
about an ideal social order and then see whether Tilak's
positions on the social order are in agreement with and in
any way dependent on the Mardthd saints.

In the last chapter, we attempted to show how Tilak
took a middle stand on social reform and why he opposed
Hindu social reformers. Tilak seems to defend the tradi-
tional social order against the criticism levelled by social
reformers, like M.G. Rénaqe, R.G. Bhéggarkar, etc., who
were saying, as Tilak understood them:

Our dharma 1is useless, our social structure is
completely wrong, varna vyavastha is disadvan-
tageous to all and it creates feelings of division

(dvaidhibhav), and unless it is broken our country
will not flourish. 156

156Lokaméinya Tilak Lekhasangrah, ed. L. Josi, pp.

14€f.
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Tilak also refers to the critical stand taken by the social
reformers against the caste system, in his article 'The
Hindu Caste from an Industrial Point of View':

Of course there are gentlemen who hold that any
amelioration of the industrial classes of this
land is impossible without a religious revival,
or at any rate without a complete annihilation
of the caste system, which they have been taught
to regard as the prime source of all evil in
Hindu society. 157

Tilak seems to defend the caste system on the basis of its
usefulness in the ancient time and its possibility of being
re-organized to serve modern Hindu society, when he says:

The free competition of foreign countries has well
nigh threatened the very existence of many indus-
trial classes in the land, and the ignorance of the
latter leaves them completely helpless in such
crisis in spite of their inherited skill.... Under
these circumstances, I think it will be readily
conceded by every one that our industrial classes
badly want an organization which will prevent them
from sinking down into helpless agriculturalists or
what is still worse from total ruin and extinction.
The organization of caste already prevails among
them, and its history shows that it has saved them
from similar crises in ancient times. It is true
that in some particulars it has become rather incon-
venient, but as I have shown before the evils are
not irremediable, and if we prudently attempt to
build on these existing foundations there is every
hope that the organization of caste may again become
a living force and under the altered circumstances
of the country protect the working classes in the
same way as it did in ancient times. 158

l57'The Hindu Caste from an Industrial Point of
View', the paper read by Tilak in the second Industrial
Conference held in Poona from 5th to 8th Sept. 1892,
Samagra Lokaminya Tilak: Towards Independence, VII, 468.

1581pid. pp. 474f.
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Tilak opposed the social reformers who were advocating the
reconstruction of Hindu society and its social order in
the image of a European social order, when he said:

Briefly, take any social order (samajaracand), it
can never be completely faultless, many people

have understood the principle. "C&turvarnyah maya
systam gunakarmavibh3gafah" is the foundation Of
Hindu society. If one is not bound by contract,

he is at liberty to do what - he wills; this is the
principle of the society of the western nations.
Now, Mr. Ranade and other gentlemen are saying that
the building of society should be taken off from
the 0ld foundation and replaced on another (western)
foundation; otherwise we cannot stand in the
national struggle of the 19th century. I think

it is not convincing (sayuktik). Even though the
European societies are built up on the different
principle, there are social evils. 'Every town

has its .=slum' (ganv ahe tethe mahdrvidi 3he).

In accordance with that proverb, there is a lot of
scope for social reform in European nations. 159

In this quotation, Tilak asserts the principle of the social
order as given in the gigé and he also sees the necessity

of social reform in all societies - Indian and European.

He argues for the inevitability of change in the social
order due to the encounter with the European social order
when he says:

When the eastern and western social orders which

are spiritual and materialistic, and which are con-
trolled by the varna vyavasthd@ and free enterprise
(yadrcchicarapravartak), and which are old and new,
have come into contact (samyog), there would be some
changes in the principle of the o0ld social order;
anybody would agree with this, and there would be

no dispute about it. The dispute remains which of
the two aforesaid ways should be followed: either

159Lokam&nya Tilak Lekhasangrah, ed. L. Jofi, p. 14.
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to demolish one and to establish another or to make
appropriate changes in the old and revitalize
(punarujivan) it. 160

Tilak seems to be in favour of revitalization of the Hindu

social order.lGl He advocates change in the social order

in the spirit  of the Git3:

The time in which our social institutions (samaj-

samsthd) were originated is now changed; according

to the change of time, our social institutions

need to be modified. If we do not modify them

they will be changed by the impact of circumstances

and against our wishes as the Bhagavadgita says...
162

Tilak advocates social changes in the spirit of the Gita and
without hurting Hindus' pride in their religious tradition:

Many educated people are thinking that if we give
up the foundation of Hinduism we will not have
anything of ours. Everybody wants social changes
to be in accord with the new circumstances. But
everybody must be on guard that those changes do
not destroy our pride in Hinduism. 163

Tilak advocates social changes when he considers

them to be suitable to the altered circumstances of India.164

lﬁDLokaménya Tilak Lekhasahgrah, ed. L. Jost, p. 4.

161R. Kumar, op. cit., p. 313.

162The Kesari, 10 Jan 1907, Samagra Lokamanya Tilak,
v, 174. :

163The Kesari, 5 Jan 1904, Samagra Lokamanya Tilak,
v, 172.

164

'The Hindu Caste from an Industrial Point of View',
Samagra Lokamdanya Tilak, VII, 470.
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This indicates that he is well aware of the dark side of
the caste system. He often explains how social defects,
such as feelings of inferiority and pollution, which are
associated with the caste system, came into being:

It is now well-known that in the oldest parts of
[the] Rigveda there are no traces of caste. But
though the sense of superiority or inferiority

was thus absent amongst the members of the Aryan
race inter se in those old days, yet we find verses
in the Rigveda which shew that the Aryan always
treated the D3asa or aborigines with contempt....

In Rig. X.86.19, Indra says that he is careful to
distinguish an Arya and a Dasa and whom to protect.
Here in my opinion, we have a clue, as to how the
idea of inferiority and pollution came to be after-
wards attached to the members of [the] lower caste.
It appears to me that originally the only distinc-
tion known to the Aryas was that of an Arya and a
Da@sa, the latter of whom was always treated with
contempt by his conquerors. In the course of time
as the Aryas become settled they came to be divided
into Brahmanas, Ksatriyas, and Vaishyas according
to their trades and professions, but for a long

time all the three enjoyed the same rights and
privileges, and the oldest customs recorded in the
Smrtis shew that inter-marriage and inter-dining
were once freely allowed amongst these three castes
- known by the common name of twice-born. The
origin of castes must therefore be traced chiefly

to the difference of occupation amongst all the
castes except the lowest, and the idea of inferiority
and contempt [came in] only so far as the aboriginal
races were concerned. Gradually as the lower castes
came to be admitted into the pale of Hinduism and

as the society became more and more settled the idea
of inferiority appears to be spread more or less to
other castes. 165

In this quotation, Tilak explains not only how the feelings

of inferiority and pollution came into the Hindu social

165'The Hindu Caste from an Industrial Point of View'
Samagra Lokamanya Tilak, VII, 470f.
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order but he also argues that Hindu society was divided
into two blocks, namely Aryas and D3asas. All iryas, on

the basis of their right to initiation which made them
"twice-born", had the same or equal rights and privileges.
The divisions amongst the Aryas were in terms of their
occupations [EEEEE] and among them there was no restriction
of inter-marriage and inter-dining. Tilak seems to be

talking about the varna vyavasthd in this quotation although

he uses the term "caste" interchangeably with "varpa". 1In

the Gitdrahasya, Tilak discusses why varpa vyavastha was

formed and how it turned into a caste system:

The ancient rgis had laid down the institution of
four varnas (c3turvarpyasamsthd) which was in a

form {or nature) of division of labour ($ramavibh3@garup)
in order that all affairs of society should go on
smoothly, and in order that the society be protected
and maintained on all sides, without a particular
person or group bearing a whole burden. Later on,
people Euru§) of the (social system) became
]atlmatroggjlv1 (i.e. determined by caste only)

viz. they forgot their own respective duties
(svadharme) ,and became nominal Brdhmanas, Ksatriyas,
Vaidyas or SGdras because of their birth in that
particular varnpa. 166

In this quotation, Tilak says clearly that the caste system

came out of the varna vyavastha. As Tilak holds this view

of the caste system, his theory of social order could be

called a traditional or Hindu theory of social order.

166GR. pp. 59f (M); pp. 89f (E).
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Tilak seems to justify the traditional varna
vyavathd and at the same time he is critical of the
defects of the caste system when he argues:

The Hindu polity which is included in the king's
duty in the Manusmgyti text lays down a kind of
social organization which is known as Chatur Varpa.
Many of you now believe that Chatur Varpa consists
merely of [the] different castes that divide us

at present. No one thinks of the duties belonging
to these castes. A Ksatrlya will not take food
with the Brdhmin and a Valsya will not take food
with a Shiidra, It was not so, let me point out, in
the days of Manu and the Bhagavadglta. The
Bhagavadglta expressly states that this division
was made not by birth but by the guality [gunal
and by the profession [karma] which were necessary
to maintain the whole society in those days. 167

In the foregoing discussion, Tilak has often said that the

varna vyavastha is based on a distribution of professions

(karma) and on a distinction of qualities (gunas). He thus
emphasizes the position taken by the gigé on the social

order. He repeats his position with an intention to remove
and minimize the defects of the caste system, when he says:

Caste distinctions were originally planned on the
principle of division of labour [karmav1bhagasqh]
They were meant for a better organization... It is
true that there are defects in the system, and we
must try to remove them. But until they are
removed, they must be minimized. 168

167B.G. Tilak His Writings and Speeches, pp. 218f.

168The Mahratta, 22 March 1920, quoted by S.L.
Karandikar, op. cit., pp. 627f.
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In our foregoing discussion, we have shown that
Tilak holds the traditional theory of social order,
according to which the caste system originated from the

varna vyavastha. Tilak justifies the varpa vyavasthd in

terms of its being based on the division of professions
and qualities rather than its being determined solely by
birth. Tilak is aware of the defects of the caste system
and he wishes to remove them so that the social order of
the Hindus can be properly established on its ancient
foundation and can begin to serve its original purpose,
namely the wellbeing of all. In a lecture at Cawnpore on
the 3rd January 1917, he said:

Today Bra3hmins are not Brahmin, Kshatriyas are not
Kshatriyas, nor Vaishyas. Some honourable excep-
tions,...,, are of course to be found in every class.
The true SUdra is he who is unqualified for any
higher task than that of intelligent labour. He
has his place in the national family. But the true
Vaishya has a higher place. And the true Brahmin
stands highest, while the Kshatriya comes next to
the Brahmin in the ideal hierarchy. We have need
today and there always is, if a nation is to prosper
continuously, of ripe scholarship, undaunted
bravery, sagacious enterprise, as well as tough

and sturdy muscles. These are severally the
distinguished marks of the true representatives of
the four classes which constitute the ideal
Chaturvarnvya. 169

In this quotation, Tilak seems to argue that people who

claim to be Brahmanas, Ksatriyas, and vaidyas are not truly

169The Mahrdtta, 7 Jan 1917, Samagra Lokamdnya
Tilak, VII. 630.
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so, because they do not possess the qualities which go
. . e s /o .
with their varpas. His definition of a Sidra is a person
who only does intelligent labour and is not gqualified to
do any higher task. This definition is intended as a
criticism of those members of elite castes who were serving
’a
the foreign government. Tilak calls them Suddras even though
they claimed to be Brahmanas, Ksatriyas, and vaidyas, the
members of the upper varpas. In this quotation, Tilak
seems to assume a hierarchy, but a hierarchy understood in
terms of qualities (gunas). Tilak considers the four varpa
system an ideal system if it is based on qualities which
help develop the nation.
Tilak applies the principle of gupas (gualities)

in his criticism of the actual social order viz. the caste
system which divided the Hindu community into Brahmanas and
non-Brahmanas and implies that all Brahmanas are good and
non-Bradhmanas not good. Tilak addresses such an attitude,
as follows:

This dichotomous division [the Brahmanas and non-

Brahmanas] is unnatural and artificial. Among

Brahmins as in other castes there are many men

who follow what are comparatively degrading pro-

fessions. Among them, as in other communities,

there are good and bad men. They have bad and

good qualities also. Wisdom consists not in

accentuating [the] defects in all communities,

but in recognizing them and removing them. It

really consists in organizing all the communities

in the nation on some broader basis than these
caste distinctions. 170

170The Mahrdtta, 21 March 1920, guoted by S.L.
. Zanracca
Karandikar, op. cit., p. 627.
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This quotation implies that Tilak does not consider the
Brahmanas socially superior because of their birth and he
recognizes that there are bad persons in the Br3ahmana
caste and good persons in non-Brahmana castes. This means
that Tilak does not think of birth as the criterion ta
judge the worth of an individual, but considers the
qualities (gunas) of persons to be the criterion.

Tilak holds a different view about the feeling of
superiority and inferiority built-in in the caste system.

In one of the gquotations cited above,l7l

Tilak explains
how the feeling of superiority and inferiority originated
in the caste system. That explanation was not intended as
a justification because he does not see a religious ground

for such feelings in true Hinduism as he argues, "There is

no more tolerant religion (sahisnu dharma) than Hinduism

in the world. [Therefore,] there should be no superiority-

inferiority feeling among Hindus".172

Tilak denies that
there could be a religious basis to such feelings when he
argues, "the institution of caste was not originally
religious, and the feeling of inferiority which it implies

. . . 173
in some cases is not its necessary consequence”. R. Kumar

171, 8e, p. 215.

l725amagra Lokamanya Tilak, VI, 807.

l73'The Hindu Caste from an Industrial Point of
View', Samagra Lokamdnya Tilak, VII, 473.




218

points out that Tilak rejects "the notion that distinctions
of castes implied differences in status and ranks".174

Thus Tilak does not see the feeling of superiority and
inferiority arising out of ideal or true Hinduism.

Tilak also holds a special view of the exclusive
rights and privileges of the Brahmanas who are considered
to be highest in the socio~religious hierarchy. Later in
the quotation referred to above, Tilak argues that all the
twice-born people enjoyed the same rights and privileges
as the Br3hmanas. In the last chapter we noted that Tilak
did not fight for the exclusive. rights and privileges of
the Brdhmanas but recognized the rights of all Indians
and fought for them.l75 When he discussed 'Caste and
Social Equality' in the Gageg festival of A.D. 1907, he
said that it appeared absurd to him that certain castes
alone should have Vedic rites as their privilege.176

Tilak also takes a critical look at the practice

of pollution and untouchability. He once argued against

this evil practice in the Gaqeé’festival held in Poona in

A.D. 1907:
174 .
R. Kumar, op. cit., p. 310.
l75vide, PP.124ff.
176

S.L. Karandikar, op. cit., p. 247.
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The Vedas mention four varnas. The Brahmanas are
supposed to be originated from the mouth, the
Ksatriyas from the arms, the Vaidyas from the
thighs, and the Stidras from the feet [of the Virat
Purlisa]. How then is the head polluted by the
legs or arms? 177

In this quotation, Tilak refers to the PurGsasukta hymn of
the Rgveda and seems to argue that the Vedas do not support
the practice of pollution. He expressed his view about

the problem again in the All India Depressed Classes Con-
ference at Bombay, on 24 March 1918:

The Hindu Dharmai3stras do not support the notion

of treating any class of human beings as untouchable.
When_the Aryans entered India they defeated the
non-Aryans, the aborigines; afterwards, the Aryans
considered them (non-Aryans) inferior and excluded
them. But this policy did not last for_a long

time. The Aryans began to include non- Aryans in
their society and granted them the right of Vedic
rites. The social unlflcatlon stopped after some
time. And some groups of non-Aryans remained
isolated from the Aryans. Whatever may be the
genesis of untouchability, the sinful nature of

the notion (of untouchability) is beyond doubt.
Untouchability must go. For the sake of the progress
of the nation, and social reform, the notion (or
stigma) of untouchability must go. Mistakes
committed by the Brahmanas (or the Brahmana
bureaucracy) of o0ld time must be rectified.

178
In the same Conference, Tilak emphatically said, "If a

God were to tolerate untouchability, I would not recognize

1775 amagra Lokam3nya Tilak, VI, 806.

178ppe Mahratta, 24 March 1918, quoted by S.L.
Karandikar, op. cit., p. 492; B.D. Kher, op. cit., pp.287f.
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him as God at all".179

Tilak again said in a meeting in
sangli that he was concerned, as much as the reformers,
with uplifting the untouchables and the depressed classes,
but his way was different from that of the social
reformers.180 In his private conversation with his dis-
ciples he said that he did not observe untouchability, but
the people - both untouchables and touchables - first must
be educated so that tradition (rughi) might be broken
gradually.181 As an indication that he was not observing
untouchability, Tilak placed an image of the Ganes of the
Cambhir (untouchable) along with his own image of the Gane$
in the procession.l82
Finally, Tilak takes a new position about the
feeling of inferiority and superiority of social duties
as they are assigned to various castes in the religio-
social hierarchy. He seems to dissociate such a feeling

from social duties and considers all equally valuable in

the work of national upliftment, when he exhorts:

l79S.V. Bapat, op. cit., II.204; S.L. Karandikar,
op. cit., p. 492.

1801p54., II. 108f.

l8lIbid., 11, 108; II, 279.

1821y 54., 11, 108.
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We must learn to live the truth that all work is
noble and do away with his 'touch-me-not' nptions.
He must be ready to put his hands even to 'Sddra'
work. And he must rouse up and foster Kshatriyatva
in himself for, in the new world every one must be
a soldier on pain of national ruin. To this Suadra-
Kshatriya training one may join either the Brdhmin
or the Vaishya education or a suitable admixture of
either division. Thus equipped let every Indian
place his equipment and himself at the service of
the motherland. For thus alone will his mental,
physical and worldly belongings be sanctified. And
thus alone will he - the soul - find his way to
Himself, or, in other words, to Bliss ineffable
(Moksha) . 183

Tilak thus sees the necessity of all social duties being
performed in the development of the country and asks all
people to discharge their duties (svadharma) disinterestedly
as the Gitd teaches:

For whatever reason, when one has once accepted
some duty (karma) as his own he must do it
disinterestedly, however difficult or detestable
(apriy) it might be. Because the greatness and
(or) smallness of man does not depend on his
profession; and his worth (yogyatd) from the
spiritual point of view (adhydtmadrstyad) depends
on the frame of mind (buddhi) with which he does
that particular profession (Gi. 2.49). A person,
whose mind is peaceful, who has realized the unity
(aikya) underlying all beings (sarvabhiitantargat)
may be, by profession or caste, a merchant or a
butcher. If he does his profession disinterestedly,
he is equally great and equally entitled to
liberation (moksala adhikdri) as is a Brahmana,
who does ablution and religious duties, or as is

a brave Ksatriya. 184

183The Mahrattd, 7 Jan. 1917, Samagra Lokamanya
Tilak, VII, 930. ‘

184GR. pp. 746 (M); pp. 1198f (E).
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In this quotation, Tilak emphasizes the performance of
one's socio-religious duties (svadharma) disinterestedly
as an evidence of realizing one's mystical unity with
all beings, however difficult and detestable that
svadharma ﬁay be, because the spiritual worth of an
individual depends on the frame of mind rather than on
the profession itself.

E) The Gitarahasya and the Maridthd Saints

Having stated the views on the social order taken
by the Varkari saints, the Samartha R3mdds, and the Lokamdnva
Tilak, we should now proceed to inguire into the question
of whether Tilak developed his position on the social order
in agreement with and in dependence on the Mar&thd saints.
First, we have shown that Jffdnedvar re-affirmed
the gigé's theory of the social order that the division

of the four varnas is based on the guna-karma theory.

Tukaram agreed with Jffanedvar on this issue. Ramdds also
applied the guna theory to the social order. Tilak seems
to be in agreement with the Mardtha saints as he re-affirms
the Gita's theory of the social order.

Secondly, the Varkari saints distinguished between

the varna vyavastha as based mainly on the gunas and the

actual caste system as based mainly on birth. This dis-

tinction is not maintained in Ramdas. Tilak seems to
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follow the Varkari saints when he says that the caste

system is based on birth and the varpa vyavastha on the

gupa~-karma theory.

Thirdly, the VArkari saints held that the highest

position of the Brahmanas in the varna vyavastha was based

on the qualities (gupas) and not on birth. Tilak seems to
agree with the Varkarl saints when he says that the true

Brahmanas hold the highest position in the varna vyavasthd

because of the qualities (gupas) rather than birth.

Fourthly, the Varkarl saints did not uphold the
exclusive rights and privileges of the Brahmanas as Ramdas
did. Tilak seems to follow the Varkari saints for he does
not emphasize the exclusive rights of the Br@hmanas nor
does he fight for those rights and privileges.

Fifthly, the Vidrkarl saints recognized the equal
right of all people, including the S3dra castes and the
untouchables, to pursue religious goal. Ramdas also recog-
nized the right of all people to recite the name of God

(namadhikadr), though he was not in favour of imparting

/
religious knowledge to the Sidras and untouchables. 1In

practice the VArkari saints made bhaktimarga accessible

to all castes without social distinction. Tilak seems to
be influenced by the Virkari saints in this when he argues:

Caste distinction (jatibhed) has become inseparable
from the Hindu society. If dharma means only the
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way of attaining the Paramesvar, it becomes evi-
dent that Hinduism has nothing at all to do with
caste or eating and drinking or other manners.
Because, according to our religion, as God was
accessible to Vafistha [Brahmana] He was equally
accessible to Vasvamitra [non-Brahmanal; [as He

was accessible] to Yajflavalkya [Brdhmana], he was
equally accessible to Janak [non-Brahmanal; and
Tukdram [Sddra], Gord Kumbhar [S0dra], and Cokhameld
[untouchable] obtained liberation as Jfidnegvar and
Eknath [Brahmana] did. In such a religion, eating-
drinking and castes are not considered. They are
independent practices. 185

In this quotation, Tilak not only argues for the religious
right of all, but also argues that the caste system is
independent of dharma. This means that he argues for a

distinction between the caste system and the varna vyavastha

and in this is dependent on the V&rkari Sampraddya.

Sixthly, the VA&rkari saints used the bhaktimarga

to mitigate or lessen the feeling of superiority and
inferiority among the Hindus, arguing that all are equal
in the sight of God. Tilak seems to argue in a similar
way in dependence on the Varkari saints when he says:

There is no more tolerant religion than Hinduism
in the world. There is {should be] no feeling of
superiority-inferiority among Hindus.... There
are many castes in our society. There might be
low and high status [among us] but the Hindu
scriptures say that all - Mahd3r, Mang [the
untouchables], and the Brahmanas - are Hindus.

In addition to this, the Bhdgavat Dharma does not
agree with the feeling of superiority and
inferiority. Pandurang of Pandharpur loves all

185The Kesari, 29 October 1901, quoted by B.D.

Kher, op. cit., p. 299.
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including Mah3r, Mang, Cambhar [the untouchables],
and Sonar [a Sddra]. If any person goes to
Pandharpur he will notice that all are embracing
the feet of Pandurang. 186

Seventhly, the VArkarl saints argued that God grants
equal liberation to all in order to mitigate the feeling of
superiority and inferiority. Tilak takes up this idea in
dependence on the Maratha saints when he says in the

Gitarahasya:

The true greatness (mahti) of this royal way
(rajamdrga) of devotion to the Blessed Lord, which
grants the identical liberated status (ekac
sadgati) to all, without maintaining difference
of castes, of varnas, of man and woman, and of
other kinds, or black and white skin people, will
become intelligible to anyone from the history of
the saints of Mahdrastra. 187

Eighthly, the Vadrkari saints regarded bhav (devotion)
rather than birth as the criterion by which to judge the
worth of an individual. Radmdds also emphasizes bhav. Tilak
seems to be influenced by the Mard@thd saints on this when he

says in the Gitarahasya:

Thus, when the door of release is opened for all
people in the society, there emerges a distinguished
awareness (vilaksan jagrti) whose nature can be
easily comprehended from the history of the Bhagavat
Dharma of Mahardstra. As far as God is concerned,
women, Canddl, and the Brahmanas are equal (sarkhec).
"God craves for bhav (devotion)" and not for symbols

186Samagra Lokamanya Tilak, VI, 807.

187GR. p. 688 (M); p. 1060 (E).
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(pratiks), nor white and black colour, nor dif-
ferences between man and woman, and the Br3hmana
and Candil. 188

Tilak quotes Tuk3ram in this connection:

Brahmana, Ksatriya, Vaisdya, $Gdra, Candal, children,
man, woman, and prostitutes, all have right.
Tukaram says, 'He is convinced by experience that
others and devotees experience the happiness by
good fortune' (G&. 2382. 5,6). 189

Tilak repeats the idea in the Gitarahasya saying:

. Vg .
That omnipresent Paramesvar, who gives rewards for
all actions, looks only to the bhav (devotion or
faith) of devotees. Therefore, Tukaram had said
that the Paramedvar takes into account only the
bhdv and not the pratik (symbol) which is worshipped.
. 190

Ninthly, the Virkari saints were attempting to
unify society which was divided by pride of ancestry, of
knowledge, and of rights and privileges. In order to do

this they emphasized common religious right (dharm3dhikar)

and exhorted people to give up pride of various kinds.
Ramdas also upheld the common religious right of all to
recite the name of God and exhorted people to give up
pride in caste and in knowledge. Thus the Maratha saints
were attempting to unify society on a common religious

ground (dharma). Tilak seems to follow them as he, in

188vide, pP. 132.

189vide, p.132.

190GRr. p. 382 (M); p. 590 (E).
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his address at Benares in A.D. 1906, made an appeal for
social unity on the basis of dharma:

The word Dharma means to tie and comes from the
root dhri [dhx] to bear or hold. What is there
to hold together? To connect the soul with God,
and man with man. Dharma means our duties towards
God and duty towards man. Hindu religion as such
provides for a moral as well as social tie....
The study of the GItd, Ramdyana, and Mahabhirata
produce the same ideas throughout the country...
If we lay stress on it forgetting the minor
differences that exist between different sects,
then by the grace of Providence we shall ere long
be able to consolidate all the different sects
into a mighty Hindu nation. This ought to be the
ambition of every Hindu. 191

A similar definition of dharma appears in the Glt'alrahasya.l92

This definition of dharma is made in the context of reli-

gious texts namely, the Mah3bhirata, Gitd, and the REmayana,

which are supposed to be texts of Bhagavat Dharma. The
concept of dharma seems to be a better basis for social
unity to Tilak than the caste system. It was already shown
that Tilak was seeking such a basis for social unity.193
Tilak's definition of dharma and his appeal for unity
seem to be influenced by the Maratha Bhagavat Dharma

because his concept of dharma is identical with theirs and

his efforts to unify society on the basis of dharma are

lng.G. Tilak, His Writings and Speeches, pp. 36f;
Samagra Lokamdnya Tilak, VII, 633.

1926r., p. 60 (M); p. 90 (E).

193vide, p. 209.
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similar to theirs. Tilak is in agreement with the Maratha
saints in using dharma as a basis to unify the society.
He seems to be inspired by them to make a similar effort
when he says:
We must try to remove social defects and develop
morality, courage, and unity (eki) in society.
Sri Tuk&ram and others made such efforts. 1In the
present situation which is more dangerous than

that time, it is absolutely necessary to make such
efforts. 194

Tilak also argues the same with reference to Ramdas:
In order to accomplish public welfare we have to
mingle with people of all kinds and castes. We
have to take up the task of preachers and guides

as Ramdas did, giving up one's own interest and
working without selfish motives. 195

Finally, the V&rkari saints and Ramdds had agreed

on discharging one's prescribed duties (svadharma) with a
disinterested frame of mind. Tilak seems to depend on the
Mardthd saints in similarly emphasizing the concept of
svadharma along with the idea of a disinterested frame of
mind in which to do svadharma:

The perfection which is to be obtained by aban-

doning action is equally obtained by those who

do their professions (karme or svadharma) with a

disinterested frame of mind. This 1s the inner-
most secret of the Bhagavat Dharma; and this is

194Samagra Lokamdnya Tilak, VI, 809.

195The Kesari, 28 July 1896, Samagra Lokamdnya
Tilak, Vv, 680.
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clear from the history of the mandalis (i.e.
sects) of the saints of Mahardstra (GR. pp. 13,
396-397). 196

In this argument, Tilak not only agrees with the saints but
also depends on their ideas.

F) Conclusion:

In this chapter, we have shown how Tilak develops
a position on the social order which is in agreement with
the saints in most cases and is in direct dependence on
them in some cases. He justifies the traditional social

order viz. varna vyavastha in terms of the guna-karma theory.

He criticizes the shortcomings of the caste system and
wishes to remove them. His efforts to unify Hindu society
on the broad basis of dharma were inspired by the saints.

He argues for the equal right of all to pursue the religious
goal even as the saints before him did. He makes bh3av
(devotion) rather than janma (birth) and inheritance the
criterion by which to judge the spiritual worth of an
individual, even as the saints had. He emphasizes discharging
svadharma (one's prescribed duties) with a disinterested
frame of mind as the saints did. 1In short, he is indebted
to and influenced by the Mardthad saints to a remarkable

extent in his social teachings.

196cr. p. 784 () ; p. 1199 (B).



PART TWO

THE LOKAMANYA B. G. TILAK'S THOUGHTS

ABOUT NON-DUALISM AND SAINTLY ACTION



CHAPTER IV

THE PROBLEM OF NON-DUALISM

Having shown that the religious and social aspects
of Tilak's philosophical system were influenced and informed
by the theology of the Maratha saints to a remarkable extent,
we ought now to proceed to .ask whether the philosophical, viz.,
the vedantic and ethical, aspects of Tilak's system were
influenced and informed by the theology of the Marathi saints.
This task will be dealt with in two chapters: one of dealing
with the problem of whether Tilak's special vedantic philosophy
was influenced by the theology of the Maratha saints, and
the other dealing with the ethical problem of whether Tilak's

concept of the sthitaprajla, a liberated person who has

realized and experienced advaita or non-dualism, was influenced
by the theology of the prominent Mardthd saints. We will
deal with the first problem in this chapter.

A) The Gitarahasya's Advaita Philosophy:

Tilak, in the Gitarahasya, defines his philosophical

position with reference to the bhagyas (i.e. commentaries)
on the Git3d written by the acadryas (i.e. preceptors who are
founders of different schools of vedanta) which are considered

to be the authoritative texts of the schools. Tilak has
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1

referred to the bhasyas of $amkaracarya, the founder of

2

the advaita school, Ramanujacarya, the founder of the

3

qualified advaita school, Madhva, the founder of dualism,

4 5

Vallabha, Nimbarka, and others. After studying the bhészas,

Tilak makes an over-all observation in these terms:

Briefly, different sectarian commentators and
annotators have thus interpreted the meaning of the
Gitd in their own way: They made the activistic
(pravrttipara) discipline or Ehilosophy of action
(karmamarga), taught in the Gita , subordinate (gauna)
a mere means of knowledge (jH&na), and went on

saying that the Giti asserts (pratipddya ahet)

their sectarian philosophy and practices prescribed
from the point of view of liberation, e. g. monism
characterized by the doctrine of 'Appearance’
(mdydvadatmaka advaita) and renunciation of action
(karmasahny&sa); qualified monism characterized by
the doctrine of 'Appearance' (mayasatyatvapratipddaka
visistddvaita) and devotion to Vadsudeva; dualism
(dvaita)and devotion to Vignu; pure dualism
(8uddhidvaita) and devotion; monism of Samkara and
devotion; only yoga; or only knowledge of Brahman
(brahmajfiana). These are the various renunciatory
(nivrttipara) religious ways of liberation -
(noksadharma). No one says that the Bhagavadgita

1
GR. pp. 15f, 18-21, 427=429, 483, 510f, 703f(E).

2
Ibid., pp. 21-23, 25, 427, 475, 707, 780, 810 (E).

3

Ibid.,pp. 23, 26, 428, 475, 766, 874, 875, 892 (E).

4
Ibid., pp. 24f (E).

5
Ibid., p. 25(E).

-~
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regards the Karmayoga as major (pradhan) cor dominant.6

Having pointed out the various interpretations of the teaching
of the Gitd Tilak goes on to say:

The Gita is not a jugglery (gaudabaﬁgal) ~that any
one can extract whatever meaning one desires out
of it. The Gitd was procduced before all the sects,
mentioned above, came into being; the Gita was
preached by Sri Krsna to Arjuna not to increase
/Hls_;y confausion (bhrama)but to remove it; and
it / the Glta 7/ was, for Arjuna, an exhortation
(upadeg) which had only one (ekac) , specific
(v1§1§5a) and definite meaning {or purport)
(niscitartha) (Gl. v. 1-2). The influence of

the exhortation on Arjuna was as expected.7

The .verses referred to (viz. Gitd v. 1-2) in the above quotation

are important in discerning the specific meaning (nisScitartha)

or the purport of the Gitd, for Tilak. These verses both
raise the question and provide the answer concerning which of

the two paths- renunciation of action (karmasamnydsa) or

performance of action (karmayoga)- is superior? Tilak comments
on these verses:

The questicn and answer mentioned above are both
unambiguous and clear. The word 'sreva' in the first
stanza grammaticé&ly—means more praise worthy, better';
and 'karmayoga visigyate' i.e. karmayoga is better,

is the reply to Arjuna's question about the comparative
value of the two courses.... The Gita does not say
that the way of renunciation (samnydsama3rga) described
in the Upanigads is not conducive of liberation
(moksaprada) . Even though the paths of Karmayoga and
Samnydsa are equally conducive of liberation and both

6
GR. p. 17 (M); pp. 27f (E).

‘ Ibid., p. 18 (M); p. 28 (E).
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yield the same result from the point of liberation,
nevertheless from a pragmatic point of view (jagdcya
vyavaharadca vicadr karitd), one should continue to
perform actions (karmandisinterestedly even after
having acquired knowledge. This is the way which is
more pralse—worthy (3dhik prasasta) or superior
(§restha) ; thls is the firm stand or doctrine (EE
mat) of the Git3. This interpretation of mine is
not acceptable to the majority of commentators. They
have -treated the Karmayoga as subordinate (gaupa).

2

Tilak claims to differ from the commentators because he treats
the Karmayoga as major or dominant (pradhan) and not as
subordinate (gaupa). According to him, the liberated person

(jhidani or sthitapraijfia) has to discharge his duties

disinterestedly. In other words, according to Tilak, the
practice of action (karmayoga) is the prescribed religious
way of life (3cdra) for the liberated person. This particular
theological problem will be discussed in the next chapter,
but it is alluded to here in order to introduce Tilak's claim
that he differs from other commentators.

Tilak differs from the other commentators not onklty
on what is the prescribed practice (acara) but also on what

is the form of philosophy (tattvajlana) or the form of Vedanta

set forth in the Gita. He has to do this because the
commentators have interpreted the Gita in terms of their
different understandings of the Vedanta. He seeks to determine

the specific form of the Vedanta in the Gitd as follows:

8
GR. p. 626 (M); p. 969 (E).
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There is room to doubt whether all the Upanisads have
the same import because there are many Upanisads of
the different branches of the Vedas, but this is not
true in the case of the Gitd. It is elear.that_the
Gita expounds only one kind of Vedanta (ekdc prakarca
Vedanta) because it is a single_work. When one
considers what kind of vedanta / it expounds 7, one
is obliged to say that 71t expounds _ non-dualism
(advaitapara siddhanta) " because / it teaches_7/ "That
which remains eternally after all beings are destroyed"
(G1. viii. 20). "That alone is really true and It has
pervaded all the material bodies (pindas) and the
cosmos (brahmadnda)" (Gi. xiii. 31ll. Nay, the ethical
principle of atmagpamyabuddhl / i.e. the mind which
considers one's self in comparison with others' selves 7
in the Glta cannot be fully established (uEaEattl)
by any other form of Vedanta, except advaita
(non-dualism).

9
Tilak reaffirms his philosophical interpretation

of the Gita's advaita philosophy in his comment on the

Gita vii. 1-2:

From this, it is clear that having acquired knowledge
(jRdna) and specific knowledge (vijfidna) of the
Parameévara (the Supreme Lord), nothing remains to

be known of the world because the fundamental element
(milatattva) of the world is the same. It has
pervaded names and forms (namarUpabheda), and there
is nothing in the world beside 1t; this is the
principle of advaita Vedanta which is intended

(abhiEret) herein.
10

As Tilak is interpreting the philosophy of the Gita

in terms of advaita Vedanta, he has to issue a statement

regarding whether the Gita's philosophical system is similar

/
to Samkara's advaita system and whether Samkara's Gitabhasya

9
GR. p. 212 (M); pp. 324f (E).

10
Ibid., p. 656 (M); p. 1013 (E), cf. p. 871 (E).
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is consistent with'the purport of the Gita. Tilak makes
the following statement on that issue:

The Gitd was produced before the dualistic, monistic ,
and qualified monistic sects._ecame into belng....
But this does not prevent é_me 7 from saying that
the Vedanta in the Glta is simiTar to the advaita
phllosophy of Samkara from the point of philosophy.
Yet the Gitd gives more importance to Karmayoga than
Karmasamnyasa. Therefore I say that the religion
of the Gita is _different from the cult of Samkara ...
/ but 7 he Glta and the cult of Samkara have
advaita in common. And that is the reason why the
Samkarabhisya on the Glta is more valuable than the
other sectarian commentaries.

11

The quotation cited above implies that Tilak finds similarity
- ld
between the philosophy of the Gita and that of Samkaracarya.

4
This claim forces us to review the advaita Vedanta of Samkara

in so far as it is necessary for clarifying Tilak's philosophy.

B) §émkarécérya“s Advaita Vedanta:

Samkara (A.D. 788-820) is the founder of advaitavada,

the doctrine of absolute non-dualism. According to him,

Brahman (the ultimate or ontologieal reality) is
alone (eva) true (satyam), all (sarva) else {itarat)
that has issued from it (tadvikaram) is merely
(or measured in terms of names) (namadheyamatram)
untrue or false (anrtam); this universe (visdvam),
this entire world Zjagat) is Brahman itself..

12

11
GR. p. 212 (M); p. 325 (E).

12
Brahma eva satyam, sarvam tadvik3ram n3madheyam3tram
anrtam itarat / ... Brahmaivedam vigvam samastam idam jagat//
Mund. Up.11.2.12; cf. Brahma satyam jagan mithya jivo
brahmaiva n3pardh, quoted by C. Sharma, A Critical survey
of Indian Philosophy, (Delhi: Motilal Banarasidass, 1973)
p. 213.
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This is, in brief, the advaitavida of éﬁmkara, but it neeéeds

to be explained with reference to how Samkara accounts for

the existence of the world and the individual selves (jizgg).
é%mkara explains the existence of the individual selves

(iizgg) by two theories. According to the theory of limitation

(avaccheda) , the iizg is Brahman limited by the adjucts

(upadhi) of the body, mind (manas), intellect (buddhi), and

sense-organs (indrixéni).l3 According to another theory,

the theory of reflection (pratibimba), the jizg is a reflection

14
of Brahman as the sun is reflected in water. These two

theories make possible the doctrine of the identity between
an individaul self (jivAtman) and Brahman. Samkara argues
the doctrine as follows:

The individual soul (jiva) is called awake as long
as being connected with the warious external objects
by means of the modifications of the mind «~ which
thus constitute limiting adjuncts of the soul - it
apprehends those external objects, and identifies
itself with the gross body, which is one of those
external objects. When, modified by the impressions
which the external have left, it sees dreams, it: is
denoted by the term 'mind'. When, on the cessation
of the two limiting adjuncts (i.e. the subtle and
the gross bodies), and the consequent absence of the
modification due to the adjuncts, it is, in the state

13
SBS. i.2.6; i.3.7; i.2.21; 2i.l.14; ii.3.17.

14
abhisa eva caisa jivah parasyatmano jalasurya-
kadivatpratipattavyah / SBS. ii. 3.50; iii. 2.18; CEf.
Samkarabhasya Mund. Up. ii.2.4; iii.2.7,etc..
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of deep sleep, merged in the Self as it were, then
it is said to be asleep (resolved into the Self).
A similar etymology of the word ‘'hridaya' is given
by Sruti, 'That Self abides in the heart. And this
is the etymological explanation: he is in the heart
(hridi ayam)' (Kh. Up. VIII.3.3 ).

15

The individual self (jiva) is limited by the adjuncts of body,

the sense-organs, mimd, and others which are a creation of
16
avidyva (atmamayavisarijita). When the avidya is destroyed

by mystical knowledge, the aspirant realizes himself to be
17

the immortal Brahman. The underlying reality or Atman is
18

the infinite Brahman.

Samkara explains the existence of the world (jagat)

and its plurality of names and forms (namarupani), as follows:

He distinguishes between two phases of reality. ‘He calls the

first phase of reality 'para Brahman' (i.e. the higher or

15
» . , » - -
The Vedanta-Sutras with the Commentary of .Samkaracarya,
tr. G. Thibaut, ed. F. Max Muller, The Sacred Books’' of-the
East, (Delhi: Patna: Varanasi: Motilal Banarasidass,1962)
i.l.9.

16
éémkarabhésyayuta Mandukvakarikah iii.l5; Ten
Principal Upanishads with Sahkarabhi3gva, (Delhi: Varanasi:
Patna: Motilal Banarasidass, 1964), p. 459.

17
Mundaka Upanishad III.ii.9; The Upanishads ... with
Notes and Explanation based on the Commentary of Sri = -~ -
Sankaracharvya,... by Swamy Nikhilananda, (New York: Bonanza
Books, 1949), I, 3009.

18
Kena Upanishad I.5; The Upanishads ... with Notes
and Explanation based on the Commentary of.Sri Sadkar&charva. .,
by Swamy Nikhilananda, I, 233.
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transcendent Brahman) which is without phenomenal attributes
19

and determination (sarvadharmavi§é§§vagjitaﬁ) and which
20

transcends all phenomena (sarvaprapancavivarjitam) and all
21

empirical existence (sarvavyavahdragocaratitam). It is

non-temporal and non-causal, therefore it is not responsibie
for the origin of the world. But another phase of Brahman

called 'apara Brahman' (the lower Brahman) is, on the contrary,

qualified by attributes (saguna), determinate (saviéega),
22

empirical and phenomenal (saprapanca). This phase of Brahman
is called 'Idvara' who is the creator, preserver, and

23 _
destroyer (tajjalaniti). ISvara is Brahman conditioned

by maya; he creates the world out of his magic power (mézééakti)
which is the matrix of names and forms. Metaphysically, only

Brahman is real. The world is not a modification (Earigama)

19,
Samkarabhasyayuta Prasnopanisat v.2; Ten Principal
Upanishads with Sahkarabh3sya, (Pub. Motilal Banarasidass};
p. 412.

20
Ibid., v.7; Ten Principal Upanishads with Safikara-
bhasya, (Pub. Motilal Banarasidass), p. 415.

21
éémkarabhagyayuta Kathopanisat ii.1l4;Ten Principal
Upanishads with Sankarabhdsya, (Pub. Motilal Banarasidass) ,p.50.

22
SBS. ii'l.l4.

23
Ibid., i.2.1.
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of Brahman but is its mere appearance (vivarta), it is mere
24 25
maya, unreal like an illusory snake in a rope.

/
In short, according to the advaitavdda of Samkara,

Brahman is the only reality; the Idvara and the individual
selves are empirically real but are essentially one with
Brahman; the world and its plurality of names and forms is

due to the mdyasakti of Brahman. It appears to be real

(vivarta);and it is real from an empirical stand-point

(vyavaharika satya), but it is unreal from the :metapbhysical

stand-point (paramdrthika satya) for Brahman is the only -

reality.
ld
The preceding discussion about Samkara's advaita
system was undertaken because Tilak has said that the Gita

/
and the cult (sampraddya) of Samkara have the advaita system

in common. This statement needs to be carefully examined
/
pointing out the similarities between Samkara's advaita .+~

Vedanta and Tilak's advaita philosophy in his Gitarahasva.

C) Samkara's Advaita Ved3nta and the Advaita Philosophy

of the Gitarahasva: {1) Similarities between These Systems-

Tilak argues that the Gitd teaches the advaitic
doctrine of identity between the Absolute (Brahman.which is

called the Sri Bhagavan in the Gita) and the individual selves,

24,
Samkarabhasyayuta Mandukyakarikah i.18; Ten Principal
Upanishads with Sarkarabhdsya, (Pub. Motilal Banarasidass),
p. 437.

25
ayam prapanco maya rajyusarpavat, ibid.,i.l18.
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as he comments on the Gita ii.l12, rejecting Ramanuja's (A.D.
1017-1137) interpretation and affirming the advaitic
interpretation:

In commenting on this stanza, it is stated in the
Ramanujabhagya that,if both 'I', that is,the Supreme
Being, and'you and these kings' .that is, the other
Atmans, existed in the past and will be born in the
future, then, according to this stanza, the Supreme
Being, and the Atman both become separate, independent,
and permanent entities. But, this argument is not
correct. It is a partisan argument in support of a
particular doctrine; because, this stanza is intended
to explain only that both are permanent; and their
mutual inter-relation is not stated here, nor was
there any occasion for doéing so. When that occasion
arose in the Gitd itself, the non-dualistic (advaita)
doctrine that the Paramesvara, that is the Blessed
Loxd, is the embodied Atman in the bodies of all
created beings (Gi. 8.4; 13.31).

26

In this comment on the Giti viii.4, Tilak rejects the theory
of a plurality of selves and affirms the advaitic doctrine
of one Self abiding in many bodies.27 He thus rejects the
non-advaitic principle and a major commentary supporting
such a view.

Tilak argues that the Git3a distinguishes between.two

phases of reality, in the manner of the advaita system:

It must be said that the cosmic form (vigvaripa)
mentioned in the Gita , (and) shown to Arjuna, must
pe mAvik (illusory). In short, although the Blessed
Lord (Bhagavahta) has praised the manifested form
(vyakta svariipa) in the Gita, for the sake of worship,

26
GR. p. 559 (M); pp. 870 (E), tr. B. S. Sukthankar.

27
Ibid., pp. 669f (M); pp. 1032 (E).
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it is undoubtedly the doctrine of the Gitd... that
the superior form of the Paramegvara is unmanifested
(avyakta) i.e. imperceptible to sense-organs, that
the unmanifested becomes manifest is His maya, man
cannot attain liberation unless he crosses over the
maya and knows the pure and unmanifested form (of
the Parameé$vara)... this mayavada is not an invention
of $amkaracarya; even before him, it was an accepted
doctrine of the Bhagavadgita, Mahabharata and the
Bhagavat Dharma.

28

Tilak, in the gquotation cited above, not only upholds
the distinction between the higher and lower phases of reality,
but also alludes to the mayavada. He defines may&d in the
gigé iv.6, as an advaitin does:

This unimaginable power of the Paramesvara to create
the entire cosmos from His Imperceptible form is -

called 'maya' in the Gita....
29

Tilak argues that the Gitd teaches the mayavada of advaita

Vedanta, in interpreting the Gita xiii.l1l2-17:

Therefore it is quite clear that the Gita positively
asserts the advaita doctrine (advaita siddhanta)-
the mayd embodied in various names and forms®
(namartpatmaka) is an illusion (bhrama)and Brahman
which indivisibly abides in it (Illusion) is alone
true or real (satya).

30

Tilak accounts for the existence of the world as
7/ . 2
Samkara had done. It was said before that Samkara regarded-

the world (jagat) and its plurality of names and forms

28
GR. p. 184 (M); p. 280 (E).

29 .
Ibid., p. 609 (M); p. 943 (E), tr. B. §. Sukthankar

30
Ibid., p. 728 (M); p. 1115 (E).
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(namaripani) as empirically real but metaphysically unreal

/
or illusory. Samkara recognized the empirical reality

(vyavaharikasatya) of the world and therefore he accommodated

the Sankhyan theory of parinamavada (i.e.the Idvara is the
31
material and efficient cause of the world and the world is

the real transformation of the mayic power of the Idvara)
with a modification, that is, the Sahkhyan prakrti which is
not dependent on the Purusa is treated as maya which is dependent

- /7 . - . _
on ISvara in the advaita Vedanta. Samkara-aieo accepted

the Sankhyan distinction between the subtle elements

32
(suksmabhUta) and the gross elements (mahabhuta) and the
33,
order of cosmic evolution and disselution. Samkara has thus

accommodated the Sankhyan parinamavada in his system, from

the empirical stand-point. But as he emphasized Brahman as:

the only reality, he advocated the vivartavidda= 'the doctrine of
34
false transformation or of apparent change'- from the

metaphysical stand-point, as the proper theory of the world.

31
cetanam brahma jagatah ka3ranam prakrtigca, SBS. ii.l.ll.

32
éamkarabhégyaygta Prasnopanisat iv.8 ; Ten Principal
Upanishads with Sankarabh3sya, (Pub. Motilal Banarasidass).

33
SBS. ii.3.15;1ii.3.14.

34
M. Hiriyanna, The Essentials of Indian Philosophy,
(8th impression, Bombay: George Allen & Unwin, 1973), p. 159;
Tilak defines vivartavidda as the fundamental substance looking
something different (atattvika), GR.pp. 332f(E).
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, - . -
J. Sinha observes that Samkara advocated vivartavada from

the metaphysical stand-point, and parinamavada from the
35
empirical stand-point.

Tilak, like an advaitin, finds both these theories

about the existence of the world in the Gita:

When it has been proved by the Vivarta-vada, that it
is possible to see the Appearance of the three-
constituented / sic

sic 7 qualityful Prakrti in// the_/
one qualityless Parabrahman. Vedanta philosophy
has no objection” to accepting / the idea / that the
further development of that Prakrti has taken place
according to the Guna arinama—vaga. The chief doctrine
of the Non-Dualistic vedanta is that the fundamental
Prakrti is an appearance, or as Illusion, and that

i1t 1s not Real. But once this first Appearance of
Prakrti begins to be seen, Non-Dualistic Vedantists

ave no objection to accepting / the idea _/ that

the appearances... are not independent;... Therefore,
although the Blessed Lord has said in the Gita that
'Prakrti is nothing but My Maya' (Gi. 3.287 14.23).
From this it will be clear, that when once the
appearance of Maya has taken place in the -fundamentally
qualityless Braﬁ%an according to Vivarta-=vada, the
principle of gunotkarsa (Development of Constituents)
has been accepted even by the Gita for explaining
this Mayic appearance. That is this further - - .
development of Prakyti.
36

As Tilak finds that on the various points of philosophy
there is similarity between the metaphysics (adhydtma) of the

Git3a and the advaita Veddnta of é%mkara, he considers the

éémkarabhasya more valuable than the other sectarian

35

J. Sinha, A History of Indian Philosophy, (Calcutta:
Central Book Agency, 1952), 1L, 538.

36
GR. pp. 217f (M); pp. 333f (E), tr. B. Sukthankar.
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37
commentaries. Tilak has taken pains to show the points of

similarity between the adhyitmadastra (spiritual philosophy)

- - - , » 3
of the Gita and the advaita Vedanta of Samkara, and it seems

that Tilak defines his own philosophical system vis-a-vis
Samkara as far as these points are concerned.

’ . . ..
42) Differences between Samkara‘'s Advaita Vedanta

and the Advaita Philosophy of ‘the Gitarahasya-

But while Tilak's philosophical system has some points

7, . - . .
in common with Samkara's advaita Vedanta, it also differs from

’ » v + L]
Samkara's advaita Vedanta at certain points. The advaita

Vedanta of Samkara distinguishes between two types of knowledge:

pard vidya (i.e. higher knowledge) and apar3d vidya, (i.e. lower

knowledge). According to the apara vidy&d, the woxld (jagat)

and its named and formed diversity has empirical reality

(vyavahdrika sattda) which is higher than illusory reality

(pratibhasika sattd), This lower knowledge is the first step

’
leading to pard vidya (higher knowledge), according to Samkara.

The para vidya means that Brahman is the only reality and its

diversity is but an appearance or illusion (mithyatva); and
38

the world has no actual place in the ultimate reality.

The para vidya, realized by a liberated self

ijiwvanmukta) denies the individual self its finitude and

— - — - et N ave ~ e = —

37. .. .. . - L
vide, p. 235.

38
M. Hiriyanna, op. cit., p. 23.
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separateness from other created beings and re-affirms its

essential identity with Brahman. According to the pard vidya,

the jizg is not false or illusory (mithya), as the world is.
It treats the world as an illusory manifestation, but the jiva
as Brahman itself, appearing under the limitations which form
part of that illusory world. This brings out clearly that the
identity of the iizg with Brahman is the doctrine of fundamental

39
importance to the advaita Vedanta of é%ﬁkara. And the world

is left out of the mystical unity of Brahman and the jiva.

Tilak differs from Samkara as he talks of the unity
of the Absolute (viz. Bhagavan), the individual self (jiva or
dtman) ,and the creation. In his comment on the EiEé iv. 35,
he says:

Sarvabhfitatmaikyajffdna is mentioned here. That means
the knowledge of all beings in oneself and oneself in
all beings. The same idea is discussed later on

(Gi. vi. 29).* The Self (3tman) and the Blessed Lord
(Bhagavan) are fundamentally identical, therefore, .
all beings are comprehended in the Self. That means
that the threefold distinction (trividhabheda) among
the Self (we) and other beings and the Blessed Lord
disappears.

40
The quotation cited above implies a threefold identity. But

, o 13 L] a x
in Samkara's advaita Vedanta there is a twofold identity viz.

39
M. Hiriyanna, op. cit., pp. 157f.

* sarvabhlitasthamdtmanam sarvabhiitani catmani /

iksate yogayuktatma sarvatra samadardanah // gi. vi.29.

40
GR. p. 622 (M); p. 964 (E).
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identity between an individual self (jivatman) and Brahman,
and the world is left out of the complete (plurpa) unity.
This point will become clearer when we consider Safkara's
prescribed mode of behaviour (égégg) for a liberated self

(jivanmukta). The prescribed acara for a jivanmukta- is

samnydsa i.e. a negative attitude towards the world realized
through physical withdrawal from society and the world. For
Samkara the mystical knowledge (jlidna) of identity between
an individual self and Brahman does not go with karma i.e.
action and world-involvement. To argue this hypothesis is
the main purpose of éémkara, when he says:

Therefore, this is a settled fact in the Gita - not

jﬁana combined with action, but by pure knowledge

of ~the Self aldne. immertality i5 attained. -In .the

follow1ng passages we shall show that such is the

import (of the Gita) as occasion arises.

41

7 ., .
Tilak differs radically from Samkara when he argues in

favour of a combination of knowledge with action (karma-jhidna=-

samuccaya) :

There is a_fundamental unity underlying the Logos

/ Iévara _/ man and / the world. The world is in
existence because the Logos has willed it so. It is
his will that holds it together. Man strives to gain
union with God; and when this union is achieved , the
individual will merges in the Mighty Universal Will.
When this is achieved, will the individual say -'I
shall do no action, and I shall not help the world?"*

41
Gltd in Sankara's own Words ii.10, tr. P. V. Panoli,
(Calicut: S. Paramasivan, 1975), p. 46; cf. The Bhagavad-Gita
with the Commentary of Sri Sankaracharya, tr. A. Mahadeva Sastri
(6th ed., Madras: V. Ramaswamy Sastrulu & Sons, 1972), pp.
28, 43ff, 48, 78, 89.
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It does not stand to reason. &ri Krishna says in the

GIt3a that there is nothing in all the three worlds

that he need acquire, and still he acts. If man seeks

unity with the Deity, he must necessarily seek unity

with the interests of the world also, and work for it.

If he does not, then the unity is not perfect / puirna _/,

because there is union between only _7 two elements

out of the three-Man, Deity, and the World.

42
Thus Tilak's philosophical system which holds the principle
of the threefold identity differs from Samkara's advaita
Vedanta which holds the twofold identity.
Secondly, though Jakara amd Tilak hold the advaita
philosophy in common, they differ in its practical application.
ld

We have already alluded to the fact that Samkara prescribed
the samnyasa (i.e. renunciation of society and of the world)
as the @cdra (i.e. moral code of behaviour) for a jivanmukta.

On the other hand, as the quotation cited above implies,

Tilak prescribes a different &ca3radharma (ethics) for a

, . 13 - - Ly
liberated person. Samkara prescribed karmasamnyasa (i.e.

renunciation of action), but Tilak prescribes karmazoga'(i.e.
performance of action), though they hold advaita system in
common. This distinction is very important and needs some
elaboration.

It has been shown that Samkara and Tilak hold the

principle of identity between the Self and Brahman

42
quoted by R. Gopal, Lokamanya Tilak A Biography,
(London: Asia Publishing House, 1965), p. 356.
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(brahm&tmaikya) in common, but Tilak differs from Jafkara in

that he holds the threefold identity among the Deity, Man,
and the world. The concept of identity between an individwal

self and the other created beings (sarvabhut@tmaikya) or the

43

world (jagat) which Tilak calls &dtmaupamya (self-identification)
44 45)

or atmaupamyadrsti (self-identifying outlook or vision

seems to distinguish Tilak from éamkaracérya.

/
Although one may find altruistic teaching in Samkara's
46
advaita Vedanta, and although Samkara exceptionally allowed

47
liberated selves (jivanmuktas or jhanins) to do social service

as he himself did, one does not find an ethic of social action

4
based on the principle of atmaupamya in Samkara because he

ultimately prescribes karmasamnydsa (i.e. renunciation of

action or duties) for the liberated selves. In contrast to
‘. ) . \ ,
Samkara, Tilak develops an ethic of social action (Karmayoga)

based on the principle of atmaupamya along the following lines.

43
GR. p. 347 (M); pp. 534f (E).

44

45
Ibid., p. 435 (M); p. 68l (E).

46
SBG. xii.l5; xiii.7,11; xvi.l-4.

47
Ibidc' Xiii‘.ll; iV.19,20,24; SBS. V.7 Cf- -G_B.c p' 483 (E) .
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It has already been indicated that Tilak considers
48

the principle of dtmaupamya the same as sarvabhutiatmaikva.

On the basis of this assumption, he argues:

If I am in beings and all beings in me, it
naturally follows that I must treat other beéings as I
treat myself.

49

Tilak considers this principle of ethics more satisfactory
50

than any other principle of worldly morality. He also
considers this principle as the guide to evaluating pain and
happiness;51 and argues that other measures are inadequate.
Tilak considers the principle of identifying the interests
of others with one's own and makes it the principle of social
action (Karmayoga), when he argues:

When the conviction (bhavana) that all persons are

in me and I in them has been once affirmed, the

question of one's interest (svartha) as being different

from others'intereSt(EarartHaS does not arise at all.
52

Tilak develops this idea w#:ith reference to the ethic of saintly

48
vide, pp. 246¢f.

49+
GR.p. 349 (M); p. 538 (E).

50
Ibid., p. 347 (M); pp. 534f (E).

51
Ibid., p.433 (M); p. 678 (E).

52
Ibid., p. 348 (M); p. 536 (E).
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persons, a matter which will be discussed in detail in the
next chapter.
Thirdly, even though Tilak sees an inclusion of

53 .
gunaparinamavada in Samkara's advaita Vedanta, he differs

from :Samkara in interpreting the mayavida. This point becomes
clear when he argues that there is karma(action) in the

Absolute (or the nirguna Brahman) where the creation or

extension of the world (srgticd samsdr) is concerned:

The transcendent Brahman (parabrahman) which is
fundamental, unmanifested, and qualityless (nirguna),
at the beginning of the creation (srsti), becomes
manifest with qualities embodied in name and form,
that is, it appears to be perceptible in the form
of creation; this (change) is called m3ya in the
science of Vedanta (GI. vii. 24-25) and action is
included in it (Br. 1.6.1). Nay, we may even say
that 'maya' and Tkarma' are synonymous. Because,
unless some action has been performed first, it is
not possible for the unmanifest to become manifest
and qualityless, qualityful.

54

Tilak concludes:

In brief, karma is the activity (vy&dpar) which takes
place in the fundamental gualityless Brahman at the
time when the visible world (srsti) began to be -
created. This activity is called maya with names
and forms.

55

53
vide, pp. 242f.

54
GR.p. 236 (M); p. 362 (E).

55
Ibid., p. 238 (M); p. 365 (E).
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56
Thus Tilak has equated mayd with karma and emphasized the

necessity of action being performed in Brahman for the .
creation or evolution of the universe. The idea of the
necessity of action is not emphasized in the mayavada or

L4
vivartavada of Samkara.

Having pointed out the similarities and differences

between Samkara's advaita Vedahita and Tilak's philosophical

system, we proceed next to examine the issue whether Tikak
was influenced by the Marathd saints in reaching this
philosophical position. We also proceed to examine the
issue did the saints utilize a philosophical position which
had the same kind of similar and dissimilar points from the
position maintained by Jamkara.

D) Tilak's General Observation on the Maratha

Bhagavat Dharma:

We have already explained that Tilak prefers the

Gitabhasya of Samkara because it upholds the advaita Vedanta.

‘. - . .
This means that the Samkarabhasya has contributed to Tilak's

understanding of the Gita. But proving the influence of the

§%mkarabha$ya on the Gitadrahasya is not the immediate concern

of our thesis. The major concern of the thesis is to examine
whether and in what ways Tilak's philosophy was influenced

and informed by the thought of the Maratha saints. We must

56
GR. pp. 362, 369 (E).
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therefore ask what Tilak thinks of Mardthd spirituality in
general and more specifically what he thinks of their
interpretation of the advaita philosophy. Having surveyed
the commentaries on the Gita by Ramdnujacirya (A.D. 1050-1135),
Madhvacarya (A.D. 1197=1276), and Vallabhacarya (A. D. 1479-
1531) which emphasize devotionalism , Tilak makes an .
observation on the devotionalism of the Maratha saints, by

way of comparison, as follows:

Unless the things, directly perceived by the eyes,
are believed to be true, individual's worship
(upasana), that is devotion (bhakti) , would be
without foundation (nirddhar) or would fall short
of something. Because of this belief, various
devotional Sampradiyas (cults or traditions), such
as dualism (dvaita) and qualified non-dualism
(vigistadvaita), came into being which rejected the
madyvavdda of Sarlkara's Sampraddya. This fact is
quite clear. But it cannot be said that one has
to give up advaita and mayavdda in order to explain
the theory {upapatti) of devotion. Because the
saints of Maharastra justified devotion without
discarding the principles of mdyavada and advaita.
The / devotional _7/ discipline (pantha) of the
saints of Mahardstra was in existence before
Samkaracdrya. The tradition (pantha) of / the
Marathd saints, / takes the principles of the
Sampradaya of Samkara namely, non-dualism (advaita),
the illusory nature of things (mdyamithyatva), and
the necessity of abandonment of action
(karmatyagavadvakata), for granted.

57

In commenting on the devotionalism of the Marathd saints,

Tilak says about the Jhanesvari ,"Jiidnesvar himself has at

the end of his book / Jfdnedvari _7 said that he has written

57
GR.p. 16 (M); p. 26 (E).
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his commentary after consulting the Bhasyakaras R
58
(éﬁﬁkarécérya)“.

This over-all observation of Tilak on the Bhagavat
Dharma of Maharastra leaves the superficial impression that
the Mardtha saints, who, like éaﬁkara, were understood by
Tilak to be propagating the neccesity of abandonment of

action (karmatyagdvasyakatd), have probably not, therefore,

influenced Tilak's activistic (pravyttipara) interpretation

of the Gitd® One might conclude that Tilak thinks the saints
have blindly followed Sarikara's teachings. This general
remark of Tilak will, however, have to be evaluated again
after we evaluate the philosophical pasition of the prominent
saints. Let us first examine Tilak's specific comments on

- , .
the Jhanesvari.

Mo« /- + [}
Whether JfAanesvar followed Sarkara's philosophy in

writing the Jffdnesvari is a matter of controversy among

scholars. S. D. Pendase follows Tilak's contention and

/ - -y - -
points out the many similarities beiween Samkara's Gitabhasya
59
and the Jiidnesvari and concludes that Jnanedvar followsd
60
7 . T, - - N A
Samkara's Gitabhasya. S. G. Tulpule supports the opinion

58
GR. p. 17 (M); p. 26 (E), tr. B. S. Sukthankar.

59
S. D. Pepdase, Sri Jfdnesvar@fice Tattvajlina,
{Bombay: K. B. Dhavle, 1941), pp. 53, 59, 65, 149, 1l60f.

60
Ibid., pp. 166-168, 172.



255

al 62 - 63
of Pendase. G. S. Ghurye and S. R. Sharma also say

that Jhdnesvar followed éémkara‘S‘advaita Ved3nta. S. G.

Tulpule also supports Pendase's opinion that J¥X&nesvar

followed the Upanisads, the Gita, Yogava§i§ta, Gaudapadakirika,

the philosophy of é;mkara, Kashmiri saivism, and the
64
philosophy of the Nathas. But D. G. Divakar alias

A om 7 o
Jidnadevopidsak argues that Jfhidnedvar contradicts Samkara's
65 66
mayavada and karmasamnydsa (renunciation of (action) and
67
teaches the philosophy of the Nathas. How can the issue

be resolved?

61
S. G. Tulpule, Panc Santakavi, pp. 40f.

62
G. S. Ghurye, Religious Consciousness, (Bombay:
Popular Prakashan, 1965), p. 263

63 .
S. R. Sharma, Teachings of Jianadeva, p. 21l.

64
S. G. Tulpule, op. cit., p. 41; S. D. Pendase,

op. cit., p. 451

65
D. G. Divakar, Nithasampraddya ani JAanesvar,
(Nagpur: Lilabai Dhavle; 1969), pp. 7, 37.

66
Ibid., pp. 37f.

67
D. G. Divakar, op. cit., p. 82.
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Jidneévar, at the end of the JMadnedvari , says:

I have followed the foot-steps (magova) of Vyasa
/ the author of the Mah3bharata and have consulted
/ all the 7/ interpreters (bhdsyakarante). How
then can I be wrong L in interpreting _/ even though
I am not worthy?

68

The verse literally means that Jfanesvar followed many

commentators (bhasyakarante). In Maré;hf, however, the

honorific plural is often used for a single person. It is
likely that Jhanesvar used the honorific plural in order to
speak of the one commentator he was consulting. Tilak
understood him this way and concluded that JNaneévar referred
to éaﬁkara with honour. However, the interpretation that
Jfidnesvar followed many commentators cannot be ruled out.

If JAdnesvar was closely following Samkara as the traditional
authority, he might be expected to have mentioned ééﬁkara‘s
name in his work. He does not mention é%mkara in the
Jhianedvari, but he does mention his own lineage at the end

69
of the Jfidnesvari. This evidence seems to suggest that

Jhanedvar, who was initiated into the Nitha Sampradaya,

- / [
followed the theology of the Nathas rather than Samkara,
in writing his commenatry.

The argument, stated above, suggests the possibility

68
JH. =xviii. 1722.

69
Ibid., xviii. 1751-1763.
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that JAdnedvar consulted the works of the Nithas and followed

their theology rather than advaita vedanta of éamkara, but

this argument needs to be developed by pointing out the
similarities and differences between Jfidnesvar's theology

I -
and Samkara's advaita Vedanta.

la -
E) Similarities among Samkara's Advaita Vedanta,

Jhadnesvar's Theology, and the Gitarahasya:

11) Similarities between Sarikara's Advaita Vedanta

and Jnanedvar's Theology-

darkara and JfAdnedvar are both advaitic as they believe
in one absolute reality. For §amkara, Brahman is the only
reality. Jfidnesvar similarly believes in one absolute
principle when he says, "There is no other thing besides the
One Substance".70 Or, "Thus there is only one (g&ggi)
Substance ; its threefold manifestation ﬁfQEéii (i.e. a
thing that is seen), drasta (i.e. seer), and daréan% (i.e.
vision) -/ is misunderstood (branti) to be three; when this
threefold manifestation goes away, only one Person (Vyakti)
;emains, (because) it is essentially one (ekapan)". 71 Thus
both Samkara and JXanedvar are advaitic.

Secondly, Shrkara believes that the One Principle

is eternal and whatever has issued from it is untrue or

7Q
Amritanubhava, tr. B. P. Bahirat, v. 34 cf. vi.l4.

71
) Cangadevapasasthi 25; P. Sarma, Svananda Jivan
(Cingadeva—Pdsasthice vivaran).




258

perishable. JR&nedvar upholds a similar idea wheh he says:

Husks and seed remain together. When they are
winnowed, the seeds remain (in the pan) because
they are heavy and husks are fanned away. Similarly,
when a knower. reflects he realizes that the world
(prapancu) " is naturally perishable and that whatever
is left is essentially the Principle (tattva).

72

Thirdly, Samkara holds the principle of identity
between the Absolute (Brahman) and an individual self
(Jivatman). Jfidnedvar upholds a similar principle when
he says:

There remains no obstruction (gabhdgobhad) for the
reflection of a thing to become one with the thing
when the water is drained away. There is nothing
to prevent (adavara) wind becoming one with the
ocean. You and 1 appear (different) because of
the fact that we are embodied (dehadharmi). When
our bodies are destroyed (virami) you and I will
be one.

73
Again,
When a brook becomes dry, the reflection of stars
in it disappears. Similarly, when the limiting
condition disappears the conditioned self will
disappear (i.e. self becomes unlimited).
74
Thus $amkara and Jianesvar hold the similar idea that when
the mental and physical limitations of an individual self

are destroyed, the individual self becomes one with the Absolute.

72
Jn. ii . 130-131.

73
Ibid., xviii. 1365=1367.

74
Ibid., xv. 499 cf. vi. 82-84.
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‘7 . ey =
Fourthly, as we have seen Samkara's advaita Vedanta

has accommodated the Sankhyan theory of parindmavada which

deals with the evolution (nirmiti) and dissolution (samhara)
of the world (jagat). Jfidnedvar's sysfem also includes the
S3ankhyan theory of evolution (utpatti) and involution (pralaya).
He devotes many verses to explaining the Sankhyan theory.
A few of them run as follows:

Prakrti is the source (tankasal, lit. mint) of sounds;

1t 1s a busy creeper of wonders. Nay, all is its

play. Evolution (utpatti) and dissolution (pralay)

are its morning and evening (sayamprat). Thus 1t

is surprising and enchanting (mohan .75

These are the points of similarity between Safkara

and Jhaneévar. Among these ideas, the idea of the identity
between an individual self and the Absolute is of the most
fundamental importance to S%ﬁkara.76 The issue of deciding
whether Jhanesvar depends on Sarikara might be resolved if
one could prove that Jnaneévar not only holds a similar view
but also uses similar phrases. When, However, Jhdnedvar talks
of the identity between an individual self and Brahman, he

/
uses the language of Nathism rather than of Samkara:

That 'one body devours another body' is the secret
(daidu) of the teaching of the Nathas. This has

75
Jn. xiii. 995-996.

76
vide , P.246.
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been revealed by $ri Mahavisnu.
77

The principle of identity between an individual self and
Brahman is stated by Goraksanatha, a major Natha of the Natha

Sampraddya, in these terms: brahmipdavarti vatkimgcit

tatpainde'pyasati sarvathd / iti nidcaya evatra
78
pindasamvittirucyate // (tr. whatever is in the brahmapda

(cosmos) is in a body completely...) Jidnesvar's phrase "one
body devouring another body" is very similar to Goraksanatha's
phrase. From this evidence we are inclined to conclude that

Jffanesvar's advaitic interpretation of the Gita is in

agreement with Nathism rather than with Samkara's advaitavada.

This conclusion is further established by the other differences

one finds between Samkara's advaita Vedanta and Jhaneévails

philosophical system. But before demonstrating these
differences, we should return to Tilak and show Tilak's
dependence on Jfianesvar's theology in arguing for an advaitic
interpretation of the Git2a even where points of similarity
between é%ﬁkara and Jfidnedvar are concerned.

In the beginning of this chapter, we have argued that
Tilak thinks of the philosophy of the Gitd as advaitic. and

therefore, he thinks of the éamkarabhésya as more valuable

77
Ju. vi. 291.

78
Goraksanatha, Sidha Siddhanta Samhita 32, quoted
by P. R. Mokasi, op.cit., p. 23.
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than any other bhagyas (viz. commentaries on the Gita). We

have shown the similarities between éamkara's advaita vVedanta

and Tilak's philosophy, as follows: (i) that there is only
one reality, (ii} that reality alone exists after everything
is destroyed i.e. it is imperishable reality, (iii) that the
unmanifest reality becomes manifest because of maya the power
of Brahman to create the world and its plurality of names and

forms, (iv) that advaitavada includes both vivartavada and

parinamavada, and (v) that there is identity between an
79
individual self and Brahman. We have also shown the

similarities between Samkara's advaita Ved@nta and Jfdnedvar's

philosophical system, as follows: (i) that there is only
one reality, (ii) that reality is imperishable, and (iii)

that the advaita system includes parinamavdda. From these

similarities we are inclined to say that éémkara,.Jﬁéneéhar,
and Tilak hold that there is one reality, which is imperishable
and eternal, which is manifested through maya(i.e. divine
power to create the world), and which is identical with the
individual self.

As far as these points of similarity between ééﬁkara
and Tilak are concerned , we might say that Tilak was influenced

by the advaita Vedanta of Samkara and his advaitic interpretation

of the Gita directly, because he has said that the Gita and

79
vide :r PP- 240-244.
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the school of Samkara have advaita philosophy in common and
therefore, that Samkarats bhagya on the gizé is more valuable
than any other commentary. Before reaching that conclusion,
however, we must ask in what way Tilak's philosophy was
influenced by Jffinesvar.

(2) J¥anesvar's Theology and Tilak's Philosophical

sttem=

First, Tilak, like Jfidnedvar, believes in one reality.
There is a similarity of ideaivhere but there is no specific

evidence cited by Tilak from the Jiidnesvari to show that he

borrowed the idea from that source.
Secondly, there is a similarity between Tilak's way
of arguing for the imperishability of the Absolute and

Jfinedvar's. In the Jfidnedvari, Jfdnesvar argued for the

imperishability of Brahman, as follow:

Similarly, one can discern, after reflecting that
when the visible world (prapancu) naturally vanishes,
there remains One Principle (tattva),for the wise,
essentially.

80

Tilak has argued the imperishability of the Absolute in the
manner of Jfidnesvar, as follows:

''That which remains eternally after all beings are
destroyed' (Gi. viii. 20), That aldne is really =
true and It has pervaded all the material bodies
(pipdas) and the cosmos (brahmanda) (GI. xiii.31).
81

8Q

~

JA. ii. 131.

81
GR. p. 212 (M); pp. 324f (E).
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Thirdly, Tilak seems to depend on Jnanesvar's
theology in his argument for the unity between an individual

self and Brahman (brahmatmaikya) when he explains:

"Tattvamisi' / i.e. That thou art _/ is one of
the main sacred utterances of the Upanisads
(mahavakyga) .. of the advaita Vedanta and 'je pipdi
te brahmindi' / tr. whatever is in body is in the
cosmos _/ is its translation into Mardthi.

82

The Marathi phrase 'je pipdi te brahmindi' (i.e. whatever

is in the body is in the cosmos] is advaitic in one sense,

but one would not normally equate it, as Tilak does, with

the Sanskrt phrase 'tattvamadsi'. Tilak does not differentiate
between the different backgrounds of these two advaitic
phrases. The Mardthi phrasing of advaitic phildsOphy is

very important for Tilak, and he repeats it as least

four times. The Maréthi phrase was popularized by the
Varkarl Sampraddya and is clearly based on the .teaching of
the Nathas. We have earlier pointed out that the phrase
originated with Goraksanatha and that it is given special

attention in the JNdnesvari where it is said,"'one body

devours another body' this is: the secret of the teaching
84
of N&ithas". Jffdnesvar provided a theological foundation

82
GR. p. 205 (M); p. 313 (E).

83
Ibid., pp. 205, 206, 219, 388 (M); pp. 313, 315,
335, 600 (E).

84
vide , pp. 257f.
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for the Varkari Sampradaya by writing a commentary on the
Git3d in agreement with Natha thought. Therefore, the advaitic

teaching of the Jhanesdvari has to be understood in the context

of Nathism. However, Tilak wrongly supposed that Jianesvar
had consulted Samkarein writing his commentary on the éiEar and
this assumption led him to equate the two ways of expressing
advaitic thought. It was the Maradthi phrase, coming from the
background of Nathism, which was important in Tilak's adwaitic
thought. Therefore, one can trace the influence of Nathism
through Jfidnedvar onto Tilak's philosophy even when he himself
was not fully aware of that influence.

Fourthly, Tilak seems to be influenced by Jiianesvar

when he explains the ideas . ‘Viév5¢§ Ubharni v Samharni'
(‘Construction and Destruction of the Cosmos' ch. viii of
the GR.). Tilak begins the chapter by referring to Jnfnesvar
and says:

But how the bazaar (b a]ar) or playful activities(Khel),
which is called ‘samsrtica pihga' (i.e. the cyclic
dance of the worldly\llfe ) by Marathl poets and which
is called 'prakrtici tankasdl' (i.e. a mint of matter)
by Jfidne§var Maharaj, that is, how:the evolution
(samsar) of Prakrti,... and its dissolution (lay)
take place remains to be explained; and I shall do
that in this chapter.

85

Tilak seems td be impressed by Jfidnesvar's catch-word 'tankasi
Jfidnesvar had used the word 't3nksad]' in discussing the

functions-of Prak;ti,i-e- the construction and destruction

85
GR. p. 151 (M); p. 229 (E).
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of the universe. Tilak was impressed by the simile used by
Jiianedvar to describe the functions of Prakrti. Jfidnedgvar's

advaitic theology includes the parindmavada of the S&nkhyan

system. This means that Jfanesvar provided Tilak with a

theology which gives prominence to the parinadmavdda within

advaitic philosophy. This too implies a direct influence of
Jfidnedvar on Tilak.

Thus far we have pointed out the influence of Jfanesvar
in helping Tilak express the points on which they were in

agreement with Samkara's advaita Vedanta.We should now proceed

to ask whether Jfidnesvar's theology also influenced Tilak to
disagree at times with é%mkara. In order to see this point
we must first discuss the difference between Samkara and
Jhiidanesvar.

F) Differences among Samkara's Advaita Vedarta,

Jhianedvar's Theology, and the Gitarahasya:

(1) Differences between Samkara's Advaita Vedanta

and Jfidnesvar's Theology-

Vé ’ kd - +
Though Jfanesvar and Samkara have some points in .-
common, they differ on some important points. First, their
theories of creation have different philosophical implications.

- samkara's theory-is called m3y3vida (i.e. theory of Illusion)

or vivartavdda (i.e. theory of Appearance), according to which

the world is false (mithyd), untrue (anrt),or mere appearance

(vivarta), from the metaphysical point of view. Brahman, the



266

Absolute, is not responsible for the world, but févara, the
lower Brahman, is responsible for its creation, maintenance,
86 »
and destruction. JHdnedvar differs from Samkara becuse he

does not make a distinction between the Parabrahman (i.e. the

higher Brahman)and the Aparabrahman (i.e. the lower Brahman)
87
or the Idvara. He regards the One Principle as responsible

for the creation of the world and also regards the creation
as Its manifestation and essentially indentical with it. As
he says:

Is this whole world not an extension (vistdralepan)
“in terms of my names? / This rhetorical question
implies the positive answer 'yes' / When milk is
curdled it naturally becomes curd. Seeds grow into
trees; or gold turns into ornaments. Similarly,
this world is an extension of Myself alone. That
which was frozen in the form of the unmanifest has
become melted in the form of the world. Know thus
that the unmanifest (Prakrti) becomes manifest in
the form of the three worlds.

88

Again,
As an ocean is related to waves (kallol)so these
beings are related to me; I am their supporter.
89

Or,

86
vide , p. 240.

87
P. R. Mokasi, op. cit., p. 213.

88
Ji. ix. 64-66.

89
Ibid., xiii. 921.
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Just as water plays itself assuming the form of
waves so the Ultimate Substance or Atman plays
happily with Himself.

90

Again,

Innumerable forms and sight arise but one Pure

Intelligence underlies all.

91
That Jfianesvar did not regard the world to be different from
the Absolute but regarded it as Its real or actual manifestation
92

is considered to be an original contribution of Jf&nesdvar.

This idea distinguishes Jfidnedvar's advaita theology from

’ . . - /.
Samkara's advaita Veddnta because for Samkara, the named and

formed manifestation of Brahman is illusory while for Jidnedvar
it is real and actual. Jhanesvar described an inter-dependent

relationship (anyonya sambandha) between God and the world,

when he said:
A& both fire (vanhi) and flame are fire only, so
all these are related to me.
93
Again,

The beings which have left this world were my forms

90
" Amrit&%nubhava vii. 135, tr. B.P. Bahirat.

21
Ibid., vii. 124 cf. vii. 129, 131, 156.

92
R. D. Ranade, Mysticism in Mah3rashtra, p. 158.

93
Jn. xiv. 123.
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and the beings which exist are my forms.
94

As the world and its beings are actual manifestation
and not false appearance (mithya), Jidnesvar argued against
the idea of leaving the world on the ground that it is a false
way to try to know God:

If the world were different (paraute) from me, then

you should leave it for my sake, but this truth

cannot be asserted (ukhete) because I am all.

95

Again,

First the worldliness of the world should go away

and then you could know me; but this view is not

true because I am all.

96

In short, Ji¥dnesvar regarded the world as the real or actual
manifestation of God.

Secondly, as Jhdanesvar regarded the world to be a real
manifestation of God, he rejected the idea of the falsehood
of the world, when he said:

What is seen / i.e. the world _/ (drsya) and who sees
/ i.e. individual self _/ (drasttatva) are originated
from Ignorance (avidyanimitte); I do not understand
(nepe) this doctrine; whatever exists is an actual

expression of (reality). It is like a s3ri / made
out of threads _7; otherwise, a sari is threads

Jn. vii. l61l.

95
Ibid., xiv. 128.

96
Ibid., xiv. 38Ll.
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obviously. _It is like as earthen vessel made out _
of earth; / otherwise , an earthen vessel is earth_/§7
Jitdnedvar differed from Samkara because he rejected the
metaphysical falsehood (mithyatva) of the world and considered
the atman (i.e. an individual self) and the jagat (i.e. the
world or cosmos) to be from the same source.
Thirdly, JAdnesvar differed from é%ﬁkara in his concept

of the power of God to create the world and the beings in it.

Samkara called this illusionecreating power 'mdya'. Maya in

Safkara's philosephy-is dependent (upadhi) on Brahman. It is
instrumental in creating the appearance or illusion of the
world but it is not the intrinsic power of Brahman. On the
contrary, in the theology of JAdnedvar, the power of creating
is intrinsic and identical with God. JA#nedvar calls the power
'dakti'. Jfdnedvar's theory of the world seems to be a
restatement of the theory of Nathism, for he says:

It is through God that the other / the Power or;éé&gi 7

is Goddess and without her the Lord is nowhere. As

a matter of fact their existence is due to each cherés
Again,

The essence of all void became Purusha through her,

while the Shakti got her peculiar existence through

the Lord. Shiva himself formed His beloved without
whom Shiva loses his own Personality. Her form is
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Cangadev Pisasthi 8-9; P. Sarma, Svananda Jivan
(Cangadev Pasasthice Vivaran), pp. 121-140 cf. JiA. vii.66;
xiii. 872; xviii. 121, 360.
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Amrtanubhava i.10, tr. B. P. Bahirat.
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the cause of God and His glory manifested in the

process of the world. But her form itself is created

by Him out of Himself.

299
These differences- the world as a real or actual

manifestation of God, denial of the illusory nature of the
world, and the power of creating as the intrinsic power of
God- which Jfinedvar had with Samkara, constitute a theory
which is different from the mayavada of Samkara. In order to

show the difference between them, Jlianedvar's theory of

creation is technically called 'sphurtivada' or'cidvilasavada'.

Scholars have attempted to define the theory. B. P. Bahirat

defines cidvilasavada as the theory,"which maintains the
100
universe as the expression of the Absolute Reality" and

adds that according to cidvilasavdda a knower (jfiatd)and

what is to be konwn (jneya) are manifestations of the Self
101
whose nature is knowledge. R. D. Ranade defines it as the

theory according to which 'the universe is an illumination of
102
the Absolute' (Amritanubhava vii. 289). S. G. Tulpule says

that according to the cidvilasavadda, the world is cidvildsa

99
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B. P. Bahirat, The Philosophy of Jiiinadeva, p. 19.

101
. 'Amrt3nubhavice Tettvajnana', Navabharat,
August, 1954, quoted by P. R. Mokasi, op. cit., p. 213.

102
R. D. Ranade, op. cit., p. 158.
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or 'jag asiki vastuprabha' (i.e. the world is a real

manifestation) of the Paramatma (the Supreme Self) who is beyond

seer (drastd), visible world (dréia), and vision (darfan) who
103
assumes the form of the world. All these attempts to define

the spurtivada or cidvildsavdda amount to saying that the

cidvilasavada means that the world is the real manifestation or
104

illumination of God through His intrinsic power (Sakti) .

Fourthly, Jhanesvar differed from Safkara because he
held that the world is the real manifestation of God, and God
and the world are identical in the sense that they are
essentially one. This point was discussed previously. It
suffices to say that JAdnedvar held the metaphysical unity or
identity between God and the world.

Fifthly, Jfanesvar differed from Samkara because he
held that there is identity between an individual self and
the world. Jfidnedvar emphasized the vision of identity of the
atman with the world in these verses:

O Pandava, see the universe (viéva) in you and be
yourself the universe. Thus you will experience
(upé@sije) identity (samya). There is no higher
achievement in the world than this vision. Therefore,
I have told you / to_aspire toward achieving the -

vision of identity _/ on several occasions.
105
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S. G. Tulpule, Panc Santakavi, p. 56.

104
te aghaveci sakidre / kalplini apanpaya pure /
jale ase tadnusare / caitanyaci // JA. xv. 486.

105
Jn. vi. 409-410.
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According to the fourth point, Jffdnedvar held the
principle of the identity between God and the world; and
according to the fifth point, the principle of the identity
between and individual self and the world. Thus there is a
perfect (purpa) identity or unity among the constituents of
Reality according to the advaitic theology of JfAanesvar.
JAdnedvar differed from Samkara because he held the three-fold
unity or the three-fold essential unity among the constituents
of Reality, whereas ééﬁkara held the principle of identity
between Brahman and the individual self (éﬁmgg) and left the
world out of the complete or perfect (purpa) unity.

We had earlier shown that even contexts where Jfidnedvar

was in agreement with Samkara's advaita Veddnta one could

see the influence of Nathism which was JfAdnedvar's spiritual
heritage. These two reasons together distinguish Jffdnedvar's

ld PY
advaita theology from Samkara‘'s advaita Vedanta. S. V.

Dandekar attempts to distinguish these two schools of thought

by calling é%ﬁkara‘stsystem;‘Keval@ﬁedvaita {abstract or

pure non-dualism) and Jflanesvar's school 'Purna Advaita'

(complete or perfect non-dualism).

(2) Similarities between JAdnesvar's Theology and

Tukaram's Theology-

We have already shown that the purna advita differs

from the kevala advaita of Sémkara in tHat it holds the

principle of the unity between God and the world and the
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world and the beings in the world (namaripatmak jagat).. Does

- Tukaram. follow Jfidnesvar's theology in this respect?
Tukaram, like Jfidnesvar, talks of the identity between
God and the world and the beings in the world, in his poems:

The whole world is God; this is the treasure ({hev)
of the teachings.
106

Again,

I shall explain to you that the essence of the Vedanta- --
is that the Lord (Visvambhar) prevades the universe.

The scriptures repeatedly tell us that the Lord of

the world (jagadif) is in the world. The Purdnas

loudly proclaim that the Lord (Narayan) has pervaded

all of this (viz. the world). The saints say that

the Lord of the universe (Janardan) is in the. people.

107

The second form of the identity in the purna advaita ---

is the identity between an individual self and the world and
the beings in the world. Tuk&ram, like Jffanedvar, talks of
the identification of an individual self with the world and
the beings in the world, when he says:

As I have set this diversion affot, I have not neglected

any aspect of it. I find the whole world peopled

with relatives; I see nothing to cause contamination

of man by man. At one stroke I am made acquainted

with the whole world; I see nothing anywhere different

from myself. Tuka says, I am not limited by time or

environment or laws of mind; I regard nothing but God.
108
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Sri Tukardm Maharajdnce Abhang 771.1
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Ibid., 2907. 1-4.
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Again, "Tuka says,I’look on all and I meet (them) as my

part".109

(3) Indebtedness of the Gitarahasya to the Theology

of the Varkari Saints--

We have now shown that both Jiidnesvar and Tukaram hold

purna advaita. Having shown this, we should proceed to ask

whether the purna advaita theology of the Varkari saints

influenced Tilak's advaitic philosophy.

We have shown that Tilak was influenced by JNdnesvar's
way of describing the perishability of the visible world. He
followed Jiidnesvar's Natha theology when he described identity
as 'whatever is in the body is in the universe'. He was
impressed by Jffdanesvar's catch-word for Prakrti, the'tankasal'
(i.e. mint) in which the evolution and dissolution of the world
take place. Moreover, as Jhdnesvar's advaitic theology

included the Sarnkhyan theory of parindmavada, this has served

as a model to Tilak for constructing an advaitic philosophy.
Apart from these general influences of Jhdnesvar on Tilak,
there are some specific influences of &dvaitic theology of the
Virkari saints on the advaitic philosophy of Tilak.

First, it has been shown that Tilak differs from
Safmkara in that Tilak holds the idea of the three-fold unity

or identity. Because of the.three~fold identity, JA&nesvar's

109The Poems of Tukarama 832, tr. N. Fraser and K.

Marathe.
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advaita school was called 'purna advaita'. As Tukaram-also

holds the principle of three-fold identity, his theological

system can also:becalled 'purna advaita' theology. As

Ar = . /0 K >
Jiianedvar differed from Samkara's kevala advaita system so

we can say that Tukaram also differed from Sarkara on the same
grounds. We have also shown that Tilak differs from éﬁﬁkara
on the very same grounds. This fact suggests that there was
probably an influence of the theology of the Virkari saints

on Tilak's advaitic philosophy. Can we find evidence. in the

Gitarahasya that Tilak was aware of this influence?

The purpna advaita system emphasizes two principles,

namely, (i) the identity between God, the world,and the beings

in the world, (ii) the identification (3tmaupamya) between

an individual self, the world, and the beings in the world.
Tilak argues for the principle of identity between God, the
world, and the plurality in the world by referring to Tukaram,
whom Tilak considers as authority on advaita doctrine:-

But, the actual experience of saints is / a _/ more
convincing answer to this objection than mere logic.
And among these, I consider the practical experience
of that king among Devotees, the saint Tukaram, as of
the utmost importance. No one need to be told that
the knowledge of the Absolute Self (adhy&tma) which
has been acquired by saint Tukaram, had not been
acquired by him by reading treatises like the Upanisads.
Nevertheless, in his Gatha, about 300 to 350 abhanga
stanzas are devoted to the description of the State
of Non-duality, and in those stanzas, the doctrine

of 'vasudevah sarvam' (GI. 7.19) (i.e. 'Vasudeva is
everything') or as stated by Yajfiavalkya in the
Brhadaranyakopanigsad ‘'sarvam &tmaivabhute' (i.e.
‘everything has become identified with the Self',
trans. ), has been propounded, as being based on
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personal experience. For instance:-

As every part of jaggery ia sweet / so has God come
to be everywhere / Now whom shall I worship / God
is inside as also outside //
The film on the water / is not separted from the water /
Just as gold gets a name by being made into an
ornament / Tuka. says, so are we //
(Gatha 3627)

The two first lines have been quoted by me in the

chapter on the Philosophy of the Absolute Self.llo
The last two lines of Tukd3ram's poem cited here suggests the
identity of God and the world, including human beings. When
Tilak quoted the first two lines of Tukaram's poem, Tilak
praised Tukaram saying, "But that saint :Tukaram about whom it
was said 'jaydci vade nitya vedanta vani' (i.e. one whose

111
voice uttered Vedahta, trans. )}". Thus Tilak treats

Tukard3m as the authority on Veddnta philosophy and used his
poems in explaining the principle of the identity between
Brahman and the 