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ABSTRACT 

The Lokamanya B. G. ri~ak wrote a commentary on the 

- ~ 
Bhagavadgita, which is called Srimadbhagavadg1tarahasya athava 

Karmayogasastra but is popularly known as the Gitarahasya. In 

the Gitarahasya, Tilak often quotes three of the prominent 

saints of Mahara~~ra, namely, Jnanesvar, Tukaram, and Ramdas. 

A few scholars have indicated that there might be some influence 

of the theology of the prominent Mara~ha saints on the G1tarahasya. 

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 Ti~ak scholarship. In attempting 

to do that this thesis traces out how the religious, social, 

philosophical, and ethical ideas of Jnanesvar, Tukaram, and 

Ramdas influenced !i~ak's religious, social, philosophical, 

and ethical thought in the GI tarahasya. 

ri~ak was a controversial leader in Mahara~~ra. 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 can a student of Ti~ak 
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understand him? This thesis provides an answer to this problem, 

saying that ~i~ak took a middle position on questions of social 

reform and orthodoxy between the strict orthodox , who were 

completely opposed to social change, 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 social order, that is, the 

var~a vyavastha, in terms of the gu~a-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 Bhagavadgita along these lines. 

Tilak argued that the Gita teaches advaita Vedanta. . . --
Because of this he preferred the commentary (bha9ya) of 

; 

Safnkar~carya on the G1ta over the commentaries written by 

other acaryas. This might lead one to believe that !i~ak's 
/ 

advaitic philosophy and Saritkara's advaita Vedanta were identical. 

This thesis, however, argues that ~i~ak's advaitic philosophy 
,,. . 

differs from Sarilkara's system in that Tilak follows the . . 
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advaitic theolo(fy of the-~arathh saints rather than that of 
~ 

Saritkara's system. ~i~ak's system is purQa advaita (perf~ct 

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

Sainkara's kevala advaita (pure or abstract non-dualism). 

+i~ak rejected all the bha~yas on the Glta becau3e they 

proposed either jnanamarga or bhaktimarga as the way of 

liberation and exhorted a liberated person to renounce society 

and take sainnyasa (renunciation of society) • ~iiak argued 

that the Karmayoga of the Glta is a synthesis of knowledge 

(jnana), devotion (bhakti), and action (karma) and its liberated 

person (jnani or sthitaprajna) continues to act even after 

liberation. This is ~i~ak's unique position. This thesis 

argues that ~i~ak's distinctive position follows the activistic 

(pravrttipara) theology of the Maratha saints whose bhaktim3rga 

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. ~i~ak followed the saints of Mahara~~ra very 

closely in this regard. 

In short, this thesis is an attempt to explain ~i~ak's 

religious, social, philosophical, and ethical ideas in the 

light of the saintly tradition of Maharastra. It does not .. 
specifically deny that he was aware of .western thought~hat 

he felt some loyalty to his Brahmanical heritage, or that he 

was responding creatively to the political and cultural 
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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 Maratha 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 Maharastra namely, .. 
Jnanesvar, Tukaram, and Ramdas, influenced the Lokamanya Ba~ 

Gangadhar ~i~ak's (A.D. 1856-1920) Srimadbhagavadgitarahasya 

h - ,_ 1 " -At ava Karmayogasastra also called the Srimad Bhagavadgita-
,._ 2 

Rahasya Or Karma-Yoga-Sastra , commonly referred to as the 

Gitarahasya. The evidence for this hypothesis is the fact 

that ~i~ak often cites these prominent Maratha 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 

1~. G. ~i+ak, Srimadbhagavadgltarahasya Athava 
Karmayogasastra, (10th ed., Pune: J. s. Ti~ak, 1973, first 
published, 1915) 

2 " ~ ~--=,....--_,,,...-r Srimad Bhagavadg1ta-Rahasya 
Sastra, tr. B. S. Sukthankar, (2nd ed., Poona: 
& S. S. fi~ak, 1965, first published, 1936). 

Or Karma-Yoga 
J. S. 1'i+ak 
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will attempt to fill this gap. 

A)' The Historical Setting: 

Before investigating the hypothesis, let us introduce 

the historical setting of Maharastra, its saint tradition, 

and the Lokamanya B. G. +i~ak. 

The present state of Mahara?~ra 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 

Prades, Andhra Prades, Karna~ak, and Goa. Its geographical 

setting places Mahara~~ra in contact with both North India and 

South India and gives it a culture which is a mixture of the 
3 

cultural patterns of the North and South in India. 

(1) The Early History of Maharaptra-

King Asoka, the greatest emperor of the Maurya Empire 

(321-185 B. c. ) , referred to the rulers of Maharastra as the 
4 

Rathikas (i.e.'going by carriages or chariots, or driver or 
5 

owner of a car or chariot' ) . Mahara~~ra was a part of the 

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

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

Impact on Society, tr. K. Mehata, (Bombay: Orient Longmans, 
1969)' p.33. 

4 
c. v. Vaidya, Madhyayugin Bharat Athava Hindu Rajyanca 

Udbhav, Utkar:ja, al)i Ucched, (A.D. 600-1200) I (Pu11e: 
Bh~ratetihas sarnsodhak Mandal, 1920), II, 463. . . . 

5 
M. Monier-Williams, A Sanskrit-English Dictionary, 

(Oxford: Clarendon Press, 1970). 
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Satavahanas came into power in the Deccan. Their capital was 

Pratisthan (the modern Paithan). . . . They encouraged the development 

of the Maharastri Prakrt language. . . - . 
I 
Satakar~i was a great 

king of the Satavfillanas who supported the Brahma~a orthodoxy 
6 

and performed a horse-sacrifice to celebrate his victory. 

After the Satavahanas, the Calukyas came into power 

in Maharastra; they ruled over Maharastra from A. D. 500 to .. 
A. D. 753. During the rule of the Calukyas, Vedic religion, 

devotional sects, Jainism, and Buddhism co-existed. The 

Calukya power was overthrown by Dantidurga, one of the Calukya 

feudatories. 

Dantidurga established a new dynasty, the Ra?~raku~as. 

Dantidurga performed brahmanical sacrifices (e. g. Hira~yagarbha 

sacrifice at Ujjayini). During the rule of the Rastrakutas, . . . , 
Pura~ic Hinduism·,' especially the worship of Vi9I}u and Siva, 

Krsna I built a rock-cut shrine . .. grew popular in the Deccan. 
7 

/, 
for Siva at Elora. Temples were built to house images of 

'· Siva and Vi9~u who were worshipped with an elaborate ritual. 

Amoghavar~a I and I~dra IV patronized Jainism. The Ra~~raku~as 

ruled over Mahara~~ra from A. D. 753 to A. D. 973. The 

Rastrakutas were defeated by the calukyas and _Mahara~~ra 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. 
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under the power of the Calukyas again from A. D. 973 to A. D. 

1189. After the Calukyas, the Yadavas became rulers of 

Maharastra. 

(2) The Yadava Dynasty-

Dfc:Thaprahara, 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. Singha~a (A. D. 1210-1247) was 

a supporter of Brahmanic-Vedic religion; he gave grants to 

Hindu temples and the Brahma~as. Both Kf~~a (A. D. 1247-1260) 

and Mahadeva (A. D. 1260-1271) performed many Vedic sacrifices. 

While the Yadava kings patronized Brfillmanic-Vedic religion, 

the common people were embracing sectarian movements. The 

Yadava period is important from the point of the religious 

history of Mahara~~ra primarily because the major sectarian 

movements came into prominence during this period, namely, 

the varkari Sarnpradaya, the Lingayata Sampradaya, the Natha 

Sampradaya, and the Mahanubhava Sarnpradaya. 

The VarkarI devotional sectarian movement originated 

under Pu~~alik 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 Varkari Saritpradaya were in 

/ 

eds •. Sri 
of 1961, 

8 
N. N. Relekar, 
Namdev Dars'an, 
1970), p. 9. 

H. v. Inamdar, and N. o. Mirajkar, 
(Kolhapur: Namdev Samajonnati Parisad 

8 
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41,- ,, 

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

.Aflother sectarian movement, called the Lingayata or 

Virasaiva Sampradaya, was introduced into Mahara~tra in A. o . 
., 

9 

1190. This movement was grounded in the philosophy of Saivisrn. 

It challenged the orthodox or Brahmanic Hinduism which was 

centered on the authority of the Vedas, the exclusive 

privileges and rights of the Brahrna~as, the exclusion of women 
,._ 

and the Sudras from Vedic knowledge, and Sanskrt as the only . 
10 

medium of religious instruction. 

The third religious movement, called the Natha 

Sampradaya, was introduced into Maharastra by Gahininatha (A.D . . . 
12th and 13th century) , the chief disciple of Gorak~anatha 

(A. D. 1050-1150). The Natha Sampradaya was also oriented 
,. 

towardsthe philosophy of Saivism. This movement used the _ 
11 

regional languages, e. g. Marathl, Hindi, and Bengali, for . 
religious instruction and de-emphasized the importance of 

, 
Sanskrt. Nathism also accepted women and Sudras within 

9 
s. v. Dangekar# varkari Panthaca Itihas, (3rd ed., 
the author, l~b6), p. 9. 

10 
c. Parvathama, Sociological Essays on Veerasaivism, 

(Bombay: Popular Prakashan, 1972), p. 6; J. Hastings, ed. 
Encyclopaedia of Religion and E'thics, (Edinburgh: T. & T. 
Clark, New York: Charles Scribner's Sons, 1971), VIII, 69f. 

Pu11e: 

11 
PP. R. Mo~asi, Mahara9~ratil Pane sarnpradaya (2nd ed., 

Prasad Prakasan, 1975, pp. 65f. 
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12 
its fold. It e~phasized self-purification (atmasuddhi) as 

the way of self-realization (atmasak~fatkara) and criticized 
13 

excesses of ritualism. 

The fourth religious movement which spread through 

Mahara~~ra during the Yadava dynasty was the Mahanubhava 

Sarltpradaya. This devotional sect was founded by Cakradhara 

(A. D. 1194-1274) in A. D. 1263, at Paithan. The Mahanubhavas 
14 

emphasized the non-observance of the caste system, initiated 
~ 15 

Sudras and women into their sect, 
16 

criticized the excesses 

of karmakanda or _ritualism, 
17 

and used Mara~hi as a medium of 

religious instruction. They were the first to produce a 
18 

large body of literature in Marathi. 

12M. Singh, Go'rakhanatha 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 _~, BJ:iaktiparampara v Sriramakr:?I>a

Vi vekananda, (Puqe: Sriramak~~~a A~ram, 1963), p. 26. 

(PUJ?.e: 

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

15 
Ibid. , pp. 65f. 

16 
Ibid. , p • 6 6 • 

17 
A. N. Despande, Pracin Marathi Vanmayaca ftihas, 

Vinus Prakasan, 1966), I, 40lf. 

18 
G. B. Sardar, op. cit., p. 133; B. R. Sunthankar, 

Mahara~triy SaiitamanQalace Aitihasik Karya, (Be~ganv: A. P. 
Caugule, 1948), p. 11 (introduction). 
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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 

Mahadeva (A. D. 1260-1271). Vijnane,vara, Bopadeva, and 
19 

Hemadri attempted to revive Vedic religion. Hem!dri was 

a minister of Mahadeva 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 

"Caturvargacintamaui" which consists of four large books or 

parts: (a) the Vratakhanaa. or vows, (b) the Danakhanda or 

charities, (c) the Tirthakhanda or pilgrimages, and (d) the 

Mok~akha~qa or liberation, with several supplements (Paris"eja

khanda) en'phasizing· the· worship 0£. various Cl.el.ties-, of the 

manes, and the daily and seasonal duties and penances 

(prayascitta). The emph-as4s of the Caturvargacintama~i was 

that the people should perform all the rites ~entioned in the 

G~hyasutras, the Kalpasutras, the Sm~tis, the Pura~as, the 

Epics, and usages (sarva~akhag~hyakalpasutrasm~tipura9etihasa

caravagatadharmamatrayuktamena sarvaih ~radham kartavyamiti 
20 

sthitam) The purpose of the Caturvagacintamagi was to 

19 
M. G. Panse, Yadavakalin Mahara9~ra (A. D. 1000-1350), 

(Bombay: Muriibai Marathi Grahth Sangrah~lay, 1963), p. 132. 

20 
CaturvargacintamaQi II.i.16; III. i.25; quoted by 

P. V. Kane, History of Dharma~astra (Ancient and Medieval 
Reli$ious and Civil Law) . <Poona: Bhandarkar Oriental Research 
Institute, 1975), I.ii.752. 
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21 
arrest the decline of the Brahmapic or karmakandic Hinduism. 

Hemadri directly opposed Cakradhara and his Mahanubhava 

Sampradaya. Because of Hemadri's influence at the royal court, 

the Mahanubhavas and the Lingayatas did not get the sympathy 
22 

of the Yadava kings. 

The last king of the Yadava dynasty was Ramdeva (A. D. 

1271-1306). During his period the revived Brahma~ism 

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 

Dharmas"'astras. However, the three non-Vedic religious 

movements namely, Nathism, the Lingayatas, and the Mahanubhavas 

continued to flourish. 
~- , 

St Jnanesvar (A. D. 1275-1296) and 

St. Namdev (A. D. 1270-1350) and many other Varkarl saints, 

e.g. Banka Mahar _(died in A. o. 1378), cokhame~a'Mahar (died 

in A. D. 1339), Savata Mali, Narahari Sonar, 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. 11. 

23 
Ibid., pp. 24f. 
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(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 R"a.mdeva and extracted booty from him. 

By the end of A. D. 1312 the Yadavas and other kingdoms in the 

south of India acknowledged Ala-ud-din as their suzarain. 

There also soon emerged the Hindu kingdom of Vijayanagar (A.D. 

1336-1565) and the Muslim Bahamani 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 

Mah~rastra. Mara~ha chieftains soon began to accept service 

under the Deccan Sultanate rulers. Maratha statemen and 

warriors began to occupy important positions in the civil and 
24 

military departments. The hill forts near the Ghats and the 

surrounding territory came under the control of Mara~ha 

Jagirdars (fief holders) who were nominally dependent upon 

these Muslim rulers. This situation eventually led to the 

process of independence from Muslim rul~~~ .Sivaji established 

24 
M. G. Ranade, Rise of the Mara ha Power and Other 

Essays ... (Bombay: University of Bombay, 1961 , p. 20 

25 
R. Dange, Sivasahitil Don Sant: Tukaram ani Ramdas, 

Amaravati: Nag-Vidharbha Prakasan, 1966), p. 9. 
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a Maratha kingdom and was crowned in A. D. 1674 as a king of 

the Mara~has. 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 Mara~ha power was in its nassant 

stage, two prominent Mara~ha saints~namely, Tukaram (A. D.1598-

1650) and the Samartha Ramdas (A. o. 1608-1681) were enlightening 

people in socio-religious matters. They were the contemporaries 
, , 

of Sivaji. Sivaji took keen interest in these religious 
~ 

leaders. According to a letter from Sivaji to Tukaram and 
26 27 

Tukaram's reply it seems that they met in A. D. 1645. 
, 28 , 

Tukaram directed Sivaji to contact R~das: Sivaji did so 

in A. D. 164'5. It is clear from Ramdas': writings that he 
,.. 29 

acted as one of the spiritual advisors to Sivaji. 
, 

After Sivaji his sons Sainbhaji (A. o. 1680-1689) , 
~ 

Rajaram (A. D. 1689-1700), and his grandson S~hu (A. o. 1707-
,,. 

1715) became kings. At the time of Sahu, 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, Pane Santakavi, (2nd ed., Pune: Vinus 

Prakasan, 1962), p. 314. 

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

29 
s. G. Tulpule, op. cit., pp. 397£. , e.g. Das.18.vi, 

Ramavaradayini, A.nandavanabhavan. 

http:Das.18.vi
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engaged in fighting a civil war and soon the actual power came 

into the hands of Ba+aji vi{vanath, the first of the powerful 

Pe$was. After the death of Balaji Visvanath in A. D. 1720, his 

son, Bajirav I was appointed as the Peswa. Bajirav I continued 

his father's policy of conquest in the north and south of L~dia. 

After the death of Bajirav I in A. ,o. 1740, his· son Ba~aji or 

Nana Saheb became the Pe£wa and remained in the office till his 

death in A. D. 1761. Under the Pe,waship of Nana Saheb, the 
30 

Mara~ha power became dominant in India. After the battle of 

Panipat in A. D. 1761 the Marai;ha Confedeacy was weakened. 

Nana Saheb's son Madhavrav I became the Peswa in A.D. 1761. 

He died in A. D. 1772 and his younger brother Narayai:rav bec:ame 

the Pe~wa. Naraya~rav was killed in a plot. His son Madhavrav II 

was made the Pe~wa. As he was minor, Nana Pha~nis was the care

taker of the Peswa. Madhavarav II died in A. D. 1795. After 

this, Bajirav II, a son of Raghunatharav was made the Pe£wa in 

A. o. 1796 by Nana Phagnis (died in A. o. 1800). Bajirav Ii 

applied to the Bombay Government for protectierr--in A9 D. 1802. 

The Peswa rule was continued under the over-all authority of 

the British. Pe~wa 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 Mara~ha 

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

30 
R. Kumar, Westsrn 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 notea.. The heritage of the Marathas seem to have been 

uppermost in his mind. 

B) The Prominent Ma:rlitha S'aints: 

(1) Saint J~anesvar-

"'- / Jnanesvar, whose works became the theological 

foundation of the Varkarl Sampradaya, was born in A. D. 1275. 

His father Viththalpa~t 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 

saninyasi (i.e. a hermit). 

. -he later gave up samnyasa 

But at the word of his preceptor 
32 

and resumed householdership. 

Yi~h~halpant had four children: Niv!ttinath (A. D. 

-- I 1273-1297), Jnanesvar (A. D. 1275-1296), Sopandev (A. D. 
33 

1277-1296), and Mukta.bai (A. D. 1279-1297). Vi ththalpant, . . 
his wife, and the children were excommunicated by the 

Brahmanas of Alandi because they thought of Vi~h~halpant's 

withdrawal from samnyasa as a serious offence. The Brahma~as 

31 
T. L. Shay, "!iiak, Gandhi and Arthasastra" Ph. D. 

Thesis (Evanston, Ill. 1955), pp. 232f.: R. I. Cashman, The 
Myth of the Lokamanya: Iitak and Mass Politics in Mahar'KS'htra, 
(Berkeiey: University of California Press, 1975), p. 114. 

32 
B. P. Bahirat, The Philosophy of Jnanadeva, 

(Pandharpur: Pandharpur Research Society, 1965), pp. 9-12.' 

33 
R. D. Ranade, Mysticism in Maharashtra, (Poona: 

Aryabhushan Press, 1933), p. 31. 
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34 
forced the family to live on the outskirts of the village. 

Vi~h~halpant asked the Brahma~as for an atonement (prayascit), 

but the Brahmanas 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 Vi~h~halpant'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-Brahmanic or non-Vedic . 
Natha Sarnpradaya. Gahininatha· (A. D. 12-13 cent.), a chief 

disciple of Gorak~anatha (A. D. 1050-1150) had spread Nathism 

in Maharastra. Gahininatha was willing to receive Nivfttinath, . . 
the eldest son of Vith~halpant, into the Natha order despite 

the excommunication ban of the Brahma~as, and Nivrttinath was 
. 35 

initiated into the Natha order when Jfl""aneivar was only eight. 

Vith~halpant then went again on pilgrimage and 

committed suicide as his atonement when he drowned himself 

in the Ganges. His wife followed him and ended her life a 
36 

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. 

(Poona: 

35 
J. F. Edwards, Dnyaneshwar: The Out-caste Brahma~, 

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 
37 

resort to begging. Because of this harsh treatment, the 

children became keenly aware of the frustration of the 

downtrodden and oppressed masses and they sought a spiritual 
38 

path which would alleviate such situations. 

J~ane~var was initiated into the Natha Sampradaya by 
39 

his eldest brother Nivrttinath. After the initiation, 

Jnanesvar 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 Saffikaracarya (A. D. 788-820), 

Ramanujacarya (A. D. 1017-1137), Madhvacarya (A. D. 1197-1276), 

etc., in Sanskrt. He wrote his commentary in Mara~hl·, the 

varnacular of Mahara~tra. He wrote his commentary at Nevase 

(district of Ahmednagar) in A. D. 1290. His commentary is 
40 

called by various names: Gitartha, Gitatika, Gita Devi, 

37 
J. R. Ajaganvakar, Maharastra Kavicaritram~la, ed. 

n. s. Yande, (2nd ed., Bombay: D. s. Yande & Co., 1929) I I, 37f. 

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

39 
Jn. xviii. 1760-1763; P. R. Mokasi, op. cit., p. 81. 

40 
Jn. xii. 16; xiii. 1161-1163; Amritanubhava, tr. 

B. P. Bahirat, (Bombay: Popular Prakasan, 1963), x.24, 31. 
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41 
J "-- / . nanesvari, 

-42 
and Bhavarthadlpika .• h 

'\..- / . 
T e Jnanesvari became one 

of the first important Mara~hl books. His purpose in writing 

the Jltanesvari was to promote social and religious harmony in 
43 

society, a concern which arose from the suffering his family 

had undergone. 

J~anesvar also wrote two other books. The first book 

is called 'Anubhavamrta' which is popularly known as 

'Amrtanubhava'at Nevase (district Ahmednagar) in A. o. 1292. 

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

more original work because he felt the scope for originality 
44 

in the Jnanes~ari was limited by the framework of the Gita. 

'Ill the Anubhavamrta, Jiranesvar tells us of his own religious 

experience and expounds the sphurtivada which is different 

from Sarilkara's mayavada and also refutes Sankhyan dualism, 
45 

ajnanavada (i.e. doctrine of mystical I9norance)-, etc •. 

41 , / 
'Sri Namdevarice Abharig' Sri Sakal Santa Gatha, ed. 

K. A. Josi, (2nd ed., Pu~e: S'ri 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. 2 8 8. 

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

44 
s. R. Sharma, Teachings of Jnanadeva, (Bombay: 

Bharatiya Vidya Bhavan, 1965), p.2. 

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

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

The Anubhavamrta and the Carigadev Pasa:?t:hi expound the philosophy 
46 

of the Natha Sampradaya. 

After writing the J~anesvari and the Anubhavamrta, 

Jnanesvar left Nevase and went back to Alarldi. He went to . 
Pa~qharpur in A. D. 1293 and met St. N!mdev there. They 

A..- , 
became spiritual friends and thus Jnanesvar~became a preacher 

47 
of the Varkarl Sampradaya. Jnanetvar's parents and his 

grandfather had also gone to Pa~qharpur to bow. down before 

Viththal's image. St. Namdev tells us that Jnanesvar's . . 
grandfather, Siddhopant, had taken Jnanesvar's parents to 

Pa~qharpur to bow down before Viththal's image after their 
48 

marriage. Therefore, J~ane~var, as a youth, had some kbowledge 

about the Varkarl Sampradaya and was taught respect for the 

central deity 'of the Sampradaya. When Jli'anesvar later joined the 

Varkari" s·arilpxadaya .... his theological works provided a sound 

foundation for the Varkari Sampradaya. Because of this, he 

later came to be honoured as the founder of the Varkari 

Samprad'aya and the Jnanes'vari came to be accepted as the 

46 
G. D. Dhavle alias Jnanadevopasak, Nathasampradaya 

a~i J~anesvar, (Nagpur: L. Qhavle, 1969), p. 83. 

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

48 
Namdev Gatha 889, ed. Avate, referred by s. v. 

Danqekar, op. cit., pp. 13f. 
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principal text of the Sampradaya. 

17 

~- , -Jnanesvar also wrote Haripa:th-which has twenty-eight 

poems remembering the name of God as the means of liberation. 

He also wrote 900 lyrics emphasizing the supremacy of the 

so 

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

In addition the following works are ascribed to J!ranes"var: 

" . ~ - .. Yogavasi~tha, Bhaktiraj, Pancikaraq, Suka§tak, Gayatritika, 
52 

Prakrtagita, uttaragita, Samas, etc .. 

Jnanesvar who suffered from the ill treatment accorded 

to him and his family by orthodox Brahma~as 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 Jnanetvari, the Anubhavamrta, 

the Cangadev Pasa9thi, the Haripath, and the Abhangs, etc .. 

In these works he expounded both the advaita philosophy of 

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

Bhagavat Dharrna or sectarian Hinduism. He later joined the 

.varkari Sampradaya· in order· to make his message available to .... -• ~ 

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

50s. P. Bahirat, OP. cit., p. 21. 

51 
Ibid . , p . 2 2 . 

52 
Ibid • , p . 16 . 

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

took samadhi (was bured alive) in A. D. 129fi, c,t Alandi. 

< 2) s a·in t Tukaram-

After Jilanesvar, the varkarl 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. Tukaram 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 Visvanlbhar More used to go to Pa~q.harpur on 

pilgrimage. When he was unable to go there, he had a vision 

that Viththal had come to see him at Dehu. He then built a 

temple for the deity right there and Dehu too became a holy 
54' 

place of pilgrimage. Tukaram was of the Maratha caste, a 

caste which claims to have sprung from the old order of K~atriyas 

but is considered by others to be of the Sudra order. Tukaram's 

ancestors were grocers or tradesmen by profession. Tukaram 

talks about his life in a poem, as follows: 
, 

By caste I was a Sudra, 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(re~tha Tukaram Maharaj, (Pu~e: 
Sri Lekhan-v~can Bha~qar, 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 Tukaram learned religious 

knowledge. As Tukaram's caste was traditionally considered 

" a Sudra 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, Tukaram 

studied the Jnanesvari, Yogavas'i$i;l:~, and the Anubhavamrta of 

st. JI\'anesvar, the Bhagavat and the Bhavartha Ramayaqa of st. 

Eknath, the Abhangs of St. Namdev, and the Vacanamrta 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. Mafubaji, 

a professional teacher of Dehu, was angry with Tukaram because 

people began to attend Tukaram's kirtan instead of Mainbaji's 

teaching. - - " Another Brahmai;ia of Dehu, Ramesvar Bhat~a, became 

fur~ous because of Tukaram's popularity. He issued an injunction 

prohibiting Tukaram from writing abhangs and ordered him to 

throw his works in the Indraya~i river. He also induced 

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

56 
Mahipati, Bhaktalilamrita chs 25-40: Tukarama, 

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 

abhangs or gatha (i.e. collection of the abharigs} were 
58 

miraculously saved, says the tradition. 

In his gatha, Tukaram has emphasized bhaktimarga as 

the way of liberation. He criticized the samnyasa cult and 
59 

emphasized purity of heart. He emphasized that a saint 
60 

should do his duties for the welfare of the people. 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 Sampradaya, he died in A. D. 1650. How he 
61 

died remains a mystery. 

Jnanesvar, Namdev, Eknath, and Tukaram were the 

prominent saints of the Varkari Sampradaya. Their contribution 

to the development of the Sampradaya was traditionally 

recognized by Bahinabai, one of the disciples of St. Tukaram 

57 
c. A. Kincaid and D. B. Parasnis, A History of the 

Maratha People, (Delhi: s. Chand & Co. 1968), p. 186. 

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

59 
'Sri Tukaram Maharajarice Abhang' Sri Sakal Sant 

Gatha, ed. K. A. Jo~i, (2nd ed., Pu~e: santavarlmaya 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 ;-~n the Sampradaya _/ 
and the building was completed. Jnanadev laid the 
foundation and started to erect the temple. Namdev 
was its evangelist (kinkar); he built a compound around 
it. Janardan and Ekn~th gave the pillars of the 
Bhagavat. And Tukaram became its steeple. 

62 

The building of the Varkari Sampradaya was erected in abput 

five centuries by the contributions of many saints among whom 

Jnanesvar, Namdev, Eknath, and Tukaram were prominent. Jnanesvar 

and Tukaram were considered more important than the others 

because Jnane~var provided a sound foundation for the theology 

of the Varkari Sampradaya and the teaching of the sampradaya 

culminated in the works of Tukaram. For these reasons, it seems 

that ~i~ak concentrated on these two saints when he was writing 

the Gltarahasya. 

~- , -Jnanesvar and Tukaram emphasized bhaktimarga as the 

central way of liberation implying that the way of liberation 
/ 

was open to Sudras, women, and all. This position ultimately 

stands against the orthodox position concerning Vedic authority, 
/ 

the privileges of the Brahma~as, the exclusion of the Sudras 

and women from the right to religious;knowledcre and the pre

requisite 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 Bahina.baice 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 sanlnyasa 

cult and praised the importance of householdership. Except 

for Jfrane~var, 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 Ramdas Svami-

Anoibher Maratha saint who was a contemporary of St. 
,,, 

Tukaram and Sivaji Maharaj was the Samartha Ramdas. He was 

born in A. D. 1608 at Jafubaganv (district of Nasik) in a 

Brahmana family. His parents were devotees of Rama. His 

marriage was arranged when he was about twe 1 ve. He fled from 

the marriage hall in A. D. 1620 in order to realize God 
63 

<i§1rha i.e. Rama) . 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 Maharastra in A. D. 1644. 

(Delhi: 

Ramdas established his own Sampradaya called 'Ramdasi 

63 
v. H. Date, Spiritual Treasure of Saint Ramadasa, 

Motilal Banarasidass, 1975), p.2. 
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Sarnpradaya' which was different from the Varkari Sampradaya 

in some respect. The objectives of the Sampradaya were outlined 

in the works of Ramdas as follows: The principal objective 

was to expound religious stories -Charikatha nirupap)ithe second 

objective was to awaken the people for political concern 

(rajakarap); and the third objective was to be aware of all 
64 

things (savadhanpa~ sarva vi~ayl or vartayace lak~a~) . In 

order to accomplish these objectives, Ramdas established seven 

or eight hundred maths (i.e. monasteries) in different provinces 

of India. For Ramdas, Harikatha nirupa~ meant to popularize 

the worship of Rama, his family deity. He also popularized 

the worship of Hanuman, a devotee of Rama and a symbol of 

physical power. He set up eleven images of Hanuman at Caphal, 

~-Sapur, 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 
65 

Caphal. Ramdas' second objective was to take part in 

rajakara~. For Ramdas, rajakara9 meant to undertake those 

activities which would strengthen· Hindu dharma. 
, 

When Sivaji 

(A. D. 1630-1680) started to organize the Mara~has against 

Muslim rule in Maharastra, it is assumed that the Ramdasi 
' .. , 

Sampradaya supported Sivaji in his effort, for Ramdas had asked 

64 
Das. 11.v.4; 11.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 on 
66 

political awakening. His third objective was to !lake the 

-people alert about every thing (savadhapaI). s·arva vi~ayi) . 

For Ramdas, savadhapar; .or vartayace· lak~alJ. meant to discharge 

individual and social duties skillfully; this was a code of 
67 

ideal behaviour followed by the disciples of R~das. 

R~das wrote books to~propagate his teaching: 
/ 68 69 

Sarnasi arthat Juna Dasbodh, Manace Slok, Abharigs, 

Ek a vis 

oasbodh, 
71 

Paric Samas, PanciRara9, Rarnaya9a, Atmararna, Gurugita, etc .. 

Ramdas ' outstanding book is the Dasbodh. In his works , Ramdas 

emphasized bhaktimarga as the way of liberation within a 

traditional Hinduism which recognized Vedic authority, the 

66 
Ramdas, Ekavis Sarnasi arthat Juna Dasbodh, (Pu~e: 

R. s. Sahasrabudlliie, 1964), vi. 22-24; oas.11. vi. 12ff; 
v. H. Date, op. cit., p. 66. 

67 

70 

v. K. Rajvace Lekhasangrah, sankir~a Nibaridh, ed. 
s. N. Josi, (Pune~fihri~f Itihas Sansodhak Ma~qa~, 1935), III,220. 

6 8 ,. 
Manace Slok (Karuna9takasah), (Pu~e: 

- ,. 
Anmol Prakasan, 

n.d.). 

69 ,. 
~ Sri Ramdas Svarnice Abhang, ed. K. A. Josi, (Pu~e: 

Sri Santavanmay Praka?an Mandir, 1967). 

70 / 
Sartha Sri Dasbodh, ed. & interpreter L. R. Pangarkar, 

(7th ed., Bombay: K. B. ~havle, 1975). 

71 
J. F. Edwards, op. cit., p. 24; P. R. Mokasi, op. cit., 

p. 152. 
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privileges of the Brabma~as, the heirarchical caste system, 

and the necessity of k'a:rma:kanda. His bhaktimarga was especially 

characterized by emphais on action (karmama:rga or prayatnavada) . 

He synthesized prapanca (i.e. social and domestic duties) and 
72 

param~rtha (i.e. religious duties and goal). In short, 

Ramdas was instrumental in restoring the orthodox religious 
73 

traditions (sanatan adhyatmavada) in Mahara~1:-ra. 

Ramdas and his disciples indirectly participated in 
,,,. 

the political awakening associated with Sivaji. He was honoured 
~ ~ 

as the preceptor of Sivaji. After the death of Sivaji in A. D. 

1680, Ramdas continued his mission of giving advice to Sainbhaji, 
,,,. 

Sivaji's successor. Ramdas died in A. D. 1681. 

C) The Lokamanya T.il;.ak and His Milieu: 

Having dealt with the life and works of the prominent 

Maratha saints, we now proceed to study the life and work of 

~i~ak who at the beginning of the century organized the people 

of Mahara~~ra and of India to fight against British rule in 

India. 

~i~ak was born on 23 July 1856, thirty-eight years 

·after the fall of the Mara~ha Confederacy in A. D. 1818, and a 

ye?r before the independence war or mutiny of A. D. 1857. 

72 .,.. .. 
Ekavis Samasi arthat J·una Dasbodh v. 102f, xi. 50, 

··xviii. 18-22, xx. 9.=.li~:.:JJas_._12. i .. .1-4; ll.~iiL.. 2..._. 

73 S. G. Tulpule, op. cit., p. 456. 
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He was born in the Citapavan Brahmana caste, the caste of the 

Peiwas, in Ratnagiri. 

Maharastrians reacted variously to British rule. 

Their reactions can broadly be classified in three types. The 

first type of reaction was represented-ay tbe Lokah~tav~di and 

J. G. Phule. The first type of reaction was positive because 
74 

Maharastrians experienced peace, order, safety, and happiness 

at the initial stage of British rule. They appreciated British 

rule in Maharastra. 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 literatu~e~and history, Western philosophy and 

science were taught in the College. English education 

affected the outlook of educated Maharastrians. Maay 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 Maharastrians 

was represented by M. G. Rana~e who appreciated British rule 

as a blessing 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 ~i~ak and his colleagues. They considered British rule 

74 
.. , s. N. Banhatti I +ilak ani Agarkar I (Nagpur: Suvicar 

Prakasan Maqqa~, 1957), p. 6. 
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to be a curse. They began to instill patriotism among 

Mah~ra?~rians, 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 revive 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) Sardar Gopalrav Hari oes'rnukh (A.D. 1823-1892)

Sardar Gop~lrav Hari Desmukh (A. D. 1824~1892) , 

popularly known as the Lokahitavadi (i.e. advocate 9f people's 

wel£are) and Mahatma Jotiba Govihd Phule (A.D. 1827-1890) 

were prominent figures representing the first type of reaction. 

Desmukh 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 'Satpatre', edited a newspaper, and. 

established societies like 'Paramhamsa Ma~qa~', 'Students' 

Literary and Scientific Society', 'Bombay Association' in 

order to propagate his ideals. Desrnukh 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 
Maratha saints like J~anesvar, Tukaram, etc .. His primary 

concern was social reform. He advocated re-marriage., adult 
76 

marriage, female education, and other social reforms. 

De~mukh believed that social progress would 
77 

automatically lead to politica-1 indepenaence. He emphasized 

that people should first be educated and qualified before 
, 

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 pdllicy of keepi!lg India economical'J:,y 
78 

poor. He welcomed the industrialization of India and asked 

people to be self-reliant, and advocated swadesi (i.e. using 
79 

.indigenous products). In short, he was a pioneer of Maratnl 

journalism, 80 the first advocate of social reforms in Maharastra, . . 

75 
N. Pandit, Mahara9tratil Ra~travadaca Vikas, (2nd ed., 

PuQe: Modern Book Depot Praka?an, 1972), p. 13. 

76 
Ibid. , pp . 15 f . 

77 
S. L. Karandikar, Lokamanxa B. G. ~i~ak: the Hercules 

and Prometheus of Modern India, (~oona: the author, 1957), 
p. 15. 

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

79 
Ibid., pp. 1, 18£. 

80 
R. Kumar, OE· cit., P· 278. 
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d . . t. t f d t. . l' 81 an an 1n1 ia or o mo ern na iona ism. 

(b):· Mahatma Jotiba Govind Phule (A. o. 1827-1.890)

If De~mukh represented educated Brabmanas,- Phule 

represented educated non-Brfilimanas. He noticed that the 

non-Brahma~a castes were groping in ignorance, living in 

poverty, and suffering social miseries because of the Brahma~as' 

dominance in the social, religious, and economic spheres. 

In order to propagate his concerns, he founded a society known 

as the 'Satyasodhak Samaj' in A. D. 1873. The object of the 

Society was not only to defy the Brahma~a dominance, but also 

to ask for educational, social, and economic parity with the 

Brahma~as, 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 

cau~es atthe hands of orthodox Brahmanas and other Hindus. 83 

(2) ~ Second Type of Reaction: 

Mr. Justice.Mahadev-Govind_ Ranade (A.O. 1842-1900)-

A.:'social reformer, who represented a second type of 

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

82 ,. 
D. Keer, Lokaman a ~i~ak Ra'arsi 

Mulyamapan, (Bombay: 
Sahu Mahara ·: Ek 
Praka an, 1971) ,pp.6f. 

PP· 6£ • 
83 ,. 

G. D. Parikh, Bharatiy Ra~travadace Silpakar: B. G. 
Tilak, (Bombay: Mauj Prak~?an G!h, 1969), p. 6. 
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reaction towards British rule, was M. G. Ranade. He believed, 

as De~mukh did, that British rule was a blessing in disguise 

for India. The British conquest of India, according to himF 

was for the ultimate welfare of India and Britain.
84 

Ranaqe, being influenced by western education, wanted 

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

The change 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, 

d 
. 87 an conscience. 

Ranaqe advocated social reform by writing in magazines, 

by organizing public meetings and oratory competitions. He 

edited 'Indupraka~' , 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. 116f. 

8 6 Ibid. , p . 2 31. 

8 7 Ibid . I p . B 1 . 
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He was against child marriage, and for widow re-marriage. He 

joined the Prarthana 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 Mara~hI 

Literature Encouragement Society, the sarvajanik Sabha, etc .. 
88 

Ranaqe formed his philosophy of relig±ous 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 Mara~ha 

saints- J~anesvar, Tukaram, and Ramdas. He interpreted the 

works of the Maratha saints, as follows: 

Ancient authority and tradition had been petrified here, 
... but in the monopoly of the Brahman caste, and it 
was against the exclusive spirit of this caste dominion 
that the saints and prophets struggled most ;man£ull,y 
to protest. They asserted the dignity of /- the / 
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. 91 

SSP. J. Jagirdar, op. cit., p.8. 

89 M. G. Ranade, Rise of ·the Martha Power and Other 
Essays ... , p . 18 . 

ao. 
- · ~.I. Cashman, op. cit., p. 10. 

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

Essay~ ... , p. 79. 
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He put forth the thesis that Mara~ha spirituality was 

responsible for the emergence of Mara~ha nationality, when 

he said: 

By the influence of Ramdas and Tukaram the national 
sentiment was kept up at a higher level of spirituality 
and devotion to public affairs than it would otherwise 
have attained. In 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 Rrundas, 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 Mar!tha saints created 

patriotism and sustained it in the time of crises. 93 

(3) The Third !ype of Reaction: 

(a) Vasudev Balavant ·Phac;lke (A. D. 1845-1883)-

The third type of reaction to British rule in Mahara~~ra 

and India was represented by v. V. Phadke, Visnu$astri K. . . .. 
Cipl~kar, fi~ak, 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 

94 unfortunate poor people. In order to arouse patriotic 

feeling among the people he reminded Ma.I'!i~has of their past 

glory and of their Maratha kingdom. He organized an armed 

92 ' 
M. G. Ranade, Rise of the Maratha Power and Other 

Essays •.. , p. 44. 

9 3 Ibid . , pp . 7 f • 

94r. M. Reisner and N. M. Goldberg,eds., !i*ak 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) Vi'~nu S'astri· x.· 'Ciplulfkar (A. D. 1850-1882) -

Phadk.e~s anti-British attitude was followed by - -

Ciplu~kar. He started write a series of articles, called 

'Nibandhamala' from A. n. 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 

other losses followed. 95 Thus, according to Ciplu~kar, the 

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

. 96 misery. 
• 

Ciplu~kar, on the one hand, was attempting to disenchant 
' 

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

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

ancient culture and history and was arousipg them to recognize 

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

He reminded Marathas of the glorious achievements of their 

heroes and of the Peswas in establishing the Maratha empire 

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

96
0. P. Karmarkar, Bai Gangadhar ~itak: A Study, 

(Bombay: Popular Book Depot, 1956), p. 32. 

97s. N. Banhatti, op. cit., p. 40. 
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98 
and Mahara~-i;ra dharma. His objective. in doing so was to 

instil patriotism among the people, and t6 encourage them 

to fight for political liberation, 9 ~ .and to fill them with the 
100 

spirit of self-respect and self-confidence~ 

Ciplunkar was proud of Hinduism. He believed that 

the structure of Hindu society~as perfectly C.Ornpatibie with 

social progress and looked forward to an age which would see 

the revival of Hindu values and institutions. 101 He, therefore, 
, 

attacked Hindu social reformers: ~the Lokahitavadi or Desmukh, 

M. G. Ranaqe, and others who were finding fault~ with Hinduism 

and its institutions and who were influenced by western values 
102 

and Christian theology. 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 

103 reformers for propagating those values. He opposed radical 

98v. G. Bhat, 'Lokamanya Titak (His Life, Mind, Politics 
and Philosophy), (Poona: Prakash Publication, 1956i, p. 5. 

99 k - ·1 k h h d' D. Keer, Lo amanya ~i.a , Fat er oft e In 1an 
Freedom Struggle, (2nd ed., Bombay: Popular Prakashan, 1969), 
p. 25. 

100v. G. Bhat, op. cit., p. 5. 

101 ' 
R. Kumar, op. cit., p. 309. 

l0 2 K L k - ~·1 k h f h I d' D. eer, o amanya ~i.a , Fat er o t e n 1an 
Freedom Struggle, p. 24. 

103v. Ciplunkar, Nibandhamala, (Pu~e: Citra§a~a, 1917), 
p. 1085. 
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changes in the values and institutions of Hindu society. 104 

Ciplu~kar 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. 

i:ri~ak joined CipluJlkar in planning the school.' The Principal, 

V!rnan s. Ap~e (A. D. 1858-1892) read a statement prepared by 

Gopal G. Agarkar (A. D. 1856-1895} and ~~~ak, 105 before the 

Hunter Commission in September 1882, expressing thier objective: 

We have undertaken this work of popular education with 
the f irrnest conviction and belief that of all agents 
of human civilization, education is ~he only one that 
brings about material, moral and religious regeneration 
of fallen countries and raises them up to /-the I 
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 peop1e themselves. 

106 

(c} The Lokarnanya Tilak, His Life and Works

~i+ak (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 

lO 4R. Kurna~- --op:-;..:;:ai t. , p. 310 .--

105n. Keer, Lokamanya ~iiak, Father of the Indian 
Freedom Struggle, p. 36. 

106T. v. Parvate, Ba! Gangadhar ':Ci~ak, a Narrative and 
Interpretative Review of His Life, Career and Contemporary 
Events, (Ahmedabad: Navajivan Publishing House, 1958}, p. 57. 



studying Hindu law, he read almost all the important works 

on Hinduism, including the Sanskrt commentaries. 107 

36 

ri~ak, like every other educated person, could have 

secured a Govenmnent job, but he preferred to serve the society 

independently. His decision can be explained in terms of his 

heritage. I - / His great grandfather Kesavrav, who served the Peswas 

in the capacity of a high ranking civil servant, refused to 

serve the British Government because of his patriotism and 

loyalty to the Pe6was. 108 His grandfather Ramacandrapant (A.D. 

1802-1872) told ~i~ak horrible stories of what took place during 

the Independence War of A. D. 1857, and the condition of the 

P " f . 1 . . 1 109 eswas ami y in exi e. Ramacandrapant was a religious 

person who used to recite vedic hymns and do rituals (snana-

sandhya), and as a young man ~i~ak used to imitate his 

grandfather. Thus Ramacandrapant was responsible for instilling 

patriotism and Hindu piety in !i~ak. Ramacahdrapant went to 

Benares and took samnyasa and finally entered into samadhi· 

(i.e. to be buried alive) in A. D. 1872. 110 Tilak's father . . 

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

107
N. c. Kelkar, Life and Times of Lokamanya Iiiak, 

tr. D. V. Divekar, (Madras: s. Ganesan, 1928) F p. 57. 

108
0. v. Tahmankar, Lokamanya Ii~ak, Father of Indian 

Unrest and Maker of Modern India, (London: J. Murray, 1956}, p.10. 

l0 9Ib'd 10 L d'k . 33 __ 1_., p. ; s. . Karan 1 ar, op. cit., p. . 

110B. D. Kher, Lokamanya ~iiak DarJan, (2nd ed., Pu~e: 
Kesari Prakasan, 1972), p. 4. 
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b . l' . 't d b 111 o serving re 1g1ous ri e an o servances. He used to take 

~i~ak to listen to akhy~ns (i.e.religious narrations) in a 

temple. 112 Gangadharpant was an educationist and taught his 

son Mara~hl, Sansk;t, and mathematics at home and often asked 

• 113 
his son to recite Marathl poems and Sansk;-t;verses. 

Gangadharpaht's philosophy about education and social service 

influenced Tilak's philosophy of life. Gangadharpant said, . . .. 

"A human being .•• attains /-the _I dignity of m-an through his 

second birth, viz. education" and "A sense of duty to God and 

religion, to family and society ought to characterize an 

educated man". 114 It seems that his father's philosophy made 

'.!'i~ak very conscious of his responsibility as an educatec . : 

Indian towards his count~ and-fellowmen~15 

The primary objective of ~i~ak 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 Mahrat~a in English 

and.the Kesari in Marathl. The first issue of the Mahratta 

111 k - . , k h f h d. D. Keer, Lo amanya Ii*a , Fat er o t e In ian · 
Freedom Struggle, p.3. 

112 Ibid. I p • 3 • 

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

114s. L. Karndikar, op. cit., p. 35. 

llSibid., p. 645. 



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 to!:think 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, 

38 

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 more':dlltl'~ portion of the community. 117 

The first issue of the KesarI~came out on 1 Janua;nr 

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 Mahra~ta and the Kesari 

dealt with the affairs of the native States of Boroda and 

116 s. A. Wolpert, op. cit., p. 19. 

117Mahratta I, 3 January 1881, quoted by s. A. Wolpert, 
op. cit., pp. 19f. 

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

119v. G. Bhat, oo. cit., p. 28. 
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Kolhapur which were survivals of the Mara~ha Confederacy. 

These newpapers exposed M. V. Barve, the Dewan of Kolhapur. 

Barve filed a suit against the editors who were sentenc~ to 

four months of simple imprisonment on 17 July 1882. 120 ~i+ak 

and Agarkar were accorded a magnificent welcome upon their 

1 f th . d h d t . t 121 re ease rom e prison an were onoure as pa rio s. 

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, ~i~ak was involved in the 
,, 

'Sarada Sadan' controversy with the Pa~gita Ramabai and her 

supporters, the Lokahitavadi, M. G. Ranande, Justice Telarig, 

and R. G. Bhandarkar who were prominent social reformers. 

Ramabai 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 

1200. v. Tahmankar, op. cit., pp. 28£. 

121
0. Keer, Lokamanya Iifak, Father of the Indian 

Freedom Struggle, p. 35. 

122Lokaman a !ilak Lekhasan rah~ 
Lekh Sangrah, ed., L. Josi, New Delhi: 
p. 43. 

Kesaritil Nivadak 
Sa itya Academy, 1969), 

123N. c. Kelkar, Life and Times of Lokamanya Iilak, I,175. 
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under a pretext of educating widows. ~i+ak advised people to 

disavow all connection with the Sarada Sadan. 124 

!i~ak 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 !i~ak was insisting. This 

controversy was ended by !i~ak's resigning from the Deccan 

Society on 15th December 1890~ 126 

After resigning from the Deccan Education Society, 

~i~ak had more time for the politics of Mahara~~ra. 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. ri~ak opposed social reformers like 

- 127 . 1 "' M. G: Ranade, Justice-K. T. Ta ang, and .. 

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

125N. c. Kelkar, Life and Times of Lokamanya Titak, 
p. 36; S. N. Banhatti, op. cit., p. 73. 

126N. c. Kelkar, Life and Times of Lokamanya Iitak, p.44. 
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G. Ranade, Religious and Social Reform, ( a 
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G Bh- d- k 128 b h h h h h h d f R. . at}.ar ar, ecause et oug t tat sue a met o o 

imposing social reform on_ Hindus would be dangerous to Hindu 

religion and culture. 129 He advised the Government not to 

. f . h th . 1 f . d 130 . inter ere wit e socia customs o Hin us. After this 

controversy, '!'i~ak 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 Gaqe£ festival which became a national 

festival in A. D. 1896. 131 Tilak also introduced the Sivaji . . 
festival in A. D. 1896 and asked the people not to observe 

, 
caste distinctions in the festival because Sivaji was the 

symbol of their unity. 132 

The year 1893 was important from the point of literary 

achievement because Tiialk published his first book, ~he 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 Institu~e, 1928), II, 538-558. 

129 N. c. Kelkar, Life and Times of Lokamanya Tilali, 
p. 201. 

130Mahratta I:22, 29 May 1881, quoted by S. A. Wolpert, 
op. cit. , p. 4 7 . 

13~. Pandit, op. cit., p. 99. 

132s. N. Banhatti, op. cit., p. 135. 
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the age of the Vedas as applied by Max Muller and Dr. Haug, 

d 'b' 1't t t d t ' I 133 escri ing as mos vague an uncer ain • He suggested 

that scholars calculate the Vedic age on the basis of the 

astrological references in the Veda. By publishing the book, 

~i~ak 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 political 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 reformers 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. +i~ak belonged to the second party which 

wanted to separate social reform from political reform. ~i+a~ 

was gradually making his political party stronger than that 

led by the social reformers. In A. D. 1890 and again in A. o. 

1895 ~i~ak 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 ri~ak and his 

party were finally successful in forcing the reformers to hold 

133B. G. Tilak, The Orion or Research into the Antiquity 
of the Vedas, (Poona: Tilak Bros., 1893), pp. 3f. 
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134 their Conference separately. Thus ~i~ak 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 Mahara~tra was struck with famine. Tilak . . 
translated the Famine Code into Mara~hl and made people conscious 

of their rights during the famine. 135 At the end of the year, 

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. 

~i~ak warned the Government against the harrassment being 

caused the poep~e by the plague administration. At the time 

of the Sivaji festival of A. D. 1897 TilaR published the . . 
discussion of Prof. Paranjape, Jinsivale, and Bhanu concerning 

/ 
the question 'Did Sivaji commit a crime by killing Afzulkhan?' 

He 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 ejp~ek~r· 

Brothers and ~i~ak 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 

134n K k - ., k th f h d' . eer, Lo amanya Ii+a , Fa er o t e In ian 
Freedom Struggle, pp. 95-99. 

135n. v. Athalye, The Life of Lokamanya ~iiak, 
(Poona: Annasahib Chiploonkar, 1921), p. 85. 
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1898. 

After the release, ~i~ak was busy with the Tai Maharaj 

case for several years. Tai Maharaj was the young widow of 

Baba Maharaj who wrote a will and appointed Ti+ak, G. s. 

Khaparde, Mr. Kwltbhojkar, 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. Nagpurkar supported 

her. The other trustees were not in favour of this proposal 

and they took Tai Maharaj to Aurangabad and with her consent 

adopted Jagannath. When she returned to Poona, she came under 

the influence of Ti~ak's rivals and lodged a complaint against 

~i~ak for forcing her to adopt Jagannath. She applied for 

revocation of the probate granted to ~i+ak and the other 

·trustees. Mr. Aston the judge decided in the widow's favour 

and revoked the probate. Mr. Aston also charged ~i~ak with 

perjury, forgery, and the'illegal detention of Tai Maharaj 

in her wada. Ti~ak 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 fi~ak's personal integrity. Tilak . . 

finally won the case in A. D. 1917~ 
136 

While ~i~ak was busy with the Tai Maharaj case, he 

136 D. v. Tahmankar, op. cit., pp. lOlff. 
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became involved in the Vedokta controversy. The Vedokta 

controversy reflected a dispute between the Brahmanas and 

non-Brahmanas, 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 Mara~has, the non~ 

Brahmanas. This question was also raised in Kolhapur. The 

Chatrapati SahuMaharaj used his ppwer and ~emanded that the 

Brahma~as perform the Vedic rites in his palace, telling them 

that the temple of Affibabal 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 
137 

caste system. 

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, Swade~i (i.e. 

the use of indigenous products), National Education, and demand 

f ' d d (S -·) 138 H t d h 11 d th or in epen ence waraJ .• es arte w at was ca e e 

non-co-operation movement in A. D. 1906 throughout India and 

in some places people became violent and used bombs. Tilak . . 

137N C K lk L k - ~i',lak -· . ( . . e ar, o amanya * , yance Car1tra, PuQe: 
the author, 1928), II.ii. 7-13. 

138N. c. Jog, Lokamanya Bal Gangadhar ~i~ak, (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 

a~ticles, ~i~ak 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, 

, - - - ,,_ 
Srimadbhagavadgitarahasya Athava Karmayogasastra: The Hindu 

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

=~ k d 'b I • l't' 1th . 1139 It . Tauman ar escri es as a socio-po i ica esis • is 

this work with which this thesis is mainly concerned. 

~i~ak was released on 16 June 1914. Germany and 

Britain declared war on 4 August 1914. ~ilak used the 

opportunity to launch the Home Rule (Swaraj) 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 sessicm,:held in December 1916. Then all the 

parties unitedly asked for Swaraj or Home Rule. After his 

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

139 D. 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. Gandh1 (A. D. 1869-1949) being recognized 

as the national leader. The mantle of ~i~ak 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 ri~ak'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 independence for India. His struggle was the 

struggle of a nationalist. ~i~ak 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, Maharastra. 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 /-Marathas / -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 

140I. M. Reiser and N. M. Goldberg, eds., op. cit., 
p. 652. 



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 Mahara~htra once again embodied in 
a great individual. 

141 

Similarly, Cashman noted: 

Although 1;1ak 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 
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In other words, ~i~ak was a Mara~ha~politician·and nationalist 

who was deeply iadebted to the tradition of Mahara~~ra. 

D) The Lokamanya ~i~ak and the MarAtha Tradition: 

In a general way ~i~ak might be said to have utilized 

the whole tradition of Maharastra. In A. D. 1896 Tilak . . 
~ 

introduced the Sivaji festival in order to generate patriotism 
~ 

among Maharastrians and Indians. He thought of Sivaji as 

an ideal hero who could serve as a source of inspiration for 

Mahara~~rians involved in the freedom struggle. He wrote in 

the Kesari{2 July 1895) that Mahara~~rians should enthusiastically 
~ 

help build a monument to Sivaji for they would be expressing 
. ~ 

their gratitude to Sivaji by laying the foundation of their 

141sri Aurobindo, Bankim-Ti~ak-Dayananda,{Calcutta: 
Arya Publishing House, 1940), p. 26. 

142 R. I. Cashman, op. cit., p. 6. 
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national welfare. 143 Tilak became involved in raising funds 

"' for a monument to Sivaji in August 1896 and celebrated the 

" Sivaji 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 Sivaji 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 11
•
144 / 

On the occasion of the Sivaji 

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 legitimate 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 
~ 

For Tilak, Sivaji was an ideal hero under whose . . 
leadership social unity was formed for political purposes. 

14 3L k - .,, . 1 k kh . h K . ' 1 N ' dak • o amanya ~1 a Le asangra , esar1t1 1va, 
Lekh Sangrah, ed. L. Jo§i, p. 378. 

Lihilel 
(f'Uife: 

144Nibahdhakar ~i~ak (Lokamanya Tilakani 'Kesaritun' 
a Kfill1 Nivadak Nibandhac~ San rah): ed. N. C. Kelkar, 
Kesari Praka an, 1971), p. 67. 

145B. G. Iilak, 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 Maharastrians to remain united, "The symbol which can be 
/ 

loved by different castes in Maharastra is Sivaji's life; . 

this should be borne in mind by the people who celebrate the 
, 
Sivaji festival. It is not appropriate to maintain differences 

like Marathas and Brahmanas, Brahmanas and Prabhus 11
•
146 He . . 

appealed not ·only to Maharastrians but both the Hindus and 
/ 

Muslims of Bengal to accept Sivaji as their national hero, at 
/ 

the time of the first celebration of the Sivaji festival in 

A. D. 1906. 147 In doing this he was asking Indians to ~nify 

themselves for political strength. 

A second way in which Tilak grounded his political . . 
struggle in the Mara~ha tradition was in claiming political 

freedom as his 'birth right'. A. S. Karandikar observed: 

'Svarajya i~ our birth-right' said Tilak on 2 May 1908, 
the day of Sivaji festival at Akola. Such was his 
proclamationL The term 'svarajya' came into being at 
the time of ~ivaji. The term became popular in the 
~a~ttiy 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 
svarajya is the ultimate aim.· ·I say, it is our natural 
right. Even though we have forgotten the idea of 
svarajya for some time, the idea is still al±ve in 

146The Kesari, 22 
sarnaj v sanskrti, (PU{le: 
quoted by s. N. Banhatti, 

August 1899, Samagra Lokamanya Tilak: 
Kesari Prakasan, 1976), v, 539; also 
op. cit., p. 135. 

147s. L. Karandikar, op. cit., p. 225. 
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Mahara~~ra. We have forgotten the idea of svaraJya. 
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 svatantra (i.e. self-rule). He is 
a beast who does not think of the svatantra as any 
thing but natural. 

148 

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

thought, as follows: 

ijP / ~~~ak _/also made continnons reference to the 
great Shivaji and the history of his Maratha people, 
the fiery tradition of their independence· /-svatantra _/, 
their war against the Mogul Empire to restore swaraj 
and to serve the Dharma. The Maratha 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 Sivaji had in carving Maratha Raj 

out of the Muslim rule, has also been noted by scholars sach 

as I. M. Reisner and N. M. Goldberg, 150 D. v. Athalye, 151 

and R. I. Cashman. 152 

148A. J. Karandikar, Kraritikarak ~i~ak ni Tyanca Kat, 
(Pu~e: Kal Prakasan, 1969}, p. 295. 

149 T. L. Shay, The Legacy of the Lokamanya: The 
Political Philosophy of Bal Gangadhar Iiiak, (Bombay: Oxford 
University Press, 1956), p. 53. 

150I. M. Reisner and N. M. Goldberg, eds., OE· cit., 
pp. 94, 274f, 380. 

151D. v. Athalye, op. cit., PP• 104, 106. 

152R. I. Cashman, OE· cit., P· 114. 
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Another festival which Tilak popularized was the 

Ganes festival. That Tilak used the religious tradition 

connected with the god 'Ga~e~' for a plotical purp-0se~ has 

been pointed out by I.M. Reisner and Goldenberg: 

According to Ram Gopal ... ~i~ak's ultimate objective 
always being to stir up the masses against the British 
rule, he placed this political propaganda under the 
special patronage of the most popular deity in India 
i. e. Ganesh, the Elephant God, son of Shiva. The 
legendary conqueror of the demon Gajasuara 1 Ganesh 
became a symbol of the emancipation of the country 
from its foreign rulers. 

153 

~ 

A. J. Karandikar has argued that ~i~ak popularized the Ganes 

~ 

festival in order to revive the memory of Peswa rule (A. D. 

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

~ 154 ~ 
celebration of the Peswas. According to Karandikar, Ga~es 

was the deity of freedom because Ga~es fought against demons. 155 

Ti~ak's use of the Ga~e£ festival 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 

153r. M. Reisner and N. M. Goldberg, eds., op. cit., 
pp. 64f. 

154 A. J. Karandikar, op. cit., p. 138. 

155rb·a 143 ~-1_., P· . 

156R. I. Cashman, op. cit., p. 13; J. F. Edwards, 
op. cit., p. 312; v. Venkatesvarulu, op. cit., p. 248; 
N. c. Kelkar, Life 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 Mahara?~ra clearly had the political intention of unifying 

the people and giving them courage. ~i~ak 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 
Ekn~th also participated in such festivals. It was 
also Saint Rantdas who started the Ramnavami festival. 
These festivals helped largely in the galvanization 
of the Mara~ha 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 religious, 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 

~i~ak utilized the politiaal and religious tradition of 

Maharastra in formulating his political philosophy and in 

generating patriotism or nationalistic enthusiasm and zeal 

in Maharastra and in India in general. But much less 

157 D. 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 Mah~rastra which influenced the religious, . . 
social, philosophical, and ethical thought of Tilakr as he . . 
expounds it in the G1tarahasya. 

E) The Bhagavadgitarahasya: 

(1) The G1tarahasya as a Nationalistic Work-

The Gitarahasya is conceived by ~i~ak as a nationalistic 

work to sustain Hindu tradition. This characteristic of the 

work is highlighted by 1i~ak in the statement he made upon the 

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

from Mandalay: 

About the G1ta, I have finished what I call G!ta Rahasya, 
an.independent and original book investigating the 
purpose of ;-the 7 Gita and showing how our religious 
philosophy is applied therein to the solution of the 
ethical problem •... I have compared throughout the 
Gita Philosophy with the Western, both religious and 
ethical, and have tried to show that our system is, 
to say the least, not inferior to any of the Western 
methods. 

158 

~i~ak 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. Pa~qit observed that !i~ak 

compared Indian philosophy (adhyatmavada) with modern 

158samagra Lokamanya Tilak: Towards Independence, 
(Poona: Kesari Prakashan, 1975), VII, 769; quoted by D. v. 
~ahmankar, 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 Gitarahasya, according 

to Pa:r:d:i t, reflects traditional patriotism (pa·r·amparaniqt:ha 

rastravada) •. 159 S. Radhakrishan said, "It is needless to say 

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

mind to his activistic view 11
•
160 S. A. Wolpert observed: 

Like Tilak's earlier scholar,!y effort~, the G!tarahasia 
was in fact more important L 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. 

161 

D. v. Tahmankar called the Gitarahasya ' a socio-political 

thesis based on the most sacred books of the Hindus•. 162 o. 

Mackenzie Brown considered the G1tarahasya '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. 

161s. A. Wopert, op. cit., p. 261. 

1620. V. Tahmankar, op. cit., p. 40. 

16 3n. Mackenzie Brown, "The Philosophy of Ba). Gangadhar 
Tilak- Karma vs. Jnana in the G1ta Rahasya", The Journal of 
.Asian Studies, (Feb. 1958), xii. 198. 
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B. D. Kher164 and G. P. Pradhan165 also shared the interpreta-

tion of the Gitarahasya as a nationalistic work. 

The Gitarahasya is considered to be a nationalistic 

literature at two ~evel~. The first is a general level derived 

from the fact that Tilak was known for his patriotism or . . 
nationalism which was reflected in his earlier works 166 and 

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, ~i~ak. based himself 

primarily on the best known Sanskrt work, the Bhagavadgita~ 

But the Gita had been subjected to many interpretations over 

the centuries, some of which did not lend themselves very well 

to an activistic interpretation. So it was the more activistic 

interpretation of the Mar"a:t;.ha tradition which became .the more 

immediate support for his interpretation of the Gita. 

(Pul}e: 

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

165G. P. Pra~an, Lokamanya ~i~ak Vyakti v Karya, 
Kesari Prakasan, 1971), p. 2. 

166s. A. Wolpert, op. cit., pp. 64f, 125, considered 
ti~ak's The Orion or Research into the Antiquity of the Vedas 
as a nationalist. literature. N. C. Kelkar, Life and Times 
of I1.),ak , I, 46 Bf. , considered the ·orion.. . and The Arctic 
Horne in the Vedas to be tha nationalist literature. 

http:Mar"a:t;.ha
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( 2} s·tages of Writing the GI tarahasya-

The ·Gitarahasya is regarded in Marathi literature as 

an epoch making book. 167 In the preface of the Gltarahasya, 

':t'il:ak 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 Gita was the reason of his 

regular reading of Sanskrt commentaries, and of criticisms 

and expositions by scholars in English and Mara~hI. He became 

unclear about the import of the Gita as the commentators 

tended to say that the Gita teaches either jnanamarga or 

bhaktimarga 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 G!ta teaches karmayoga 

and not renunciatory philosophy (nivfttimarga}. His conviction 

was strengthened by the study of the Mahabharata, the Vedanta 

Sutras, the Upani~ads, and Sansk~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 Gita 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, Lokam~nya, (Bombay: Mauj Prakasan 
G~h, 1972}, p. 363; Sri Aurobindo, op. cit., pp. 17£. 
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release. 168 The work was first published in June 1915. 

( 3) I'ndebtedness of the· GI tarahasya-

ri~ak, in the preface, has acknowledged his indebtedness 

to the ancient and modern commentators on the Gita, to western 

scholars, to the Mara~ha saints, and to others. 169 This 

indebtedness implies their influence on ti~ak's Gitarahasya. 

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 pliilosophy 
of Vedanta or Sarikhya from /-the _7 Eractical point 
of view (in accordance with I the I Ethics of 
Spencer). /-The _7 BhagavadgTta is-/-the _]'only ..• 
exception. But Vedantins have distorted this book 
which is uniquely practical. If we want to advance 
in a-. new direction, as ;-. • . 7 in Spencer's book, 
we should think of the liberated phiiosophers 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~ak acknowledged the influence of T. H. Green, 

in his letter dated 2 March 1911, from the Mandalay jail: 

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

168 GR. pp. lOf (M) i pp. xvii-xix (E). 

169 Ibid., pp. 16f (M); pp. xxvii-xxix (E). 

170The Kesari, 15 Dec. 1903, Samagra Lokamanya tifak: _ 
Samaj v Sanskfti, v, 949; quoted by G. v. Ketkar, Lokamanyarici 
Bh~§a?aili, (Pu~e: ~i~ak Mahara~t!a Vidya~ith, 1962), p. 123; 
GR. pp . 5 8 , 7 0 , 8 2 , 13 7 , 19 1 ( M) . 
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to Ethics • 171 
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~iiak also referred to the works of Kant, Butler, Mill, Hurne, 

and Sidgwick. 

Secondly, ~i~ak was influned by various commentators 

on the Gita, both ancient and modern commentators. He mentioned , 

for instance, Saffikaracarya, Brooks , ands. Radhakrishan. 172 

Thirdly, Tilak acknowledges the influence of the . . 
r&ligious tradition of Mahara~~ra by putting a poem of Tukararn 

at the beginning of the preface. Our thesis is intended to 

investigate the influence of the prominent Mara~ha saints, 

namely, Jnanesvar, Tukararn, and Ramdas on the G1 tarahasya. 

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 Maharastra namely, Jnanesvar, Tukararn, and Ramdas, 

influenced the Gitarahasya. The literary evidence for the 

hypothesis is that filak cites and refers to the works of 

the prominent saints in the Gitarahasya. He often quotes 

from the Jnanesvari, the IW- ~ i° -commentary of Jnanesvar on the ~, the 

171samagra Lokamanya Ti~ak: Towards Independence, VII, 
769; cf. GR. p. 17 (M) preface; quoted by D. v. Tahmankar, 
op. cit.,-p. 204. 

172GR. pp. 16f (M); pp. xxviiff (E). 
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abhangs of Tukaram, and the Dasbodh, and occasionally refers 

to the Bhagavat Dharma of Mahara~~ra in general, in order to 

support his interpretation of the Glta. ~i~ak directly quotes 

from the Jnanesvari three times (pp. 225, 292 (M)); 173 he 

directly qotes the abharigs of Tukaram more than twenty times 

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

398 (M)) ; 174 and he qoutes from the Dasbodh more than ten times 

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

the course of different arguments he refers to J~anesvar three 

times (pp. 151,356,451 (M)) , 176 Tukaram five times (pp. 16,210, 

223,225,391 (M) , 177 Ramdas seven times (pp. 92,252,274,340,358, 

359,451 (M) , 177 and the Bhagavat Dharma of Mahara~tra in general 

six times (pp. 16,206,352,397,688,785 (M) . 178 This evidence 

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

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

1 ' 5 rbid., pp. 57,197,216,25lf.,443,524,536,543,588, 
611,612 (E)-. -

176 Ibid . I pp . 2 2 9 I 5 4 9 I 7 0 5 f . ( E ) . 

177rbid. I PP• 25,321,343,346,605 (E). 

178rbid., pp. 25,315,543,615,1060,1198 (E). 
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clearly indicates that in some degree the Bhagavat Dharma of 

Mahara~tra explicitly influenced Tilak or at least that ~i~ak 

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 Maratha saints on the Gitarahasya is J. F. Edwards who 

saw a parallel between the Gitarahasya and the Jfla.nesvari and 

suggested the possibility of the influence of the Jnanesvari 

on the Glt-arahasya: 

His /-Tilak' I greatest claim on the affection of 
religiously minded India is his acknowledged success 
in expounding and applyigg 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 Jnanes~ari on the 

Gitarahasya and even referred to certain passages in the 

Gl tarahasya: 

!i~ak's interpretation of the Gita is consistent with 
a lifetime of thought and action. As a student and 
admirer of the thirteenth-century Mara'!:ha philosopher, 
Jnanadeva, he had a familiar prec~dent for attacking 
the quietism and renunciation of Sarltkara. In a renowned 
commentary on the Gita , and in his Amftanubhava, 
Jnanadeva rejects ~auhkara's concept of the illusory 
and meaningless world and describes the material 
universe and man as 'natural expression of Reality'. 
Even the jivanmukti, or liberated soul ;-sic 7 of 
Saritkara and the Vedantists fail to achieve the bliss 
of Jnanadeva's devotee living in the material world. 

179J. F. Edwards, op. cit. , p. 306. 



Tilak, in the Rahasya, cites J~anadeva's description of 0

the devotee (I, 345-346). 
180 
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s. A. Wolpert concurred with the opinion of J. F. Edwards and 

argued that he, too, thought the activistic interpretation of 

, "" - 181 ~he J~anesvari had influenced the Gitarahasya. 

Though D. Mackenzie Brown pointed out a similarity 

between the Jnanesvari and the Gitarahasya , he indicated 

a difference between them and emphasized the uniqueness of the 

., - ah Gitar asya: 

In rejecting the renunciatory elements of Sariik.ara's 
teaching and in appealing to the Mar~tha masses in 
their native tongue, both Dnyanadeva and ~i~ak 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 activist, ~i~ak admired the 
commentary on the Bhagavad Gita produced by the 
thirteenth century saint JW~neshwar. This work 
repr~sented an attack on the renunciatory philosophy 
of Sa:rhkara, for J~aneshwar 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 ~i~ak preferred 

180n. Mackenzie Brown, op. cit., p. 203. 

181s. A. Wolpert, op. cit., p. 260. 

182n. Mackenzie Brown, op. cit., p. 204. 
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M. R. Lederle explicitly stated ~i~ak's dependence on 

the tradition of Mahara~~ra in general and on the Jil"anes~ari 

in particular, when he said: 

When ~iiak sought a basis for his ethics, he found a 
model in the tradition of Mahara~tra. He gives us a 
clue that he knew of this traditton. He explained that 
the final ethical stage could be described by the words 
aham brahmasmi, and concluded that to attain the true 
knowledge of Pararnesvara means to realise the identity 
of the Brahman and the atman 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 Jftanesvara: 

Who does not know mine or thine, like the all-pervading 
sentience, will not bear hatred towards any living being. 
The earth does not sustain only the good and reject __ 
the:;bad. 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 c9w, 
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 

JB'anesvari'influencing the G1tarahasya, 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. 

184 M. R. Lederle, Philosophical Trends in Modern 
Mahara~tra,(Bornbay: Popular Prak~shan, 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 

~i1ak 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 '!'il:iak quoted the 

verse in the Gitarahasxa. 186 D. Mackenzie Brown also pointed 

out the influence of Tukaram on the Gitarahasya: 

He /-Tilak / also refers to the Maratha poet Tukar-am, 
who-was.deeply influenced by Jffanadev~. He describes 
Tukaram 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 Upani~ads (I, 346). 

187 

Among the Maratha saints, Tukaram is quoted most often by ~i~ak, 

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 Gltarahasya. 

The last prominent saint of the Maratha :sbagavat Dharma 

is Ramdas who has influenced the G1tarahasya to a remarkable 

extent. D. P. Karmar emphasized the influence of Ramdas on 

~i~ak's patriotism , when he quoted a part of ~il~k's speech 

on the life of Ramdas: 

185 v. G. Bhat, op. cit., p. 90. 

186 GR. pp • 3 0 0 I 3 9 3 ( M) i pp . 4 61 I 6 0 9 ( E) . 

187 k ' B 't 203f D. Mac enzie rown, op. ci ., pp. . 



Therefore have faith, make your mind strong, have 
faith in religion and God. Religion and practical 
life are not different. To take to· s·amnyasa 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 
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S K d 'k 1 f d t 'lak' h - d- 189 
. L. aran i ar a so re erre o Ti s speec on Ram as, 

but he did so in reference to ~il~k's patriotic philosophy 

in general and not in reference to the influence of Ramdas 

on the Gitarahasya. 

Other scholars, however, have indicated a possibility 

of the influence of Ramdas on the Gitarahasya. G. P. Pradllan 

mentioned that ~i~ak had gradually become convinced of the 

idea that the spiritual goal (paramartha} could be achieved· 

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

emphasized by ~iiak in the Gitarahasya. According to Pradhan, 

ti~ak had read the works of Ramdas earlie-J;,but it was, while 

he was reading Western philosophy, that he understood the 

activistic (prayrttipara} teaching of Ramdas in a unique way. 

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

It seems that ~i~ak was much influenced by the 
'Dasbodh' of Ramdas. It is the essence of the 
'Glt~rahasya' that a jnani /-i. e. a mystic or a 

188n. P. Karmarkar, op. cit., p. 165. 

189s. L. Karandikar, op. cit., p. 283. 



knower of spirituality· 7 should keep followers or 
collect people (lakasafigrah karava) for the wellbeing 
of people and man should do his duty disinterestedly. 
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190 

M. R. Lederle, too, emphasized ~i~ak'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 hundEed thousand species of living beings 
mentioned in the oasbodha of Ramdasa 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. GRP pp. 181-82 {M); pp. 252-53 
(E) • 

191 

In short, scholars have suggested the possibility of the 

influence bf Ramdas on the Gitarahasya, 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 Bhagavat Dharma on the Gltarahasya, 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 

Mahara~t;ra on the Gl tarahasya. This is the gap in the 

scholarship on !i~ak, 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 Gltarahasya. In other 

190 - s' .:::i..u -D. Keer, Lokamanya ritak Rajarsi c:u.1 Maharaj: 
Mulyamapan, p. 26. 

Ek 

191 M. 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 Bhagavat. Dharma of Maharastra .. 
have influenced and shaped the religious, social, philosophical, 

and ethical thought of the Gltarahasya. 

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 

Maratha 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 (d.harma) 

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 

philosophy. 192 He added that the jt'lani or the stitaprajna of 

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

even after release (mokja) . 193 ~i~ak~has argued his religious, 

social, philosophical, and ethical ideas on the basis of and 

with reference to the Mara~ha saints. Because of the dimensions 

192GR 
-· P· 212 (M); pp. 324f. (E). 

193Ibid., pp. 275, 740 (M); pp. 423, 1133 (E). 
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of the thought of the saints and of ~i~ak, our thesis has to 

be divided into two sections, namely (i) religious and social 

dimensions, (ii) philosophical and ethical dimensions. These 

sections 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 Mara~ha saints. Tilak has directly quoted . . . 

the Jnanesvari, Abhangs (or Gatha) of Tukararn, and the Oasbodh. 

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

Anubhavarnrta, Cangadev Pasa~thi, Haripa~h, and Abhangs, and 
/ 

Ramdas' Ekavis Samasi arthat Juna Easbodh, Manace Slok, and 

Abhangs. 



PART ONE 

THE LOKAMANYA B. G. TILAK'S THOUGHTS . . 
ABOUT ORTHODOXY AND SOCIAL ORDER 



CHAPTER II 

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 

Mahara~~ra on the religious and social aspects of the 

philosophy of the Gltarahasya~ In the first chapter, we 

will concentrate on the problem concerning the influence 

of the Bhagavat Dharma of Mahara~~ra on Ti+ak's religious 

philosophy. The term 11 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, tii} of how the Mara~ha 

saints, JnaneS'var, Tukaram, and Ramdas, responded to the 

traditional Hinduism, and (iii) of the influence of the 

Maratha saints on ti~ak'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. Despa~qe, a 

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

facets (sapekqatas) that taken together seem to point to 

the central features of orthodox Hinduism. De~pa~qe 

delineates the five features of Hindu orthodoxy namely, 

Vedasapekqata, Yajnasape~ata, Brahma~asapekjata, Arya

sapekqata, and Sanskftasapeksata. 1 We will take this 

scheme of De~pa~~e as our starting point. Let us first 

briefly explain each of these five facets. 

(1) The Vedasapek9ata 

The first and most fundamental facet of Hindu 

orthodoxy is vedasapek9ata. The Vedas are the oldest and 

most sacred scriptures of Hinduism. The term 'Veda' comes 

from the root 'vid' meaning 'to know', therefore Veda 

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

the ancient f~is (i.e. seers, mystics, philosophers). The 
, 

Vedas are also called '~ruti'. The term 'Sruti' comes from 

the root '~ru' meaning 'to hear', therefore Sruti means 

'that which is heard' by the f9iS, or that which was 

revealed to the rsis. 
, 

The Vedas or Sruti 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 Dharma~astras (i.e. 

1 , -
A.N. Despa~~e, 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. 

2 

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

dition and practice of those who know the Veda. 113 Similarly, 

the Dharma~astras of Manu4 and of Yajnavalkya5 recognize 

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

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

Kane explains the position of the Dharma~astras 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 Milller, The Sacred Book of the East 
(Oxford: Clarendon Press, 1879), I.1.1.1-2. 

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

of 
s. 

4 h . . h T e Manusmfti wit 
Kulluka, ed. Narayan Ram 
Pandurang, 1946), II.6. 

the Conunentary of Manvarmuktavali 
Acharya, (10th ed., Bombay: 

5Yajnavalkya Smriti with the conunentary of 
Vijnanesvara called the Mitaksara ... , tr. s.c. Vidyarnava 
(Allahabad: The Panini Office, 1918), I.7. 



The foregoing brief discussion will make it 
clear that the later rules, contained in the 
dharmasutra and other works on dharma~astra 
had their roots deep down in the most ancient 
Vedic tradition and that the authors of the 
dharma~astras 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 dharma~astras. 

6 
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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 Yajnasapekiata 

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, varu~a, Indra, u~as, Aditi, etc., and by doing 

sacrifices to these gods. The Sanskft ·~· which originally 

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

6 . f h ,_ ( . d P.V. Kane, History o D armasastra Ancient an 
Mediaeval Religious and civil Law), I.7. 

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

8v.G. Bijapurkar, Riksangraha or a Universit~ 
Selection of Vedic Hymns with the Commentary of Saya~harya 
(Bombay: .Tukaram Javaj i, 19 0 7} , p. l (pref ace) ~ " 
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f ff . . f. . 9 o o ering or sacri icing. 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 ~gveda, except two, 

begins with a hymn to Agni. 10 Agni is honoured as the king 

of sacrificial rites11 and is considered to be the mediator 

d b t d d 12 h d' . . t 13 an messenger e ween go s an men, or t e ivine pries • 

Sacrifies were offered to deities so that they might 

grant the wishes of their worshippers, such as a long life, 14 

h l 'f 15 ff . 16 h h f k a appy i e, o spring, etc. T us t ere was a ran 

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, 164f. 

11 RV. VII.11.4; VIII.43.24; I.1.8; I.27.1, tr. 
R.T.H. Griffith (Banares: E.J. Lazarus & co., 1926). 

12Ibid., I.26.6; I.94.3; I.59.l; VII.11.1; X.80.4; 
IV.8.4; VII.5.1, etc. 

13 b'd ~ .. , I.94.6; I.1.1, etc. 

14Ibid., VII.66.16; X.161.1. 

15Ibid., I.89.9. 

16Ibid., VII.57.6. 

http:VII.66.16
http:VIII.43.24
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reciprocity between deities and worshippers. 17 This prac-

tice of sacrificing was developed into a complex ritual 

system when later on the emphasis was laid on correct perf or-

mance or the mechanics of the sacrifice. The later collections 

(saffihitas) and the Brfiluna9as (books on sacrifices and rites) 

reflect this development. 18 

It is debatable whether the modern ritual of Hinduism 

which is prescribed in the Dharma~astras, Pura~as and Agmas, 

is derived and developed directly from the ~gveda. 19 It. 

seems, rather, that the modern ritual or karmaka9ga is the 

result of the fusion of two streams -- ~gvedic ritual and 

the Dravidian ritual. The ~gvedic ritual did, however, play 

some part in the formation of the complex modern ritua1, 20 

and the karmakanda of Hindu orthodoxy is certainly in some 

degree an extension of the Vedic yajnasapek~ata. 

17M. 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. 

18P.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. 

20H.D. Griswold, op. cit., pp. 336f. 
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(3) The Brahma~asapek9ata 

As the importance of the mechanics of the sacrifices 

was emphasized, the importance of the officiating priests 

who were Brahma~as by varna was enhanced. The ritual or 

karmaka~ was controlled by the BrahrnaQas who were tradi

tionally authorized to perform sacrifices: 

The Brahrna~as (priests) are the guardians of 
this sacrifice; for guardians of the sacrifice, 
indeed, are those Brahma~as who are versed in 
the sacred writ, because they spread it, they 
originate it; these he thereby propitiate; 
for this reason he says, the Brahrna~as are the 
guardians of the sacrifice. 21 

The Dharrna~astra writers defined orthodoxy primarily in 

terms of the rights of the Brahma~as. Their attitude is 

characterized by Manu's famous phrase: "buddhimatsu narih 

~re9tha nare~u brahrna~smfti~" (tr. among the intelligent 

beings men are supreme and among human beings the BrahrnaQas 

22 are supreme ) . 

The BrahrnaQas were given exclusive authority to do 

the karrnakaQ~ic rituals as well as to teach and interpret 

the scriptures. Teaching was their specific.duty: 

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

21 ~ - i · d The Satapatha-Brahrna9a, tr. J. Egge ing, e . 
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 Manvarrnuktavali 
of Kulluka, ed. Narayan Ram Acharya, i.96; ii.135. 

http:I.5.1.12
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(the Veda} ; but among them the Brahma~a (alone) 
shall teach it, not the other two; \his is an 
established rule [prabruyadbrahma9ste9arn 
netaraviti ni~cayal}.J. 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 

Brahrna~as were exclusively given these privileges. Recog

nizing and protecting the exclusive traditional rights of 

the Brahmai:as is construed as brahmaI}.asapek~ata. 

(4) The A.ryasapek~ata 

The Brahama~as played an important role in preserving 

the Vedas because they alone could do rituals, recite Vedic 

h d h h . 24 h . h ymns, an teac t e scriptures. In t us preserving t e 

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 ~ryans, and others were 

prohibited from hearing the Vedas. According to Apastaffiba, 

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

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

24L. Renou, The Destin of the Veda in India (Delhi: 
Patna: Varanasi: Motilal Banarasi ass, 1965 , p. 12. 



var9as (castes): 
I 

(For all these) , excepting Sudras and those 
who have committed bad actions, (are ordained) 
the initiation, the study of the Veda, and the 
kindling of the sacred fire. 25 
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The Dharma~astras prescribe that Vedic teaching be kept 
/ 

secret from Sudras, the fourth varpa, the masses of society, 

and from women. 26 Even the recitation of the Vedas in 

h . h'b' d 27 t eir presence was pro i ite • This policy of preserving 

the Aryan religion and culture from the inroads of the non-

-Aryan people is construed as aryasapek§ata. 

(5) The sanskftasapek§ata 

The Vedas which are the final authority of Hindu 

beliefs and religious practices were composed in Sanskft, 

the language of the Aryans. The Aryan priests (Brahmaqas) 

used to chant the Vedic mantras (hymns) at the time of the 

Vedic sacrifices and rituals. Religious books were written 

25Apastamba, Aphorisms on the Sacred Law of the 
Hindus, ed. F. Max Mliller, The Sacred Books of the East, 
I.1.1.5. 

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

27vasishtha, Dharmasastra, ed. F.oMax Muller, The 
Sacred Books of the East (Oxford: Clarendon Press, 1882"')""";" 
xviii,12; The Institutes of Vishnu, ed. F. Max Mliller, The 
Sacred Books of the East (Oxford: Clarendon Press, 1880-)-,
xxx.14. 



only in Sahskft and religious discussions were conducted 

only in Sansk~t. Therefore, Sahskft came to be regarded 

as the official medium of religious conununication among 

Aryans. It was honoured as the language of the gods 

(devavani) . In order to retain Sanskrt as the exclusive . 
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medium of religious knowledge, the Brahma~as were forbidden 

from learning any language spoken by non-Aryans or bar-

b 
. 28 arians. Retaining Sabskft as the only medium of religious 

rites and conununication is construed as the sanskftasapek9ata. 

These five facets (sapek~atas): Veda, Yajna, 

Brahmana, Arya, .and Sanskrt, 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 karmakaQQa. The priests 

(Brahma~as) were exclusively authorized to perform sacrifices 

and to teach the scriptures, thereby the power and authority 

of the Brahmal)as was increased. The Aryans preserved their 

religion and culture by making the Brahma~as their officiating 

priests and religious teachers, on the one hand, and by 

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

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

2 8 /, h h .t- ··11 . 41 Vasis ta, D armasastra, ed. F. Max Mu er, vi. . 



80 

Brahma~ic religion and culture but also preserved the Aryan 

language, Sansk~t, by making it the only medium of religious 

conununication. 

B) The Maratha Saints and Hindu Orthodoxy 

Having briefly explained the five facets of orthodox 

Hinduism and their inter-relatedness we should proceed to 

examine how the Maratha saints viewed these five facets of . 
Hindu orthodoxy. Let us begin with the prominent saints of 

the VarkarI Sampradaya, J~anesvar and Tukaram. 

(1) Jnane~var and Hindu Orthodoxy 

Jnane~var whose theology became the basis of the 

VarkarI Sarnpradaya generally accepted the authority of the 

Vedas but he took a critical look at the traditional prac-

'-tice of excluding Sudras and women from studying and 

listening to the Vedas. He focused attention on the Gita 

because the Gita, he thought, opened the door of liberation 
~ 

(mok§a) to all people including Sudras and women, and in 

practice he seemed to ascribe more authority to the Gita 

than to the Vedas. In his commentary on the Gita, he says: 
I 
Sri Kf~~a has thus revealed the philosophy of 
the Git! (Gitasastra), which is the fundamental 
text--cni'ff;asutra) of the Vedas, and is holy 
because it is authoritative over all (sarvadhi
karaikapavitra}. If y9u ask [me] how I realized 
(bod.ha ale) that the Gita is the root (milt) 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 (nisvasi) of 
[the Parabrahman]; [but] He, whose nature is 
truth (satyapratijna) , told [the philosophy of 



the Gita] by His own lips (svamUkhe). There
fore:-Tt is appropriate to say that the Gita 
is the root (mu.J,.abhut). of the Vedas. Moreover, 
there is another doctrine [in support of that 
proposition] •••. The three divisions (ka9qa-_ 
trayatrnaku) of scriptural lq!owledge (sabdara~i) 
[or the Vedas] are in the Gita without division 
(asekhu), even as trees are [potentially] in 
seeds. Therefore, I understend (game) and 
clearly recognize that the Gita is the seed 
(bij) of the Vedas. 

29 
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Jnanesvar later on identified the Gita with the Lord or the 

30 Parabrahma. He thus heightened the importance of the 

Gita. 

The Gita or the Bhagavadglta is a part of the 

Mahabharata which is included in the secondary tradition 

called Smrti. The term Smrti comes from the root 'smr' 

meaning 'to remember' or 'to reflect'. Smrti therefore 
I 

means the reflection on the revealed scriptures (Sruti) 

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 Sinfti text 

and is also called a fifth Veda. 31 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 

Jnane£var gives the Bhagavadgita a higher status than the 

Vedas. 

29J .... n. xviii.1426-1432. 

30rbid., xviii.1684-1685. 

31 L. Renou, op. cit., p. 14. 
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Next to the vedasapek9ata comes the yajnasapekjata 

or karmakanda. In the historical setting of the Mara~ha 

saints, we have referred to Hemadri's encyclopaedic book 

called the Caturvargacintama2i 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 Gfhyasutras, the Kaplasutras, sm;-tis, 

the Purfil)as, the Epics, and traditional usage. Jnanesvar'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 
(vitalilbu) 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 forehead] .... This 
is like a decorated fruit which has dung (deg) 
within. So are external actions. A false 
thing <~.~!) 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 (cang) 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 
~ 

32J~ n. xiii.468-475. 
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In these verses, J?ianesvar 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 externa1 or ritual purity. 

J~anesvar's emphasis on inner purity and knowledge 

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

to have some effect on his view of the brahmaqasapek~ata. 

His position seems to have not only weakened karmakanda but 

'also weakened or lessened the authority of the Brahma~as 

which had been enhanced primarily because only the Brahma~as 

were authorized to do sacrifices and rituals. 

The brahmaQasapekjata was further weakened by 
... _ ~ 

Jnanesvar's position about scriptural knowledge and about 

who is qualified to interpret the scriptures. "-• , 
Jnanesvar 

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 avid~a (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 avidya; Self-knowers 
(atmabodhl) do not become liberated without studying 
the scriptures. 

33 

33J"'"' n. xviii.1231-1233. 
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But Jnane~var distinguishes redemptive knowledge from the 

knowledge of the scriptures and the related sciences: 

He is [expert] in discussing Smftis (traditions); 
he knows the secrets (dansu) of Garu9i vidya (i.e. 
evil devising and scheming) ; he is sharp (prajneca) 
in the Nigha~tu (i.e. dictionary of the Vedas). 
He is excellent (cokaQa) in grammar and very 
proficient in inference. But he is ignorant 
(phuga) 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
tati ve (aprama~) without Self-knowledge. 34 

In these verses, J~anesvar says that one should have redemp-

tive knowledge or Self-knowledge in order to interpret the 

scriptures more authoritatively and that verbal knowledge of 

the scriptures is not sufficient. This position of Jnanesvar 

seems to suggest that Jnanesvar questioned the traditional 

authority of the Brahma~as to interpret the scriptures on 

the basis of their verbal knowledge alone. 

As the Brahma~as were exclusively authorized to 

teach and to interpret the scriptures, they took pride in 

the privilege, because of their monopoly. Jnanesvar was 

critical of the pride of the learned on the one hand and 

he emphasized that rede~ptive knowledge is obtained by 

bhaktimarga, on the other hand: 

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

34J,.,. 
.....!!. • ' xiii.833-839 • 



it grasps the throat of the learned (viz. egoism 
makes the learned to speak egoistically) and puts 
them in many difficulties (sankati). 

35 

Again, 
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O knower of secrets, this condition is otherwise 
called brahrnatva (i.e. being or realizing Brahman). 
He who worships me attains this condition. My 
devotee in the world is commonly (puctJ1atI) charac
terized by the sign (lingf) that he is with 
brahmata (i.e. liberated condition) as a devoted 
wife (pativrata) is with her husband. 35 

While dealing with the vedasapek~ata, we have noted 

that J~anesvar gives a higher status to the Gita than to 

the Vedas because it opened the door of liberation to all 

including Sudras and women. J?ianesvar makes this point 

clear in his commentary on the Glta: 

The great book of the Bhagavadgita is thus the 
ocean of the entire S~nkhya philosophy. Know it 
in reality that this book is a distinctive (agala) 
Veda by its generosity (audarye). The Veda is 
originally rich [by knowledge] but no one is as 
miserly as it is for ~t can be heard by the three 
varnas only. Women, Sudras and other [human] beings 
have, {like the three yarµas,J to suffer the miseries 
of earthly existence. -[But denying right to women, 
the Sudras, 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. 

35J~ ... 82 n. X111. • 

37 

36 rbid., xiv.398-399. 

37rbid., xviii.1456-1459. 



86 

In these verses, Jnane~var criticizes the Vedic or Brahma~ic 

stand concerning the aryasapekqata viz. denying the Sudras, 

women, and others the right to study and listen to the Vedas. 

He praised the Gita for overcoming this defect and showing 

its generosity in serving all. 

The last facet of Hindu orthodoxy was the sanskrta-

sapek~ata. In discussing the historical setting of the 

Mara~ha saints, we have referred to a few sectarian move

ments of Mahara~~ra: the Lihgayata Sampradaya, Natha sampra

daya, Mahanubhava Sampradaya, and the revived Brahmaqism or 

Hinduism. The Lingayata Sampradaya challenged the sanskrta-

sapek~ata by writing religious books in Kanarese. The Natha 

Sarnpradaya encouraged the use of regional languages and 

produced religious literature in Mara~hi, Hindi, Bengali, 

Tamil, and other languages. The Mahanubhavas produced a large 

body of literature in Mara~hI. While these sectarian move

ments were challenging sansk~tasapek9ata, Hernadri, Bopdev, 

and VijnaneJvar were reviving BrahmaI).ism and were writing 

religious books, like the Caturvargacintamapi, in Sansk~t 

and thus were attempting to reinforce sanskftasapek~ata. 

Jnanesvar, who was initiated into the Natha Sampradaya, 

followed the policy of his Sampradaya by writing his reli

- ~ 38 gious books in Mara~hi, the language of the people. He 

argued that it was necessary that the religious knowledge 

38G.D. Qhavle alias Jnanadevopasak, op. cit., p. 4. 
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which was stored in Sanskft be shared with others if people 

were to be enlightened: 

I shall spread the knowledge of Brahman (brahma
vidya) limitlessly (sukal) in towns where Mar~~hI 
is spoken. Let this world receive and give the 
blessing of happiness (sukhaci varT). 

3'!t 

In doing this Jnanesvar was following the tradition of the 

Natha Samprad~ya and his teacher Niv~ttinath who rendered 

knowledge from sanskrt into Marathl. 40 Jnanesvar himself . . 
admits that part of his reason for writing in Mara~hl was 

aesthetic for he had confidence when expressing the ideas 

of the Sansk~t tradition in Mara~hi: 

My Marathl tongue (bolu) is wonderful; it can 
certain1y (paija) excel [the taste] of nectar. 
I shall gather such savory (rasike) words (ak§are, 
lit. letters). 41 

Elsewhere he justifies his writing a commentary on the Gita 

(i.e. the Jfianesvari) in Marathi when he says: 

Arlll} resides near the sun; therefore he sees it. 
Can an ant on the earth not see the sun? There
fore, Iit was possible to produce] the Gita with 
a commentary in Marathi (de~ikare) for us who are 
ordinary people (prakfta) . There is no reason to 
consider our position as improper (anucita). 42 

39 N , , 
16 Jn. XJ.l.. • 

40 rbid., xi. 9f. 

41 Ibid., vi. 14. 

42 rbid., xviii. 1719-1720. 
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For these ostensible reasons, J!ianesvar wrote the Jnanetvari 

and other religious books in Marathi and broke the tradi-

- . . • - - 43 tional Brahma~ic practice of sanskrtasapeksata. 

(2) Tukaram and Hindu Orthodoxy 

Tukaram, like Jil.anesvar, 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? Tuka 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 Tukaram 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 (mumuksu)_ to use his 

discretion and not to accept everything in the Vedas as 

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

43 -- I • N.C. Kelkar, Jnanesvari-Sarvasva (PUf!e: Manohar 
Granthamala, 1970), p. 202. 

44The Poems of Tukarama, tr. N. Fraser & K. Marathe, 
1063. 

45 Ibid., 1102. 
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sift the Vedas, discard those sayings in them which are 

fruitless. 1146 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 (murti) of the Vedas; He is our companion 
(sangatl) and bosom friend (prapasakha). 47 

Again, 

The Vedas sing His praise; we have His company. 
His name is on our lips (kapthI); He is completely 
stored in [our] hearts (lit., stomach). 48 

Tukaram, like Jnanesvar, is sharply critical of 

the external karmakaQda and he emphasizes purity of heart 

and virtuous conduct when he says: 

What have you done by visi tino holy p·laces? You 
have merely washed your skin. Is_ your heart 
purified by it? You have secured for yourself 
worldly distinction (bhusa~). Even though a fruit 
of colocynth Cvfiidavan) 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 (phurida)". (In other words, external bathing 
in holy waters is in vain, if there are no good 
qualities in the heart) . 

49 

Again, 

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

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

47sri Tukaram Maharajance Abhang, tri Sakal Sant Gatha, 
3334.1. 

48 Ibid., 1924.1-2. 

49
llll.s;l., 1750. 



is deceptive (k.hotl) ,; 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 
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Tukaram is also critical of the traditional means 

of karmakanda and considers the bhaktimarga of the varkari 

Sampradaya superior to traditional karmaka9ga, as he says: 

Let the birth (jyalepa9) of a man be accursed, 
who had visited a million holy places and has 
not visited Pa~dharpur, and has not seen the even 
feet (samacaran} of [Viththoba]. He has done 
innumerable things such.as practising~ and 
doing sacrifices; but as he has not seen the feet 
of Vi~hthoba, he has not obtained the merit of 
visiting innumerable holy places. 51 

Tukaram's position about the karmaka9Qa seems to 

have lessened the necessity of karmakanda and in turn 

weakened the authority of the Brahma~as or the brahmana-

sapek9ata. The brabma~asapek9ata was further weakened by 

Tukaram's position about the scriptural knowledge as a 

necessity of liberation and about who is qualified to 

interpret the scriptures. Tukaram, unlike Jilanesvar, 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 

50sri Tukaram Maharajance Abhang, Sri Sakal sant Gatha, 
1971. 

51Ibid., 324. 



Or, 

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 
Paitqurang, seek not the many opinions of men, they 
will drown you certainly. 

53 
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Tukaram who advocates bhaktimarga considers the 

scriptural knowledge without faith (bhav} to be a useless 

thing: 

While the heart is not pure, rote knowlegge (pafhantar) 
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 

Tukaram, like J~anesvar, distinguishes direct 

redemptive knowledge from scriptural knowledge when he says: 

The knowledge of Brahman (brahmajnana} 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 (latikaci) tall talk (palha+> do? 
This is just a labour of knowing [the scriptures] 
(janivec~ sram}. 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 

52 The Poems of Tukarama, tr. N. Fraser & K. Marathe, 
1626 cf. 453. 

53Mahipati, Bhaktalilamrit chs 25-40: Tukarama, tr. 
J.E. Abbot, xi. 144.1-3. 

54sri Tukaram Maharajance Abhang, Sri Sakal Sant Gatha, 
1124.2-3, cf. 1561. 

55 Ibid., 1813.1-4. 
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Tukaram, like Jiianesvar, 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 food], (lit., 
others carry the burden of food for wages) •.•. 
Tukaram 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 innnediate experience of 

God is the highest authority directly undercuts the exclusive 

right of the Brahma~as to interpret the scriptures. 

Tukaram, like Jnanesvar, is critical of the 

Brahma~as' 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 

56s'ri' Tuk~ram- M h- -·-· Abh . s' . S k 1 . - h-a a araJance ang, ri a a Sant Gat a, 
2180. 

57
The Poems of Tukarama, tr. N. Fraser & K. Marathe, 

1266. 
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made them victims of hypocricy. Though they be 
Brlthrnanas, I shall hold them none such. They bear 
knowledge blindly as a burden. Tuka 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? Tuka says, you will reach God by faith, through 
Ithe] effort to know him, you will not understand 
him. 59 

Tukaram, 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 vedasapek~ata, we have noted 

that Tukaram gives less importance to the Vedas than to the 

58 The Poems of Tukararna, tr. N. Fraser & K. Marathe, 1192. 

59 rbid., 505 cf 555, 1013. 

60 rbid., 2080. 

61 rbid., 3219 cf. 2080. 
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God who is the source of the Vedas. He seems to view the 

vedasapek§ata together with the aryasapek~ata, as Jnanesvar 

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

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

(ka9i;hl) 11
•

62 Tukaram seems to have reacted against the 
,,, 

aryasapek§ata as he, being a Sudra, was prohibited from 

reading and listening to the Vedas. However, this prohibi-

tion did not hinder his own spiritual quest, 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 to be liberated because God, 

the source of the Vedas, was with him and it is He who grants 

liberation to all including Sudras, women and others. 64 

The last facet of Hindu orthodoxy was the sanskrta

sapek9ata. We have noted that Jnanesvar wrote religious 

books in Marathi in order ta impart the knowledge stored 

in SanskFt books. It seems that he made Mara~hl the medium 

of religious communication as far as the Varkari Sampradaya 

was concerned. The majority of the VarkarI saints were 

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

63Tuk~ram 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 th.eir books in Mara~hI. 

Mara~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 

Marathl works of J!rane6var, Eknath, and others, of course, 

wrote his poems in Marathi. Even though he does not justify 

the use of Marathi over against Sanskft, he holds his mission 

to be like that of Jlianesvar to enlighten the masses by 

explaining Hindu scriptures: 

The ancient things (pura~as) have lost their 
meaning; verbal knowledge (sabdajnana) (or idle 
skill in words) has destroyed {their 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. Tukaram 
says, 'Raise a joyful shout of victory'. 

65 

I.q .. the above poem, Tukaram wants to explain traditional 

knowledge which had been beset with irrelevant things 

Ca9ara~e) 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 Ramdas 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: 

65 ' ' ksr - h- - . - . Abh . " . k 1 . G- h-Sri Tu aram Ma ara)ance ang, Sri Sa a Sant at a, 
236. 3-4, cf. 119, 334. 

http:proceed.to


The Vedas have power to save people. If the Vedas 
had no power Ito save the people] who would have 
cared for the Vedas? He who has access to the 
Vedas (vedak$are) has been regarded as righteous 
(pUI)yarast). Are the Vedas, therefore, lacking 
power [to save all]·? 66 
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Ramdas.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 (prakatile) 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 
exp~·rienc;e {svanubhava) in the company of saints 
(santasange). Who can tell His greatness (rnahima) 
in words (vacani)? Maya is wonderful but it cannot 
introduce that Thing. The saints tell the means 
(soy) to know the Infinite Canant) who is beyond 
Maya. 

67 

In these verses, Ramdas seems to ascribe more importance 

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

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

Ramdas, unlike the VarkarI saints, encourages 

traditional rites and other religious practices when he 

says: 

Because of our laziness (cukurpa~e) , we should 
not give up ritualistic bathing and worship 
(snanasandhya) , and break the family-practices 
(kul~car). Because of the pressure of domestic 
life (prapancabaie>, we should not neglect 
listening to stories of Hari (god), and fail to 

66 oas. 7.vi.29-30. 

67Ibid., l.v.12-13. 



attend the exhortations (nirupap) , or disrupt 
our spiritual life (paramartha). 

68 
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Ramdas classifies the rite, performed without a selfish 

motive, as the sattvik (i.e. good) duties 69 and regards a 

non-observer of karrnakaQda as an educated fool (pa<jlhata-

- ) 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 VarkarI saints. 

Ramdas, like the V~rkarl saints, occasionally criticizes 

. - 71 the mechanical or habitual performance of the karrnakanda. 

He also occasionally emphasizes the ~dea of purity of heart 

accomp~nied 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 (pavitrapa9) and keep 
our heart pure. 72 

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

about purity of heart over against karrnakanda, as the 

Varkari saints were. He did not advocate bhaktimarga as a 

substitute for karrnaka9da, as the Varkar1 saints did. 

~ 8nas. 2.ii.34-35. 

69 rbid., 2.vii.17,36. 

70 rbid., 2.x.24. 

71Ibid., 18.x.26; GR. p. 588 (E)~ 
72 Ibid., 2.ix.20. 
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Though Ramdas agrees with the Varkarl saints on 

some points about the karmakanda, he is trying to revive 

the traditional karmak~ and thereby to reinstate the 

authority of the Brahma~as (brahma~asapek~ata) 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 BrahmaQaS (brahmanasa~ata). 

Ramdas, like the VarkarI saints, distinguishes 

between scriptural knowledge and redemptive knowledge when 

he says: 

Herein actual first-hand experience (pracit) is 
the authority (prama~) and inference based on the 
scriptures is not needed. Or what is given in 
the scriptures should actually be ~xperienced. 
Talk without direct experience (pracltivip) is 
entirely detestable (kantalvaQe) ; it is 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 (~unyakar) as far as the actual first-hand 
experience rs-'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 (apay)_ appears similar to knowledge based 
on experience, the wise distinguish them. 74 

73 -Das. 9.v.14-16. 

74 - . Das. 14.vii.18-19, cf. 12.vi.29-30. 
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Moreover, Ramdas 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) (va§) even 
though we search many scriptures; He is not 
expressed by any statement (niscay) (viz. He is 
indescribable). Minds quarrel over controversies 
arising from trying to understand the scriptures; 
intellection (prabodhe) and comprehension .. by 
knowledge (jn"anabodhe) fall .short (of knowing Him). 
The revealed scriptures, Nyaya, philosophy, logic, 
traditions (Sffi.fti), Vedas, aphorisms of Vedanta 
philosop)ly, and various schools (cannot apprehend 
Him). Ses (i.e. a thousand-headed snake) himself 
became siient and therefore sees steadily. (There
fore,) O mind, give up all knowledge {ja~Iv). 

75 

Ramdas, like the Varkarl 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 VarkarI 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 (ja~lv)? The stomach 
of man cannot digest knowledge-food, if its mental 
egoism (mansica ahainbhav) has not passed away 
(jirena). 

77 

75 - / 
~1anace Slok 15 7-158. 

76oas. 10.vi.32. 

77 - / -Manace Slok 159 cf. Das. 14.i.47. 

http:10.vi.32


Or, 

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

78 
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Though Ramdas does not explicitly say that redemp-

tive knowledge comes from bhaktimarga 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 Varkarl saints, considers bhaktirnarga 

sufficient for liberation and says that other means are 

not required of a.devotee: 

Ramdas says, "If you have faith in the name of 
God, you are not required to do rites (karma), 
religious duties (dharrna), yogic practices; (you 
are not required) to eat specific food (bhoga) 
or to renounce (something) !tyaga) or (to follow) 
the order (sang) (of someone) . You should 
meditate on the name of Rama at dawn. 80 

78 -Das. 2. x. 3. 

79 rbid. I l.i.4. 

80 - I' Manace Slok 76 cf. Das. 4.iii.13-25. 
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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 varkarl saints on many 

points but he differs from them when he tries to restore 

the traditional practice of allowing only the Brfillmaqas to 
,. 

teach and to interpret the scriptures and blames the Sudras 

for trying to assume the role of teachers: 

As inferior men (pr&tii> have assumed preceptor
ship, religious practices have sunk and nobody 
cares for the teachings of the Vedas (veda~astra) 
and the Brahma~as. Only the BrahmaQas are 
authorized (adhikaru) to reflect on the knowledge 
of Brahman (brahmajhana, lit. studying the ·scrip
tures). "vari;ianam brahmano gurU9" (tr. the 
BrahmaI].a is preceptor of (all) varnas) is the 
authoritative saying (vacan} [of the scriptures]. 
The Brahma~as have madly turned away (cevale} from 
intellectual pursuit (buddhi} ; they have given up 
their preceptorship and have become disciEles of 
disciples ... The degraded castes (nicayati) have 
taken over the preceptorship and ~heir greatness 
(mahanti) has been enhanced; the Sudras are 
degrading the religious practices of the Brahma~as. 
The BrahmaQaS 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 

Brahma~as on the basis of scripture. He also advises the 

people not to select precept~rs from the lower castes: 

81 ~ 
Manace Slok 76 cf. Das. 4.iii.13-25. 

820-as. 14.vii.29-35. 



Selecting a preceptor of an inferior caste is in 
itself a degrading idea (kankog~a vicaru) . The 
preceptor hides himself as a thief in an assembly 
of the Brahmanas (brahmasabha) . In the presence 
of the assembiy of the BrahmaQas, (a disciple) 
should not take holy water (tirtha) from the feet 
of such a preceptor or should not receive holy 
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food (prasad) from him because the disciple will 
have to do atonement (prayascita). If the disciple 
does not receive tirtha and pras~d from his pre~ 
ceptor, he exposes the inferiority of his preceptor 
and his devotion to his preceptor (gurubhakti) dies 
(satvali) immediately. If the disciple treats his 
preceptor with respect, the BrahmaQas certainly 
will become angry with him: and if the disciple 
respects the practice of the Brahma~as {brahma9ya}, 
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, quoted 

b · th work. 85 a ave, in ano er 

Ramdas' brahma9asapek9ata becomes very clear as he 

says: 

Even thgugh a Brahma~a becomes void of duties 
{kriyfillin) he remains the preceptor (guru) of 
all: (and) we should submit ourselves to him with 
special devotion. 86 

830 -as. 5.ii.58-62. 

84 Ibid., 2.iii.39. 

85Ekavls Sarnasi arthat Juna Dasbodh v. 58-62. 

86 -Das. 5.i.6. 

http:2.iii.39
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Ramdas stands for the traditional practice of venerating 

the Brahma~as not because they are Brahmanas by merit 

(gUI}as) but only because they are born in the Brahmaqa 

caste. He also asks the people to protect the brah:ma.g.a

dharma (i.e. rights and privileges of the Brahmaqas) with 

respect and to continue their preceptorship with determina-

. ( . dh- ) 87 1 d f h . . 1 tion nir are . He a so stan s or t eir socia 

superiority, 88 a matter which will be discussed in the 

next chapter. 

Ramdas tries not only to restore the preceptorship 

of the Brahma~as (brahma~asapekiata) but also tries to 

re-inforce the traditional limits of imparting religious 

knowledge in accordance with the Brahma~ic or Vedic impera-

tive when he says: 

He (a devotee of the Lord) protects all and 
imparts knowledge in such a way that the cormnand 
of the Vedas is not disobeyed. He thus leads 
all people (pr§.i:imatra) by the good and right 
way. 89 

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 

87 - 4 . . 20 Das. .ii. . 

8 8 Ibi' d. I 2 . 2 5 . 6 18 .iv. ; .i. - • 

89 rb;d. I 4 . . 25 .... . ii. . 
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as righteous tpup.yarasi) to study the Vedas. 90 Ramdas 

stands for the aryasapek§at~ by re-inforcing the tradi

tional policy of imparting religious knowledge only to 

the twice-born (dvijas) and of excluding the Sudras and 

others from it. 

The final sapekqata is the sanskftasapekjata. 

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

sapek9ata. Ramdas maintains the superiority of SanSkft 

books over Prak~t (i.e. Mara~1) books when he says: 

Books in Sanskrt are superior to books in 
Marathi. Books on the Vedanta are the best 
(thor) among the books in Sansk~t. 91 

However, he does not really accept the sanskftasapek§ata 

because he recognizes the importance of Mara~hl as a medium 

of religious communication when he says: 

The book which talks about non-dualism (advaita) 
should not be regarded as inferior (prakft) , because 
its vedanta philosophy is true as far as its import 
(artha} is concerned. The vedarita philosophy which 
is found in all scriptures is understood in Marathi 
(Prakrt> and one gets satisfaction and becomes · 
mature (nivate) in his heart. The book which is a 
resource (~) of knowledge should not be regarded 
as inferior (prakft). 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 (adhikarparatve). One should not 
say that pearls are inferior (une) because they --come from shells. 92 

90oas., 7.vi.30. 

9 ~.,5.vi. 36. 

92 Ibid._, 7. x. 4 6-49. 

http:9~.,5.vi


Again, 

Import is not lost a little because of another 
language {bhajapalte); (because) all success or 
accomplishment (karyasiddhi} depends on the 
import only. However, Sanskft books have 
attained significance (sarthakata) 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 
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The aforestated argument is repeated by Ramdas in another 

place, as follows: 

The Mara~hi language seems to you [Pa~qits] to be 
inferior, but whether in Marathl or Sanskrt the 
meaning is the same. If one reads the Pura~as in 
Sansk~t, one has to explain the meaning in Mara~hI, 
just as a king's glory is not manifested except 
through his subjects. "God created the Sansk:rt 
language, and Marathl originated from a thief", so 
the wise should not speak. 

94 

Even though Ramdas initially recognized the superiority of 

Sanskft over Mara~hi, he justified the use of Marathi in 

imparting religious knowledge, as the Varkari saints did. 

At this stage, we can summarize how the Mara~ha 

saints viewed the five facets (sapek§atas) of Hindu ortho

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

Vedas by arguing that the Gita contains the essence of the 

93oas. 7.i.41-43. 

94Mahipati, 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, Jnanesvar and Tukaram took a critical 

look at the traditional karrnakanda and propagated 

bhaktirnarga as a substitute for karrnaka9qa; but Ramdas 

tried to revive the traditional karrnak~qa. Thirdly, the 

Varkarl saints tried to undercut the brahrna9asapek~ata but 

Ramdas tried to restore it. Fourthly, the Varkarl saints 

were critical of the traditional stand on excluding the 
/ 

Sudras, women, and others from the study of the Vedas; but 

Ramdas tried to re-affirm it. Finally, all the Mara~ha 

saints stood for the use of Marathi for imparting religious 

knowledge. 

C) The Lokamanya 1i~ak as an Orthodox Hindu 

Our thesis is that ri~ak's Gltarahasya 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 Mara~ha heritage. 

D.P. Karmarkar thought of ti~ak as an orthodox Hindu 

because of his life style: 

~i~ak's way of life in college was of the ortho
dox type. He used to sit for meals with a silk 



dhoti as was common amonst the orthodox and his 
outlook in social matters also was more conser
vative than liberal. 

95 
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The Maratha social reformers, R.G. Bha~9arkar (A.O. 1837-

1925), M.G. R.ana9e, Mr. Justice K.T. Telang (A.O. 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 ~i~ak as a 'champion of 

96 orthodoxy', a 'reactionary', and an 'enemy of progress' 
/ 

when he criticized the 'S~rada-Sadan' and its founder the 

Pa£dita Ramabai (A.O. 1858-1922). Ra~bal founded the Sadan 

(i.e. home or an institute) in A.O. 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 fi~ak was sceptical about 

the work of Ramabai. He did not approve of the idea of a 

school run by a Christian lady for Hindu girls 97 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, 

950.P. Karmarkar, op. cit., p. 5 cf. p. 11. 

96 o.v. Athalye, op. cit., p. 56; o.v. Tahmankar, 
op. cit., p. 44. 

97 Ibid., p. 56. 
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December 1889) declaring the Sadan to be a 'Christian 

• • I 98 institute . When he accused Ramabai of being a hypo-

crite the public raised a strong outcry against Rarnabal•s 

work. That protest eventually forced the reformers to sever 

their connection with the Sadan and identified Tilak with 

orthodox Hindus. 

ri~ak was again identified as a 'conservative' 

(sanatani), 'anti-reformist' and 'an orthodox Hindu who was 

against social change' when he opposed the 'Age. of the 

Consent Bill' in A.O. 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. 

ri~ak, 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 

group 11
,
99 and called them "the wicked people adorned with 

knowledge" . 100 

98 Quoted by o.v. Tahmankar, op. cit., p. 43f. 

99The Kesari, 24,March 1891; quoted by D. Keer, 
Lokamanya ~iiak RaJar~i Sahu Maharaj: Ek Mulyarnapan, p. 9. 

lOOThe Kesari, 7 April 1891; quoted by o. Keer, 
op. cit. , p. 9. 
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Western scholars have condemned +i~ak for this stand. 

J.F. Edwards wrote concerning Ti~ak'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 ~i~ak's writing in the Kesari, made 

a similar observation: 

fi~ak 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 th~ support of 
conservative orthodoxy, which was [hadJ hitherto 
viewed with alarm some of his literary excursions 
into the field of Vedaritic exegesis. 102 

D. Keer, a Hindu scholar, made a similar observation on 

Tilak. 103 
. . 

101 J.F. Edwards, op. cit., pp. 313f. 

102v. Chirol, Indian Unrest (London: Macmillan 
& Co. Ltd., 1910), p. 42. 

1030. Keer, Lokamanx~Tilak, Father of the Indian 
Freedom Struggle, p. 67; -----, Lokamanya litak Rajarji 
~ahu Mah~r~j: Ek Mulyamapan, p~ 39. 
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The third incident which led to fi~ak being iden

tified as orthodox was when the political party led by 

~i~ak opposed another political party holding the Social 

Conference in the Indian National Congress pandal (ma~Qap) 

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, ~i~ak and his party decided to show the people 

that the Congress as a whole was not in favour of social 

reform. ri~ak'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. fi~ak had appealed to all parties and classes 

in Maharastra to support the work of the Congress and had 

104 T.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.O. 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.O. 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. 

O) Tilak's Middle Stand on Social Reform 

The aforesaid controversies made +iiak appear to be 

an orthodox Hindu because he was on the side of the orthodox 

Hindus who were totally 9pposed to social reform. He sided 

with the orthodox Hindus at least partly for the practical 

reason that as he said, 11 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 11
•
106 

105T.V. Parvate, op. cit., p. 157. 

106s.V._Bapat, op. cit.; II, 7 (English section). 
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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 !i~ak's middle stand, we 

should know the reasons he opposed the reformers and what 

kind of social reform he advocated. ri~ak 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 

Pa~qita's mission because he thought converting Hindu women 

to Christianity would directly undermine Hindu society and 

its values. 107 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 

107 D.V. Tahmankar, op. cit., p. 47. 



say 'do not leave the old'. In order to fulfil 
the task, one must indeed be 'properly' proud of 
the old institutions. 108 
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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. ~i~ak 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. 110 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. 

1090.v. Athelye, op. cit., p. 55. 

llOD.V. T h k . 46 a man ar, op. cit., p. . 



Government will {would] be a very beneficial and 
suitable measure. 111 

114 

Moreover, the Government had promises not to interfere in 

. l' . 112 ' D 1857 socio-re igious matters, since A. • . On the basis 

of that principle, ti+ak 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 

supporting this kind of reform in August 1889. 113 On 26 

October 1890 he went further and proposed that girls and 

boys should not be married until they reached the age of 

. t d ' 1 114 h' h T'l k six een an twenty respective y. T is means t at i a . . 
was in favour of social reform, but without government 

intervention. 

Thirdly, ~i+ak 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 

111 h - - 22 T e Mahratta, May 1881, quoted by S.A. 
Wolpert, op. cit., p. 47. 

112 S.A. Wolpert, op. cit., p. 47. 

113 Ibid., pp. Slf. 

114Ibid., pp. SSf. 



115 

th ' 1 115 emse ves. 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 

116 thousand years. 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, ~i~ak 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 

_118 
argument .. -

115s.N. Banhatti, op. cit., p. 115 

. . 

116s.v. Bapat, op. cit., III, 4£ (intro). 

117Lokamanya Tiiakance Kesaritil Lekh, ed. N.C. 
Kelkar,(Pw:ie: Kesari-Mahrat~a San'lsth~, 1926), III. 436, 
quoted by S.N. Banhatti, op. cit., p. 100; S.V. Bapat, 
op. cit., III, 4 (intro.). 

118 T.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. Ranage and R.G. 

Bhfu:lqarkar, 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 

hl.' $ • d II 120 gui e .. As R. K-umar puts it: "Although 'fiJ.ak opposed 

the social programme of the liberal Br~hmaqs on grounds of 

119 Quoted by D.V. Athalye, op. cit., p. 53. 

120 T.L. Shay, op. cit., p. 68 
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expediency, he cheerfully accepted the need and the inevita

bility of change 11
•
121 This statement of ti+ak 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 ri~ak's position 

regarding social reform should lead us to conclude that 

ri+ak 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 Gltarahasya and the Maratha Saints 

ri~ak's middle stand on social reform seems to have 

been influenced by the Maratha 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. 

1i~ak, 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 apauru~eya 

(i.e. of non-human origin) and anadi (i.e. eternal). Though 

121 R. 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 

pauru~eya (i.e. of human origin) and were not 1~varapra9ita 

( . d' . 1 . . d) 122 ·1 k 'd d . h h h d 1.e. 1v1ne y inspire . +1.a s1 e wit t e ort o ox 

scholar, Kf~Qanand swami and opposed Jinsiwale, arguing: 

If the Vedas are eternal (nitya) as far as their 
meaning is concerned, and beginningless (anadi) 
as far as their antiquity is concerned, it can not 
be proved that they have a human origin (pauru9eya). 
And as it is not proved that they have a human 
origin nobody should say that they have. 

123 

~i~ak 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 

122 Samagra Lokamanya ~itak: samaj v Sanskrti, v, 935. 

123 N.C. Kelkar, Lokamanya +iiak yance caritra (A.D. 
1899-1914), II.ii.18. 

124B.G. Tilak, The Arctic Home in the Vedas, (3rd 
impression, Poona:

0

Messrs Ti+ak Bros., 1971), p. 366. 

http:II.ii.18
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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-

- k -) th d' 1 · · 1 f h d · d · 126 sape 9ata , e car ina princip e o ort o ox Hin uism. 

In this general sense, ~i+ak accepts the autho~ity of the 

Vedas as had all the Mara~ha saints before him. 

~i~ak also seems to follow Jfranesvar when he 

departs from the narrow view of the Vedas and raises the 

authority of the Gita over the Vedas on the ground that the 

Gita overcomes the defect of the Vedas and opens the door 

of liberation to all. In the Jain Conference held at 

Baroda on 22 November, l904, ~i+ak said: 

There were no equal rights to the four varnas in 
Brahmanism. The Brahmanas 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 
li.l:1e:Fa-t---idrr---'· to all. A slok, 'sriyo vaisyastatha 
sudraste'pi param gatim' I (tr. women, Vai§ya, and 
the ?~dras also attain liberation) is due to the 
influence of Jainism ... It has fulfilled a deficiency 
in Hinduism. 

127 

125B.G. ti+ak, The Arctic Home in the Vedas, p. 372. 
Cf. Samagra Lokamanya Iitak, VII.325. 

126
s.L. Karandikar, op. cit., p. ]26. 

127 
Samagra Lokamanya 1i*ak, VI. 798. 
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We should take note of the fact that ri~ak's major work was 

on the Gita as had been that of Jnane6var. 

The second facet of Hindu orthodoxy is the yajna

sapek~ata and its extended form, the karmakanda. ti~ak, 

in the preface to Samskar-Meemamsa 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, th~ Jatakarrna,~Narna
karana, Upanayana and Garbhadhana in the Satapatha 
Brahmana of the White Yajurveda. Many of the Mahtras 
used in the Grihya Sarnsk~ras are also found in the 
Atharvaveda Sarnhita. This proves that the domestic 
ceremonies defined and described in the different 

128samagra Lokarnanya ~i~ak, VII, 332-333. 



Grihya Sutra were no new inventions, but were the 
domestic customs of the Vedic communities from 
times immemorial and that in consequence 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 Sarnskaras are obviously of Aryan origin. But 
when the Aryans and non-Aryans came in contact it 
was inevitable that these Samskaras 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.144-51) and the reasons for which the Srauta 
restrictions were so relaxed, applied with 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 Sm~tis and the Puraqas which consequently are 
justly regarded as the authoritative and religious 
text for the Shudras. 130 

121 

In this way, Tilak traces the origin of all Hindu rites, 

ceremonies, and ways of worship, or the whole karmaka~Qa, 

to the Vedas, and holds the view that the Vedic karmakanda 

was extended to non-Aryans. This means that he holds that 

the karmakanda is prescribed to all Hindus. 

We have already seen how J~anesvar, Tukaram,and 

Ramdas thought of the Hindu karrnakanda. These saints were 

critical of the external karmaka~da and they emphasized 

one's purity of heart against it. As the saints of the 

Maratha tradition were known to be critical of the . 

129Ibid., p. 333. 

130samagra Lokamanya ~iiak, VII, 335. 
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karmaka9qa, '!'il:ak explains why the tradition al karmakanda 

had come to be looked down upon, in his comment on the 

Gita ii. 45: 

yavadartha udapane sarvata~ samplutodake I 
tavansarve~u vede9u brah.magasya vijanata~ // 
(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-k~nqa) for 
the enlightened Brahmana (that is to say, for him, 
there is no more any necessity of the Vedic Karrna
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 yaj~ayaga 
would not obstruct, in any way. (GR. pp. 262-274) 132 

It seems that ~i+ak interprets the Gita as favouring karma

kanda done with a disinterested frame of mind. We have 

noted that R~mdas classifies the rite performed without a 

selfish motive, as the sattvik (i.e. good) duty and 

encourages karmakanda. Tilak seems to develop a similar . . 
idea in his comment on the Gita ii.46: 

But the Gita does not agree that the inference 
drawn by""""'S'Oine persons that as a j~ani one is not 
required to do yajna, yaga, etc. karmas, he 
should not do actions (karme) and should absolutely 
give them up. Though the j5ani does not want the 

131GR. p. 573 (M); p. 891 (E), tr. B.S. Sukthankar. 

132GR. p. 573 (M); p. 890 (E). 



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 jnani should also do ritual 
actions detachedly as he does other self less 
actions. 133 

123 

~i+ak thus understands the jnani of the Gita as the dis

interested karmayogi doing his karmaka9qa. 

The Mara~ha saints emphasized purity of heart and 

virtuous conduct and they were critical of the karrnakanda 

without these qualities. ti~ak's position on the karma

kanda was similarly ambiguous as that of the saints, 

especially the modified version of the karrnakanda as 

expounded by Ramdas. 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 (pura~) 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 (Das. 18.x.26) 134 

133:rbid., p. 575 (!:I); pp. 894f (E). 

134GR~ p. 381 (M); p. 588 (E) · 
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~i~ak even concurred with Tukaram's saying that 'God craves 

bhav (i.e. devotion or faith) and not the symbol (pratik) 11
•
135 

ri~ak, in his interpretation of the Gita, over and over 

emphasizes bhav (i.e. purity of heart, sincere devotion), 

a favourite theme of the Maratha saints • . 
The third sapek9ata is the brahmagasapek~ata. We 

have seen that the VarkarI saints were weakening the 

authority of the Brahma.I}as, and that Ramdas, though agreeing 

on some points with the Varkar1 saints, was trying to restore 

the authority of the Brahma~as and was advocating the pro

tection of their rights. How ~i~ak responds to the brahmana

sapekjata in his time is our concern now. 

Tilak in the preface to samsakar-Mimamsa states: . . 
Only the first three of these are called Dvijas 
or twice-born and their Samskaras 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 
Samskaras 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 Mara~has had the right only 

to the pura~ic rites and their samskaras were done without 

135GR. p. 382 (M); p. 590 (E). 

136 Samagra Lokam~nya Tiiak, VII, 335-336. 
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reciting Vedic mantras. But the Brah.manas had the exclusive . 
right to the Vedic rights and their samskaras were done with 

Vedic mantras. This was the traditional practice. The 

Mara"f;has claimed that they were K~atriyas and demanded the 

right to the Vedic rites and to have their sarnskaras done 

with Vedic mantras. The demand of the Mara~has was supported 
, 

by Sahu Mah.ar~j of Kolhapur who used his power and demanded 

that the Brahma~as 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 . . 
Brahma~as. Because of these articles (the Kesari 22, 29 

October 1901) ~i~ak was accused of fighting for the cause 

of the Brahma~as and against allowing non-Brah.manas to read 

137 the Vedas. ~i~ak wrote in defence of the Brahma~as who 

were not ready to obey the order of Sahu.Maharaj: 

In accordance with the prescription of caste 
order (jnatidharma), the prescribed rites (gfhya 
samskaras) of the Brahma~as, K~atriyas, and 
Vai~yas are to be done with Vedic mantras. Verses 
of srn.;-tis support this position. But according 
to ... all authorities on the Dharrnasastras, Ksatriyas 
and Vai~yas do not exist at the present and one 
should use one's discretion (t~rtamya) in bestowing 
rites on the castes that exist between the 
Brahma~as and the Sudras. Now, the problem is - - . .,_ 
whether Marathas are real K~atriyas or Sudras or 
between these two castes. 138 

1370. Keer, Loka~nya ~ilpk Rajar~i S~hu Maharaj: 
Ek Mulyamapan, p. 33; Lokamanya Ii~ak, Father of the Indian 
Freedom Struggle, pp. 174f. 

138The Kesari, 22 October 1901, Samagra Lokamanya 
Tilak, V, 149. 



~i~ak added in defence of the Brab.ma.J].as: 

If we take into account individual freedom, it 
would be not only improper but also oppressive 
for a Brahma~a to be compelled to bestow Vedic 
sacraments on the Marath~s and if a Brahma~a 
would not comply with this [order] his property 

126 

be confiscated .... No one should interfere in the 
old religious tradition ••.. The British government 
continued the grants of land (vatane) previously 
given to De~pa~ge and Josi 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-Brahma~as have no right to study the Vedas: 

If sahibs are permitted to recite or to learn the 
Vedas, non-Brahmana 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 

fi~ak had earlier written in the Kesari in A.D. 1894 about 
, 

the problem of why the Sudras were prohibited from reading 

the Vedas: 

As far as acquiring knowledge of Brahman is con
cerned the Vedanta philosophy does not mention 
caste-distinction or superior-inferior status. The 
store of religious knowledge (brahmajnana) was 
accessible to the first three varnas and the 
Sudras were prohibited from having access to it; 
according to Max r-ruller, this prohibition was not 
due to inferiority of caste but due to their 

139 The Kesari, 29 October 1901, Samagra Lokamanya 
Titak, v, 154-155. 

l 40ibid., p. 154. 
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intellectual capacity (buddhivaikalpa) . And he 
has clearly said that imparting religious know
ledge to the Sudras in ancient times would have 
been similar to inviting wild Africans to listen 
to scholarly lectures on the Royal Institute. 141 

127 

Though Tilak defended the rights of the Brarunanas he did not . . 
advocate a monopoly of religious knowledge in the hands of 

the Brahrna~as at present but he was rather liberal in his 

approach. ~i~ak's views on the traditional Brahrna~a privi

leges (brab.rna~asapek~ata) did not, however, constitute a 

one-sided defence of the Brahrna~as for he saw the distinction 

of duties and rights conferred on non-Brahmanas as well. 

In a political sense ~i~ak's position must have proved satis

factory, for his supposedly pro-Brahrna~a stance did not lose 

him the support of non-Brahrna~a parties. In A.D. 1917, a 

non-Brarunaqa party emerged in Madras which was opposed to 

fi~ak's Horne-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 ~iiak, indicating that even the militant 

non-Brahmaqas had gained confidence in Tilak as a leader of , . 
all.142 

141The Kesari, 4 September 1894, Sarnagra Lokarnanya 
Iilak, v, 527. 

142 B.D. Kher, op. cit., p. 247. 
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ri~ak expressed his view on the growing Brahrna~a-

non-Brahma~a controversy in the Kesari in A.O. 1917: 

Muslims comprise the largest group among the non
Brahma~as 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 Dr~manas towards non-Brahmanas. 
What is the reason to change it? •.• Dividing up 
Indians between Brahmanas and non-Brahmanas and 
stirring up hatred of the Brahma~as is a

0

work of 
evil intention. 143 

At the end of his life ri~ak had to face the 

Brahma~a and non-Brahma~a controversy at the Belgaum 

District Conference held at Sahke~var on 6-7 March 1920. 

In that Conference, he challenged the allegations which 

had been made against him that he favoured the Brahma~as. 

In a similar spirit, !i~ak addressed the Gopal Club of 

non-Brahma~as in Poona, on 16 March 1920. 144 He also wrote 

articles about the issue and published their summary in 

the Mahratta (21 March 1920). Thus Tilak's political . . 
actions clearly indicate that he did not fight for the 

exclusive rights of the Brahma~as (brahma~asapek9ata) but 

his struggle transcended such distinctions and he was 

liberal in his attitude. 

143The Kesari, 18 September 1917, Lokamanya ~iiak 
Lekhasangrah, ed. L. Josi, p. 38. 

144s d'k . 626f .L. Karan i ar, op. cit., pp. . 
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Tilak's liberal attitude toward non-Brahmanas while . . 
at the same time vindicating the brahma~asapekiata seems 

to illustrate how he tends to follow the ideas of the Varkarl 

saints who had earlier weakened the brahmapasapekqata. !i~ak, 

like the Mara~ha 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' (Gl. ii.29; 
Ka. ii.7). But, as stated above, the man who is 
internally and externally purified viz. who has 
become equable (samyaJila), is a true Self-devoted 
(atmanistha) 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 Tukaram: . . 
(You) have become a pandit (i.e. scholar) (and) 
you tell (us) purfu;is (i.e. exhortation); but you 
do not know who you are (Ga. 2599) • 146 

ti~ak, like the Mara~ha saints, considers redemptive 

knowledge to have come primarily from bhaktimarga: 

It will be clearly seen that though there are two 
paths (jnanamarga and bhaktimarga) 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) 

145GR 
-· p. 455 (M); p. 713 (E). 

146Ibid. 
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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 
signific~nce (~nd) they both are called 'adhyatma' 
in the Gita (Gi. xi.l) ..• The ultimate resolution 
of bhaktrTs ]i'fana (and) bhakti is it means, and 
not a goal. 147 

Again, 

There is a proposition (siddhanta) of the religion 
of the Glta that once a devotee of the bhaktimarga 
has submitted himself to God, God gradually increases 
the devotee's faith and finally grants the perfect 
knowledge of His nature (GI. vii.21; x.10), and by 
that knowledge (not by drY"°"and blind faith) the 
devotee finally gets the perfect attainment. 148 

~i~ak tends to follow the·Mara~ha saints in holding that 

redemptive knowledge comes from bhaktimarga. On the basis 

of this view he answers the objection that bhaktirnarga does 

not yield true knowledge, by referring to Tukaram: 

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 Tukaram, the best among 
the devotees of Bhagavan (bhagavadbhakta~iroma9i) , 
especially significant {vi~es mahatvaca). No one 
need to be told that the saint Tukaram obtained 
the adhyatrnajffana without studying the Upani~ads 
and other books. Nevertheless, there are about 
300 or 350 poems in his Gatha devoted to the des
cription of the state of non-duality (advaita); 
and in those poems 'Vasudev is all' (tr.) (Gi. 
vii.19) ..• has been expounded on the basis or-

147 GR. pp. 373f (M); p. 576 (E). 

148rbid., p. 386 (M); p. 595 (E). 



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 Tukaram (Ga. 3627) ..•. 
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When the saint Tukaram himself describes the supreme 
state of the devotee, on the basis of his personal 
experience, it is strange that anybody dare to make 
loquacious (baekal) assertions, by inference, such 
as: 'It is impossible to have knowledge of advaita 
by the bhaktimarga' or 'only by blind faith in God 
is liberation achieved, one does not need knowledge'. 

149 

Ti~ak here approvingly refers to Tuk.aram as the most authori-

tative source to answer the objection raised against the 

bhaktimarga by scholars. His special regard for Tukaram 

as bhagavadbhakta~iroma~i (i.e. best of devotees of the Lord) 

is clear evidence of Tuk~ram's influence on ti~ak. 

The fourth sapekqata is the aryasapek~ata. Accor

ding to it, knowledge of the Vedas is a pre-requisite of 

. '-liberation and the Vedas are inaccessible to the Sudras, 

women, and others. Even though Ti~ak upholds the veda

sapek9ata, he seems not in favour of the aryasapek~ata 

because he challenges the traditional presupposition on the 

basis of the revealed scriptures viz. Upani~ads 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). 



inaccessible fabola] to them, then, there are 
statements in the Upani~ads that Gargi and other 
women obtained Perfection (siddhi) by acquiring 
Knowledge; and there a;e statements in the Pur~~as 
that Vidura and other Sudras 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 
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In order to buttress his point of view, !i~ak refers to the 

Bhagavat Dharma of Mahara~~ra, as a living example: 

Thus, when the door of release is opened for all 
people in the society, there emerges a distinguished 
awareness (vilak~a~ jagfti) whose nature can be 
easily comprehended from the history of the Bhagavat 
Dharma in Maharastra. As far as God is concerned, 
women, C~qa+, and the Brahmanas are equal (sarkhec). 
'God craves for bhav (i.e. devotion, faith)' and 
not for symbols ~tiks), nor white and black 
colour, nor differences between man and woman, and 
the Brahma~a and ca~qa~. 151 

~i~ak more precisely sustains his argument by quoting 

Tukaram: 
J 

Brahmana, Ksatriya, Vaisya, sudra, Candal, children, 
man,woman, and prostitute, and all have right. 
Tuk~ram says, 'He is convinced by experience that 
others and devotees experience the happiness by 
good fortlli~e' (Ga. 2382.5-6). 152 

~i~ak seems directly dependent on the Maratha Bhagavat Dharma 

in his understanding of the all-inclusiveness of the religion 

lSOGR 
~· p. 396 (M); p. 614 (E). tr. B.S. Sukanthar. 

lSlibi.'d., 397 (M) 615 (E) p. i p. . 

152rbid. 
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of the Gita. ~i~ak goes on asserting the all-inclusiveness 

of the Gitadharma in these words: 

The religion of the Glta is undauntable and all
inclusive (vyapak) and equitable (~) which means 
that it does not maintain any distinction between 
vargas, 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 Gitadharma as the 'immortal fruit' of . . 
the Vedic-dharma because the Gltadharma is all-inclusive 

(vyapak) . We have already shown that ~iiak considers the 

Gita to overcome the fault of the Vedas by opening the door 

of liberation to all. 154 As 1i+ak thinks highly of the 

Gita in these terms, he seems to follow J~ane~var who 

departed from the narrow view of the Vedas and praised the 

Gita for overcoming the defect of the Vedas. 

The final sapek9ata of orthodox Hinduism is the 

sanskftasapek~ata which needs to be considered in the 

context of existing tendencies among scholars in the age in 

which ~i~ak lived. English had occupied the status of 

Sansk~t, as the language of the elite. In the context of 

~i~ak's milieu the concept of sanskrtasapek~ata be extended 

to include the use of English as opposed to Marathi. Why 

153 GR. p. 455 {_M); p. 713 (E). 

154 .d 
~, p. 119. 
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did ~i~ak favour the vernaculars as the mass media? 

Ti~ak had received his preliminary academic educa-

tion from his father who was an educationist, a profound 

scholar in Marathi and Sanskrt and who made Tilak recite . . . . 
Marathi poems and Sansk~t verses. 155 His father thought 

that a sound grounding in the mother tongue accompanied by 

a sound study of Sanskft was more valuable than an early 

acquaintance with English; 156 therefore, he was not in a 

hurry to send ~i~ak to the Government High School, 

Ratnagiri. This early training seems to have influenced 

Tilak in giving priority to Marathi and other vernaculars . . 
over English. 

Tilak and his colleagues urged the acceptance of . . 
M - h"l' h d. f . . 15 7 ara~ 1 as t e me iurn o 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 

155 . d 
~' p. 37. 

156s.L. Karandikar, op. cit., p. 35. 

1570.V. Ath 1 't 34 a ye, op. ci . , p. • 

1581 Hindu Missionary•, quoted by V. Venkatesvarulu, 
op . cit. , p . 9 8 . 
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Tilak and his colleagues also started two newspapers: the . . 
Mahr!tta in English and the Kesari in MarathI. Tilak worked 

as an editor of these newspapers. However, he concentrated 

more on the Kesari than 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] vernaculars 
are developed and if [the] provinces are distri
buted according to language .•.• We can appeal to 
our people better through f theJ 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. 159 

Ti~ak believed in the vernaculars as one of the chief means 

f t . 1 k . 160 o na iona awa ening. 

~i~ak seems to follow the examples laid by the 

Mara~ha saints in using Marathi as the medium of mass instruc-

tion when he says: 

Europe was revived when the Bible was translated; 
similar work was done when Jnanesvar 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 

159s.G. +i~ak, His Writings and Speeches, pp. 326f. 

l°GOD.V. Athalye, op~ cit., p. 325. 

161samagra Lokamanya Tiiak, VI, 926. 
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Again, 

When the Bible was translated into European lan
guages, the people became illumined by knowledge 
and were revived. Similarly, the books of Ramdas, 
Tuk~ram, and others effected a renaissance 
(bhagyoday) in Mahara~~ra. 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 

ti~ak interprets the sanskftasapek~ata in the con

text of his time and asks the educated people to develop 

Mara-f:hi: 

The educated class of the country was talking 
Sansk+t in the past. The class, reared up in 
Sansk;t, persecuted the saints of_Mahara~~ra. 
The learned humiliated the Marathi speaking people. 
A difference between the learned of the past 
(~astri} and the educated of today is that the 
ancient ~astri used to talk Sanskrt from which 
Marathi is derived and the educat~d of today speak 
a foreign language ... The educated should have the 
zeal to develop Marathi. 163 

Tilak praises the work of the Maratha saints and asks the . . 
people to develop Marathl and make it a means of comrnunica-

tion: 

The saints of Maharastra developed Marathi. They 
had to render in Mar~thl the knowledge.stored in 
SanskFt· Along with that work, the work of 

162 Sarnagra Lokarnanya Ii~ak, VI, 125. 

163Th . 11 S rnb 1906 S k -e Kesari, epte er , amagra Lo amanya 
+1ilak, VI, 928. 



developing Marathi was accomplished. Language is 
a means of commilliicating 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 
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ri~ak criticizes the existing tendency among writers and 

scholars to write books in English on the ground that 

Mara~hi has an inadequate vocabulary for expressing their 

ideas. To such writers, ~i~ak once said in the context 

""'- , . of the Jnanesvari: 

The complaint that there are not many words in 
Marathl 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 ignorant countrymen 
to make them knowledgeable (sujna} and all-round 
progressive. When JflaneS'var Maharaj started to 
write the Jnanesvari, six centur!es ago, he did 
not feel the shortage of [Marathi] words in 
simplifying the secret knowledge of Sanskrt to 
his brethren in Mahara~~ra. 165 · 

!i~ak proved this fact by writing articles in Marathi 

and writing the G1tarahasya in Marathi. The Gitarahasya is 

considered to be the 'first prose writing of the front rank 

in weight and importance in the Mara~hl language 1166 an 

I • 167 epoch making book' (yugapravartak grantha). In order to 

Tilak, 

164The Kesari, 11 September 1906, Samagra Lokamanya 
VI, 928. 

165Quoted by J.R. Ajaganvakar, op. cit., I, 76. 

166
Aurobindo, Bankim-Iilak-DayanandQ.,pp. 17f. 

167N.R. Phatak, Lokamanya, p. 363. 
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impart religious knowledge and to reveal the secret of the 

Gita to the common people of Mahara~~ra ~i~ak wrote the 

Gitarahasya in Mara~hI. 168 Thus he followed the Mara~ha 

saints in practice. 

F) Conclusion 

In this chapter, we explained how the Maratha 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 (Vedasapek~ata) , the cardinal principle of Hinduism. 

His position was similar to the position taken by all 

Maratha 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 Brahma~as. But his struggle transcended caste distinc

tion viz. Brahmanas and non-Brahma~as, therefore, he gained 

the confidence of the non-Brahma~as. He expressed his con-

cern for all castes. ~i~ak's position on this was in 

conformity with the Varkarl saints. Even though he accepted 

168G.P. Pradhan, op. cit., p. 31; N.C. Kelkar, 
Lokamanya Ti+ak yarice Caritra, III.vii.22. 

http: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 Sudras 

and women. Nor did he hold Vedic knowledge to be an abso-

lute pre-requisite for liberation. For this position, 

Tilak turned to the Gita and the Bhagavat Dharma of . . 
Mahara~~ra. He praised the Gita for not maintaining dis

tinctions such as varna and caste as far as granting 

liberation is concerned. He praised the Gita 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 Maratha saints, that salvific knowledge is a fruit of 

bhaktim~rga. T.i~ak held that a jnani should do rituals 

(yaj~asapek§ata) with a disinterested frame of mind. This 

position is similar to that of Jnane~var and Ramdas. 

Finally, Tilak favoured the vernaculars as a means of mass . . 
education and national awakening. From this fact, we can 

conclude that ri~ak 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 Bhagavat Dharma of Mahara~~ra on 

fiiak'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 Mara~ha 

saints. In this chapter, we shall try to demonstrate how 

fitak's thoughts about the ideal social order (samaj 

vyavastha) were also influenced by the Mara~ha 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 Maratha 

saints, and (iii) demonstrate the influence of the Maratha 

saints on titak'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 dharrna (i.e. 

socio-religious practices) . It is generally held by most 

scholars that the 'Puru~asukta' hymn of the ~gveda contains 

one of the earliest accounts of the traditional social order 
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of Hinduism. The Puru~asukta hymn talks of the social order 

as follows: 

Then they dismembered Purusa. 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 [asid] the Brahma~a; 
and His two arms [bfillu] the K9atriya; His thighs 
[uru] became [krit~the Vaisya-class. And from 
His feet [padbhyam] the Sudra sprang [ajayata]. 1 

These two stanzas refer to the four fundamental social orders 

or divisions (var~as) of Hindu society namely, the Brahma~a, 
, ,_ 

K~atriya, Vaisya, and Sudra. 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 Brahma~as, who are 

imagined to have originated from the mouth or head of the 

all-pervading Puru~a, seem to be on top in the Hindu social 
~ 

order, and Sudras, who are imagined to have originated from 

the feet, the lowest part of the body of the Purusa, 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 

1Rv. 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 Brahma~as, when he observes 

on these stanzas: 

The mere precision by which the four castes are 
equated with the appropriate parts of the giant 
[Purusa] 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 ~gveda mention 

the four fundamental divisions of Hindu society, it seems 

probable that the ~gvedic poets already knew the system which 

distinguishes the Brahma~a varna from other Aryan varnas 

K~atriya and Vaisya (non-priestly classes) -- and also 

" distinguishes all Aryan varnas from Sudra or Dasa (serf) 

h . h d f h ab . . 4 group w ic was ma e up o t e origines. The ~gveda 

mentions the four basic social divisions of Hindu society, 

but it does not talk about criteria or norms of social 

division. Secondly, the ~gveda 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 ~gvedic version of the social order is adopted 

by the later sainhitas (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. 81. 

4
Ibid. I p. 23. 

5
Ibid. I p. 23. 
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Puru~asukta hymn, stated above, appear in the White Yajur

veda6 and in the Black Yajurveda. 7 These two stanzas and 

other stanzas of the Puru~asukta hymn appear in the 

Atharvaveda8 which is supposed by scholars to be the latest 

sazhh.ita. 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 Brahma~as 

(priestly class) and calls them the 'gods' of this earth. 9 

~ 

Another division of the Sruti 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 varnas "assumed definite 

shape, furnishing the framework within which the highly 

complex network of the castes of today has been developed. 1110 

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) I XIX,6, (p. 682). 

9rbid., XII.3.38; XII.4.23; Taitiriya Salhhita I.7.3.1, 
M. Winternitz, A History of Indian Literature, tr. Mrs. S. 
Ketkarm (2nd ed., New Delhi: Oriental Books Reprint Corpora
tion , 19 7 2 ) , I , 19 8 . 

10A.A. Macdonell, A History of Sanskrit Literature, 
(2nd ed., Delhi: Munshi Ram Manohar Lal, 1961), pp. 32f. 

http:XII.4.23
http:XII.3.38


The Satapatha Brahroa~a 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 Brahroanas 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 Brahmal)as·:who 
have studied and teach sacred lore. Both these 
kinds of gods, when gratified, place him in a 
state of bliss (sudha) . 11 

144 

The Satapatha Brahmal).a goes on heightening the socio-reli

gious position of the Brahma~as (priests) as beings in whom 

even the deities are incorporatea12 and therefore the ones 

h h ld b · · 1 t and d' 't 13 w o s ou e given specia respec igni y. 

The final division of the Sruti is called the 

'Upani9ads' which are usually described as philosophical 

treatises. They undertake the task of developing philoso-

phical theories to account for the social order. The 

11 ,, 
The Satapatha Brahmaga, tr. J. Eggeling, ed. 

F. Max Muller, II.2.2.6, cf. IV.3.4.4. 

12rbid., XII.4.4.6. 

13 Ibid., XI.5.7.1; XIII.1.5.4; cf. XIII.3.5.3; 
cf. Taittirrya Sarlth.ita, II.5.11.9, M. Winternitz, op. cit., 
p. 199. 
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14 15 
Upani9ads mention sometimes two, three, and four 

varnas. 16 They hold that these different varyas were 

created by Brahma, who was originally only one, as part of 

his own development. 17 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 
Br~ma~ 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 (candala). 

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 

141 Katha' ii.25; 'Prasna' ii.6; The Thirteen Princi
pal Upanishads, tr. R.E. Hume, (rev. 2nd ed., London: 
Oxford University Press, 1975). 

151 chandogy~,viii.14; 'Kaushitaki' ii.9; The 
Thirteen Principal Upanishads, tr. R.E. Hume. 

161 chandogya' v.10.7; The Thirteen Principal 
Upanishads, tr. R.E. Hume. 

171 Brihad-aranyaka' i.4.11-15; The Thirteen Princi
pal Upanishads, tr. R.E. Hume. 

18 • I ' ' 
'Ch~ndogya v.10.7; The Thirteen Principal 

Upanishads, tr. R.E. Hume. 

http:chandogy~,viii.14
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born in unpleasant wombs. The people born in the pleasant 

wombs are the Brahmanas, Ksatriyas, and Vai~yas. 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 

(ca~dala} • 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 Upani~ads explain the differences among all 

creatures including human beings by the theory, later 

identified as a Sankhyan theory of the gu~as 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 

(gUI)aS) of Sarlkhyan Prakrti namely, sattva, rajas, and 

20 tamas. According to this gUI)a theory, the differences 

among human beings are due to the three gu~as and their 

19 I ,II I • 5 h h • • • 1 Svetasvatara iv. ; T e T irteen Principa 
Upanishads, tr. R.E. Hume. Samkhya Philosophy, The Sacred 
Books of the Hindus, ed. B.C. Basu, p. 8 (appendix v). 

2 Q ...t. t~h - • - f - I k d The Sai1~ ya Karika o Isvara f9~a, tr. & e . 
R. Phukan:(Calcutta: Firma K.L. Mukhopadhyay, 1960), lxi. 
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combinations. Thus in the Upani9ads, we note that there 

are two theories: the theory of karma-punarjanma and the 

theory of 9Ul)as, which explain differences among Hindu 

people. 

We have noted the four basic divisions (varQas) of 

the Hindu social order, the gUIJa and karma theories which 

explain those social divisions, and attempts to heighten 

the socio-religious importance of the Brahma~as (i.e. 

priestly class). We have noted that the Brahrna~as have 
~ 

the top position and the Sudras the lowest position in the 

$Ocial order, according to the Puru~asukta hymn of the 

~gveda. 

, 
The name Sudra seems to be given later to the Dasas 

or Dasyus, the original inhabitants, when they were tho-

- 21 roughly subjugated by the Aryans. In a number of hymns, 

the Aryans invoked their gods to destroy the Dasas: 

Ye smote and slew his Dasa and his Aryan enemies, 
and helped Sudas with favour, Indra-Varu~a. 22 

Demolish thou the Dasa's might. May we with Indra's 
help divide the treasure he hath gathered up. 23 

21A.A. Macdonell, A History of Sanskrit Literature, 
pp. 153f. 

22RV. 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 rbid., VIII.40.6, cf. VIII.59.10, tr. R.T.H. 
Griffith. ~~ 

http:VIII.59.10
http:VIII.24.27


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 Dasa races. 25 
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These ~gvedic 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 ~gveda 

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, Hirn 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 ~gvedic 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 ~gvedic hymn: 

Day after day far from their seat he drove them, 
alike, from place to place, those darksome creatures. 

24 RV. X.138.3, tr. R.T.H. Griffith. 

25Ibid., x.148.2, tr. R.T.H. Griffith. 

26~., VIII.59.10-11, tr. R.T.H. Griffith. 

27rbid., x.22.8. 
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The Hero slew the meanly-huckstering Dasas ... , 
where the waters gather. 28 

Thus there were racial, religious, and colour differences 

between the Aryans and the Dasas. 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 var~a vyavastha (i.e. social order) for the term 

varna means 'colour•. 29 In the var9a vyavastha, the varpa 
/ 

(i.e. class) of the Sudras is the lowest. It was already 

argued that the aborigines, originally called Dasas or 
, 

Dasyus, were later on called Sudras by the Aryans after the 

complete submission of tli:e.Dasas and their acceptance into 

the Aryan conununity as serfs (dasas). The defeated Dasas 
~ 

were accepted as a servile class (Sudra) in the Aryan 

conununity. 30 However, the Sudras were on the social 

periphery. 
, 

The Sudras who were different in race and colour 

were also different in religious practices. The Aryans who 
,_ 

kept the Sudras on the social periphery also wanted to keep 
, 

the Sudras away from the Aryan religion. The Aryans had 

28 RV . VI . 4 7 • 21. 

29A.B. Keith, op. cit., p. 23; H.D. Griswold, £E..:.._ 
cit., pp. 335f; A.Macdonell, A History of Sanskrit Litera
ture , p • 15 3 . 

30A.A. Macdonell, A History of Sanskrit Literature, 
p. 16 2. 
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instituted the upanayana sa.lhskara .Ci.e. initiation ceremony). 

After this ceremony, the Aryan males were considered to be 

qualified to study the Vedas and to do the Vedic rituals. 31 

~ 

This ceremony was categorically denied to the Sudras and 

thereby the Sudras had no access to the Aryan scriptures and 

rituals. On the basis of the upanayana samskara, Hindu 

society was sharply divided into dvijataya~ (twice-born) 

and ekajata4 (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 Upani§ads. 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 Mahabharata (including the Bhagavadgita) 

and the Ramayaqa - the Puranas, and the Dharmasastras (i.e. 

religious code books). The Dharmatastras 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 Dharma~astras and is often thought 

31A.A. Macdonell, A History of Sanskrit Literature, 
p. 255. 
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of as the single source of the Hindu social order. It 

adopts the idea of the varna vvavastha as given in the 

stanzas of the Puru~asukta hymn of the ~gveda and expands 

it as follows: 

But [for] in order to protect [preserve, 
guptyartham] He, the resplendent one, assigned 
separate (duties and) occupation (pfthakkarma~i] 
to those who sprang [jagafu] from his mouth 
[mukha], arms [bahu], thighs [uru], and feet 
[pad] . 32 -- --

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 varQa: 

To Brahrna~as he assigned teaching and studying 
(the Veda) [adhyapanadhyay!nam], sacrificing for 
their own benefit and for others [yajanam yajanam], 
giving and accepting (of alms) [danarn pratigraharn]. 
The Kshatriya he commanded to protect the people 
[pra~anam rak9a~am], to bestow gifts, to offer 
sacrifices, to study (the Veda), and to abstain 
from attacking himself of sensual pleasures. To 
Vaisya to tned cattle, to bestow gifts, to offer 
sacrifices, to study (the Veda), to trade 
[vanikpathamJ and to cultivate land [krqim]. One 
occupation [karma] 9nly the Lord prescribed 
[samadi~atJ to the Sudra, to serve meekly 
[su~ru~amanasuyaya] even these (other) three 
castes [varn~narnJ. 33 

This version of the social order, which is found in the 

Manusmrti, is also found with only minor modification in 

32The Laws of Manu, tr. G. Buhler, ed. F. Max Muller, 
The Sacred Books of the East, i.87. 

33Ibi"d., . 88 91 l.. - • 
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the other important Dharmasastras, e.g. Apastazbba, 34 

V . 3 5 v , . h 3 6 d y . .... lk 3 7 isnu, asi~~ a, an aJnava ya, etc. 

In the version of Manu's social order, Manu assigns 

six religious duties to the Brahmaqas: 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 K~atriyas and 

the Vaisyas, the other Aryan classes (vargas), 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 K9atriyas the duty of 

protecting the people and to the Vaisyas, the duty of cul-
, 

tivating land and trading. He excludes the Sudras 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 (anasuyaya) . 

34- . Apastaiilba's Aphorisms on the Sacred Law, tr. 
G. Buhler, ed. F. Max Muller, The Sacred Books of the East, 
ii.4-7. 

35 The Institutes of Vishnu, tr. J. Jolly, ed. F. 
Max Muller, The Sacred Books of the East, ii.5-14. 

3 G h I - uhl d 11 D armasastra, tr. G. B er, e . F. Max Mu er, 
The Sacred Books of the East, ii. 13-20. 

37y ·- lk S . S C V'd 118 aJnava ya rn;-ti, tr. . . 1 yarnava, v. . 
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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 samsk~ra (i.e. initiation rite); twice-born 
~ 

(dvija) and others (viz. Sudra). Manu maintains this posi-

tion by calling the three Aryan classes (varnas) 

'dvijatayaO' (i.e. twice-born) and by calling the ~udras 

'ekajata9 1 (i.e. once-born) . 38 
As the Sudras were considered 

to be the lowest class by the Aryan society, Manu, therefore, 

calls them 'antajata~' (i.e. lowly born). 39 These epithets -
, 

ekajata£ and antajatag - used with reference to the Sudras 

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 safuskara 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 

1 . . •t d "f' 40 re igious ri es an sacri ices. 

38The Laws of Manu, tr. G. Buhler, ed. F. Max Muller, 
The Sacred Books of the East, x.4. 

39 rbid., i.93. 

40ibid., ix.36. 
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The Dharma~astras take the task of consolidating 

the social order as their responsibility. They seem to 

follow the trend of the Brabmanas (i.e. priestly conunen-

taries on the Vedic rituals and religious practices) in 

seeking to strengthen the socio-religious status of the 

Brahma~as (i.e. priestly class), when they talk of the 

lordship of the Brahma~as. The Manusmrti talks of the 

lordship of the priestly class in the following terms: 

As the Brahma~a sprang from (Brahman's) mouth, 
as he was the first-born, and as he possesses the 
Veda [Brahman], he is by right [dharmatap] the 
lord of this whole creation. 41 

In this stanza, Manu vindicates the lordship of the Brahma~as 

over all creation, interpreting the Puru~asukta hymn of the 

~gveda in the interest of the priestly class. He also jus

tifies the lordship of the Brahma~as over other varnas 

(classes) in these words: 

On account of his pre-eminence (vaiie9yat], on 
account of the superiority of his origin 
[prakftisre~thyat] , on account of his observance 
of (particular) sanctification the Brahma~a is 
the lord [prabhu] of all castes (varga]. 42 

Thus the Manusmrti accords the lordship of creation and of 

41 The Laws of Manu, tr. G. Buhler, ed. F. Max Muller, 
The Sacred Books of the East, i.93. 

. 42 Ibid., x.3; cf. The Institutes of Vishnu, tr. 
J. Jolly, ed. F. Max Muller, The Sacred Books of the East, 
lxviii.31. 

http:lxviii.31
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the social order to the Brahmaqas. It goes on vindicating 

the highest position of the Brahrna~as saying that 'the very 

birth of a .Brahrna~a is an eternal incarnation of the sacred 

1 [ • • - • dh • ] I 43 aw utnattireva viprasya murtir arrnasya sasvati . or 

'a Brahrnana by the very fact of his birth is an object of 

h h d ' • I 44 I -h b h ' t onour even to t e eities , a Bra ma~a, e e ignoran 

1 d ' d' • ' I 
45 d I h h """h or earne , is a great ivinity , an t oug Br~ ma~as 

employ themselves in all (sorts of} mean occupations, they 

must be honoured in every way; for (each of) them is a very 

d • 1 46 great eity . In these verses, Manu insists that there 

is a religious significance to the life of the Brahrna~as 

strictly on the basis of their birth. As Manu ascribes 

religious significance to the life of the Brahrna~as in terms 

of their physical birth, he seems.to introduce the principle 

that varna is determined by one's birth. 

Many also enhances the social position of the 

Brahrna~as by saying that a Brahrna.na determines the duties 

of other varnas (or castes) , and by asking the K~atriyas to 

b 'd d b h -h · 11 f d · · t · 47 
e gui e y t e Bra ma~as in a matters o a minis ration, 

43The Laws of Manu, tr. G. Buhler, ed. F. Max 
Muller, The Sacred Books of the East, i.98. 

44 Ibid., x.84. 

45 Ibid., ix.317. 

46 Ibid., ix.319. 

~ 7Ibid., x.2. 

http:Brahrna.na
http:seems.to
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and by asking the upper castes - the Bra.hmanas and Ksatriyas . . 
- to force the lower castes - the Vai~yas and the Sudras_-

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 Bra.hma~as and thereby 

subjects secular power to religious authority. This posi-

tion made the Brahma~as religiously and socially superior 

to all. 
~ 

It has already been shown that Manu calls the Sudras 

'antajatab' (i.e. lowly born) because they were considered 

the lowest class (varna) by the Aryans. This implies that 
, 

the varna of the Sudras was determined by their physical 

birth. Manu brings out the implications of the principle, 
,_ 

varna by birth, in _the case of the Sudras, as follows: 
, 

But a Sudra, whether bought or unbought, he 
may compel to do a servile work [dasyam]; for he 
was created [Sf~tab] by the Self-existent 
[svayarllbhuJ to be the slave of a Brahma~a. 

, 
A Sudra, 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 Sudra is created by god 

to be a slave of a Brahma~a and servitude is intrinsically 
, 

in him. In other words, a Sudra 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. 

49 rbid., viii.413-414. 
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remains a slave throughout his life and nothing changes his 
, 

position. A Sudra remains in the lowest position in the 

social order. 

Having accorded the highest religio-social status 

to the Brfillma~as and the lowest status to the Sudras, the 

Dharmasastras define the position or status of the other two 

varnas in the religio-social hierarchy as follows: 

{There are} fqur castes - Brahama~as, K~atriyas, 
Vaisyas, and SQdras. 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 also 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 

DharmasAstras in the development and solidification of the 

caste system. 

In the foregoing discussion, we have shown the role 

of the Dharma~astras in the development of the social order. 

They specifically prescribed duties for each varua 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 

SOApastamba's Aphorisms on the Sacred Laws of the 
Hindus, tr. G. Buhler, ed. F. Max Muller, The Sacred Books 
of the East, I.i.1.3-4. 
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hierarchy by vindicating the religio-social status of the 

Brahrna~as in terms of their birth. As the Dharma~astras 

determined the social and religious status of a Hindu in 

terms of his birth in a social order which is religiously 

and socially hierarchical, the result of this doctrine 

would be (i) social separation or exclusion of one var9a 

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-

sastras to the development of social order because their 

line of thought was in accord with the Brahrna~as which are 

generally supposed to be composed before the Upaniqads. 

Having dealt with the contribution of the Dharmasastras, 

we will proceed to examine the position of the Bhagavadglta 

which seems to take a different position from that of 

the Dharrnasastras and which seems to take a position more 

in line with the Upani9ads which are generally supposed to 

be composed after the Brahmanas. 

The Gita which is included in the Smrti texts has 

occupied, a special position among Hindu scriptures. It 

was shown in the last chapter that the Glta is sometimes 

given an equal status with the four Vedas (Sruti) . 51 

51 'd 
~' pp. 80f. 
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Therefore, the Gita's ideas about social order must be con-

sidered to be important. 
,.._ , . 

Moreover, St. Jnanesvar gives 

the Gita a position higher than the Veda52 and ri~ak follows 

Jnanesvar in this. 53 Therefore, the Gita's ideas about 

social order are important for us. 

The Gita explains how the four-fold social order 

came into being in these words: 

I [the Blessed Lord] have created the four var~as 
(caturvar9yarn} according to the division of 
aptitude and action (or functions) (glll)akarma
vibh~ga~aQ) •.•. 54 

According to the Gita, the four-fold social order called 

catu~var~yafu. or varpa vyavastha is formed on the basis of 

divisions of karma (i.e. duties or functions) and glll)aS 

(i.e. qualities, aptitude, or strand). In the G1ta's theory 

of social order we find a combination of the karma and ~ 

theories which were held by the Upani9ads and which we have 

discussed earlier. 

The Glta elsewhere talks about the four varnas and 

their duties and qualities: 

Of Brahma~as, K~atriyas, Vaisyas, and Sudras, o 
Paramtapa, the duties are distributed according 
to the Strands fgunas] which prevail.in the nature 

52 . d 
~, pp. 80.f. 

53 . d 
Vi e, pp. 119££. 

54BG. . 13 . iv. . 

http:prevail.in


of each IsvabhavaprabhavaJ. 
Quietude, self-restraint, austerity, cleanness, 
longsuffering, and uprightness, knowledge, 
experience, and belief, are the Brahma~a's duties 
[karma], born of his nature [svabhavajam]. 
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Bravery, spirit, constancy, adroitness, and 
courage to face the foe, generosity and lordliness, 
are the K9atriya's duties [karma], born of his 
nature. 
Tilling the soil, herding cows, and commerce, are 
the Vaisya's duties [karma], born of his nature; 
and of a Sudra 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 

gu~as. As the Glta tries to reaffirm the guqa-karma theory 

about the social order, it follows the Upani~adic philoso-

phical trend. 

It seems that the Gita does .. not subscribe to the 

view that varna is determined by birth, 56 the view held 

by the DharmaS'astras. Therefore, it differs from the Dharma

~astras in a significant way on the issue of the proper 

social order. The Glta is a part of the Mahabharata and 

the Gita seems to share the general view of the Mahabharata 

on this issue. The Mahabharata holds a theory that not 

birth, but virtuous life, makes one a Brahmana: 

~ _ SSBG. xviii. 41-44, tr. W.D.P. Hill, The Bhagavad-
gita (2nd ed., Madras: Oxford University Press, 1969). 

56A Source Book in Indian Philosophy, ed. s. 
Radhakrishanan and C.A. Moore, p. 119. 



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 Sudra. The Sudra who has 
dharma, truth, and self-control, I take to be 
a Brahmin. A man becomes a Brahrnin by his 
deeds; bad deeds drive him to a terrible doom. 57 
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In these verses, emphasis is on qualities rather than on 

b.irth. The GI ta' s guIJ.a-karma theory seems to be in accord 

not only with the Upani~ads 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 

aspfSya 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 Sudras remained outside the fold of 

57The Mahabharata, 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 j'atis 

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 
Brahma~as are on the top, but the untouchables rather 

" 61 than the Sudras are on the lowest rung. The principle of 

58L. Dumont, Homo Hierarchicus: The Caste System and 
Its Impiications, tr. M. Sainsbury (Chicago: The University 
of Chicago Press, 1970), p. 68. 

59 R. 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. 

60L. 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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jati-dharma (i.e. doing one's caste-duty) is similar to 

the 'svadharrna' of the var~a vyavastha in the sense that 

these principles have religious connotations rather than 

1 
. 62 pure y economic ones. The caste system, like the varya 

vyavastha, 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 conunon 

goal of the wellbeing of a11.
63 

While the caste system seems to have derived these 

features from the varna vyavasth~, 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 

b . th d h d' 64 · · f h' d db a ir an ere ity, irrespective o is goo an a 

qualities (gw;,ias) . As the jati vyavastha is based solely 

on birth and heredity it is characterized by1he rigidity 

with which it divides the society into birth-ascribed groups. 

It strictly separates one caste from another by restrictions 

such as endogamy, conunensality, 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. 

63 L. Dumont, op. cit., pp. 9, 92. 

64 Ibid., 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 Dhar~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 vyavastha, even if it has evolved out of the 

var~a vyavastha, has a distinctive emphasis on birth and 

heredity. Scholars point out a difference of emphasis 

between var~a vyavatha and jati vyavatha. P.V. Kane 

observes that the jati vyavastha lays all emphasis on birth 

and heredity; and it tends to create the attitude of clinging to 

rights and privileges without fulfilling duties corresponding 

to the privileges and rights. 67 L. Dumont agrees with Kane 68 

and says, "heredity is more important than function, which is 

69 true of caste but not of the varna" and again says, "the 

feature [of the var~a vyavastha] which most constrasts with 

the caste-system is perhaps the stress laid on function 

rather than birth. 1170 Thus Kane and Dumont point out a 

66 G.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. 

69 Ibid. I p. 74. 

70 rbid., p. 69. 
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difference of emphasis in the var9a vyavastha and the jati 

vyavastha. 

C) The Maratha Saints and Social Order 
, 

We first studied the position of the Sruti - Vedic 

Sarilhitas, Brfilunanas, Upani~ads, and of the Sffifti - Dharma-

~- , -sastras and the Gita on the social order and their contri-

bution to the development of the ideas of the social order. 

We then studied the jati vyavastha which seems to have 

evolved out of the theory of the var~a vyavastha and saw 

a difference of emphasis between the var9a vyavastha and the 

jati vyavastha. The Maratha saints had these scriptural 
, 

traditions (i.e. Sruti and Sffifti 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 Maratha 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 Jnanesvar, the founder of the Varkari 

. d- 11 Sampra aya. 

(1) St. Jnanesvar and Social Order 

We have already shown that the Gita explains the 

four-fold social order in terms of the gu~a-karma theory. 

Jnanesvar's commentary on the same crucial verses of the 

71 M.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 Gita xviii.41, he 

talks about the caturvar~a vyavastha as follows: 

Among the four varnas, the Brahma~as are head 
(mukhya) and foremost (dhurece) • The other two 
are the K~atriyas and the Vaisyas; they also should 
be respected (manI) as the Brarunanas are respected 
(brahma9anci m'filll]e>; they are worthy (yogya) 
because they (too) have the right to do Vedic 
rites (vaidikavidhani). o Dhananjay, the fourth 
is the S"ildra varya; this varna has certainly (kir) 
no access (lag) to the Vedas. However, his Vftti 
(i.e. conduct, profession) is (r~ther) dependent 
on the three other var~as. The Sudras became the 
fourth var~a because they were close (javalika) 
to the three varpas - Brahma~as and others - due 
to their pro~ession (Vftticiya). The Sruti 
accepts the Sudras because they are with the 
twice-born (dvijasange) just as a noble man 
accepts (turaIDbije, lit. smells) the threads 
(tantu) because it is with the flowers. o Partha, 
this is the order (vyavastha) of four var~as .... 72 

~- / In these verses, Jnanesvar seems to acknowledge the promi-

nence of the Brahma~as in society. The religio-social 

prominence of the Brahma~as, as already shown, had been set 

forth by the Dharma~astras in particular. 
/. 

The Dharmasastras 

have made the Brahma~as superior to the K~atriyas and the 

Vailyas - varnas which were also of Aryan origin - by 

emphasizing the distinctive privileges of the Brahma~as 

over the other varnas and also by ascribing religious sig-

nificance to being born in the Brahma~a caste. -- ~ As Jnanesvar 

acknowledges the prominence of the Brahma~as, a question 

72 -Jn. xviii. 818-823. 

http:xviii.41
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arises whether he endorses the entire position of the 

Dharma~astras on this matter. In his cornmentary, cited 

above, he does not say that the Brahmaqas are superior 

to the K~atriyas and the Vai~yas and does not ask for 

special treatment of the Brahmanas. He rather says that 

the K~atriyas and the Vaisyas should be respected as the 

Brahma~as are respected. This seems to mean that they 

have more or less equal respect (man) • He thus differs 

from the position taken by the Dharma£astras in enhancing 

the religio-social position of the Brahma~as over other 

var9as. 

In the quotation, cited above, Jnanesvar 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 Dharma~astras which sought 

grounds for justifying the distinctive privileges of each 

varga and the consequent separation and exclusion of one 

varna from another. Jnanesvar'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 Sudras should be included in the varna 

vyavast!la. In his commentary, mentioned above, he says that 
/ / 

according to the Sruti the Sudras are accepted into society 
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because of their closeness (javalikal to the twice-born, 

even though they have no access to the Vedas. ~anesvar's 
~ 

emphasis is on the acceptance of the Sudras rather than 

their being treated as a separate and isolated group. He 

seems to differ sharply from the Dharma~astras on the 
~ 

question of the treatment of the Sudras. 

Jnanesvar reaffirms the Gita's gu~a-karma theory 

of social order when he adds in his conunents on the Gita 

xviii.41: 

Prakrti, which resides in the Self, has three 
qualities (gu~as) - sattva and other gu9as. It 
ha$ divided four duties (karme) among the four 
varnas .... The ~ul)as of Prakfti have divided 
(velhavani) duties of the four varl)as. The sattva 
gutla, in its various divisions (sarninaniminbh~gr, 
lit. equal and unequal divisions) , has appointed 
(niyogi) both the BrahmaQas and the K~atriyas. 
The Vaisyas ar~ due to the mixture of sattva and 
rajas and the Sudras are due to the mixture rajas 
and tarnas gUl)aS. O enlightened one, know that 
four-fold (caturvarnadha) order is made for human 
beings (pra9ivfnda).by gugas. 73 

"'- , In these verses, Jnanesvar explains how the four varpas came 

into being out of the mixture of the three gu9as of Prakrti 

and says that four duties were divided among four varnas 

according to the guQaS of Prakfti. His reference to the four 

duties of the four varnas has to be understood as the three 

common duties - yajan, adhyayana, and dana - of the twice-
,_ 74 

born and serving the three varpas as a duty of the Sudras. 

73.Jh. xviii. 825-830. 

74Ibid., xiii. 883f. 

http:pra9ivfnda).by
http:xviii.41
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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. Jnanesvar's intention of 

emphasizing the common ground was pointed out before. 

,., - "' In the verses, cited above, Jnanesvar affirms the 

Gita's theory that the social order is based on the division 

of the three gUIJ.aS of Prakfti and on the division of duties 

according to the gu9as. He reaffirms this theory of the 

social order when he comments on the Gita iv.13, as follows: 

Now, understand thus that I (K+~~a) created the 
four varpas 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 gw,:i.as. 

7 5 -- / Jnanesvar goes on emphasizing the qualities of each var2a, 

th G-:- - d . h. . . . 42 44 76 as e ita oes, in is commentary on verses xviii. - . 

In brief, he follows the Gita's theory of social order, 

viz. the gUI)a-karma theory, very closely. 

As Jfianesvar upholds the Glta'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 Gita differs from the 

Dharma~astras on this problem. 

75 , ....... 
Jn . iv . 7 7- 7 8 . 

76 rbid., xviii. 833-884. 

http:gw,:i.as
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As Jnanesvar upholds the gu~a-karma theory of social 

order, he does, of course, recognize the distinctions among 

the var9as. 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 

Gita ix.32, he argues: 

As long· ·as b:r:oaks 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 (vivancana) woods until they are 
put toget~er in fire? Similarly, the K~atriyas, 
Vaisyas, Sudras, 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, Jnanesvar seems to think of the bhaktimarga 

as a way of dissolving social distinctions including not 

only the four varnas 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 

77 IV 
Jn. 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 (~aho phoQi) in the name 
of Rama and K+~~a. (Discard ideas) of caste 
(jat), wealth, family (got), ancestry (kul), 
character, and reputation, and worship (God), 
being filled with (pious) feelings (bhavanayukta). 
Jil"anesvar has Rama and K~~~a in his mind [there
fore] he abides in the world of God (vaiku9tha). 78 

Jnanesvar 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 Gita ix. 31-32: 

Neither purity of family (kul) nor noble birth 
(abhijat~a) is required. Why should we bear the 
burden o knowledge in vain? If they have no 
devotion (bhav) , (everything of theirs) becomes 
meaningless (palhal) .... They might be born in 
sinful families (p~payoni), 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 
(Pralh.a.d) was born in the family of a daitya 
(barbarian) but I~dra could not excel him. There
fore, devotion excels; and caste (jati) is not a 
standard (aprama~) [in judging an individual]. 79 

In these verses, Jilanesvar 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, 

78 · - h 24 2 4 s~ · s'-· ~ - h - · H · -~h Hari~t.=... . - , ri antQram Ma ~raJ, aripa~ 

Praves (Bombay: Sri Jftanes Bhaktabhaj Prakasan, 1963). 

79J~ n. ix. 431-452. 
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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 (jati): 

Therefore, family (kul), caste (jati), and social 
order (varna) and all these (avagheci) are not 
instrumental (akaran). O Arjuna, attaining my 
being (rnazepa~) is the only fulfillment {sarthak) 
(of life) . 

80 

Conunenting 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 (pararnparik 

vicar) . 81 The traditional idea, as shown in our discussion 

about the Dharma£astras, was that the socio-religious worth 

of an individual was determined in terms of his birth in a 

80 .... . 456 Jn. l..X. • 

81·· N.N. Relekar, H.V. Inamdar, N.D. Nirajkar, eds., 
op. cit., p. 751. 
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hierarchical caste system. In the verses cited above, 

Jnanesvar says that devotion (bhav) 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 

Jnanesvar differs from the teachings of the Dharmasastras 

on the following issues. First, it was shown that the 

Dharma£astras vindicate the highest social position of the 

Brahma~as because of their birth, ritualistic purity, and 

their scriptural knowledge; the Dharmasastras assign the 
/ 

lowest position to the Sudras 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 Jnanesvar differs from the 

Dharma~astras because he upholds the guna-karma theory of 

social order rather than the janma theory. Because of the 

~- / 
gu~a-karma theory, Jnanesvar also differs from the Dharma-
/_ 

sastras 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 Jffanesvar, 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 Dharma~astras 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 Dharma~astras 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 hornogenous society 

under a common deity. 

These differences, which Jnanesvar held with the 

teaching of the DharmaS'astras, seem to have appealed to the 

people belonging to the lower castes and particularly to 

the untouchable castes. The VarkarI Sampradaya 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 Sampradaya. Some of the saints were from 

" castes traditionally grouped under the Sudra varna, e.g. 

Gora Kurlibhar (A.D. 1267-1317), samvata Mall (A.D. 1350-

1395), and Narahari Sonar (died in A.O. 1313) . 82 Some 

of the saints were even from the castes traditionally 

grouped under the untouchables, e.g. Visoba Khecar (died 

in A.D. 1309), Cokhame+a Mahar (died in A.D. 1333), Rohidas 

Cai:itbhar, etc. Some of the saints were women, e.g. MuktabaI 

(A.D. 1279-1297), Janabal (died in A.D. 1350), Nirmala, and 

Kanhopatra, etc. Some of the saints were even Muslims, 

S . K -· Da-du p··. - . Sh 'kh M h d 83 e.g. aJan asai, inJari, ei a amu . Thus 

the VarkarI Sampradaya in actual practice opened the door 

84 of liberation to people of whatever caste, creed, and sex. 

Secondly, the Varkari Sampradaya 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 giving 

canonical status to their writings was a very radical step 

82 N.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. Qhavle, 1926), p. 198. 

84 IM h"' - -t. 1 s " k A - . - • a ~ra~~ra 1 PFSY ~t spfasyatanivarance 
Prayatna', the Kesari, 16 July 1929, Sar Sangrah arthat 
Kesarice Chote Ph~il (PUI}e: Kesari Maratha Trust, 1929), 
p. 316. 
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to take at a time when Hindu society, dominated and led 

by the Brahma~as, denied all religious rights to the lowest 

castes, including entering temples, reading Hindu scrip-

tures, and writing on religious matters. The stand of the 

Varkarl Sampradaya was taken in order to extend the right 

of religious pursuit to those who w~re socially neglected 

and degraded, to give them education and to uplift them 

socially. In other words, the Varkarl Sampradaya, through 

the teaching of the Bhagavat Dharma, brought about a 

modification of the position set forth in the Dharmasastras. 

We have summarized above how Jnanesvar differed 

from the Dharmasastras on the major issues about social 

order and we have also shown how the Varkarl Sampradaya 

attempted to modify the position set down in the Dharma

sastras. Now we should proceed to examine J~an~'var's 

teachings about ordained social duties (svadharma). 

Jnanesvar, in his commentary on the Gita xviii.41, 

takes a position similar to that of the Gita, in holding 

that the varya dharma (i.e. socio-religious duties of the 

var9as) is divided on the basis of the gunas .of Prakrti: 

Prakrti has three gUI)aS namely, sattva and the 
other gUl)aS. 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 gUl)aS of Prakfti have divided the 
duties among the four varnas. 85 

a5J~ n. xviii. 825-827. 

http:xviii.41
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In these verses, J~anesvar says that the duties are divided 

on the basis of the gu~as of Prakfti. He differs from the 

Dharmasastras on this issue because he does not accept 

the view that duties are determined by birth (janma). 

""- ;' Jnanesvar exhorts people to verify their duties 

and to discharge them, when he comments on the Gita xviii. 

45: 

It is proper for rain to mingle with the water 
of a river and it is proper for the river to merge 
with an ocean. Similarly, the duties assigned 
to varna and israma (varyasramavase} should be 
(properly) discharged. (It is as natural) as 
white colour of white body. These naturally 
ordained duties (svabhavavihita karma) should be 
verified by the scriptures which set criteria 
(prama) for day-to-day conduct. 

86 

Jnanesvar 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. Jnanesvar differs from 

the DharmaS'astras which asked the BrahmaI}as and K~atriyas 

to force the Vaisyas and the Sudras to do their duties. 

Jnane£var's emphasis on discharging one's ordained 

duties (svadharma) is also found in his commentary on the 

Gita iii.10: 

I (Kf~~a) have ordained your duties (svadharma) 
according to your specific varga. If you follow 

86J-n. 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. Jnane,var, like the G1ta ii.47, says that one 

should not abandon one's appointed duties but should do 

them disinterestedly (hetuvip) . 88 J'Iianesvar 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 

are discussed in the final chapter. 89 It suffices to say 

that Jnanesvar develops his philosophy of action in accor

dance with the Gita rather than in accordance with the 

~-Dharmasas tras. 

(2) St. Tukaram and the Social Order 

Tukaram talks about the origin and relativity of the 

varqa vyavatha in the following poems: 

8 7 ""' . . . 88 89 Jn. l.l.l.. - • 

89 .d 
~, 

ii. 266. 

PP • 317-319 , 3 2 5 • 



I declare the secrets in the presence of saints. 
Listen to the actions (karme) ordained by the 
Vedas (vedavihit}. The four vagias sprang from 
One's body (ek~ciye angi}, divided according to 
merits and sins (papae~~a bhagi). At the initial 
stage, there was no distinction (bhed} such as 
top (adi) , middle (maddhya) , and bottom (anta) . 
Mango, jujube, banian, and sandal are different in 
quality (gu2agu2a> but they are one (viz. not 
different} (ek) for fire. Tukaram 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 
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Again, 

God intervened and he completely removed (nivarila) ,- , 
languor (sig) of sacred and profane (subha-asubha) . 
Individual self and God (jlvasiva) played a chil
dren's game (bhatuke) and created this wonder 
(kautuk) , the world here (yethe loke) which is an 
illusion (abhasa} and which is not eternal (anitya}. 
The world is in fact filled with Vi~~u (vis~qmay 
~}. In this world, relationship (lag) is made 
obligatory, and divisions are made (vafile); duties 
of varnas (var~adharmat are like a play (khel) . All 
this is the texture (~) of One only. Why then 
are there differences and non-difference (bhinna
bhinna)? God Naraya~a, who is the Puru~a of the 
Vedas (vedapuru~a), decided (nivaQa kel~) so. 
Tukaram tested His grace (pras~d) , he is at His feet 
closely and he is not different from Him (navhe 
niraia>. 91 

In these poems, Tukaram seems to be alluding to the 

Puru~asukta hymn of the ~gveda because he refers to the 

Purusa of the Veda out of whom the var~a vyavastha came 

into being. He says that the different varyas came out 

90,. " 
Sri Tukaram Maharajarice Abhang, Sri Sakal Sant Gatha, 

9 70. 

91 b' I id. , 210. 
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of the One. This means that Tukaram, like Jti'ane~var, 

recognizes the religious basis of the var~a yYavatha 

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, 

Tukaram says that the different vargas are determined 

according to the balance of merit and sin (papapUIJya). The 

concept of papaplll)ya is a popular expression of the karma 

theory. This means that Tukaram holds the view that the 

social order is explained in terms of the karma theory. 

Thirdly, Tukaram 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 (~) 

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. 

Tukaram holds 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; 



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 
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The word 'pyramid' implies an idea of hierarchical social 

order. Tukaram 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! 
Tuka says, Each finds himself in a position 
according to his nature. 93 

In this poem, Tukaram tells us that individual differences 

are due to one's merit or karma and each individual is made 

out of the five elements of (Prakfti) which determine his 

nature. An individual's position in the social order is 

dependent on the kind of nature he has. In other words, 

Tukaram holds a view that the social order is to be explained 

in terms of the gw;a-karma theory. It seems that Tukararn 

agrees with Jnanesvar about the basis of the social order. -- , Tukaram, like Jnanesvar, also acknowledges the 

prominence of the Brahrna~as in society. It was already 

92The Poems of Tukarama, tr. N. Fraser and K.B. Marathe, 
1170. 

93Ibid., 2960. 

94Ibid. 1573. 
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shown, however, that J?iane~var does not consider the 

Braruna~as to be superior because of their birth. Tukaram 

seems to agree with Jnane6var when he talks about who 

should be considered a Brahma~a: 

Listen to the Sruti; it says that he is not a 
Brahma~a who does not like praise (kirtan) of the 
name of Hari and dancing of the devotees of Vi~~u. 
In fact, [such a BrahmaQa] was conceived of his 
mother's adultery with a lowest person (antaja) ... 
Certainly consider him a Brfillma~a, even though he 
is born in the lowest caste (antaja) , who utters 
correctly the name of Rama and Kf ~~a 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 (abhang 
prasangi) . A person who has given up six evil 
emotions-[passionate desire (karna), ange~ (krodha), 
pride (mada), temptation {mohaT;-greed (lobha), 
and envy (matsara)) - is a---r9a"l Brahmana. 

5 • 9 

In this poem, Tukaram argues that religious qualities make 

a person a true Brahma~a, whatever be his caste by birth, 

and a person born in the Brahma~a caste should be considered 

a low person if he has no religious qualities. This means 

that religious qualities (gu~as) rather than biological 

birth are the criteria of the ideal social order, according 

to Tukaram. Tukaram's emphasis on religious qualities and 

especially on devotion as a criterion of the social order 

becomes clear to us when he defines who is twice-born 

(dvija): 

95sri Tukaram Maharajance Abhahg 848-849. 



He who delights in reciting the name of God 
(Harinama) is very pure (suci) • He who meditates 
on the name of God is the twice-born (dvija) .•• 

96 
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On the same religious basis, Tukaram condemns a Brahma~a 

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 
Pura~as have decreed [nivaQa jalase]; this is not 
a private opinion of my own. Tuk~ says, Cursed 
be their self-conceit [thorapaQa, i.e. greatness]; 
may I never behold a bad man [durjana] of that kind. 

97 

In short, Tukaram uses the glll)a-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 Jnanesvar on these 

matters. 

We have already shown that Jnane~var 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. N- I Tukaram again follows Jnanesvar when he similarly 

emphasizes the common rights of all people: 

He who talks of castes (yati) of devotees of 
Vi~~u falls into hell (kwflbhapaki) . The Vedas 

96sri Tukaram Maharajance Abhang 1062. 1-2. 

97rbid., 755, tr. N. Fraser and K. Marathe, The 
Poems of Tli'ki'rama 946. 



and the Pura~as declare that these faults 
(duqal).e) are not true in the case of the devo
tees of Hari. They are dear to Narayaqa; one 
should not talk of them belonging to higher and 
lower varya. All four var~as have a right 
(adhikar) . When they start worshipping God their 
defects (dos) go away. It is like the fact that 
a ~aligraiil'"["i.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 (devarup). 98 

Again, 

The essence of all scriptures, the bursting forth 
(gavhar) of the Veda, and the idea (vicar) of the 
Pura~as is that the BrahmaQas, K~atriyas, Vaiiyas, 
Ca~qalas, children, men and women, prostitutes and 
all have the right (adhikar). Tukaram says, "I 
have experienced the fact that many devoted people 
experience bliss (sukh) . 

99 
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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 var~a because 

they transcend caste limitations when they worship God. 

Tukaram goes on describing how the bhaktimarga of the 

Varkari Sampradaya makes devotees forget their differences: 

They play on the sandy banks of the river 
(valvanti); the devotees of Vi~~u dance speedily; 
they have forgotten anger and pride; one pros
trates to another ..•. They are merged in 
contemplation (samadhi) ; they seem to be foolish 
to other people. To devotees (siddhasadhaka), a 

98sri Tukaram Maharajance Abhang 3354. 

99 rbid., 808. 4-6. 



learned person, a scholar, a ~' 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 
lib~ration is made easy. 100 

Tukaram repeats the idea in other poems, like this: 

We have forgotten our castes and the four varQas 
became one. They have become one by the bliss 
of K~~~a; they will certainly play childish games. 

101 

Tukaram elaborates this idea saying that God does not 
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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, 

Or, 

Here prince and peasant are alike; there is no 
difference of person in your home. 

103 

The Lord (Bhagavaii.ta) 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 (bhavabhakta) . He ate broken kernels 
of rice given by Vidur; He protected Pralhad at 

10 0 , . k - - h- - . - . Abh • 3 7 Sri Tu aram MaiaraJance _ang 70 . 

lOlibid., 3824. 7-8. 

102The Poems of Tukarama, tr. N. Fraser and K. 
Marathe, 1439. 

103rbid. I 521. 
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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 

186 

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 Pura~as and 

who also were the earlier saints of the Varkari Sarnpradaya. 

Many of the saints of the Varkarl Sarnpradaya, 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 (do$) could not be corrected by what
ever I did.---Pinally I embraced your feet. Why 
can he not accept me? Is Pa~gurang 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 

l0 4 '' uk- - M h- -·-· Abh . 1135 l 5 Sri T aram a araJance ang . - . 

l0 5Ibid., 1849. 
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Tukaram•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 Jnanesvar that the twice-

I • 
born have common rights and that the Sruti accepts the 
, 
Sudras in the Aryan conununity so that they are not excluded 

from the right of religious pursuit. 

We have already shown that Jnane~var 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 

Jnanesvar 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. 106 

Tukaram 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 (Infgajal); it is a childish play (bhatuke) 
played by young girls (kurnari) ; is that game 
real? 

107 

106The Poems of Tukarama, tr. N. Fraser and K. 
Marathe, 3496. 

107s'ri Tukaram Maharajance Abharig 1776.-2. 
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Tukaram is critical of the Brahmanas in this matter, as he 

says: 

Pa~§it, a scholar in Vedas, or a man of high 
learning (da~granthi} cannot excel Tukaram. Even 
though they regularly read the Glta, Puranas, and 
other scriptures, they cannot understand the real 
meaning (varma} . The Brahma~as are badly affected 
(n~qle) by pride in rituals (karma abhimane) and 
in var~a (varna abhimane} •.• Tukaram is not like 
them in his job; he is devoted to Vithoba. 108 

He condemns people full of pride (garvasiroma9i) , calling 

them Ca~9ais (i.e. lowest born people} in the three 

109 worlds. Tukaram asks people to give up pride in caste 

and other matters and follow bhaktimarga, giving his own 

example: 

Tuka 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 (paramanand). by one faith (bhave). Life goes 
away gradually and ask soon what is (our} welfare 
(hit). Tukaram says, 'devotion is the name of 
liberation and he who is without devotion (dilja~) 
is a hypocrite (darlibh), leading a wild life 
(nagavi) '. 111 

108sri Tukaram Maharajance Abhang 3352. 1-4. 

l0 9Ibid., 3329. 

110 The Poems of Tukarama, tr. N. Fraser and K. 
Marathe, 2443 cf. 1358. 

111sri Tukaram Maharajance Abhang 2474. 1-3. 
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It has already been sh.own that Ji\'anesvar lays a 

special emphasis on devotion and religious qualities and 

considers that caste is no criterion (jati aprama~). 

Tukaram seems to follow Jffanesvar when he says: 

He is devilish by nature, merciless in heart, 
and cruel in mind. Caste (yati) and family {kul) 
are not criteria (aprama9) herein; this is due to 
his natural qualities (gUI}ace ... angi). 112 

Tukaram's emphasis on bhav 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, thoush 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 

Tukaram's emphasis on bhav 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 (bhavevin) 
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 (rnatip)? Tukaram says, 'If you serve 
God without devotion (bh~v), you would not be worthy 
[of being accepted] by God, even if you do these 
things'. 114 

112sri Tukaram Maharajance Abhang 195. 1-2. 

113The Poems of Tukarama, tr. N. Fra'ser and K. 
Marathe, 3497. 

114s'ri Tukaram Manarajance Abharig 1142. 
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In short, Tuk.aram seems to consider bhav as the only cri-

terion of an individual's worth in the sight of God. This 

means that Tuk.aram follows Jnanesvar. 

It was shown earlier that Tuk.aram teaches people 

that God does not observe social distinction and he con-

siders bhaktimarga 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 Vi~~u, 
the world is filled with Vi~pu (vil?l)nmay jag) 
[therefore] observing difference is unholy (amangal). 
O devotees of the Bh~gavat 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. Tuk.aram says, 
"We are parts of one body; we experience the happi
ness and pain of others". 

115 

Tukaram 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 (darsane) . 
Desires and anger do not attack him because he sees 
equality {samata) in all beings. Tukaram says, 
"A dispute about differences is over for him". 116 

115 '' T k~. M h- - ·-· Abh . 21 Sri u Qram a araJance ang . 

116 Ibid. I 1038. 
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From the foregoing discussion about Tukararn's ideas of 

social order, we can conclude that Tukaram closely follows 

Jnanesvar 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. Tuka says, 
Devotion will carry you to the goal, if you keep 
your soul intent on service alone. 117 

However, svadharrna in Tukaram '_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. Tuka says, If you are wanting in devotion, 
you are truly unfortunate. 118 

As Tukaram emphasizes disinterested performance of svadharma 

as a devotee, he seems to follow Jnanesvar in this case also. 

We have attempted, in the foregoing discussion, to 

show how Tukararn's theology is similar to that of Jnanesvar. 

It was already shown that Jnane£var differs from the Dharrna

~astras on many points. As Tukaram agrees with J~anesvar 

on most of those points, we can infer that Tukaram also 

differs from the Dharrnasastras on those issues. As 

117The Poems of Tukararna, tr. N. Fraser and K. 
Marathe, 3199. 

118Ibid. I 3686. 
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J~anesvar was attempting to modify the position of the 
,,_ 

Dharmasastras, so too, we must conclude, was Tukaram. 

Jnanesvar and Tukaram, 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 Ramdas 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 

Ramdas 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 . teachings of the Varkari Sampradaya which were widespread 

by his time. 

One does not find Ramdas commenting on either the 

Pur_u~~sukta of the ~gveda 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: 

119w.s. Deming, R~mdas and the Ramdasis {Calcutta: 
Association Press; London: New York: Toronto: Oxford 
University Press, 1928), pp. 32, 47. 



The One has become many (udaIJ.q) ; though He has 
become many, He is still one. He bears His own 
hubub (galbala). Though He is one, He is divided 
(phutl jalI); though He is divided, He is one; 
the divided condition (vicitra kaia) is wide 
spread (paisavali) in beings. 120 
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Ramdas also explains the evolution of the universe in terms 

of the Sarikhya theory of the gu~as: 

The original maya (mu!amaya) was born of quality
less maya (nirgu~amAya); maya with qualities 
(gu.parna.ya) was born of the original maya. The 
sattva gUI}a was born of the maya with qualities. 
The rajogu~a was born of the sattva gUIJ.a. The 
tamogUlj:a was born of the rajog\l{la. Know that the 
sky (vyoma) was born of the tamogsia. Air (vayu) 
was born of the sky, and light (teja) of the air, 
water (apa) of the light, and earth (bhurnandal) -
from the water. Ramdas says, "These are declara
tions (vacane) of the scriptures. 121 

Ramdas adds that the diversity of forms is due to the gu~as 

of maya-: 

-,, 
The Lord (Isvara) had to create all these things 
(sakaJ.) ·' 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 
(saifthare) . The talk of difference and non
difference is due only to the gu~as of maya. 122 

Ramdas explains this diversity of forms and beings on the 

background of a spiritual oneness or unity, when he says: 

1200 -as. 15.v.8-9; cf. 15.viii. 12. 

121sri Ramdas svamice Abhang, ed. K.A. Josi, 431; 
cf. Das. ll.i.8f. 

1220-as. 20. viii. 16-17. 
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One God resides in these being·s - kings, poor 
people, Brahma and other gods. He moves their 
sense-organs. He is called the Paramatma .... 
People see different forms (lit. bodies) but the 
wise see what is in the bodies; the learned see 
them with the view of equanimity (samadar~an). 123 
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He continues explaining the phenomenon of One-and-many with 

reference to the Fire God (VaiJvanara) and the Air God 

(Vayu) : 

And, 

There are different vargas 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 (dh~le) 
because of fire; the great and the small are all 
living (jyale) because of fire. If fire is brought 
from the houses of the lowest caste (antaja) , 
nobody finds fault with it because fire (Vaisvanaru) 
from all houses is holy. 124 

There are various differences in human beings; and 
there are beasts (svapade) 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: 

1230-as. 11. i. 21-24. 

124Ibid., 16.v.3-12. 

125Ibi'd., 16 . 7 8 • Vl. • - • 



Greatness of consciousness (dehabuddhi) is not 
honoured (cale) in the transcendent state 
(parabrahrnrr;-egoism is extinguished therein. 
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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 ~ 
Brahrna~as is pure (sovaie> and Brahman of the Sudras 
is impure (vovale) . T!"lere 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 Brahma~as 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 equally 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 gu~as of maya or Prakrti. 

As Ramdas talks of ultimate spiritual oneness, one 

is likely to conjecture that Ramdas would advocate mitigating 

social differences and lessening caste exclusiveness. The 

task of mitigating social distinction and exclusiveness was 

undertaken by the Varkarl saints. We have shown their 

efforts in this matter in our foregoing discussion. Ramdas 

seems to differ from the position taken by the Varkar1 

1260-as. 7.ii. 23-28. 
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saints because he firmly advocates observing social dif-

ferences (bhed) for he believes that these differences are 

also created by God Himself: 

- ~ The Lord (Isvara) has created various differences; 
the whole creation is sustained by differences. 127 

Again, 

There are all kinds of beings in the world. 
can all have grandeur (vaibhav)? Therefore 
created positions of more or less grandeur 
(t:hayathav) . 12 8 

How 
God 

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 (V'Javahar) is concerned, even though he 

believes in the primordial unity: 

There are harl (rows or ranks) from lords to the 
poor. How--cail we treat all of them equally? It 
is abundantly clear scriptural opinion (uda~q 
abhiprav) that gods, demons, human beings, beings 
of low origin and inferior beings are (born) 
according to their sins (pap) and good deeds 
(suk~ti) [committed in their previous births]. 

The world is maintained by one God (ekanse), but 
every being is endowed with different powers. 

1270 -as. 17.x.20. 
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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 (antaratma) 
is in both a good man (pupyatma) and a sinner 
(papatma) ; 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 
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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 Varkari saints who were 

advocating the non-observance of social distinction and 

also were recognizing bhav 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 (sarkheci) . If we 
bow down before a donkey he kicks in our face. Why 

1300-as. 13.x. 8-13. 



do the foolish people say (bhajan) that the 
superior and inferior people are equal? 

131 
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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 Brahmaqa~maintenance of 

social differences: 

A Brahmacya sees differences and non-differences 
(bhedabheda) but a fly regards all as non-different. 
But the behaviour of the fly does not suggest that 
the fly has received self-realization (j~anabodha). 132 

In short, Ramdas 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 varya vyavastha 

which is justified in terms of gUI}a-karma theory. He talks 

about the superiority of the Brahma~as being based on the 

fact that they are born in the Brahma~a caste: 

131 ' . - d - S - . Abh . d K A J . 6 9 1 3 Sri Ram as vamice ang, e • . . osi, . - . 
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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 
Brahma~a is special (vise§) among the bodies of 
human beings. Besides that, a BrahmaQa 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 (purvapWj\ye). 

133 

Ramdas talks about the religious significance of the 

Br~hmana caste and the importance of their religious roles 

in justifying their socio-religious superiority: 

A Brahmana is the preceptor (guru) of all people, 
even though he does not do his duties (kriyahin). 
However, we should submit to him with special 
devotion. Naraya~a became an avat~r [i.e. mani
festation of god] and Vi~~u bore srivatsa [i.e. 
the mark on the breast of Vi~QU made by the foot 
of a Brahrna~a] for the sake of the Brahmanas. 
There are many such examples. The words of the 
Brahma~as are authoritative (pramaQ); Sudras [viz. 
uninitiated men of the Brahma~a and other upper 
varnas] become Brahma~as by the words of Brahma~as; 
metal and stone become deified at a chanting 
(mantra) of Brahma~as. When they are without the 
initiation ce~ernony (munjibandhan), they are 
undoubtedly Sudras; they are only called twice-born 
because they are the offsprings (santat) of twice
born people. That the Branma~as should be venerated 
by all peo'ple is the main imperative of the Vedas 
(vedajna), which is authoritative (prama~). 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 (karmamarga) can not be done without 
the Brahma~as. The Brahma~as are the Vedas embodied 
(murtimanta) and they are the Lords themselves. All 
desires are fulfilled by the words of the Brahma~as. 
By adoring the Brabma~as, our attitude is purified 
and we are attached to the Lord. Men attain 

1330 .. as. 2.iv.1-2. 



liberation (uttam gatl) by drinking water which 
falls off the feet of the Brfilunanas (brahmana
tlrtha) . The Brahma~as are respected at the time 
of great feasts (lak~abhojani); and no one then 
cares (puse) about other castes (yati}. Even 
great gods honour the BrfilimaQas; man is just a 
poor creature (in respecting the Brahma~as). A 
Brahmapa is venerated by the world (jadagvandya) 
even though he may be a fool (muQhamatf) . 134 
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In these verses, Ramdas emphasizes the priestly role of the 

Brahma~as 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 

otners to be twice-born. Because of these exclusive privi

leges, he argues, the Brahma~as remain to be preceptors of 

all even though the Brah.manas 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 Brahma~as are determined by their birth and not 

necessarily by their qualities. Ramdas differs in this 

from the Varkari saints who consider the religio-social 

superiority of individuals in terms of their merits rather 

than birth. 

Ramdas enhances the prestige of the Brahrra~as by 

grouping their traditional duties under sattva gu~a, as 

follows: 

134 -Das. 5.i.6-15. 



Sacrificing for oneself (yaj~a) , sacrificing on 
behalf of others (yajan), studying (the scrip
tures) and teaching others, and.acquiring for them 
the merit of gifts (danapup.ya) are the functions 
of sattva gu~a. 135 

201 

Ramdas differs from the Varkari saints who do not talk about 

the religious duties of the Brahma~as. Ramdas selects one 

of the religious duties of the Brahma~as, 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 Brahma~a 
[is best] among the bodies of human beings. A 
body of a Brahma~a has the authority (adhikar) 
[of studying and teaching] the Vedas. 

136 

In this verse, Ramdas emphasizes not only the religious 

signifiance ~f a physical body which is a result of birth 

but also the exclusive teaching privilege of the Brahma~as. 

Ramdas' emphasis on the religious rights (adhikar) enables 

us to say that Ramdas seems to re-enforce the position of 

the Dharma~astras on these issues. Ramdas differs from the 

VarkarI saints who were trying to modify the position taken 

/_ . 
by the Dharmasastras on these issues. As the exclusive 

role of the Brahma~as to impart religious knowledge to 

people had been usurped by non-Brahma~as, the Varkarl saints 

in particular, Ramdas expressed his concern and opposition 

1350-as. 2 · · 13 . vii. . 

136rbi'd., 10 '' 17 .ii. . 

http:danapup.ya


by re-affirming that the traditional preceptorship 

(gurutva) was meant for the Brahm~as only. We have 

already shown in the last chapter how Ramdas stood for 

the br'ahmapasapek9ata in this case.
137 
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The second var9a in the hierarchical social order 

of Hindus is the K~atriyas (i.e. rulers and fighters). 

Ramdas asks the K~atriyas to do their traditional duties 

(ks~trad.~arma) fearlessly: 

He, who is afraid of death, should not do the duties 
of the warrior class (k§~tradharma) ; 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 successful]. 138 

Again, 

The kings should do their royal duties, the Ksatriyas, 
the duties of warriors, and the Brahma~as, their 
own duties (svadharma), all in a variety of ways. 139 

Thus Ramdas exhorts the K~atriyas to do their duties fear-
, 

lessly. It is traditionally supposed that Sivaji went to 

see Ramdas, after killing Afzulkhan. In their meeting, 

137 .d 
~' pp. 101~103. 

138 •samarthancI Kavita', Y.D. Pendharkar, Samartha 
Ramdas: Ek Abhyas (PUI).e: Continental Prakasan, 1964), p. 207. 

139Ibid., p. 206. 
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, 
Ramdas advised Sivaji to protect the Branma~as, gods, and 

traditions and take care of the Brahma.z:as. 140 Ramdas took 

care of the interests of the Brahma~as through Sivaji, a 

Maratha king and warrior. 
,. 

The VaiS'yas and the Sudras are on the lower rungs, 

and the untouchables on the lowest rung of the social 

hierarchy. Ramdas does not mention the duties of the 

Vaigyas and Sudras in his works. It seems that he is more 

concerned with the interests of the upper castes than the 

interests of the lower castes. 141 

Having shown how R~mdas reaffirms the position 

taken by the Dharma:astras on some issues about the social 

order and how he differs from the position of the Varkarl 

saints, we should now proceed to examine the question of 

whether Ramdas' doctrine of bhaktimarga serves to minimize 

the social differences and thus to unify the society, as 

it did in the hands of the Varkarl saints. 

Ramdas propagates bhaktimarga as the way of 

liberation: 

The Supreme Self (Paramatma) 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. 
There is no doubt that the Supreme Self is obtained 
(pavije) by devotion (bhakti) . 

142 

141 G.B. Sardar, op. cit., p. 122; P.R. Mokasi, 
op. cit., p. 206. 

142oas. 8.viii. 4-5. 
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Ramdas qualifies his bhaktimarga as ninefold (navavidha) 

bhaktimarga. 143 One of the characteristics of his bhakti

marga is 'reciting the name of god'. Even though he stands 

for exclusive privileges of the Brahma~as (brahma~as~pek~ata) 
, 

and for withholding religious knowledge from the Sudras and 

the untouchables, 144 he recognizes the right of all to 

recite the name (namadhikar) of god, when he says: 

The four var~as are authorized to recite the name 
(n~ntadhikar) ; the name of God does not take into 
account whether the devotees are great or small. 
The rocklike (j_~,2) and foolish (m'Udh) [people] 
have crossed over (the world) by (reciting) the 
name. 

145 

He mentions the names of the Puranic persons who were 
' 

liberated by repeating the name of God, e.g. Valmiki, 

Pralhad, Ajamela, and concludes by saying that grave 

146 sinners (mahapapi) were liberated by the name of God. 

Ramdas 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 

1430 -as. 9.viii.6. 

144 . d 
~' pp. 101-102. 

1450 -as. 4.iii.24. 

14 6 Ib i' d . I 4 . i' i' i' • 16-19 ,· cf. 7 . . . 3 4 4 . . . 2 6 2 8 .Viii. 1 .Viii. - • 

147Ib'd 4 ... 24 l. • I •iii• i 
Dasbodh~ 6.I0';'""16.S-6. 

Ekavis Samasi arthat Juna 

http:4.iii.24
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b f hi 'd 148 h f h hi k f from man ecause o s pri e; t ere ore, e t n s o 

pride of body (deh) , action (karma) , caste (yati) , family 

d k 1 d ·11 . 149 th h h . t an now e ge as i usion. Even oug e is no as 

emphatic as the VarkarI 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, Ramdas, like the VarkarI 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 Br'"ahma~as and the K~atriyas - to discharge 

their inherited duties. He also supports the contention of 

the G!ta and the Dharmagastras that: 

Renunciation (uQava9) of one's own duties (svadharma) 
is called the dropping (bu~va9) of the ultimate goal 
(paramartha), therefore, it is obligatory (agatya 
adhi) to do one's duties (svadharma). If one does 
duties as prescribed (yath~vidha) 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 (adhare) ; 
one should not give up his own duties (svadharma) 
at all. 150 

148 -Das. 8.i.14. 

149rbi'd., 10.vi'.29,· cf. 14 · 48 7 · · 43 52 .i. ; .vii. - . 

lSOEkavis samasi arthat Juna Dasbodh 20.18-20. 

http:10.vi'.29
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He emphatically says that one should not shirk one's duties 

d 'b'l't' i'f others do. 151 an responsi i i ies, even He thus asks 

everyone to follow his own duties (svadharma or jati dharma) 

d . d b th . 152 as or aine y e scriptures. 

(4) The Maratha Saints and the Social Order: A 

Brief Comprehensive Statement 

"-• I We have discussed the views of Jnanesvar and 

Tukaram - the two Varkarl saints - and Ramdas on the social 

order, and are now in a position to make a comprehensive 

statement about their positions. Even though the Varkari 

saints and Ramdas teach bhaktimarga as the way of liberation, 

they have different socio-religious pers·pecti ves. First, 

Ramdas, like the Varkarl saints, holds that there is only 

one primordial, undifferentiated source of origin, implying 

that there is spiritual oneness. But he differs from the 

VarkarI saints in that he wants to retain social or caste 

differences (bhed) as far as daily life (vyavahar) is 

153 concerned. Secondly, followers of the Ramadasi .:=.sampradaya, 

151v.H. Date, op. cit., p. 33. 

152s.v. Bhat, Mah~rastradharma: arthat Marathyaricya 
Itihasace Atmik Svarup (Dhule: Mahara~tradharma Granthamala, 
19 2 5 ) I IV I 18 8 • 

15 3 h k ,,.. . h . . - . N.R. Pata, Sri Samrtia Caritra Vanmay a~i 
Sarnpradaya .<PUI).e: Pras'Ad Prakaf?an, 1972), p. 51. 
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founded by Ramdas, were exclusively conservative 

( kh "'kh-· ) -hm 154 h f 11 d na asi anta Bra a~as; w ereas o ewers an 

saints of the Varkarl Sampradaya were from all castes. 

Thirdly, Ramdas wanted to restore the preceptorship of the 

Brahma~as but the Varkarl Sampradaya extended the precep~ 

h . . . t. f h . 155 tors ip to saints irrespec ive o t eir castes. 

Fourthly, Ramdas holds, like the Varkarr saints, that God 

sees the bhav (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 

bhaktimarga as a means to mitigate social differences as 

the Varkari saints do. Seventhly, as Ramdas considers the 

superiority of the Brahma~as to be based on biological 

birth and inheritance, he seems to justify the caste system 
,,_ 

as the Dharmasastras have done. He, therefore, differs 

from the Varkari saints who wish to modify the position 

154v.K. Rajvade, Rajvaqe Lekhasangrah, Sahkin;;ta 
Nibandha, ed. S.N. Josi, III. 114. 

155p M k . . 179 . R. o as i, op. cit. , p. . 
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~ on the social order taken by the Dharrnasastras. Finally, 

even though these Sampradayas have different perspectives 

on the social order, it seems that they have agreed on 

the idea that every individual should do his prescribed 

duties (svadharrna) . 

D) The Lokarnanya Iilak and the Social Order 

Having shown how the Mara~ha saints interpreted the 

Hindu scriptures and what positions they took on the social 

order, we should now proceed to inquire into the question 

of whether the Mara~ha saints influenced ~i~ak'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 Mara~ha 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. ~i+ak seems to defend the tradi-

tional social order against the criticism levelled by social 

reformers, like M.G. Ranade, R.G. Bhandarkar, etc., who . . . 
were saying, as Tilak understood them: 

14f. 

Our dharma is 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 

lSGL k - T'l k L kh . h d L J . o amanya .i a e asangra , e • . osi, pp. 
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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 

~i+ak 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 agriculturaiists 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 

1571 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 Lokarn!tnya tilak: Towards Independence, VII, 468. 

lSSibi'd. 474f pp. • 
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ti~ak 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 (samajaracana), it 
can never be completely faultless, many people 
have understood the principle. "Caturvar9yam maya 
Sf~tam gUI).akarmavibhaga,aQ" 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 old 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 -~lum-' (ganv ahe tethe maharv~da ahe). 
In accordance with that proverb, there is a lot of 
scope for social reform in European nations. 159 

In this quotation, +i~ak asserts the principle of the social 

order as given in the Gita 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 var2a vyavastha and free enterprise 
(yadfcchacarapravartak), and which are old and new, 
have come into contact (safuyog), there would be some 
changes in the principle of the old 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 

159L k - T'l k L kh 0 ah d L J ,. 14 o ·amanya .i.a e asangr , e .. osi, p. . 
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to demolish one and to establish another or to make 
appropriate changes in the old and revitalize 
(punarujlvan) it. 160 

Ti+ak seems to be in favour of revitalization of the Hindu 

social order. 161 He advocates change in the social order 

in the spirit of the Gita: 

The time in which our social institutions (samaj
samstha) 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 

~i+ak advocates social changes in the spirit of the Glta 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 

Ti~ak advocates social changes when he considers 

them to be suitable to the altered circumstances of India. 164 

16.Q - . .1. /t Lokamanya T1].ak Lekhasa11grah, ed. L. Jos ·, p. ·i:4. 

161 R. Kumar, op. cit., p. 313. 

162The Kesari, 10 Jan 1907, Samagra Lokamanya Tiiak, 
v, 174. 

163
The Kesari, 5 Jan 1904, Samagra Lokamanya 1ilak, 

V, 172. 

1641 The Hindu Caste from an Industrial Point of View', 
Samagra Lokamanya Titak, 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 D~sa 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 
Dasa, 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 Brahrnanas, 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 
Srnrtis 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, ~i~ak explains not only how the feelings 

of inferiority and pollution came into the Hindu social 

1651 The Hindu Caste from an Industrial Point of View', 
Sarnagra Lokamanya ti+ak, VII, 470f. 
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order but he also argues that Hindu society was divided 

into two blocks, namely Aryas and Dasas. All Aryas, 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 [karma] and among them there was no restriction 

of inter-marriage and inter-dining. ~i~ak seems to be 

talking about the varna vyavastha in this quotation although 

he uses the term "caste" interchangeably with 11 varI)a". In 

the Gitarahasya, fi~ak discusses why varpa vyavastha was 

formed and how it turned into a caste system: 

The ancient ~ had laid down the institution of 
four var9as (c~turvar9yasamstha) which was in a 
form (or nature) of division of labour (sramavibhagarup) 
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 (puru~) of the (social system) became 
j!timatropajivi (i.e. determined by caste only) 
viz. they forgot their own respective duties 
(svadharme) and became nominal Brahmanas, Ksatriyas, 
Vaisyas or Sudras because of their birth in.that 
particular var~a. 166 

In this quotation, Tilak says clearly that the caste system 

came out of the var~a vyavastha. As Ti~ak 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) · 



Ti+ak seems to justify the traditional varna 

vyavatha and at the same time he is critical of the 

defects of the caste system when he argues: 

214 

The Hindu polity which is included in the king's 
duty in the Manusmrti text lays down a kind of 
social organization which is known as Chatur Var~a. 
Many of you now believe that Chatur Va~a consists 
merely of [the] different castes that divide us 
at present. No one thinks of the duties belonging 
to these castes. A Ksatriya will not take food 
with the Brahmin and a Vaisya will not take food 
with a Shudra, It was not so, let me point out, in 
the days 9f Manu and the Bhagavadgita. The 
Bhagavadgita ~xpressly states that this division 
was made not by birth but by the quality fgW}aJ 
and by the profession [karma] which were necessary 
to maintain the whole society in those days. 167 

In the foregoing discussion, ti+ak has often said· that the 

var~a vyavastha is based on a distribution of professions 

(karma) and on a distinction of qualities (gu~as). He thus 

emphasizes the position taken by the G1ta 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 Ikarmavibhaga~ap]. 
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. Iilak 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 

~i+ak holds the traditional theory of social order, 

according to which the caste system originated from the 

var2a vyavastha. Ti~ak justifies the varpa vyavasth~ 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 Brahmins are not Br~hmin, 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 Br~in 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 
Chaturvar9ya. 169 

In this quotation, Tilak seems to argue that people who . . 
claim to be Brahma~as, K~atriyas, and Vaisyas are not truly 

169 - - k -The Mahratta, 7 Jan 1917, Samagra Lo amanya 
'tilak, VII. 630. 
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so, because they do not possess the qualities which go 

with their var9as. His definition of a ~udra is a person 

who only does intelligent labour and is not qualified to 

do any higher task. This definition is intended as a 

criticism of those members of elite castes who were serving 

the foreign government. ~i+ak calls them Sudras even though 

they claimed to be Brahma~as, K~atriyas, and Vaisyas, the 

members of the upper var9as. In this quotation, ~i~ak 

seems to assume a hierarchy, but a hierarchy understood in 

terms Of qualities (gUIJ.aS). ri~ak considers the four Varna 

system an ideal system if it is based on qualities which 

help develop the nation. 

1i+ak applies the principle of guqas (gualities) 

in his criticism of the actual social order viz. the caste 

system which divides the Hindu community into Br~hma~as and 

non-Brahmaqas and implies that all Brahma~as are good and 

non-Br~hmaqas not good. Tilak addresses such an attitude, 

as follows: 

This dichotomous division [the Brahmanas and non
Brahmaqas) is unnatural and artificiai. Among 
Br~hmins 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 · 

170 h - - 21 9 The Ma ratta, March 1 20, quoted by S.L. 
Karandikar, op. cit., p. 627. 
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This quotation implies that ti~ak does not consider the 

Brahma~as socially superior because of their birth and he 

recognizes that there are bad persons in the Brahma~a 

caste and good persons in non-Br~hmana castes. This means 

that ti+ak does not think of birth as the criterion ta 

judge the worth of an individual,· but considers the 

qualities (gw;as) of persons to be the criterion. 

Tilak holds a different view about the feeling of . . 
superiority and inferiority built-in in the caste system. 

I f h . . d b 171 . 1 k 1 . n one o t e quotations cite a ove, Ti a exp ains . . 
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 (sahij~U dharma) than Hinduism 

in the world. [Therefore,] there should be no superiority-

. f . . f l' . d " 172 in eriority ee ing among Hin us . Ti~ak 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 'd ~l p. 215. 

172samagra Lokarnanya rilak, VI, 807. 

1731 The Hindu Caste from an Industrial Point of 
View', Samagra Lokarnanya Ti+ak, VII, 473. 
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points out that 'l'i.:l;.ak rejects "the notion that distinctions 

of castes implied differences in status and ranks 11
•
174 

Thus ~itak does not see the feeling of superiority and 

inferiority arising out of ideal or true Hinduism. 

Ti+ak also holds a special view of the exclusive 

rights and privileges of the Brfill~as who are considered 

to be highest in the socio-religious hierarchy. Later in 

the quotation referred to above, Ti.:l;.ak argges that all the 

twice-born people enjoyed the same rights and privileges 

as the Brahma~as. In the last chapter we noted that ti~ak 

did not fight for the exclusive_ rights and privileges of 

the Brahmanas but recognized the rights of all Indians • 

and fought for them. 175 Wnen he discussed 'Caste and 

Social Equality' in the Ga~e£ festival of A.D. 1907, he 

said that it appeared absurd to him that certain castes 

1 h ld h V d . . th . . . 1 176 a one s ou ave e ic rites as eir privi ege. 

+itak also takes a critical look at the practice 

of pollution and untouchability. He once argued against 

this evil practice in the Gaqes' festival held in Poona in 

A.D. 1907: 

174 R. Kumar, op. cit., p. 310. 

175 'd vie, PP-124ff. 

176s.L. Karandikar, op. cit., p. 247. 

http:Ti.:l;.ak
http:l'i.:l;.ak


The Vedas mention four varnas. The Brahma~as are 
supposed to be originated from the mouth, the 
K~atriyas from th,e arms, the Vaisyas from the 
thighs, and the Sudras from the feet [of the Virat 
Purusa]. How then is the head polluted by the 
legs or arms? 

177 
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In this quotation, ~iiak refers to the Puru~asukta hymn of 

the ~gveda 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 Dharma~astras 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 unification 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 old time must be rectified. 178 

In the same Conference, 'f'il;ak emphatically said, "If a 

God were to tolerate untouchability, I would not recognize 

177samagra Lokamanya Tilak, VI, 806. 

178The 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 11
•
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 

180 reformers. 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 (ruQ.hi) might be broken 

gradually. 181 As an indication that he was not observing 

untouchability, ~i+ak placed an image of the Ga~es of the 

Cariibhar (untouchable) along with his own image of the Ga~es 

. h . 182 in t e procession. 

Finally, ~i+ak 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: 

179 S.V. Bapat, op. cit., II.204; S.L. Karandikar, 
op. cit . , p . 4 9 2 . 

180Ibid., II. 108f. 

181Ibid., II, 108; II, 279. 

182 Ibid., II, 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 'Sudra' 
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 Sudra
Kshatriya training one may join either the Brahmin 
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 

~i~ak 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 Gita teaches: 

For whatever reason, when one has once accepted 
some duty (karma) as his own he must do it 
disinterestedly, however difficult or detestable 
(apfiy) it might be. Because the greatness and 
(or smallness of man does not depend on his 
profession; and his worth (yogyata) from the 
spiritual point of view (adhy~tmadf~tya} 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 (sarvabhutantargat) 
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 adhikari) as is a Brahmana, 
who does ablution and religious duties, or as is 
a brave K~atriya. 

184 

183 - - 1 17 k -The Mahratta, 7 Jan. 9 , Samagra Lo amanya 
~ilak, VII, 930. 

184 GR. pp. 746f (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 may 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 Mara~ha Saints 

Having stated the views on the social order taken 

by the VarkarI saints, the Sarnartha Ramdas, and the Lokamanva 

~i~ak, we should now proceed to inquire into the question 

of whether ~i~ak developed his position on the social order 

in agreement with and in dependence on the Maratha saints. 

First, we have shown that Jnanesvar re-affirmed 

the Grta's theory of the social order that the division 

of the four varnas is based on the guga-karma theory. 

Tukaram agreed with Jnanesvar on this issue. Ramdas also 

applied the gll\la theory to the social order. Tilak seems . . 
to be in agreement with the Maratha saints as he re-affirms 

the Glta's theory of the social order. 

Secondly, the Varkarl saints distinguished between 

the var~a 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. ~i~ak seems to 
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follow the Varkari saints when he says that the caste 

system is based on birth and the var~a vyavastha on the 

guQa-karma theory. 

Thirdly, the V~rkarl saints held that the highest 

position of the BrahmaQaS in the var~a vyavastha was based 

on the qualities (gsias) and not on birth. Ti~ak seems to 

agree with the Varkarl saints when he says that the true 

BrahrnaQas hold the highest position in the varya vyavastha 

because of the qualities (gugas) rather than birth. 

Fourthly, the Varkarl saints did not uphold the 

exclusive rights and privileges of the BrahmaQaS as Ramdas 

did. Tilak seems to follow the Varkarl saints for he does . . 
not emphasize the exclusive rights of the Brahma~as nor 

does he fight for those rights and privileges. 

Fifthly, the Varkarl saints recognized the equal 

right of all people, including the Sudra castes and the 

untouchables, to pursue religious goal. Ramdas also recog-

nized the right of all people to recite the name of God 

(namadhikar) , though he was not in favour of imparting 
~ 

religious knowledge to the Sudras and untouchables. In 

practice the Varkarl saints made bhaktimarga accessible 

to all castes without social distinction. Tilak seems to . . 
be influenced by the VarkarI saints in this when he argues: 

Caste distinction (jatibhed) has become inseparable 
from the Hindu society. If dharma means only the 



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 Va~istha [Brahmana] He was equally , . . . 
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accessible to Vasvamitra [non-Br~hrnana]; [as He 
was accessible] to Yajnavalkya [BrahrnaQa], he was 
equally ascessible to Janak [non-Brahma~a]; and 
Tukar~m [Sudra], Gora Kumbhar [Scrdra], and Cokhamela 
[untouchable] obtained liberation as Jnanesvar and·· 
Eknath [Brahma~a] did. In such a religion, eating
drinking and castes are not considered. They are 
independent practices. 185 

In this quotation, ~i~ak 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 var~a vyavastha 

and in this is dependent on the V~rkarI Sampradaya. 

Sixthly, the VarkarI 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. ~i~ak seems to argue in a similar 

way in dependence on the Varkarl 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 - Mahar, Marig [the 
untouchables], and the Brahma~as - are Hindus. 
In addition to this, the Bhagavat 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. 



including Mahar, Marig, Caihbhar !the untouchablesJ, 
and Sonar [a SudraJ. If any person goes to 
Pal).9harpur he will notice that all are embracing 
the feet of Pa~gurang. 186 
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Seventhly, the Varkarl saints argued that God grants 

equal liberation to all in order to mitigate the feeling of 

superiority and inferiority. ~i~ak takes up this idea in 

dependence on the Maratha saints when he says in the 

Gl tarahasya: 

The true greatness (mahti) of this royal way 
(rajamarga) 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 Mahara~tra. 187 

Eighthly, the VarkarI saints regarded bhav (devotion) 

rather than birth as the criterion by which to judge the 

worth of an individual. Ramdas also emphasizes bhav. !i+ak 

seems to be influenced by the Maratha 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 (vilak9ap j~_sfti) whose nature can be 
easily comprehended from the history of the Bhagavat 
Dharma of Mahara~tra. As far as God is concerned, 
women, Ca~ga+, and the Brahma~as are equal (sarkhec). 
"God craves for bhav (devotion)" and not for symbols 

186 Samagra Lokamanya tiiak, VI, 807. 

187cR. p. 688 (M); p. 1060 (E). 



(pratiks), nor white and black colour, nor dif
ferences between man and woman, and the Brahmaqa 
and cai:iq.a~. 188 

~i~ak quotes Tukaram in this connection: 

226 

Br~hma~a, K~atriya, Vaisya, Sudra, c~q.af, 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' (Ga. 2382. 5,6). 189 

~i+ak repeats the idea in the Gltarahasya saying: 

That omnipresent Parame~var, who gives rewards for 
all actions, looks only to the bhav (devotion or 
faith) of devotees. Therefore, Tukaram had said 
that the Paramesvar takes into account only the 
bhav and not the pratik (symbol) which is worshipped. 

190 

Ninthly, the Varkarl 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 (dharrnadhikar) 

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) . 

188 'd 
~' 

189 . d 
~' 

Tilak seems to follow them as he, in . . 

p. 132· 

l 90GR. 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 [dhf] 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 Gita, R~maya~a, and Mah~bharata 
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 

., - 192 A similar definition of dharma appears in the Gitarahasya. 

This definition of dharma is made in the context of reli-

gious texts namely, the Mahabharata, Gita, and the Ramaya~a, 

which are supposed to be texts of Bhagavat Dharma. The 

concept of dharma seems to be a better basis for social 

unity to ri+ak than the caste system. It was already shown 

that Tilak was seeking such a basis for social unity. 193 
. . 

!i~ak's definition of dharma and his appeal for unity 

seem to be influenced by the Mar~tha Bhagavat Dharma 

because his concept of dharma is identical with theirs and 

his efforts to unify society on the basis of dharma are 

191 G ., k H' W . ' d S h 36f B .. *i*a , is ritings an peec es, pp. ; 
Samagra Lokama.nya Titak, VII, 633. 

192 GR. I p. 6 0 ( M) ; p. 9 0 ( 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 Tukaram and others made such efforts. In the 
present situation which is more dangerous than 
that time, it is absolutely necessary to make such 
efforts. 

194 

+i~ak 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 ~nd guides 
as Ramdas did, giving up one's own interest and 
working without selfish motives. 195 

Finally, the Varkarl saints and Ramdas had agreed 

on discharging one's prescribed duties (svadharma) with a 

disinterested frame of mind. +i~ak seems to depend on the 

Mara~ha 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 is the inner
most secret of the Bhagavat Dharma; and this is 

194 Samagra Lokamanya Iitak, VI, 809. 
1 

195The Kesari, 28 July 1896, Samagra Lokamanya 
Tilak, V, 680. 



clear from the history of the ma~daiis (i.e. 
sects) of the saints of Maharastra (GR. pp. 13, 
396-397). 196 . . -
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In this argument, ~i~ak not only agrees with the saints but 

also depends on their ideas. 

F) Conclusion: 

In this chapter, we have shown how ti~ak 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 gw;ia-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 bhav 

(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. In short, he is indebted 

to and influenced by the Maratha saints to a remarkable 

extent in his social teachings. 

196GR. p. 784 (M}; p. 1199 (E) • 



PART TWO 

THE LOKAMANYA B. G. ~IJ;.AK'S THOUGHTS 

ABOUT NON-DUALISM AND SAINTLY ACTION 



CHAPTER IV 

THE PROBLEM OF NON-DUALISM 

Having shown that the religious and social aspects 

of ~i~ak's philosophical system were influenced and informed 

by the theology of the Maratha saints to a remarkable extent, 

we ought now to proceed to ·as.It whether the philosophical, viz., 

the vedantic and ethical, aspects of ~iiak's system were 

influenced and informed by the theology of the Mara~ha saints. 

This task will be dealt with in two chapters: one of dealing 

with the problem of whether ti+ak'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 sthitaprajna, a liberated person who has 

realized and experienced advaita or non-dualism, was influenced 

by the theology of the prominent Maratha saints. We will 

deal with the first problem in this chapter. 

A) The Gltarahasya's Advaita Philosophy: 

Tilak, in the Gltarahasya, defines his philosophical 

position with reference to the bha9yas (i.e. conunentaries) 

on the Gita written by the ~caryas (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 pf Sal'hkaracarya, the founder of 
2 

the advaita school, Rfilnanujacarya, the founder of the 
3 

qualified advaita school, Madhva, the founder of dualism, 
4 5 

Vallabha, Ni.Ihbarka, and others. After studyin.g the bhasyas, 
• 

fifak makes an over-all observation in these terms: 

Briefly, different sectarian commentators and 
a~notators have thus interpreted the meaning of the 
Gita in their own way: They made the activistic 
epravfttipara) discipline or ehilosophy of action 
(karmarnarga) , taught in the Gita , subordinate . (gauna} 
a mere means of knowledge (jhana), and went on ' 
saying that the Gita asserts--zEratipadya fillet) 
their sectarian philosophy and practices prescribed 
from the point of view of liberation, e. g. monism 
characterized by the doctrine of 'Appearance' 
(mayavadatmaka advaita) and renunciation of action 
(karmasamnyasa}; qualified monism characterized by 
the doctrine of 'Appearance' (mayasatyatvapratipadaka 
visij~advaita) and devotion to Vasudeva; dualism 
(dvaita)and devotion to Vi$~U; pure dualjsm 
(§uddhadvaita) and devotion; monism of Sarllkara and 
devotion; only ~; or only knowledge of Brahman 
(brahmajnana). These are the various renunciatory 
(nivrttipara) reli·gious ways of liberation __ 
(mok9adharma)_. No one says that the Bhagavadgi ta 

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 
~. , pp. 2 3 , 2 6 , 4 2 8 , 4 7 5 , 7 6 6 , 8 7 4 , 8 7 5 , 8 9 2 _lE) ..:.'!"-

4 
Ibid., pp. 24f (E). 

5 
~., p. 25(E). 
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regards the Karmayoga as major (pradhan) or dominant. 6 

Having pointed out the various interpretations of the teaching 

of the Gita ~i~ak goes on to say: 

The Gita is not a jugglery (gauqabangal}-that any 
one can-extract whatever meaning one desires out 
of it. The Glta was produced before all the sects, 
mentioned ab'O'Ve"; came into being; the Glta was 
preached by Sri Kf~~a to Arjuna not to-riiCrease 
/nis__7 confusion (bhrama)but to remove it; and 
it I the Glta 7 was, for Arjuna, an exhortation 
(u~ades} which nad only one (ekac) , specific 
(vi§i~~a) and de~inite meaning{Or purport) 
(ni€citSrtha) (Gi. v. 1-2}. The influence of 
the exhortation--c:>n Arjuna was as expected.7 

The.verses referred to (viz. Gita v. 1-') in the above quotation 

are important in discerning the specific meaning (niscitartha) 

or the purport of the Glta, for ~i+ak. These verses both 

raise the question and provide the answer concerning which of 

the two paths- renunciation of action (karmasamnyasa) or 

performance of action (karmayoga)- is superior? ti+ak comments 

on these verses: 

The question and answer mentioned above are both 
unambiguous and clear. The word •·sreya 1 in the first 
stanza qrammati~-;+y- means:more praise wo7thy, better•; 
and 1 karmayoga v1s1~yate' 1.e. karmayoga is better, 
is the reply to Arjuna's question agout the comparative 
value of the two courses •••• The Gita does not say 
that the way of renunciation (samn~~rga) described 
in the Upani9ads is not conducive of liberation 
(mok§aprada). Even though the paths of Karmayoga and 
Sarlmy~sa are equally conducive of liberation and both 

6 

... 
' 

GR. p. 17 (M); pp. 27f (E) • 

~·, 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 (jagacya 
vyavaharaca vicar karita), one should continue to 
perform actions (karma) disinterestedly even after 
having acquired knowledge. This is the way which is 
more praise-worthy (adhik prasasta) or superior 
(sre~~ha); this is the firm stand or doctrine C!jharn 

mat) of the Glta. This interpretation of mine is 
not acceptab1e to the majority of commentators. They 
have:treated the Karmayoga as subordinate (gauya). 

B 

Tilak claims to differ from the commentators because he ~~eats . . 
the Karrnayoga as major or dominant ("p·radhan) and not as 

subordinate (gau~a). According to him, the liberated person 

(jnani or sthitaprajna) has to discharge his duties 

disinterestedly. In other words, according to Ti+ak, the 

practice of action (karmayoga) is the prescribed religious 

way of life (acara) 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. 

~i+ak differs from the other commentators not on~y 

on what is the prescribed practice (acara) but also on what 

is the form of philosophy (tattvajnana) or the form of vedB.ii.ta 

set forth in the Glta. He has to do this because the 

commentators have interpreted the Glta in terms of their 

different understandings of the Vedanta. He seeks to determine 

the specific form of the Vedanta in the Gita as follows: 

8 
GR. p. 626 (M); p. 9'69 (E). 

http:vedB.ii.ta
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There is room to doubt whether all the Upani~ads have 
the same import because there are many Upani~ads of 
the different branches of the Vedas, but this is not 
true in the case of the Gita. It is elear~xb~t_tpe 
Gita expounds only one k~of Vedanta (ekac prakarca 
V'eai"nta) because it is a single work. When one 
considers what kind of Vedanta /-it e~ounds 7, one 
is obliged to say that /it expounds / non-dualism 
(advaitapara siddhanta)-because L-it teachesJ "That 
whJ:ch remains eternally after all beings are destroyed" 
(Gi. viii. 20). "That alone is really true and It has 
pervaded all the material bodies (pi~Qas) and the 
cosmos (brahmanda)" (GI. xiii. 311. Nay, the ethical 
principle of ~tmautanwabuddhi ;- i.e. the mind which 
consider~ one 1 s se f in comparISon with others• selves_7 
in the Gita cannot be fully established (upapatti) 
by any other form of Vedanta, except advaita 
(non-dualism) • 

9 

ti~ak reaffirms his philosophical interpretation 

of the Glta's advaita philosophy in his comment on the 

Gita vii. 1-2: 

From this, it is clear that having acquired knowledge 
(jnana) and specific knowledge (Vijnana) of the 
Parame~vara (the Supreme Lord), nothing remains to 
be known of the world because the fundamental element 
{mulatattva} of the world is the same. It has 
pervaded names and forms (namarup·abheda), and there 
is nothing in the world beside it; this is the 
principle of advaita Vedanta which is intended 
(abhipret) herein. 

10 

As ti~ak is interpreting the philosophy of the· Gita 

in terms of advaita Vedanta, he has to issue a statement 

regarding whether the Glta's philosophical system is similar 
, ~ 

to Sazhkara's advaita system and whether Sazhkarats Gltabha$ya 

g 
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 pu~po~t of the Gita. ti~ak makes 

the following statement on that issue: 

The Gita was produced before the dualistic, monistic , 
and qualified monistic sects ___ eame into being •••• 
But this does not prevent L-me 7 from saying that 
the Vedanta in the Glta is similar to the advaita 
philosophy of Saihkara from the point of philosophy. 
Yet the Gita gives more importance to Karmayoga than 
Karmas·arlm-ya$a. Therefore I say that the religion 
of the Gita is different from the cult of Sa.Ihk.ara ••• 
/-but '!"the Gita and the cult of Sarllkara have 
advaita in common. And that is the reason why the 
Sartikarabhayya on the Gita is more valuable than the 
other sectarian commentaries. 

11 

The quotation cited above implies that ri~ak finds similarity 

" between the philosophy of the Gita and that of Sa.Ihk.aracarya. 
, 

This claim forces us to review the advaita Vedanta of Saihkara 

in so far as it is necessary for clarifying ~i~ak's philosophy. 

B) Saihkaracarya •·s Advai ta 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 (sat:r'am} , all . C-s·arva) else (i·tarat) 
that has-Ts sued from it ( tadvikaram). is merely 
(or measured in terms of namesY C-namadheJ'.:amatrarn) 
untrue or false (anrtam).; this universe 1vi§vatn) , 
this entire world (jagat) is Brahman itself •. 

12 

11 
GR. p. 212 (M); P• 325 (E). 

12 
Brahma eva sat am, sarvam tadVikararh na..--nadhe amatram 

an+tam i tarat / • • • Brahmaivedam vi varll samastafn idarn j·agat/ / 
Mund. Up.ii.2.12; cf. Brahma satyam jaga:n mithya: Jive 
br~hmaiva naparah, quoted by c. Sharma, A Critical survey 
of Indian Philosophy, (Delhi: Motilal Banarasidass, 1973) 
p. 213. 

http:Up.ii.2.12
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,. 
This is, in brief, the advaitavada of Sarhkara, but it needs 

" to be explained with reference to how Saihkara accounts for 

the existence of the world and the individual selves (jlvas). 
,. . 

Saihkara explains the existence of the individual selves 

(jlvas) by two theories. According to the theory of limitation 

(avaccheda), the jlva is Brahman limited by the adjucts 

(upadhi) of the body, mind (manas), intellect (buddhi), and 
13 

sense-organs (indriya~i). According to another theory, 

the theory of reflection (pratibiffiba}, the jlva is a reflection 
I4 

of Brahman as the sun is reflected in water. These two 

theories make possible the doctrine of the identity between 

an individaul self (jlvatman) and Brahman. 
,. . 
Samkara argues 

the doctrine as follows: 

The individual soul (jiva) is called awake as long 
as being connected with the lJ'arious 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 

J.3 
SBS. i. 2. 6 i i. 3. 7 i i. 2. 21 i ii. 1. 14; ii. 3. 17. 

14 
abh~sa eva caisa jivah parasyatmano jalasurya

kadivatpratipattavyah / SBS. ii. 3.50; iii. 2.18; Cf. 
?arnkarabh~~ya Mund. Up. ii.2.4; iii.2.7,etc •• 



of deep sleep, merged in the Self as it were, then 
it is said to be asleep (resolved into the Self). 
A siJnilar 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 
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The individual self (jlva) is limited by the adjuncts of body, 

the sense-organs, mind,. and others which are a creation of 
16 

avidya (atmamayavisarjita). 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. 
, 
Sainkara explains the existence of the world (jagat) 

and its plurality of names and forms (namarupagi), 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 .Sarl!karacarya, 

tr. G. Thibaut, ed. F. Max Muller, The Sacred. Books' of-.t.he 
East, {Delhi: Patna: Varanasi: Motilal Banarasidass,1962) 
r:T:°"9. 

16, 
Sa.Ihkarabha~yayuta Ma~qukyakarikah iii.15; Ten 

Principal Upanishads with S"'ankarabha2ya, (Delhi: Varanasi: 
Patna: Motilal Banarasidass, 1964), p. 459. 

17 
Mu~4aka Upanishad III.ii.9; The Upanishads ••• with 

Notes and Ex lanation based on the Commentar of S'ri - ·- -· 
ankaracharra, ••• by Swamy Nikhilananda, New York: Bonanza 

Books, 1949 , I, 309. 

18 
Kena Upanishad I.5; The Upanisha~s ••• with Notes 

and Explanation based on the Commentary of ,··S"ri Ef'anJ{arachar,xa. • , 
by Swamy Nikhilananda, I, 233. 

http:of-.t.he
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transcendent Brahman) which is without phenomenal attributes 
19 

and determination ( sarvadharmaviS'e$aVarj i tam} and which 

and all 
20 

transcends all phenomena (sarvaprapancavivarjitam) 
21 

empirical existence (sarvavyavaharagocaratitam). It is 

non-temporal and non-causal, therefore it is not responsible 

for the origin of the world. But another phase of Brahman 

called 'apara Brahman' (the lower Brahman) is, on the contrary, 

qualified by attributes (sagu~a), determinate (savise§a), 
22 

empirical and phenomenal (saprapanca) • This phase of Brahman 

-" is called 'Isvara' who is the creator, preserver, and 
23 

destroyer (tajjalaniti). Isvara is B'rahman conditioned 

by maya; he creates the world out of his magic power (maya~ak.ti) 

which is the matrix of names and forms. Metaphysically, only 

Brahman is real. The world is not a modification (pari~ama) 

19 " 
Samkarabha~yayuta PraS'nopani§at v.2; Ten Principal 

epanishads with ~atlkarabha$ya, lPUb. Motilal Banarasidass}; 
p. 412. 

20 
Ibid. , v. 7; Ten Principal Upanishads with Sankara-· 

bha~ya, (Pub. Motilal Banarasidass), p. 415. 

22 
SBS. ii.1.14. 

23 
Ibid., i.2.1. 

http:maya~ak.ti


240 

of Brahman but is its mere appearance (vivarta), it is mere 
24 25 

may a, unreal like an illusory snake in a rope. 
, 

In short, according to the advaitavada_of Sarllkara, 
-, 

Brahman is the only reality; the Isvara 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 mayaSakti 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!metaphysical 

stand-point (paramarthika satya) for Brahman is the only · 

reality. 
, 

The preceding discussion about Saffikara's advaita 

system was undertaken because 1i+ak has said that the Gita 
, 

and the cult (sampradaya) of Sazhkara have the advaita system 

in common. This statement needs to be carefully examined 
, 

pointing out the similarities between Salhkara 1 s advaita ·,.:_ .;J 

Vedanta and !i~ak's advaita philosophy in his Gltarahasya. 
, 

C) Saffikara's Advaita Vedanta and the Advaita Philosophy 

of the Gltarahasya: ~l} Similarities between These Systems-

Ti+ak argues that the Glta teaches the advaitic 

doctrine of identity between the Absolute (Brahman .. which is 

' -called the Sri Bhagavan in the Gita) and the individual selves, 

24 .... 
Salhkarabhajyayuta MaI}dukyakArika~ i.18; Ten Principal 

Upanishads with S'*ankarabh~jya, lPub. Motilal Banarasidass), 
p. 437. 

25 
ayam prapanco maya rajyusarpavat, !bid.,i.18. 

http:bid.,i.18
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as he comments on the Gita ii.12, rejecting Ramanuja's (A.D. 

1017-1137) interpretation and affirming the advaitic 

interpretation: 

In commenting on this stanza, it is stated in the 
Ramanujabha2ya that, if both •r•, 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 
f'Uture, then, according to this stanza, the Supreme 
SeLng, 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 doing so. When that occasion 
arose in the Gita itself, the non-dualistic (advaita) 
doctrine that the Paramesvara, that is the Blessed 
Lord, is the embodied Atman in the bodies of all 
created beings (GI. 8.4; 13.31) •. 

~ 26 

In this comment on the Gita viii.4, 1i+ak rejects the theory 

of a plurality of selves and affirms the advaitic doctrine 
27 

of one Self abiding in many bodies. He thus rejects the 

non-advaitic principle and a major commentary supporting 

such a view. 

+i!ak argues that the Gita distinguishes between.two 

phases of reality, in the manner of the advaita system: 

It must be said that the cosmic form (visvarupa) 
mentioned in the Glta , (and) shown to Arjuna, must 
be mayik (illusoryr:- In short, although the Blessed 
Lord (Bhagavabta) has praised the manifested form 
(vyakta svarupa) 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). 



it is undoubtedly the doctrine of the Gita ••. that 
the superior form of the Paramesvara i'SU'ilmanifested 
(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 

242 

the Paramesvara) ••• this mayavada is not an invention 
of ~alhkarac~rya; even before him, it was an accepted 
doctrine of the Bhagavadglta, Mahabharata and the 
Bhagavat Dharma. 

28 

ri~ak, in the quotation cited above, not only upholds 

the distinction between the higher and lower phases of reality, 

but also alludes to the mayavada. He defines maya in the 

Gita iv.6, as an advaitin does: 

This unimaginable power of the Paramesvara to create 
the entire cosmos from His Imperceptible form is .-· 
called .(.may a' in the Gi. ta •••• 

29 

'f'iJ..ak argues that the Gita teaches the mayavada._of advaita 

Vedanta, in interpreting the Gita xiii.12-17: 

Therefore it is quite clear that the Gita positively 
asserts the advaita doctrine (advaita-srddhanta)
the maya embodied in various names and forms~ 
(n1ilnarupatmaka) 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 . . 
~ A 

Sarilkara had done. It was said before that s·aritkara reg_arded 

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. s. Sukthankar 

30 
Ibid., p. 728 (M); p. 1115 (E). 
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(namarupa~i} as empirically real but metaphysically unreal 

or illusory. " . Sarilkara recognized the empirical reality 

(vyavaharikasatya) of the world and therefore he accommodated 

- I the Sankhyan theory of pari~amavada (i.e.the Isvara is the 
31 

material and efficient cause of the world and the world is 

- , the real transformation of the mayic power of the Isvara) 

with a modification, that is, the Sankhyan prakfti which is 

not dependent on the P-urusa is treated as maya which is dependent 
. -- ' , . . 

on Isvara in the advaita Vedanta. Saffik.ara:·aiao accepted 

the Sankhyan distinction between the subtle elements 
32 

(suksmabhuta) and the gross elements (mahabhuta) and the 
33 , 

order of cosmic evolution and disselution. Sarllkara has thus 

accommodated the Sankhyan pari~amavada in his system, from 

the empirical stand-point. But as he emphasized Brahman as.: 

the only reality, he advocated the vivartavada~ 'the doctrine of 
3A. 

false transformation or of apparent change'- from· the 

metaphysical stand-point, as the proper theory of the world. 

31 
cetanarii brahma jagatal} karaIJ.am prakftisca, SBS. ii.1.11. 

32, 
Sa.ib.karabha~yayuta Prasnopaniqat iv.8 ; Ten Principal 

Upanishads with ~aflkarabhasya, (Pub. Motilal Banarasidass). 

33 
SBS. ii.3.lS;ii.3.14. 

34 
M. Hiriyanna, The Essentials of Indian Philosophy, 

(8th impression, Bombay: George Allen & Unwin, 1973), p. 159; 
Tilak defines vivartavada as the fundamental substance looking 
something different (atattvika), GR.pp. 332f(E}. 

http:ii.3.lS;ii.3.14
http:karaIJ.am
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J. Sinha observes that Sariikara advocated vivartavada from 

the metaphysical stand-point, and pari~amavada from the 
35 

empirical stand-point. 

+iiak, 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-
cons ti tuen ted L.-sic _I qualityful-Prak:fti in:/-theJ. 
one quali tyless P-arabr·ahman. Vedanta philosophy 
has no objection to accepting / the idea 7 that the 
further development of that p·ra'k-~ti has taken place 
according to the Gu~apari9ama-va a. The chief doctrine 
of the Non"-Dualistic Vedatl.ta is that the fundamental 
Prakrti is an appearance, or as Illusion, and that 
it is not Real. But once this first Appearance of 
P-rakfti begins to be seen, Non-Dualistic Vedantists 
have no objection to accepting ;-the idea 7 that 
the appearances ••• are not independent; ••• -!herefore, 
although the Blessed Lord has said !n the ·Gita that 
'Prakrti is nothing but My Maya' (Gi. 3.28;-r:f.23). 
From this it will be clear, that when once the 
appearance of M~a has taken place in the fundamentally 
quali tyless B·ra an according to Vivarta-vada, the 
principle of gu~otkar~a (Develo~ment of Constituents) 
has been accepted even by the Gita for explaining 
this Mayic appearance. That is this further 
development of Prak~ti. 

36 

As Tilak finds that on nhe various points of philosophy 

there is similarity between the metaphysics (adhyatma) of the 

Gita and the advaita Vedanta of Sarllkara, he considers the 

Sarli.karabha§ya more valuable than the other sectarian 

35 
J, Sinha, A Histo·ry of rndian Philosophy, (Calcutta: 

Central Book Agency, 1952), II, 538. 

36 
GR. pp. 217f (M); pp. 333f (E), tr. B. Sukthankar. 

http:3.28;-r:f.23
http:Vedatl.ta
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37 
commentaries. Tilak has taken pains to show the points of 

I similarity between the adhyatmasastra (spiritual philosophy) 
- I 

of the Gita and the advaita Vedanta of Sazhkara, and it seems 

that 1i+ak defines his own philosophical system vis-a-vis 
, 
Sarllkara as far as these points are concerned. 

_t2J: Differences between Sallikara•s Advaita Vedanta 

and the Advaita Philosophy ·of ·the Gltarahasya-

But while ~i~ak's philosophical system has some points 
I 

in common with Salllkara's advaita Vedanta, it also differs from 
I 

Saihkara 1 s advaita Vedanta at certain points. The advaita 
, 

Vedanta of Sazhkara distinguishes between two types of knowledge: 

para vidya (i.e. higher knowledge) and apara vidya, (i.e. lower 

knowledge). According to the apara vidya, nhe w9Eid (jagat) 

and its named and formed diversity has empirical reality 

(vyavaharika satta) which is higher than illusory reality 

(pratibhasika satta}, This lower knowledge is the first step 
/ 

leading to para vidya (higher knowledge), according to Sarlikara. 

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 

j.jtvanmukta) denies the individual self its f ini tude an·d 

I.• I 

:37::..._ -- ~ 
~' p. 235. 

aa 
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 para vidya, 

the jlva is not false or illusory (mithya), as the world is. 

It treats the world as an illusory manifestation, but the jlva 

as Brahman itself, appearing under the limitations which form 

part of that illusory world. This brings out clearly that the 

identity of the jlva with Brahman is the doctrine of fundamental 
39 

importance to the advaita Vedanta of 
, . 

Salhkara. And the world 

is left out of the mystical unity of· Brahman and the jlva. 

ti~ak differs from S~ara as he talks of the unity 

of the Absolute (viz. Bhagavan), the individual self (jlva or 

atman) ,and the creation. In his comment on the Gita iv. 35, 

he says: 

Sarvabhutatmaikraj~ana is mentioned here. That means 
the knowledge o all beings in oneself and oneself in 
all beings. The same idea is discussed later on 
(Gi. vi. 29).* The Self (atman) and the Blessed Lord 
(Bnagavan) 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 
, 

in Sazhkara's advaita Vedanta there is a twofold identity viz. 

39 
M. Hiriyanna, op. cit., pp. 157f. 

* sarvabhutasthamatmanain sarvabhutani catmani / 
ik~ate yogayuktatma sarvatra samadar§anaq // Gi. vi.29. 

40 
GR. p. 622 (M}; p. 964 (E). 
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identity between an individual self (jlvatman) and Brahman, 

and the world is left out of the complete (pur~a) unity. 

Thi.s point will become clearer when we consider Sainkara's 

prescribed mode of behaviour (acara) for a liberated self 

(ji.vanmukta). The prescribed acara for a jlvanmukta :· is 

samnyasa i.e. a negative attitude towards the world realized 

through physical withdrawal from society and the world. For 

Saxhkara the mystical knowledge (jnana) 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 SaIDkara, when he says: 

Therefore, this is a settled fact in the Glta - not 
~nana combined with action, but by pure knowledge 
af _c ___ the Sell aldn·e. iinmo:ctality is attFtined. -·In ."flJe 
following passages we shall show that such is the 
iriip9rt (of the Gita) as occasion arises. 

41 

" . 1i+ak differs radically from Safukara when he argues in 

favour of a combination of knowledge with action (karma-jnana-~ 

samuccaya) : 

There is a fundamental unit~ underlying the Logos 
;-f svara 7 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?t 

41 I 

Glta 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 Sankaracliarya, tr. A. Mahadeva Sastri 
t6th ed., Madras: V. Ramaswamy Sastrulu & Sons, 1972), pp. 
28, 43ff, 48, 78, 89. 
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-/ . It does not stand to reason. Sri Krishna says in the 
Gita 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 i! not perfect L-purna _7, 
because there is union between / only 7 two elements 
out of the three-Man, Deity, and the World. 

42 

Thus ~i+ak's philosophical system which holds the principle 
, 

of the threefold identity differs from Saffikara's advaita 

Vedanta which holds the twofold identity. 
~ 

Secondly, though Salhkara amd ~i+ak hold the advaita 

philosophy in common, they differ in its practical application. 
, . 

We have already alluded to the fact that Samkara prescribed 

the samnyasa (i.e. renunciation of society and of the world) 

as the acara (i.e. moral code of behaviour) for a jlvanmukta. 

On the other hand, as the quotation cited above implies, 

+iiak prescribes a different acaradharma (ethics) for a 

liberated person. saffikara prescribed karmasamnyasa (i.e. 

renunciation of action), but Ti+ak prescribes karmayoga .Ci.e. 

performance of action), though they hold advaita system in 

common. This distinction is very important and needs some 

elaboration. 
I • 

It has been shown that Sarilkara and ~i+ak hold the 

principle of identity between the Self and Brahman 

42 

(London: 
quoted by R. Gopal, Lokamanra Ii~ak A Biography, 
Asia Publishing House, 1965 , p. 356. 
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(brahmatmaikya) in common, but Ti~ak differs from sarltkara in 

that he holds the threefold identity among the Deity, Man, 

and the world. The concept of identity between an individual 

self and the other created beings (sarvabhutatmaikya) or the 
43 

world (jagat) which Ti~ak calls atmaupamya (self-identification) 
44 45) 

or atmaupamyadf~~i (self-identifying outlook or vision 
, 

seems to distinguish 1i+ak from Samkaracarya. 
, 

Although one may find altruistic teaching in Sarltkara's 
46 

advai ta Vedanta, 
, 

and although Sarllkara exceptionally allowed 
47 

liberated selves (jivanmuktas or jnanins) to do social service 

as he himself did, one does not find an ethic of social action 
, . 

based on the principle o·f atmaupamya in Sarilkara because he 

ultimately prescribes karmasamnyasa (i.e. renunciation of 

action or duties) for the liberated selves. In contrast to 

, . ) Sainkara, 1i~ak 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 
Ibid., P• 349 (M); P• 538 (E). 

45 
~·, P• 435 (M); P• 681 (E). 

46 
~· xii.15; xiii.7,11; xvi.1-4. 

47 
~., xiii •. l.l; iv.19,20,24; ·sBs. v.7 cf.· GR. p. 483(E). 
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It has already been indicated that Tilak considers 
• • 4 8 

the principle of ~tmaupamya the same as· s·arvabhtitatmaikya. 

On the basis of this assumption, he argues: 

If I am in beings and all bein~s in me, it 
naturally follows that I must treat other. beings as .I 
treat myself. 

49 

ti+ak 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 
51 

happiness; and argues that other measures are inadequate. 

1i+ak 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 (par·artha) does not arise at all. 

52 

Ti+ak develops this idea w~th reference to the ethic of saintly 

48 
~' PP· 246f. 

49.-. 

~·P· 349 (M); p. 538 (E). 

50 
Ibid. I p. 34 7 (M) ; PP• 534f (E) • 

51 
Ibid., p. 433 (M); p. 678 (E). 

52 
~-I 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 ~i~ak sees an inclusion of 
53 

gu~apari~amavada 
,. . 

in Sanlkara • s advai·ta Vedanta, he differs 

from :s'affikara iri interpre'ting .the""Inayavada. This point becomes 

clear when he argues that there is karma{action) in the 

Absolute (or the nirgu~a Brahman) where the creation or 

extension of the world (sf~tica samsar} is concerned: 

The transcendent Brahman C2arabrahrrian) which is 
fundamental, unmanifested, and qualityless (nirgUI}a) , 
at the beginning of the creation ·('sf~1;i), 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 m~ya in the 
science of Vedanta (GI. vii. 24-25) an action is 
included in it (Br. 1:"'6.1). Nay, we may even say 
that 'rnaya' and "'karma' 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 (yYa2ar) which takes 
place in the fundamental qualityless Brahman at the 
time when the visible world (sf~1;i) began to be · 
created. This activity is called maya with names 
and forms. 

55 

53 
vide, pp. 242f. 

54 
.§!.•P• 236 {M); p. 362 {E). 

55 
Ibid. I P• 238 (M) i P· 365 (E). 
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56 
Thus ~i+ak has equated maya 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 
, 

vivartavada of Saihkara. 

Having pointed out the similarities and differences 
, 

between Salhkara's advaita Vedanta and ri+ak's philosophical 

system, we proceed next to examine the issue whether 1i~ak 

was influenced by the Mara-t;.ha 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 saffikara. 

D) Tilak's General Observation on the Maratha 

Bhagavat Dharma: 

We have already explained that ~i~ak prefers the 

Gltabha!iya of Samkara because it upholds the advaita Yedant.a .. 

This means that the Saffikarabha~ya has contributed to ~i~ak's 

understanding of the Gita. But proving the influence of the 
, . 

Gi tarahasya is not the immediate Sarilkarabha~ya on the concern 

of our thesis. The major concern of the thesis is to examine 

whether and in what ways ~i~ak's philosophy was influenced 

and informed by the thought of the Maratha saints. We must 

56 
GR. pp. 362, 369 (E). 

http:Mara-t;.ha
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therefore ask what ri~ak thinks of Mara1;Jla spirituality in 

general and more specifically what he thinks of their 

interpretation of the advaita philosophy. Having surveyed 

the commentaries on the Gita by Ramanujacarya (A.D. 1050-1135), 

Madhvacarya (A.D. 1197=1276), and vallabhacarya (A. o. 1479-

1531} which emphasize devotionalism , 1iiak makes an . 

observation on the devotionalism of the Mara~ha saints, by 

way of comparison, as follows: 

Unless the things, directly perceived by the eyes, 
are believed to be true, individual 1 s worship 
(upasana), that is devotion {bhakti) , would be 
without foundation (niradhar) or would fall short 
of something. Because of this belief, various 
devotional Sampradayas (cults or traditions), such 
as dualism (dvaita) and qualified non-dualism 
(visi~tadvaita), came into being which rejected the 
maiavada of S"amkara's Sampradaya. This fact is 
quite clear. But it cannot be said that one has 
to give up advaita and mayavada 1.n order to explain 
the theory (upa~atti) of devotion. Because the 
saints of Mahara~tra justified devotion without 
discarding the principles of mayavada and advaita. 
The /-devotional 7 discipline {paAtha) of the 
saints of Maharastra was in existence before 
s'amkaracarya. The t=adition (pantha) of ;-the 
Marat.ha saints / 7 t.akes the principles of the 
Sampradaya of Saiiikara namely, non-dualism (advaita), 
the illusory nature of things (mayamithyatva), and 
the necessity of abandonm~nt of action ~ 
(karmatyagavasyakata), for granted. 

57 

In commenting on the devotionalism of the Mara1=.ha saints, 

f'i~ak says about the Jnanesvari , "Jnanesvar himself has at 

the end of his book ;-Jnanesvari _}' said that he has written 

57 
SIB.•P• 16 (M); p. 26 (E). 
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his commentary after consulting the Bha~yakaras 
,. 58 

(saffikaracarya)". 

This over-all observation of Ti~ak on the Bhagavat 

Dharma of Mahara~~ra leaves the superficial impression that 

the Mara~ha saints, who, like ~arllkara, were understood by 

Ti~ak to be propagating the neccesity of abandonment of 

action (karmatyagavasyakata}, have .Probably not, therefore, 

influenced Ti~ak's activistic (pravfttipara) interpretation 

of the Gita; One might conclude that 1ilak thinks the saints 

have blindly followed SaIDkara's teachings. This general 

remark of 1i+ak will, however, have to be evaluated again 

after we evaluate the philosophical position of the prominent 

saints. Let us first examine ~i~ak's specific comments on 

Ao• , • 
the Jnanesvari. 

""- , ,, 
Whether Jnanesvar followed SaIDkara 1 s philosophy in 

writing the-Jnanesvari is a matter of controversy among 

scholars. s. D. Pe~qase follows Ti~ak's contention and 
,, . 

points out the many similarities between Samkara's G1ta.bhasya 
59 

and the Jnanes'vari and concludes that Jnanesvar foll-owed 
60 , . -

Sarilkara' s Gitabhasya. s. G. 'ru:tpu+e supports the opinion 

58 
GR. p. 17 (M}; p. 26 (E}, tr. B. S. Sukthankar. 

59 
s. o. Pe~qase, Sri J~anesvar~ce Tattvajnana, 

,(Bombay: K. B. :phavle, 1941), pp. 53, 59, 65, 149, 160f. 

60 
Ibid., pp. 166-168, 172. 



255 

61 62 63 
of Pe~4ase. G. s. Ghurye and s. R. Sharma also say 

that Jfianesvar followed Satltlcara 1 s· ·advaita Vedanta. S. G. 

Tu~pu~e also supports Pe~qasets opinion that J~anesvar 

followed the Upani~ads, the Gita, Yogava~i~ta, Gau9apadakarika, 
;' 

the philosophy of Sarilkara, Kashmiri Saivisrn, and the 
64 

philosophy of the Nathas. But D. G. Divakar alias 

Jnanadevopasak 
65 

rnayavada 

/ 
argues that Jnanesvar contradicts Sarilkara's 

66 
and karmasarnnyasa {renunciation of (a-Ct.ion) and 

67 
teaches the philosophy of the Nathas. How can the issue 

be resolved? 

61 
s. G. Tu+pu~e, Pane Santakavi, pp. 40f. 

62 
G. s. Ghurye, Religious Consciousness, {Bombay: 

Popular Prakashan, 1965) , p. 263 

63 
s. R. Sharma, Teachings of· ·Jnanadeva, p. 21. 

64 
s. G. Tu~pu~e, op. cit., p. 41; S. D. Pe~4ase, 

op. cit., p. 451 

65 

(Nagpur: 

. - ~- , D. G. ~ivakar, Nathasarnpradaya a.r.i Jnanesvar, 
Lilabai qhavle~ 1969}, pp. 7, 37. 

66 
Ibid., pp. 37£. 

67 
D. G. Divakar, op. cit., p. 82. 
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J~anesvar, at the end of the J~anesvari , says: 

I_have followed the foo~-steps (magova) of Vy~sa 
I the author of the Mahabharata / and have consulted 
Tall the _7 interpreters (bha§yikarante). How 
then can I be wrong L in interpreting _/ even though 
I am not worthy? 

68 

The verse literally means that J~anesvar followed many 

commentators (bha~yakarante). In Mara~hi, however, the 

honorific plural is often used for a single person. It is 

likely that Jnanesvar used the honorific plural in order to 

speak of the one commentator he was consulting. Tilak . . 
understood him this way and concluded that Jnanesvar referred 

, ' 
to Sarilkara with honour. However, the interpretation that 

Jnanesvar followed many commentators cannot be ruled out • 
., 

If Jnanesvar was closely following Sarilkara as the traditional 
~ . 

authority, he might be expected to have mentioned Sainkara 1 s 

" name in his work. He does not mention Saihkara in the 

A.• ,/ • 

Jnanesvari, but he does mention his own lineage at the end 
69 

of the Jnanesvari. This evidence seems to suggest that 

Jnanesvar, who was initiated into the Natha sampradaya, 

- " . followed the theology of the Nathas rather than Sainkara, 

in writing his commenatry. 

The argument, stated above, suggests the possibility 

68 
Jn. xviii. 1722. 

69 
Ibid., xviii. 1751-1763. 
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that Jnanesvar consulted the works of the Nathas and followed 
,,. 

their theology rather than ·advaita Vedanta of Sarllkara, but 

this argwnent needs to be developed by pointing out the 

similarities .and differences between Jnanesvarts theology 
, 

and Sarilkara's advaita Vedanta. 
,. 

E) Similarities among Saihkarats Advaita Vedanta, 

Jnanesvar's Theology, and the Gitarahasya: 

11) Similarities between Sarl'lkara's Advaita Vedanta 

and Jnanesvar's Theology-

sa.riikara and Jnanesvar are both advaitic as they believe 

in one absolute reality. 
,,. . 

For Safukara, Brahman is the only 

reality. Jnanesvar similarly believes in one absolute 

principle when he says, "There is no other thing besides the 
70 

One Substance". Or, "Thus there is only one (ekaci) 

Substance ; its threefold manifestation /-dfsya (i.e. a 

thing that is seen), drasta (i.e. seer), and darsana (i.e. 

vision) :::J is misunderstood (branti} to be three; when this 

threefold manifestation goes away, only one Person (Vyakti) 
71 

remains, (because} it is essentially one (ekapal).) 11
• Thus 

,/' 

both Saihkara and J~anesvar are advaitic. 

Secondly, sfunkara believes that the One Principle 

is eternal and whatever has issued from it is untrue or 

70 
Amritanubhava, tr. B. P. Bahirat, v. 34 cf. vi.14. 

71 
Cangadevapasasthi 25; P. Sarma, svananda J1van 

(Cangadeva Pasa~~hice vivarap}. 
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perishable. Jnanesvar upholds a similar idea when 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 knowerl reflects he realizes that the world 
(prapailcu)·is naturally perishable and that whatever 
is left is essentially the Principle (tattva) • 

72 

Thirdly, S~ara holds the principle of identity 

between the Absolute (Brahman) and an individual self 

(Jlvatman). Jnane~var upholds a similar principle when 

he says: 

There remains no obstruction (gabhagobha) for the 
reflection of a thing to become one with the thing 
when the water is drained away. There is nothing 
to prevent (aQ:avara) wind becoming one with tli.e 
ocean. You and I 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 Sainkara and Jnanesvar 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. i-i . 130-13i. 

73 
Ibid., xviii. 1365•1367. 

74 
Ibid., xv. 499 cf. vi. 82-84. 
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, . . 
Fourthly, as we have seen Sarilkara's advaita Vedanta 

has accommodated the Sankhyan theory of ·p·aril).amavada which 

deals with the evolution (nirrnitil and dissolution (sainhara) 

of the world (jagat). Jnane~var's system also includes the 

Sankhyan theory of evolution (utpattil 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; 
it is a busy creeper of wonders. Nay, all is its 
play. Evolution (utpatti) and dissolution (pralay) 
are its morning and evening (sayamprat). Thus it 
is surprising and enchanting (mohan) • 

75 
;' 

These are the points of similarity between Sarltkara 

and Jnanesvar. Among these ideas, the idea of the identity 

between an individual self and the Absolute is of the most 
, 76 

fundamental importance to San1kara. The issue of deciding 

whether Jnanesvar depends on saIDk.ara might be resolved if 

one could prove that Jnanesvar not only holds a similar view 

but also uses similar phrases. When, nowever, Jnanesvar talks 

of the identity between an individual self and Brahman, he 
, 

uses the language of Nathism rather than of Saffikara: 

That 'one body devours another body' is the secret 
(dansu) of the teaching of the Nathas. This has 

75 
Jn. xiii. 995-996. 

76 
vi de , p. 2:.46. 



been revealed by Sri Mah.avi~~u. 
77 

The principle of identity between an individual self and 
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Brahman _"is stated by Gorak~anatha, a major Natha of the Natha 

Saihpradaya, in these terms: brahmeg.4avarti yatkim~cit 

tatpainde'pyasati sarvatha / iti niscaya evatra 
78 

pi~gasarnvittirucyate // (tr. whatever is in the brahrnaoda 

(cosmos) is in a body completely ••• } Jltanesvar' s phrase "one 

body devouring another body" is very similar to Gorak~anatha 1 s 

phrase. From this evidence we are inclined to conclude that 

J~anesvar's advaitic interpretation of the Glta is in 
,,, 

agreement with Nathism rather than with Sa.Ihkara's advaitavada. 

This conclusion is further established by the other differences 
, 

one finds between Sainkara's advaita Vedanta and Jiianesvar~s 

philosophical system. But before demonstrating these 

differences, we should return to Tilak and show Tilak's . . . . 
dependence on Jnanesvar's theology in arguing for an advaitic 

interpretation of the Gita even where points of similarity 
/ . .... - , 

between Sarnkara and Jnanesvar are concerned. 

In the beginning of this chapter, we have argued that 

1'i+ak thinks of the philosophy of the GI ta as advai tic., and 
, . 

therefore, he thinks of the Sa.rilkarabhasya as more valuable 

77 
Jn. vi. 291. 

78 
Gorak~anatha, Sidha S'iddhanta sa.IDhita 32, quoted 

by P. R. Mokasi, op.cit., p. 23. 
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than any other bh.a~ya$ tviz. commentaries on the Gita). We 
, . 

have shown the similarities between Samkara's advaita Vedanta 

and ~i~ak's philosophy, as follows: (i} that there is oniy 

one reality, (iil 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 

pari~amavada, and (v) that there is identity between an 
79 

individual self and Brahman. We have also shown the 
, 

similarities between Samkara's advaita Vedanta and Jffane~var's 

philosophical system, as follows: (il that there is only 

one reality, (ii} that reality is imperishable, and (iii) 

that the advaita system includes pari~amavada. From these 

, • "9- .. 

similarities we are inclined to say that Sainkara, .Jn.anesvar, 

and Ti~ak 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. 
I 

As far as these points of similarity between sa.ffikara 

and ~i~ak are concerned , we might say that ~i~ak was influenced 

by the advaita Vedanta of S~ara and his advaitic interpretation 

of the Gita directly, because he has said that the Gita and 

79 
vide , pp. 240-244. 



262 

;' 

the school of Sartikara have advaita_ philoaophy in common and 
, 

therefore, that Sarilkara ts bh':asya on the ·c:;lta is more valuable 

than any other commentary. Before reaching that conclusion, 

however, we roust ask in what way Ti~ak's philosophy was 

influenced by Jnanesvar. 

(21 Jnanesvarr.s Theology and Tilak's Philosophical 

System""' 

First, Ti~ak, like Jnanesvar, believes in one reality. 

There is a similarity of ideas here but there is no specific 
t' 

evidence cited by fi~ak from the Jnanesvari to show that he 

borrowed the idea from that source. 

Secondly, there is a similarity between Ti~ak's way 

of arguing for the imperishability of the Absolute and 

Jnanesvar's. In the Jnanesvari, Jaanesvar 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 

ti~ak has argued the imperishability of the Absolute in the 

manner of Jnanesvar, as follows: 

'That which remains eternally after all beings are 
destroyed' (Gl. viii. 20), That alone is really -: 
true and It has pervaded all the material bodies 
(pi9Qas) and the cosmos (brahmanda} (GI. xiii.31}. 

- 81 

80 
Jn. ii. 131. 

81 
GR. P• 212 (M); pp. 324f (E) • 
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Thirdly, ti+ak seems to depend on Jnanesvar's · 

theology in his argument for the unity between an individual 

self and Brahman (brahmatmaikya) when he explains: 

'Tattvamasi' /-i.e. That thou art 7 is one of 
the main sacred utterances of-the Upani~ads 
(mahavak!al .. of the advai ta Ved~n ta and ' j e piridi 
te brahmandi' ;-tr. whatever is in body is in tfie 
cosmos / is its translation into Marathi. 

- . 82 

The Mara'!=-hi phrase 'je pi:tiqi te brahman.qi' (_i.e. whatever 

is in the body is in the cosmosl is advaitic in one sense, 

but one would not normally equate it, as ti+ak does, with 

the Sanskft phrase 'tattvamasi'. Ti+ak does not differentiate 

between the different backgrounds of these two advaitic 

phrases. The Marathi phrasing of advaitic philosophy is 

very important for fi~ak, and he repeats it as least 
83 

four times. The Marathi phrase was popularized by the 

Varkarl sanipradaya and is clearly based on the .teaching of 

the Nathas. We have earlier pointed out that the phrase 

originated with Gorak~anatha and that it is given special 

attention in the Jnanesvari where it is said,"'one body 

devours another body' this is:the secret of the te~ching 
84 

of Nathas". J~anesvar 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 Varkarl Sampradaya by w.riti.ng a commentary on the 

Glta in agreement with Natha thought. Therefore, the advaitic 

teaching of the Jnanesvari has to be widerstood in the context 

of Nathism. ...,_ " However, ti~ak wrongly supposed that Jnanesvar 

had consulted Sa.Ihkar4in writing his commentary on the Gita, and 

this assumption led him to equate the two ways of expressin~ 

advaitic thought. It was the Marathi phrase, corning from the 

background of Nathism, which was important in Ti~ak's a~aitic 

thought. Therefore, one can trace the influence of Nathisrn 

through Jnanesvar onto ti~ak's philosophy even when he himself 

was not fully aware of that influence. 

Fourthly, 1i~ak seems to be influenced by J~anesvar 

when he explains the ideas . lVisvacI Ubhar:Q.i v s-a:ffiharni' 

(
1 Construction and Destruction of the Cosmos' ch. viii of 

; ·~ , 
the GR.). !i~ak begins the chapter by referring to.Jnanesvar 

and says: 

But how the bazaar (bajar) or playful activities(~hei), 
which is called 1 samsrtica pinga' (i.~. the cyclic 
dance of the worldly life ) by Marathi poets and which 
is called 'prakfticl tankasaf' (i.e: a mint of matter) 
by Jnanesvar Maharaj, that is,· how.: the evolution 
(-sams·ar) of Prak:rti,... and its dissolution (ll)'') -· 
take ~lace remains to be explained; and I shal do 
that in this chapter. 

85 

~i~ak seems tm be impressed by Jnanesvar's catch-word 'tarikasat'· 

Jnanesvar had used the word 'tanksal' in discussing the 

functions-of Prakfti,i.e. the construction and destruction 

85 
GR. p. 151 (M); p. 229 (E). 

http:w.riti.ng
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of the universe. ~i+ak was impressed by the simile used by 

Jnanesvar to describe the functions of P-rakrti. Jnanesvar's 

advaitic theology includes the pari~amavada of the Sarikhyan 

system. This means that J~anesfvar provided fi~ak with a 

theology which gives prominence to the pari~amavada within 

advaitic philosophy. This too implies a direct influence of 

Jnanesvar on Tilak. . . 
Thus far we have pointed out the influence of Jnanesvar 

in helping ri~ak express the points on which they were in 

agreement with _Samkara'.s advaita veaanQ. We should now proceed 

to ask whether Jnanesvar's theology also influenced fi~ak to 

" disagree at times with Sa.Ihkara. In order to see this point 
, . 

we must first discuss the difference between Sarilkara and 

Jnanesvar. 

F) Differences among SaIDkara's Advaita Vedanta, 

Jnanesvar's Theology, and the Gltarahasya: 

(1) Differences between Sa.Iilkara's Advaita Vedanta 

and J?ianesvar's Theology-

, I • 
Though J~anesvar and Sainkara have some points in,. 

common, they differ on some important points. First, their 

theories of creation have different philosophical implications. 

S~ara's.theory-is called may~v~da(i.e. theory of Illusion) 

or vivartav~da (i.e. theory of Appearance), according to which 

the world is false (mithya), untrue (~),or mere appearance 

(vivarta), from the metaphysical point of view. Brahman, the 
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-, 
Absolute, is not responsible for the world, but Isvara, the 

lower Brahman, is responsible for its creation, maintenance, 
86 

"' and destruction. J~anesvar differs from Saihkara 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 Isvara. 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 (vistaralepa~) 
· in terms of my names? L This rhet?~ical 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, 

Or, 

As an ocean is related to waves ·(kallo})so these 
beings are related to me; I am their supporter. 

89 

86 
vide , p. 240. 

87 
P. R. Mokasi, op. cit., p. 213. 

88 
Jn. ix . 6 4-6 6 . 

89 
Ibid., xiii. 921. 



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 

267 

That Jnanesvar 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 Jnanesvar. 

This idea distinguishes Jnanesvar's advaita theology from 
~ / 

Sa.Ihkara's advaita Vedanta because for Sarilkara, the named and 

formed manifestation of Brahman is illusory while for Jnanesvar 

it is real and actual. Jnanesvar described an inter-dependent 

relationship (anyonya sarilbandha) between God and the world, 

when he said: 

AA. 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-vTi. T35, tr. B.P. Bahirat. 

91 
Ibid., vii. 124 cf. vii. 129, 131, 156. 

92 
R. D. Ranade, Mysticism in Maharashtra, p. 158. 

93 
Jn. xiv. 123. 



and the beinga which exist are my forms. 
94 
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As the world and its beings are actual manifestation 

and not false app~arance (rnithya)~ Jnane8var 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, J~anesvar regarded the world as ~he real or actual 

manifestation of God. 

Secondly, as Jnanesvar regarded the world to be a real 

manifestation of God, he rejected the idea of the faisehood 

of the world, when he said: 

What is seen I i.e. the world _7 (dfsya) and who sees 
I i.e. individual self _7 (dra~ttatva) are originated 
from Ignorance (avidyanimitte); I do not understand 
(ne9e) this doctrine; whatever exists is an a£tual 
expression of (reality). It is like a sari/ made 
out of threads _7; otherwise, a sari is""""'tlireads 

94 
Jn. vii. 161. 

95 
Ibid., xiv. 128. 

96 
~., xiv. 381. 
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obviously. It is like as earthen vessel made out 
of earth; /-otherwise , an earthen vessel is earth /. 

- 97 

J~anesvar differed from sanikara 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, Jnanesvar differed from Samkara in his concept 

of the power of God to create the world and the beings in it. 
,,. 

Sarllkara called this illusion-creating power 'maya' • .Maya in 

sa~ara's philosopby-~s.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 Jnanesvar, the power of creating 

is intrinsic and identical with God. Jnanesvar calls the power 

'Sakti'. Jnanesvar's theory of the world seems to be a 

restatement of the theory of Nathism, for he says: 

It is through God that 
is Goddess and without 
a matter of fact their 

- " 7 the other / the Power or .·.Sak ti _ 
her the Lord is nowhere. As 
existence is due to each other. 

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 

97 

98 

Cangadev Pasa~~hi 8-9; P. sarma, svananda Jlvan 
(Cangadev Pasa~thice Vivarai;i), pp. 121-140 cf. Jff. vii.66; 
xiii. 872; xviii. 121, 360. 

98 
Am+tanubhava 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. 

99 

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 
N- , , 

God- which Jnanesvar had with Salllkara, constitute a theory 
/ 

which is different from the mayavada of Saffikara. In order to 

show the difference between them, Jnanesvar'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, 11 which maintains .tfte 
100 

universe as the expression of the Absolute Reality" and 

adds that according to cidvilasav§da a knower (jnata)and 

what is to be konwn (jneya) are manifestations of the Self 
101 

whose nature is knowledge. R. D. Ranage defines it as the 

theory according to which 'the universe is an illumination of 
102 

the Absolute' (Amritanubhava vii. 289). s. G. Tu+puie says 

that according to the cidvilasavada, the world is cidvilasa 

99 
Amrtanubhava i.27-29, tr. B.P. Bahirat. 

100 
B. P. Bahirat, The Philosophy of JnanadevaL p. 19. 

101 
~~~~-' 'Arru;tanubhavace ~attvajnana':,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 Paramatm:a (the Supreme Self) who is beyond 

seer (drasta), visible world (d+sya), and vision (darsan) who 
103 

assumes the form of the world. All these attempts to define 

the spurtivada or cidvilasavada amount to saying that the 

cidvilasavada means that the world is the real manifestation or 
104 

illumination of God through His intrinsic power C£akti). 

Fourthly, Jnanesvar differed from Sa.fukara 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 Jnanesvar held the metaphysical unity or 

identity between God and the world. 

Fifthly, Jnanesvar differed from s~kara because he 

held that there is identity between an individual self and 

the world. Jnanesvar emphasized the vision of identity of the 

atman with the world in these verses: 

O Paitqava, see the universe (visva) in you and be 
yourself the universe. Thus you will experience 
(upasije) 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 I on several occasions. 

- 105 

103 

104 

105 

S. G. Tu,+puie, Pane Santakavi, p. 56. 

te aghaveci sakare I kalpuni apa~paya pure I 
jale ase tadnusare / caitanyaci // JA. xv. 486. 

Jn. vi. 409-410. 
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Acco~ding to the fourth point, J~ane~var 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 tfie world. Thus there is a 

perfect (purga} identity or unity among the cons·tituents of 

Reality according to the advaitic theology of Jnanesvar. 

Jnanesvar differed from Sarllkara because he held the three-fold 

unity or the three-fold essential unity among the constituents 

" . of Reality, whereas Samkara held tfie principle of identity 

between Brahman and the individual self (atman) and left the 

world out of the complete or perfect · (pUrJ;1·a} unity. 

We had earlier shown that even contexts where Jnanesvar 

was in agreement with S.affikarats advaita Vedanta one could 

see the influence of Nathism whicli was Jnanesvarts spiritual 

heritage. These two reasons together distinguish Jffanesvar's 
,, 

advaita theology from Saihkara"s· advaita Vedanta. s. v. 

Da~qekar attempts to distinguish these two schools of thought 

by ca.lling scuhkara 1 s-. sy-s.tem 'Kevalq, --~dvai ta (abstract or 

pure non-dualism) and Jnanesvarts school 'Purna Advaita' 

(complete or perfect non-dualism). 

(2) Similarities between Jnanesvar's Theology and 

Tuk~ram's Theology-

We have already shown that the pur9a advita differs 

" from the kevala advaita of Sarfikara in tiiat 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 ·cn~arupatmak jagatl. •. Does 

- Tuka~fun. follow J'nanesvarts theology in this respect? 

Tukaram, like Snanesvar, talks of the identity between 

God and the world and the bei·ngs in the world, in his poems: 

The whole world is God; this· is tfie treasure (J.h.ev) 
of the teachings. 

106 

Again, 

I shall explain to you that the essence of the Vedanta·· - -
is that the Lord (Visvalhbh.ar) prevades the universe. 
The scriptures repeatedly tell us that the Lord of 
the world (j·agadis} is in the world. The Pural).as 
loudly proclaim that the Lord (Naraya~} has pervaded 
all of th.is (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 purl}a advaita 

is the identity between an individual self and the world and 

the beings in the world. Tuk!ram, like J~ane~var, 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. 

106 , 
Sri Tuk~ram Maharajanc·e Abhang 771.1 

107 
Ibid., 2907. 1-4. 

108 
The Poems of Tukarama 832, tr. N. Fraser and K. 

Marathe. 

108 
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Again, "Tuka says,I~look on all and I meet (them} as my 

t " 109 par . 
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( 3} rn·debtedness· o·f the Gitarahasya to the Theology 

of the Vark·ari Saints-· 

We have now shown that both Jnanesvar and Tukaram hold 

pur9a advaita. Having shown this, we should proceed to ask 

whether the purga advaita theology of the Varkarl saints 

influenced ~i+ak's advaitic philosophy. 

We have shown that ~i~ak was influenced by J~anesvar's 

way of describing the perishability of the visible world. He 

followed Jnanesvar's Natha theology when he described identity 

as 'whatever is in the body is in the universe'. He was 

impressed by Jnanesvar's catch-word for Prakrti, the'tankasal' 

(i.e. mint} in which the evolution and dissolution of the world 

take place. Moreover, as Jnanesvar's advaitic theology 

included the Sarikhyan theory of pari~runavada, this has served 

as a model to ri~ak for constructing an advaitic philosophy. 

Apart from these general influences of Jnanesvar on ~i~ak, 

there are some specific influences of advaitic· theology of the 

Varkarl saints on the advaitic philosophy of ~iiak. 

First, it has been shown that ~i~ak differs from 
; 

Sainkara in that ~i+ak holds the idea of the three-fold unity 

or identity. Because of the.three-fold identity, Jnanesvar's 

109The Poems of Tukarama 832, tr. N. Fraser and K. 
Marathe. 
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advaita school was called 1 pur~a advaita'. As Tukaram~also 

holds the principle of three-fold identity, his theological 

system can also:be,,called 'purQa advaita•· theology. As 
, ,,. . 

Jnanesvar differed from Sarilkara's kevala advaita system so 

" . we can say that Tukaram also differed from Saril.kara on the same 

" grounds. We have also shown that 1i+ak differs from SaIDkara 

on the very same grounds. This fact suggests that there was 

probably an influence of the theology of the Varkarl saints 

on ~i~ak's advaitic philosophy. Can we find evidence~ in the 

Gltarahasya that 1i+ak was aware of this influence? 

The pur~a advaita_system emphasizes two principles, 

namely, (i) the identity between God, the world,and the beings 

in the world, (ii) the identification ·(atmaupa:mya) between 

an individual self, the world, and the beings in the world. 

Ti~ak argues for the principle of identity between God, the 

world, and the plurality in the world by referring to Tukaram, 

whom ti+ak considers as authority on advaita doctrine: 

But, the actual experience of saints is ;-a J 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 {adhyatma) which 
has been acquired by saint Tukaram, had not been 
acquired by him by reading treatises like the Upani~ads. 
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 1 vasudevah sarvam' (GI. 7.19) (i.e. 'Vasudeva is 
everything') ·or as stated by Yajnavalkya in the 
Bfhadara~yakopaniiad 'sarvam atmaivabhute' (i.e. 
•everything has become identified with the Self', 
trans. ) , has been propounded, as being based on 



personal experience. For instance:-

As every part of jaggery ia sweet / so has God come 
to be everywhere / Now whom shall r worship / God 
is inside as also outside // 
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The film on the water / is not separted from the water I 
Just as ·gold gets a name by being made into an 
ornament/ Tuk.a.says, so are we// 

CGatha 3627> 

The two first lines have been quoted by me in the 
chapter on the Philosophy of the Absolute Self. 

110 

The last two lines of Tukaramts poem cited here suggests the 

identity of God and the world, including human beings. When 

~i+ak quoted the first two lines of Tukaram's poem, ~i~ak 

praised Tukaram saying, "But that saint:Tukaram about whom it 

was said 'jayacl vade nitya vedanta van,i' (i.e. one whose 
111 

voice uttered Vedanta, trans. } 11
• Thus Tilak treats - . 

Tukaram as the authority on Vedanta philosophy and used his 

poems in explaining the principle of the identity between 

Brahman and the world and the plurality of names and forms 

in the world. 

In another place, ~i~ak again argues for the doctrine 

of the identity between Brahman and the world and its 

plurality of names and forms and again uses Tukaram: 

If all the things or qualities to be seen in the 
world are only forms /-rupe _I or symbols /-pratike _/ 

110 
GR. p. 387 (M); P· 598 (E)' tr. B. s. Sukthankar. 

111 
Ibid., p. 208 (M); p. 318 (E), tr. B. s. Sukthankar. 
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of the Paramesvara, how can one say that the Blessed 
Lord is in one of them and not in another, ••• and 
Tukarama Buva, a devotee of the Blessed Lord, has with 
the same :import s~i·a·:-

Tuka says whatever name you give I such name is 
proper for this Viththal //·(Tu. Ga. 3065.4). 

112 

Another principle of the pur~a advaita is identification 

of the individual self with the world and the beings in the 

world {atmaupamya). It seems that ~i~ak also develops this 

principle by referri~g to Tukaram, when he argues: 

As it is a doctrine of the Philosophy of the Absolute 
Self, that there is only Atman in the Body and in the 
eosmOS I. /""."piJ:t<;ii ani brahffia:Q.9.i 'e'kaC ·a,tma·-namariipane -: 
acchadit za1a ahe I which has become clothed in a 
Name and Form, we say from the Metaphysical point 
of view that 11 sarvabhutastham atmanain sarvabhutani 
catmani" (GI. 6. 29) I i.e. "that Atman which is in Me 
is also in all other created beings1r, or again, 
"idam sarvam atmaiva" i.e. "all this is the .Atman"; 
and the saint Tukarama has with the same idea said: 

"Tuka says, Whatever I come across / I think that 
it is myself// " (Ga. 4444.4). 

113 

Secondly, it has already been shown that ~i~ak made the 

advaita philosophy, which is the purQa advaita, and especially 

its principle of atmaupamya, a fundamental principle of social 
114 

action. Ti~ak has given it that meaning by again referring 

to Tukaram, as follows: 

112 
GR. p. 379 (M); p. 586 (E), tr. B. S. Sukthankar. 

113 
Ibid., p. 388 (M); p. 600 {E), tr. B. S. Sukthankar. 

114 
~' PP· 248ff. 



As both one's. self, and every one else, has.been 
included in the Paramesvara, and as the Paramesvara 
is included in onets self and every one else, both 
one's intere·st and other's interest are merged in 
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the highest goal in the shape of the dedication of 
Sri K;~qa; and then, the following words of the saint 
Tukarama, namely, 

"the incarnations of saints are for the benefit of 
the world / they labour their own bodies by philanthropy //" 

applies everywhere. 
115 

The quotation cited above also implies that a saint is a 

benefactor of society, a social activist (karmayogi} and not 

a renouncer of social duties (karmasa:ffinyasl) • '!'i+ak differs 
~ . . 

from Sarilkara, who prescribed 'karmasamnyasa' to a liberated 

person (j Ivanmukta) • .But this issue will be dealt with in 

detail in the next chapter. 

Thirdly, it was pointed out that Jnanesvar explains 

the evolution or creation of the world by the cidvilasavada 

or sphurtivada and Tukaram is in agreement with Jnane~var on 

this. According to the cidvilasavada,the world is a real 

manifestation of God's power (s'akti). The real manifestation 

of God's power through the named and formed world requires 

action on the part of God. Jnanesvar has emphasized the 

necessity of divine action for the manifestation of the world, 

when he says: 

115 
GR. p. 391 (M); p. 604f (E), tr. B. S. Sukthankar. 



Action (~armal is the natural order tsvabhava) from 
which the manifestation of the universe · (vi~vakAru) 
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has come into being (sarlibhave} • You should ·'thoroughly 
understand this. 

116 

Tilak seems to be influenced by Jnanesvar when he argues like . . 
,._ _ I 

Jnanesvar: 

In short, Karma is the activity which is to be seen 
in the fundamental qualityless ·Brahman, at the time 
when the visible world began to be created. 

117 
Again, 

Unless some Karma or Action has been performed, it is 
not possible for the Imperceptible to become perceptible, 
or for the Qualityless to become Qualityful. 

118 

These are the points where ~i~ak's advaitic philos9phy 

is informed and influenced by the advaitic theology of the 

Varkari saints. Having shown the influence of the VarkarI 

saints on ~i~ak's Gltarahasya, we must finally proceed to .deal 

with the question of whether Ramdas also influenced ~i~ak's 

advaitic philosophy. 
; 

G) Similarities among Sa.Iilkara's Advaita Vedanta, Ramdas 1 

Theology, and the Gltarahasya: 
/ 

(1) Similarities between Sariikara's Advaita Vedanta 

and Ramdas' Theology-

116 
""' Jn. iv. 89. 

117 
GR. P· 238 (M); P· 365 (E)' tr. B. s. Sukthankar. 

118 
Ibid., p. 236 (M); p. 362 (E}, tr. B. S.Sukthankar. 
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/ 

According to Sarltkaracarya, Brahman is the only reality. 

the world is unreal or illusory, and atman and Brahman are 

identical. Ramdas seems to develop his theology in conformity 

with Sarhkara and differs from Jnanesvar 1 s theology,when he says: 

Evolution (srsti} is of the following kind.. The 
architecture of a gateway of a temple (gopur) might 
be beautiful, but the architect should not be confused 
with the architecture; similarly, he who created the 
world is different from the world. Some (people) 
foolishly say that the world is (identical with) the 
Lord of the world (jagadis). The creation.of the. 
world is his marvellous deed-(kala). He is in all, 
but He is different from all. 'fllerefore, the inner 
Self (atm~rarnu) is different from matter (kardarnu, lit. 
mud) from which all beings were born. This appears to 
be the case (satya) because of. ·the illusion (bhrama) 
of may§. and Ignorance ·(avidya). The manifestation of 
the world (jaga9affibar), caused by maya, is true. This 
is a strange idea and is not found anywhere. Therefore, 
the world is false (mi·thya) and the Self is true {sac) ; 

the Supreme Self transcends all; the inner Self pervades 
both internally and externally. He is called God (dev) 
and all else is false (vav). This is the inner meanI'ilg' 
of the Vedanta. ~ 

119 

The aforesaid summary of Ramdas' theological system seems to be 

" . in general accord with Sariikara's advaita Vedanta. Ramdas, like 
/ . 

Sathkara, explains the existence of the world by mayavada. 

According to Ramdas, maya is instrumental (upadhi) in creating 
120 

the diversity of names and forms in the world. Ramdas's 

theory of creation goes as follows: 

The Self is qualityless and pure as the sky •.• 

119 
Das. 8.i. 39-45. 

120 
Ibid., 6.v. 2. 

http:creation.of


281 

Qualityless Brahman is imperishable; and whatever 
perishes is the qualityful maya /-in other words, 
maya which is full of qualities is perishable and 
Brahman which is without qualities is imperishable, 7 
••• In such /-a qualityless 7 Atman,/~qualityful ~ 
maya was born even as waves-of wind Tzuluk) appear 
in the (still) sky. Light was born from wind, and 
water from light. And from water, earth {bhfuncm,qa}) 
was formed. Innumerable beings were born of the 
earth. However, Brahman remains /-untouched / at 
the beginning and at the end. Whatever was born has 
perished but Brahman remains as it was. Sky existed 
before the earthen pot; it appears in the earthen pot; 
and the sky is not destroyed when the earthen pot is 
destroyed. Similarly, the P-arabrahman is unchangeable 
(aQhaJ.}; and the world of immovable and movable appears 
arur-a!sappears in between /-evolution and involution 7. 

- - 121 

This quotation is an evidence th.at Ramdas accornmodates,like 
, . -Sarllkara, the Sankhyzm. t.hecry of eV'olution an.d involution in his 

advaita theology. 
, . 

Ramdas develops the mayavada along the lines of Sanikara's 

vivartavada, according to wh:tch the world app~ars to be ·real 

because of the dual f1lntions of maya, namely, (i) hiding the 

real nature of Brahman (avarana) and (ii) projecting something 
122 

which does not exist (vik9epal).a). The vivartavada of 

121 
Das. 6.iii. 1-7. 

122 
vikjepasakti rajasal). kriyatmika / ~atal:). ~avfttih 

pras:r.ta puraiti / essa t 1 vrttirnama :tamo .. guI}as:a I ·Ctiryayfr 
vastvavabhasate'nyatha / Vivekacudamani , ed. Swami Madhavananda, 
(8th ed., Calcutta: Advaita Ashrama, 1970), 111, 113. 
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Ramdas is stated in these verses; 

We have thus explained how ·Brahman is eternal and maya 
is false appearance ·cmithya bhan) even though it 

:.appears to be real (vivartarupa) • 
123 

Again, 

When one is giddy (bhova~9i} he sees that the earth 
is moving around. When he has jaundice, he sees 
everything yellowish. When he is affected by violent 
fever with delirium and syncope (sannipat), he sees 
many scenes. Maya does such things. When an object 
is affected (padarthavikar) by something, it appears 
illusory (bh~sam~tra) ;it appears different from what 
it is. Maya is like that. 

124 

Ramdas repeats the vivartavada in another work: 

Do not get suddenly perplexed; look at the root. 
Nothing has happened at the root. How can we say that 
nothing has happened at the root when it seems obvious 
and when moving and immoving be true? Can beams of 
the sun sink into darkness? When we awaken our dreams 
become false (mithya) . When we sleep our dreams appear 
to be true. Truth appears to be false and falsehood, 
true; this is the effect (kftya) of Ignorance (avidya) • 

125 

From what has been said so far, we can conclude that 
,,. 

Ramdas closely followed saffikara's advaita Vedanta. Tilak 1 s . . 
observation that the Mara-t;.ha saints support advaita and .. 

mayavada is true in the case of Ramdas, but as we have seen it 

123 
Das. s. ii. 2. 

124 
Ibid., 14.x. 20-21. 

125, 
Sri Ramdas svamice Abhan~ 437. a-13. 
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is misleading in the case of the Varkari saints, because 

the Varkari sai.nts uphold the ·purl)a advaita which is different 

from the kevala advaita of 1a.IDkaracarya. 

(2} Indebtedness of the Gltarahasya to the Theology 

of Ramdas-

While Tilak has learned the combination of the advaita .. . 
and the Sankhyan theory of evolution and involution from 
~ 126 

Sa.Iilk.ara, he specifically says that he expresses it in 

the language of Ramdas, when he says: 

This activity (vyapar) of the Prakrti is called the 
'construction and destruction of the universe' 
t~isvaci.UbharaI)i v~salhharaJ]:i). Because, according 
to the SEtlkhya system, this entire world (j_~g) or 
creation (Sf§~i} is created by the Prak{ti for 
the benefit of innumerable spirits. The Samartha 
{Ramdas) has given, in two or three places in the 
Dasbodh, a beautiful description of how the entire 
universe (brahmanda} is created from Prakrti; and 
I_have taken the phrase ·1 visvac1 ubh~ra9i v sa:ihharcy;ii' 
I i.e. the construction and destruction of the 
universe 7 from that description alone (varQanatunac) • 

- 126 

The letter 'c' of the word 'varpanatlinac' (i.e. from the 

description alone) is a suffix which is used in Marathi for 

expressing emphasis, distinctiveness, uniqueness, and 

exclusiveness. In the foregoing quotation, '~' is used to 

express the exclusiveness of the source. From this emphasis 

of ~i~ak, we can conclude that Ramdas provided a model, which 

combines the advaita system and the Sankhyan theory of the 

126 
GR. p. 151 (M) ; pp. 229 (E) • 
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construction and destruction of the cosmos, for ri~ak. 

Secondly, f'i~ak's proposition "That which remains 

eternally after all beings are destroyed"(Gi.. viii. 20)., 

"That alone is really true, It has pervaded all .the ·ima:terial 
127 

bodies (pi:µqa) and the cosmos (brahmfu).da) (GI. xiii. 31) ", 

seems to have been influenced by Ramdas' advaitic theology 

for Ramdas holds: 

Whatever is seen with the eyes and thought (bhase) 
by the mind is destroyed with the lapse of time. 
Therefore, the Supreme Brahman (Parabrahman) is beyond 
vision. The Supreme Brahman is eternal but m~yf is 
perishable. This specific meaning (niscitart a is 
asserted in various scriptures. 

128 

Thirdly, fi~ak affirms his advaitic position against 

the sazikhyan dualism and the Nyaya · paramanuvada_ (viz. atoms 

are responsible for the creation of the world and there are 

many atoms) by referring to Ramdas, when he argues: 

To this the reply of the Saritkhya philosophers is ••• 
that the root of all of them ••• must nevertheless 
be in existence in a subtle form (Sam. K~. 8); and 
the Vedanta philosophers have accepted the same line 
of argument for proving the existence of the Brahman 
(see the Saihkarabha~ya on Katha 6.12, 13). When you 
once in this way acknowledged prakfti to be extremely 
subtle and imperceptible, the atomic theory of the 
Nyaya school naturally falls to the ground •••• 
Therefore,the doctrine of the Sarilkhya philosophy 
is, that in Erakrti there are no different parts 

127 
vide, P· 262. 

128 
Das. 6.viii. 47-48. 
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in the shape of atoms, that it is consistent and 
homogeneous or unbroken in any part, and it perpetually 
pervades everything in a form which is avyakta ( ••. ) 
and inorganic. In describing the Paratman ~ri _ 
Samartha Ramdas Svami says in the oasbodha (Da. 20.2.3):-

"In whichever direction you see, it is endless; there 
is no end or limit anywhere; there is one independent 
homogeneous substance; there is nothing else". 

The same description applies to the prak~ti of the 
Saritkhya philosophy. 

129 

The quotation is evidence that 1i~ak was dependent on Ramdas 

in resolving philosophical questions connected with the advaita 

philosophy and that he thought of his advaitic position as 

in conformity with that of Ramdas. 

We have shown how tifak explicitly admitted that he 

adopted the terms 1 visvaci ubh.arani ~ sa.Ihh~rani' (i.e. the 

construction and destruction of the cosmos) from the accounts 

of the Dasbodh. It was also been pointed out that Ramdas 1 

advaitic theology which accommodates the pari~amavada 

provided a model of philosophy to 1i~ak. It was also pointed 

out that 1i+ak's idea of the imperishability of Brahman has 

a parallel in the theology of Ramdas. And finally, it was 

shown that 1i~ak defined his advaitic stand on the philosophical 

option in the context of Ramdas. These evidences lead us to 

conclude that ~i+ak was dependent on Ramdas to a considerable 

extent. 

129 
GR. p. 143 (M); pp. 215 (E), tr. B. S. Sukthankar. 
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Having shown 1i~ak's dependence on Ramdast theology 

we proceed next to examine the problem of whether ~i+ak is 

dependent on Ramdas as far as ti+ak's distinctive theory of 

atmaupamya (i.e. identification of an individual self with 

the world and the beings in the world, particularly human 

beings) is concerned. 
, . 

Ramdas, who closely followed Saffikara's kevala advaita, 

did not accept the principle of the identity between Brahman 

and the world and the beings in the world, a doctrine which 

the VarkarI saints propagated on the basis of Eur~a advaita; 

but he did accommodate the ethics of ~tmaupamya in his advaitic 

theology when he said: 

The great and small people are ready to do their 
duties; ;-so this great person (mahapuru'}) _7'- c.oes 
benevolent deeds (paropkar) from the bottom of his 
heart. His disposition (v~sana) is as follows: 
he becomes unhappy with the unhappiness of others 
and happy with the happiness of others; he feels that 
all should be happy. 

130 

Again, 

Toil in doing benevolent deeds; be useful to many 
people; and nobody should want of anything. Know 
who are in difficulty and in distress (jaksale); 
help them according to your power. Say good words 
to everybody. Be unhappy with the unhappiness of 
others and be happy with the delight of others 
(parasantoj); and make people yours by sweet words 

130 
Das. 19.iv. 22-23. 
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Ti~ak seems to be influenced by these ethical teachings of 

Ramdas when he compares a saying of Christ with Hindu ethics 

and especially refers to Ramdas: 

'So whatever you wish that men would do to you, do 
so to them' (Mt. 7:12; Lk. 6.31). 

132 

this is the exhortation :-. (upades) of Christ, which is 
only a part of the sutra (i.e. aphorism) of atmaupamya 
(i.e. Self-identification) ••• But this principle 

was enunciated in_our coutry, long before Confucius, 
in the Upani~ads (Isa. 6; Kena. 13); and later on in 
the Bharat /-i.e. Mahabhar~ 7 and the Glta; and it 
is also exo~~sea..i.n the words of Maratha saints as 
'one- should consider others as one considers oneself' 
(atmavat parave te I manit jave) (Das. 12.x.22). 

. 133 

H} Conclusion: 

In this chapter, we have discussed the similarities 

" and differences between Saffikara's advaita Vedanta and Tilak's . . 
advaitic philosophy. We have also discussed the similarities 

I 
and differences between Sa.ffikara's advaita Vedanta and the 

advaitic theology of Jnanesvar and Tukaram. The similarities 
,, 

which ~i~ak has with the advaita system of Saffikara are ones 

which also agree with the advaitic theology of the Varkari 

131 
Das. 12.x. 5-7; cf. 14.vi. 22-23. 

132 
' I The Holy Bible, (revised standard version, London: 

Toronto: New York: Thomas Nelson & Sons ltd., 1962) 

133 
GR. p. 352 (M); pp. 542£ (E). 
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I • I saints. ':fi,+ak' s- advai tic system i~ different from Sa.rilkara s. 

advaita Vedanta in that ':!'i-1=ak holds purr1la advaita and the 

principle of atroaupamya (i.e. identification). These crucial 

differences can only be accounted for in the context of the 

theology of the Varkarl saints and therefore they explicitly 

show ~i~ak's dependence on the saints. We also discussed the 

advaitic theology of Ramdas who defined his advaitic position 
/ 

more within Sa:ffikara's tradition. It was pointed out that 
I 

though Ramdas closely followed Sa:rilkara, he acconunodated the 

ethics of atmaupamya in his advaitic theology. ~i~ak 

specifically acknowledged his indebtedness to .'Ramdas-' thought. 

Therefore, we can conclude that the Bhagavat Dharma of 

Maharastra influenced Tilak in clarifying his philosophical , . 
position and that in most respects he interpreted advaita (i.e. 

non-dualism) in accord with the patterns he had learned from 

the teachings of the Mara~a saints. 



CHAPTER V 

THE PROBLEM OF SAINTLY ACTION 

In the last chapter, we dealt with the problem of 

~i+ak arguing for one specific form of Vedanta (ekac prakaraca 

According to Tilak, the Glta utilizes . . 
advaita Vedanta, therefore, he considered the Gltabhasya (i.e. 

/ 
commentary on the Glta)'6f Sainkaracarya preferable to other 

bhajyas (i.e. commentaries). Nevertheless as +i~ak developed 

his advaitic philosophy of the Gita we were able to demonstrate 

that the salient features of his advaitic philosophy were 

derived from the advaitic theology of the Bhagavat Dharma of 

Mahara~~ra and thus to indicate the influence of that movement 

on ~i~ak. 

In the beginning of the last chapter, we alluded to 

the fact that ~i~ak believes that there is a definite meaning 

or purport (niscitartha) and a definite doctrine (tham mat) 

in the G1ta. According to ri+ak, the Gita prescribes Karmayoga 

(i.e. activism) to a liberated person (jivanmukta or 

sthitaprajna) and not karmasariinyasa (i.e. renunciation of 

action or duties). ri~ak did not approve of the traditional 

bha~yas (i.e. commentaries) because they interpreted the Gita 

as favouring renunciation of actions or duties after a person 

gets liberation. This issue constitutes the heart of ~i~ak's 

position about the acara (i.e. conduct or code of behaviour) 
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of a jivarunukta or a saintly person. In this chapter, this 

ethical position of ri+ak will be discussed with reference 

to the Bhagavat Dharma of Mahara~~ra. 

A) Sources of the Problem of Saintly Action: 

" . -(1) The Sarnkarabha2ya-

Tilak,. in the Gltarahasya, .arg.ues::that._ the major . . 
problem or concern (mukhya pra~na) of the Gita is whether the 

jnani (i.e. knower) who has realized in what the welfare 

(kalya~) of his self lies, should do his prescribed worldly 

actions or duties (svadharmaokta samsarik karme), such as 

fighting and others, till death. 

The sources of his problem were the commentaries 

written by the acaryas,which were responsible for teaching 

sariinyasa (i.e. renouncing society and the world) and paramartha 

(i.e. other-worldliness) alone. Tilak described the source 

of his problem in his speech delivered at Umaravati in 1917, 

as follows: 

When I was a boy, I was often told by my elders that 
strictly religious and really philosophical life was 
incompatible with the hum-drum life of every day. 
If one was ambitious enough to try to attain Moksa, 
the highest goal a person could attain, then he must 
divest himself of all earthly desires and renounce 
this world. One could not serve two masters, the 
world and God. I understand this to mean that, if 
one could lead a life which was the life worth living, 
according to the religion in which I was born, then 
the sooner the world was given up the better. This 
set me thinking. The question that I formulated for 

1 
GR. pp. 275, 740 (M); pp. 423, 1133 (E). 



myself to be solved was; Does my religion want me 
to give up this world and renounce it before I 
attempt to, or in order to be able to, attain the 
perfection of mankind. 

2 

This-assaJStd:io:tl:of Tilak's elders was in keeping with the . . 
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tradition followed by them and many devout Hindus of taking 

samnyasa (i.e. physical renouncing of the world) and showing 

indifference to the social, domestic, and poli~ioal aspects 

of life. The question cited above states the general trend 

of Hinduismr but does not mention the bhafXaS of the acaryas 

and the Mara~ha writers. In other places ~i~ak accounts for 

this trend towards renunciation (sainnyasa) in terms of the 

saffinyasg school (sainnyasani9ta) of sarilkaracarya and both the 

older and modern Mara~ha commentators of the Gita, e. g. 
,,, 

Hanuman Pa~qit and K. Telang, who followed Sa.Ihkara's bhajya 
3 

(commentary) on the Gita. Thus the source of his problem 

was the general trend of Hinduism as well as the commentaries 

interpreting the Gita as favouring renunciation (nivrtti). 

In order to clarify his view, let us examine Ti~ak's 

evaluation of the major commentaries. 

It seems that ~i~ak critically studied the commentary 

of Sariikara on the Gita. Among the existing commentaries, the 
,,,. . 

Samkarabhajya is the oldest. It was written, on the one 

2 
Venkatesvarulu, All About Lok. Tilak, p. 666. 

3 
GR. pp. 13-14 (M); p. 21 (E). 
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hand, in order to establish the religious validity of the 

advaita school, which stood for the principle that liberation 

~moksa) can come about only by means of jnanamarga {i.e. the 

way of mystical knowledge) accompanied with sainnyasa (i.e. 

renunciation of actions or rituals), and, on the other hand, 

to refute the view of some commentators who held the doctrine 

that self-knowledge should be conjoined with works, which is 
4 

technically called ~arrri.~in~nasall'uccay~. Tilak brings this 

latter fact to the notice of his readers , when he argues: 

Nevertheless, it is obvious from the ~e§erence to the 
opinions of the ancient critics-- (pra:cin ·tikakars) in 
the Salhkarabha9ya (GI. Sam. Bha. chs ... 2 and 3 introduction) 
that the critics,_who were prior to Sariikaracarya, had 
interpreted the Gita to be acti vis tic . (;pravfttipara) , 
as the writer of the Mahfibh~rata did, in terms of 
a synthesis between knowledge and action 
(karmajnanasamuccaya), that is to say, that a jnani 
should discharge his prescribed action (or duty) 
(svadharmekta karma) till death, accompanied by 
knowledge. 

5 

~i~ak adds to his argument by pointing out that the sole 
I' 

intention of sarii.karacarya was to refute the view-point of 
6 

"'-j nanakarmasamuccaya and to establish his cultic view of 

4 I' 

/ The Bhagavad-Gita with the Commentary of Sri 
Sariikarach~rya, tr. A. Mahadeva Sastri, pp. 22£. 

5 
GR. p. 10 (M); pp. 15£ (E). 

6 
rbid., pp. lOf (M); p. 16 (E). 
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7 
nivrttipara vaidik saffinyasadharma (i .. e. renunciatory. Vedic 

8 
Dharma) or karmasamnyasadharma (i.e. religion of renunciation 

/ 
of action). ~iiak criticizes SaIDkara for being the first to 

deprive the Glta of its activistic form and to make it a 
9 

renunciatory treatise. 
/ . 

He also criticizes Saffikara for either 

belittling the statements in the Gita supporting the Karmayoga 

(i.e. activism after liberation) or considering those 
, . -statements to be merely laudatory (prasamsapara or 

10 
arthavadapara) . 

/ 

!i+ak adds in his criticism that Saihkara 

favoured the sainnyasa path and looked upon all other paths as 
11 

based on ignorance (ajnanamulaka). 

ri~ak points out the role for Karmayoga which was 
/ 

assigned by Saffikara in the Gltfil>ha2ya, when he observes: 

Having raised the question whether liberation (moksa) 
is obtained by knowledge or by the synthesis (s-amuccaya) 
o~ knowledge and action (jrian·a v karma) , Sri 
Salilkaracarya, in his bha~ya (i.e. commentary) first 
gave the purport of the Gita (gltartha) that by 
knowledge alone all acti~are burnt and one gets 

7 
GR. p. 12 (M); p. 18 (E). 

8 
Ibid,,p. 331 (M); p. 511 (E). 

9 
Ibid. ,p. 13 (M); p. 21 (E). 

10 
Ibid. ,p. 331 (M); p. 551 (E} .. 

11 
Ibid.,p .. 309 (M}; p. 477 (E). 
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liberation, and there is no ne.cessi ty of action for 
attaining liberation. On the: basis of this 
rpresuppos:ition J , he inferred that, since actions 
are not required for liberation they become meaningless 
(nirar~hak) after ~u~ification of,mind (cit), 
according to the Gi·ta. And as actions are naturally 
(svabh~vataq} binding viz. against knowledge; this 
is the dgctrine (mat) which is agreeable to the Lord 
in the Gita. ~-

12 
/' 

ri~ak clearly states that Sarltkara had given an inferior position 
13 " 

(gaupatva) to karmamarga (i.e. way of action). Sainkara 

considered karmamarga or karmakagqa (i.e. Vedic rituals and 

sacrifices) as the means of purifying the mind and preparing 
14 

it (the mind) to attain self-realization, states ti~ak. 

" Sarilkara thus made karmamarga subordinate to jnanamarga (i.e. 

way of knowledge) and implied that karmamarga as a way of · ··) 

liberation does not exist independently. saritkara also' 

considered not only the karmamarga as preparatory but also as 

inferior when he said, "wherefore works are enjoined on the 
15 

ignorant, not on the wise". Tilak has pointed out this fact 
" . . 16 

in his criticism of the saffikarabhajya. 

12 
GR. p. 278 (M); pp. 427f (E). 

13 
Ibid. I p. 449 (M) i P• 703 (E} • 

14 " 
The Bhagavad-Gita with the Commentary of Sri 

Sainkaracharya, tr. A. Mahadeva Sastri, pp. 162f. 

15 
Ibid., p. 78. 

16 
vide, pp. 235, 246-248. 
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~i~ak again points out the relation between jnana and 

/ . -karma in the Sainkarabha9ya, as follows: 

There is -another proposition of the Samkara doctrine 
relating to the mode of life, that, although it is 
necessary to perform the Action pertaining to the 
state of a householder in order to acquire the capacity 
of realizing the identity of the Brahman and the Atman 
by the purification of mind, yet it will be impossible 
to attain Release unless one discontinues those actions 
later on and ultimately gives them up and take up 
samnyasa (ascetism); because in as much as Action 
(karma} and Knowledge (j~ana} are mutually antagonistic 
like light and darkness,""""tlie knowledge of the Brahman 
does not become perfect unless a man has entirely 
conquered all root tendencies (vasana) and given up 
all Actions. 

17 

Herein ~i~ak points out that the jnani of the ·S'ainkarabhaiya 

is ultimately a karmasamnyasi who must discontinue acting after 

he has obtained mystical knowledge because the jnanamarga is 

the only way of liberation. ~i~ak does not accept this 
/ / , 

interpretation of Saffikara and of the others who follow Saffikara. 

He suggests another interpretation: 

" It is true that the sampradaya of Sainkara gives the opinion 
that one must renounce actions (karme) having taken 
samnyasa after acquiring knowledge. But because of 
that it does not follow that the same is the teaching 
(tatparya) of the Gita, or that one has to interpret 
the Gita in a manner-consistent with the the doctrine - "'· (dharma) of Samkara or others as if it were the only 
doctrine (dharma). It is the established doctrine 
(kayam siddhAnta) of the Glta that it is better (uttam 
pak9a} to follow karmayoga-rather than to follow 

17 
GR. p. 279 (M); pp. 428f (E), tr. B. S. Sukthankar. 
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" 
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The quotation clearly states that Ti~ak differs from Sarllkara 

in interpreting the teaching of the Gita. 

From the foregoing discussion and criticism of ~i~ak 

concerning the Sa:ffikarabha9ya, it should be understood that 
,,,. 

Ti+ak took the Sainkarabha§ya seriously because it posed the 

problem of how to interpret saintly action for him. Ti~ak 

also studied the bhaiyas of the acaryas and the criticisms of 

some scholars in his attempt to understand the purport of the 

Gita as he says in his autobiographical note in the 

.. - 19 Gi tarahasya. 

(2) The RamAnujabha~ya-

Tilak studied the Ramanujabha~ya critically. Ramanuja 

was dissatisfied with the advaitic teachings of the Y!dava Praka~a 

and turned to the teachings of the Alvars or the Tamil Saints. 20 

In him we can find a combination of a particular philosophical 

d t . . th t. l l' . d 21 H. h l ' oc rine wi a par 1cu ar re igious cree . is sc oo is 

18 GR. p. 279 (M); pp. 428 f (E). 

19 Ibid., p. 11 (M); p. xvii (E). 

20c. v. Vaidya, Madhyayugin Bharat, athava Hindu 
Rajyanca Udbhav, Utkar§a ~l).i ucched, III, 607. 

21 c. Sharma, op. ci., p. 366. 



297 

~ 

known as the Visijtadvaita school which is different , to some 
. . / 

extent, from the ·advaita school of SaIDkara. These differences 

- -are quite apparent in their commentaries on the ~-

As the Vi~i9tadvaita school differs from the advaita 

school in its view about reality it consequently differs in 

its views about ways of liberation. The Rarnanujabhaiya states 

that mystical knowledge is obtained by various means- kanna, 

jnana, and bhak.timarga (Gita ii.10). It considers that 
. . --

karmayoga is more important than jnanayoqa, on the following 

grounds: (ir a person has to be active in doing sacrifices 

and the like~ for sustaining one's. body; (ii) karmayoga does 
22 

not make a person negligent of his duties. The Ramanujabhaiya 

gives us its idea about the final phase of the way of liberation 

when it says concisely: 

Knowledge of the atman combined with karmayoga leads 
to jnanayoga, through j~anayoga one arrives at the 
true contemplation of the realizing atman. This 
contemplation again is propaedeutic to bhakti:('oga; 
through bhakti alone one is capable of attaining God. 

23 

This quotation states clearly that these three ways are not 

separate roads but successive stages of the same way, 

culminating in the-attainment of God. This is the fundamental 

22 
J. A. B. van Buitenen, ·Ra:rn~uja on the Bhagavadgita, 

(2nd ed., reprint, Delhi: Motilal Banarasidass, 1974), p. 68. 

23 
Ibid. I pp. 65f. 
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24 
teaching of the Eamanujabha9ya. But according to the 

/ .~-
sarlikarabhaj'ya, karmamarga and bhaktimarga only lead to Jnanayoga, 

which alone is the means of liberation. 

~ / . -
It was said that the jnani of the Samkarabha~ya has to 

give up action ultimately. Has the bhakta of the Ramanujabha9ya 

to give up action after liberation? The· Rarnanuj ab·harya says 

that the duties of varna£rama (i.e. orders and life-stages) 

are means of contemplation and these means serve to make a 

person turn away from non-spiritual things; it holds that the 

released one contemplates the atman and turns away from non-

spiritual things of his own accord. He does not need these 

means viz. karmayoga and j~anayo~~, therefore, he need not 

perform his duties after release. Moreover, the Ramanujabha2ya 

conceives of bhaktimarga alone as the means of liberation and 

considers devotion as an end in itself (ni9~ha). It exempts 

its fully liberated devotee from all duties; its devotee need 

not perform his duties after liberation. Thus the bhakta of 

- -- /. -the Ramanujabha~ya is the same as the jnani of the Sainkarbhapya 

as far as both are exempted from duties. 

/ . -Tilak has criticized the Sarilkarabna2ya, for this reason; 

he similarly criticizes the Ramanujabha~ya: 

24 
J. A. B. van Buitenen, op.cit., p. 24. 

25 "' 
Ramanuja's Sribha~ya, ed. v. Abhankar, (Bombay: 

Nirnayasagara Press, 1915) , iii. 17-·18. 
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But although Ramanujacarya had effected a change in 
the cult of Saihkara by substituting the Qualified
Monism for Non-Duality and ,.Devotion for Renunciation, 
yet if Devotion is looked upon as the highest duty of 
man from the point of view of mode of life, then the 
lifelong performance of the worldly duties pertaining 
to one's particular status becomes an inferior mode 
of life, and on that account the interpretation put 
on the Glta by aamanujacarya must be looked upon as 
in a way in favour of Renunciation of Action. 

26 

~i~ak also criticizes Ramanuja's treatment of karmayoga, saying 
27 

that Ramanuja assigned karmayoga to an inferior position and 

treated the praise of karmayoga as mere arthavada (abiter 
- 27 

dicta> (Gi. Ra. Bha. s.1 ) . 

~i~ak says about the jrtani of the s~arabha2ya and 

the bhakta of the Ramanujabha9ya that both are renunciatory 
28 

from the point of view of action (karma}. These two bhasvas 

together constituted the source of the problem of saint~y 

action for Tilak. . . 
(3) The Madhvabha~ya-

ti~ak also critically studied the bhasyas of Madhva, 

Vallabha, Niffibarka, and others. We need not go into much 

detail on ti~ak's criticism of the later bha§yas because his 
I' • 

criticism of the bha~yas of Samkara, Ramanuja, and Madhva are 

26 
GR. p. 14 (M); P· 22 (E), tr. B. s. Sukthankar 

27 
~-, p. 449 (M); p. 703 (E). 

28 
Ibid., p. 278 (M); p. 427 (E). 
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applicable to other bha9yas for those schools stand between 

advaita (non-dualism) and dvaita ( dualism) in that they too 

emphasize (bhaktimarga) as the way of liberation. Tilak's . . 
criticism of the Madhvabha~ya, however, is important because 

Madhva represents the dvaita philosophy which is different 

"' from both Sainkara and Ramanuja. Secondly, it is important 

because we should know how Ti;ak evaluated Madhva's ni3kamakarma 

(i.e. disinterested performance of action or duties) 

philosophy, an issue which is at the heart of ~i+ak's own 

position. 

The Madhva school, like the Ramanuja school, regards 

bhaktimarga as the only means of liberation. It emphasizes 

the necessity and efficacy of bhakti on the ba.sig·"th~t ~n the 

absence of bhakti neither upasana (i.e. devotion) nor 

knowledge of God would be possible. 29 It ascribes supremacy 

to bhakti saying that bondage (or avidya i.e. mystical 

Ignorance) cannot be destroyed by knowledge automatically, 

but bondage is removed only through the Benediction 

- " - 30 31 (Isvaraprasada) or the grace of God. It describes bhakti 

29 K. Narain, An Outline of Madhva Philosophy, 
(Allahabad: Udayana Publication, 1962), p. 175. 

30 
~------~' A Critique of Madhva Refutation of the 

Samkara s·chool of Vedanta, (Allahabad: Udayana Publication, 
1964), pp. 4-5, 322, 332. 

31 An Outline of Madhva Philosoohy,pp. 164, 
~~......,..--' 165, 170, 172, 305. 
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in three st~ges, namely, Ci) that which precedes parok:;;ajnana 

(i.e. indirect knowldege), (ii1 that which follows parok~ajnana, 

and (iii) that which comes after the aparok9ajnana (i.e. direct 

realization) and wins the atyartha prasada (i.e. absolute~-
32 

grace) of God. According to the Madhvabhayya, in the third 

-and the final stage of the bhakti, :muk.ta j·ivas (i.e. liberated 

selves) worship God without selfish motive and only for the 

sake of worship. This kind of worship is called 'di9l!ntE§'t'e-~ted 

worship'. 

The disinterested worship of the Madhva scho61 . .has .. so.me 

influence on i:ril;ak's doctrine of ni·:;;kfun:akarmamarga (i.e. 

disinterested activism). Madhva recognizes the necessity of 

discharging duties before the achievement of liberation and 

the utility of discharging duties after liberation. He considers 

karma as the means to the direct realization which grants 

liberation (ato pararok~a j~anadeva mok§alt karma tu tatsadha-
33 

~), and holds that disinterested action purifies the heart 

and it is by that purification that one gets redemptive 

knowledge (akamakarmabhirantahkaraz;asuddhivara j~anamok90 

32 ~ 
B. N. Sharma, Philosophy of Sri Madhvacarya, (Bombay: 

Bharatiya Vidya Bhavan , 1962), p. 296. 

33 
Madhvabha9ya iii.20, quoted by B.N. K. Sharma, 

op. cit., p. 286. 
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34 
jayate). In these verses, ~adh.va recognizes the necessity 

of action. A liberated devotee of the Madhva school continues 

discharging his duties disinterestedly because the school holds 

that bondage lies not in action itself but in the motive .bf 

action. It also defines true nivfttimarga (i.- e.way.df 

renunciation ) not as the abandonment of action but as the 

active performance of duties in the spirit of devotion and 
35 

dispassion: ni)>kamam jrtannapiirvam tu niyrttimihacocya-te. 

Madhva does not consider karmamarga as a stumbling. block in the 

life of the liberated but he considers it blissful and 

productive as he says: jnanottaramanusthitena nivrttakarmapa 

pradannah paramatma muktau j1lananabhivyaktamapi sukhain 
36 

vyaktikaroti. 

fi~ak evaluates the karmayoga of the Madhva school in 

these words: 

He says that althsugh Desireless Action has been 
extolled in the Gita, yet Desireless Action is only 
a means and Devotion is the true and ultimate cult, 
and that when one has become perfect by following the 
Path of Devotion, whether one thereafter performs ·or 

34 
Madhva, Gitabha$ya rika, p. 200, quoted by B~N.K. 

Sharma, op. cit., p. 286. 

35 
~~--........ -' Vyasa sm~ti, quoted by B. N. K.Sharma, 

op. cit., p. 284. 

36 
~~~ ........ -' Gitabha~ya +ika, p. 104, quoted by B. N. 

K. Sharma, op. cit., p. 286. 
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ri~ak also points out, as he _has done in the case of the other 

schools, that Madhva belittles the importance of ka~m4yoga 

in the G1ta when he argued that no one cares for a well when 
j8 

he can get pure water from a river or a large lake. This 

means that ~i~ak thinks that karmayoga in the school of Madhva 

is treated as preparatory for bhaktimarga and that karmayoga 

is not thought of as mandatory in the case of the liberated. 

~i~ak also rejects Madhva's dvaita (i.e. dualism) philosophy 

for he holds to the advaita (.i.e. non-dualistic) phileophy 

firmly. 

In brief, ':!'i~ak' s main criti'CisP".&-aaainst---tne-cl:)ha~yas 
/. 

of Samkara, Ramanuja, and Madhva and others are as follows: 

(i) They do not recognize karmayoga as an independent way of 
/ 

liberation; the Saffikarabha2ya considers it preliminary to 

the jnanamarga, and the bha~yas of Ramanuja and Madhva, 

preliminary to bhaktimarga. (ii) Their liberated person is 

ultimately renunciatory; a j~fuii of the Sainkarabha~ya and a 

devotee of the Ramanujabhaiya are clearly renunciatory, and 

a devotee of the Madhvabhasya is only optionally karmayogi. 

37 
GR. p. 15 (M); p. 23 (E), tr. B. S. Sukthankar. 

38 
Ibid., p. 574 (M); p. 892 (E). 
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In other wo.rds, they do not continue to act for the sake of 

lokasaii.graha ti.e. universal or public welfare). 

B) Differences of the Gltarahasya from Other Bhasyas: 

Having studied the bhajyas of the acaryas and the 

other criticisms on the Gita, Tilak said in his autobiographical 

note: 

I was then faced by the doubt as to why the Gita, 
which was expounded in order to induce to fight that 
Arjuna, who was dejected by the idea that it was 
sin to war with one's own relatives, should contain 
an exoosition of the manner in which release could 
be obtained by knowledge /-:brahmaj"~ana) or by 
devotion (Bhakti}, that is-to say, only the 1 mok9amarga 1

; 

and that doubt· gradually gained ground becuse I 
could not find a satisf actgry answer to the question 
in any conunentary on the Gita •••• When a person is 
engulfed in conunentaries he cannot find a different 
solution, though he feel that the solution given 
in the conunentary is not satisfactory. I, therefore, 
put aside all criticisms and conunentaries, and 
independently and thoughtfully read the Gita over 
several times. I then got out of the clutches of 
the conunentaries, and was convinced that the original 
Gita did not preach the Philosophy of Renunciation 
CilIVrtti) but of Energism (Karma-Yoga); and tEat 
possibly.~·the single word '~' used in the Gita has 
been used to mean Karma-Yoga. 

39 

The antobi9gtaphicai note suggests that ~i~ak rejected the 

traditional conunentaries (bha9yas) of the acaryas and other 

conunentaries of modern interpreters because each of them 

prescribes either jnanamarga or bhaktimarga as the only way 

of liberation and set aside the major question. ~i~ak 

39 
GR. p. 10 (M); pp. xviif (E), tr. B. S. Sukthankar. 
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re-states his argument in these words: 

That the Gita supports the Path of Devotion, or only 
the Path O'f'I<nowledge, or only the Path of Yoga are 
opinions, which are fathered on the Glta by the 
supporters of those respective doctrines. The 
doctrine really established by the Gita is sometlling 
quite different. Whetherr after a person has acquired 
the Knowledge of the Paramesvara- whatever the means 
he may have employed for the purpose- he should or 
should not continue the various Actions of worldly 
life, for universal welfare, is the chief question 
in the Gita; and the reply to that question ••• is 
that the-Karma-Yoga is the most superior. 

40 

Thus ~i~ak differs from other commentators as he argues that 
41 42 

the Gita teaches 1 Karma-Yoga' or 1 Pravrtti-Marga' and not 

the niv~ttinfarga of the schoo1s which emphasizes jnanamarga 

or bhaktimarga as the only way of liberation. 

'Secondly, ~i~ak differs from the acaryas and other 

commentators in their treatment of Karmayoga and other margas 

of liberation mentioned in the Gita, when he argues: 

Jnana-Yoga there is, yes. Bhakti-Yoga there is, yes. 
Who says not? But they are both_ subservient to the 
Karma-Yoga prescribed in_the Glta. If the Glta was 
preached to desponding- / despondent / Arjuna to make 
him ready for the fight= for the actTon- how can it 
be said that the ultimate lesson of the great book 
is bhakti or j~ana alone? In fact, there is a blending 

40 
GR. p. 740 (M); pp. 1132f (E), tr. B. Sukthankar. 

41 
Ibid., p. 53 (M); p. 80 (E). 

42 
Ibid. I P· 54 (M); P• 81 (E}. 
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of all three Yogas in the Glta; and as the air is not 
oxygen or hytlrogen, or any other element alone, but 
a composition of all, there is a certain proportion, 
so in the Gita all these Yogas are blended into one. 

43 

The quotation implies that ~i~ak's Karmayoga includes knowledge 

(jnana) and devotion (bhakti); and he sees no conflict between 

knowledge and action, as it is maintained in the school of 
,. 

Sarltkara, or between devotion and action, as it is maintained 

by some schools of devotionalism. ~i~ak's Karmayoga is a 

synthesis of devotion, knowledge, and action. This proposition 

becomes clearly established as he argues: 

The main object (mukhya vi9ay) expounded in the Gita 
is to harmonize spiritual knowledge (brahmavidya-Y--
with devotion (bhakti) and through. the combination 
justify (samarthan karane) karmayoga. 

44 

Again, 

Only one way Cni~tha) is told in the Gita, that is 
Karmayoga grounded in knowledge {jnanamuiak) and in 
which devotion is predominent (bhaktipradhan) • 

45 

This means that there is harmony among jnana, bhakti, and karma, 

an interpretation which is technically called karmajnanabhakti-

samuccaya. 

43 
quoted by N. C. Jog, op. cit., p. 198. 

44 
GR. p. 423 (M); p. 662 (E). 

45 
Ibid., p. 413 (M); p. 645 (E); cf. pp. 664, 1206 (E). 
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Thirdly, ~i~ak differs from other commentators in the 

way he handles the main problem of the Gita namely, whether 

a liberated person has to act after achieving liberation. 

1'i~ak asserts the distinctiveness of his interpretation of the 

Gita as compared with the interpretation of others, in these 

words: 

I differ from almost all the commentators when I say 
that the Gita enjoins Action after the perfection in 
j~ana and"15Eakti is attained.and the Deity is reached 
tiir'OUgh these media. Now, :there is a fundamental 
unity underlying the Logos (Ishvara), man, ~d the 
world. The world is in existence because I .. I the 
Logos has willed it so. It is His will that hoTds 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 keep the world- the world 
which is, because of the will with which he has 
sought union has it so, be so? It does not stand to 
reason. It is not I who say so; the Glta says so. 

46 

Thus ~i~ak argues that the liberated person of the Gita, called 

variously as sthitaprajna (i.e. steady-in-mind) (GI. ii.55-75), 
47 

bhaktiman (i.e. devotee) (G1. xii. 13-20) , jnanin (i.e. 
- 48 -

possessed of knowledge) and karmayogi continues to act 
49 

disinterestedly and for the universal welfare ~lokasangraha). 

46 
quoted by N. C. Jog, op. cit., pp. 198£. 

47 
~· p. 224 (M); p. 344 (E). 

48 
Ibid.,.p. 296 (M); pp. 454£ CE). 

49 
Ibid. I P· 599 (M) i PP· 930£ {_E). 
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Tilak depicts the j~ani ·of the Glta in contrast with 
,. 

the j~ani of the S'amkarabha~ya, as follows: 

In brief, according to the Gita, the idea 'it is not 
for me 1 

· (mala nako) should not be a reason for giving 
up action (karma) • . As .. act.imL.- '(karma) is unavoidable 
(apariharya) , (we} can infer from this idea that one 
has to do his unavoidable action, which is prescribe.d 
by the scriptures, with a mind of self-denial •••• 
This is a big difference between karmasamnyasa and 
karmayoga: 1 It is not for you, therefore you should 
do nothing 1 according to the people advocating samnyasa; 
and 'It is not for you, therefore, whatever you have 
to do do it with a disinterested frame of mind', the 
Gita is arguing so. 

50 

~i~ak argues that the doctrine of the Glta has come into being 

only in order to explain why a wise man (jnani) must act, and 
- 51 

this explanation of the Gita makes· the G1ta most distinctive. 

He adds that the ultimate doctrine of the Gita is that the 

union between action (karma) and spiritual knowledge (jnana) 
--52 

is best an.d mere action or spiritual knowledge is onesided. 

tifak argues that the jnani of the Glta has to act for the 

sake of duty, as follows: 

But, just as when one is asked to remove a colour ( ... ) 
from a piece of cloth, it does not mean that he should 
destroy the piece of cloth. Similarly, when it is 
said that one should not entertain selfish desire 
(kama), attachment (sanga) or love (raga) in action, 

50 
GR. P· 292 {M) ; pp. 448f (E) • 

51 
Ibid. I P• 272 (M) ; p. 417 (E} • 

52 
Ibid. I p. 323 (M} ; P• 499 (E) • 



it does not mean that actions themselves should be 
given up ••• one can act with detachment (vairagya) 
and nobody can give up action. Therefore, actions, 
which ignorant people do expecting results, should 
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be performed by a jltani even after having obtained 
the knowledge (j~anot'tarahi), considering advantages 
and disadvantages, happiness and unhappiness as equal 
(GI. ii. 38}, with courage and enthusiasm, with a pure 
mind, that is, being detached (virakta} or indifferent 
(udasina) to the results (Gi. xviii. 26), with a 
peaceful mind, according tC>one's own privileges 
(adhikar}, and only as a duty (Gi. vi. 3). This is 
the true principle of leading one's life in view of 
ethics (nitidf~tya} and of liberation (mok§adr§tya) • 

53 

~i~ak adds that there is no conflict between karma 

and j?la.na in the Gita and the jnani must do all duties for 

the sake of the duties and also for universal wellbeing 
54 

(lokasaiigraha). Thus the jnani of the Glta is the karmayogi 

of the Gltarahasya. 

Similarly, ~i~ak depicts the devotee (bhaktiman) of 

the Gita in contrast with the devotee of the acarya-bhaiyas. 

In his comment on the Glta viii. 7-8, ~ifak asks those who 

maintain that the Gita teaches the renunciation of the world 

and following the way of devotion, to pay attention to the 

proposition laid down in the seventh stanza, when he argues: 

One gets liberation by his devotion to God, which is 
united with knowledge (jnanayukta bhakti) ..• It is 
not the proposition (abhipr~y) of the G!ta that one 
has to give up action in order to attain liberation. 

53 
GR. pp. 295f (M) ; pp. 454f (E} • 

54 
Ibid., pp. 440f (M); p. 689 (E). 



On the contrary, it is the proposition (siddhanta) 
of the ·Gita~science that even the devotee of the 
Blessed Lord must do his duties prescribed by his 
dharma with the desireless frame of mind; and the 
same proposition is conveyed by the words 1 always 
meditate on Me, and figh.t'. 

55 

-
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Ti+ak argues the same point in his comment on the Gita ix. 27-28, 

as follows: 

From this it becomes quite clear, that even the 
Devotee of the Blessed Lord /-the bhagavad-bhakta 7 
has to perform all Actions with the idea of dedicatTng 
them to Sri Krsna, and that he cannot give up Action·. 

. . . 56 

~i~ak argues that the devotee of the Gita is a karmayogi: 

The bhaktimarfa of the Gita is predominantly activistic 
(karmapradhiln ; and the Parame·~vara is worshipped not 
only by flowers or speeches (vacane) but also by 
desireless actions (ni?kama karma) prescribed by one's 
dharma (svadharmokta) ; and everybody must do such 
worship; this is the main principle of devotion cum 
action (karmamaya bhakti) is not found anywhere except 
in the Gf ta, this must be coasidered the specific 
charagteristlc (vi~e~ lak§cu;ia) of the bhaktimarga of 
the Gita. 

-57 

Tilak repeats the idea in another place when he says that in 

the path of devotion, act~ons are not given up but their fruit 

SS 
GR. p. 651 (M); p. 1035 (E). 

56 
Ibid., p. 686 {M); p. 10S7 (E), tr. B. S. Sukthankar; 

cf. ~i~ak 1 S-COmmentary on the ·Glta xi. 55. 

57 
Ibid., p. 395 {M); p. 613 (E). 
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58 
is dedicated to the Parame~vara (Gl. xii. 7-8). Thus the 

bhakta of the G1ta is understood as a .. karmayogi in the 

Gl tarahasya. 

It was argued before that the jaani of ·the· Gl~a is 

understood as a karmayogi in the Gltarahasya, and now that 

the bhakta of the Gita is understood as a karmayogi in the 

Gltarahasya. Thus both the bhakta and the jnani of the Glta 

are karmayogis in the Gltarahasya. 

In brief, it was argued that ~i~ak rejected all the 

interpretations of the:acaryas and other commentators because 

they prescribe either jnanamarga or bhaktimarga as the final 

way of liberation and they ultimately support samnyasa (i.e. 

renunciation of social life and duties} • Their bhakta or 

jnani is ultimately a sainnyasi. ~i~ak differs from them when 

he says that the Gita preaches the Karmayoga which includes 

bhakti and jnana; his Karmayoga is a synthesis of karma, jnana, 

ana]-:blil.akti ~·-· -~i~ak alscr> differs· froin -ether.- .eommentatars: when . 

he says that the stili taprajna, who is jnani and bhakta, is the 

karmayogi who continues to act even after being liberated and 

acts disinterestedly and for the sake of universal wellbeing 

(lokasangraha). 

58 
GR. p. 716 (M); p. 1098 (E). 
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C} Sources of the Solution to the Problem of Saintly 

Action: 

It should be clear that the bha~yas and other comentaries 

constituted a problem in arriving at a proper interpretation 

of saintly action for ~i~ak. In other words, the solution 

to the problem that a liberated person should continue to act 

disinterestedly and for universal wellbeing did not come from 

them. What were Tilak 1 s sources in working out his own solution? 

We have already shown in the introduction of the thesis that 

~i+ak often cites the Maratha saints in support of his arguments. 

Is it then possible to suppose that ±he Mara~a religious 

tradition provided the basis for Tilak 1 s solution? If the . . 
Maratha tradition contributed to solving the problem , what 

was the form of its contribution? A need to examine this 

possibility leads us to ask several questions concerning the 

Mara~ha religious tradition: Is there a teaching about action 

(karmayoga) in the Mara~a tradition? How does the tradition 

treat jnanamarga and karmamarga? Is its devotionalism mainly 

activistic (karmapradhan)? Does it ask its saint, the released 

person, to renounce the world or to remain in the world and 

to discharge his social duties disinterestedly for the sake of 

social wellbeing (lokasangraha)? ... - . Is its bhakta or J~ a 

karmayogi? 
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(1) Theology of the Varkari Saints-

The questions stated above are to be addressed to the 

Bhagavat Dharma of· Maharastra. ·· Let us ·begin with the teaching . . -

of the VarkarI saints and particularly with the teaching of 
1\..- , 

Jnanesvar, as we have done in the previous chapters. Before 

we start discussing J?lane~var's theology, it should be said 

at the outset that although the Maratha saints tend to stress 

bhaktimarga as the principal way of liberation, they have 

interwoven karmayoga or disinterested performance of duties 

into their bhaktimarga in such a way that !i~ak can legitimately 

find in them an ally for his activistic interpretation of the 

Gita. This is the proposition we will try to prove as we go 

on discussing the theology of the Bhagavat Dharma of Maharastra. 
* • 

Jnane~var heightens the importance of bhaktimarga over 

other means to liberation when he comments on the Gita ix. 48, 

as follows: 

The Vedas reached their limit (soy) and became silent; 
the sacrifices returned from heaven (i.e. they did 
not reach God} • Those who sought {God} through yoga 
saw a great barrier c7yas} and left off the practice 
of ~· The effort saura} to study the scriptures 
proved not useful; the most righteous deeds led into 
self-deception and only re~ched satyalok with great 
difficulty. Those who practise·austerity(tap) saw (my} 
glQry .. only f+om a distance (aparantare} and 
immediately abandoned their austerity. The cosmic 
form which you saw without difficulty is not seen by 
anyone {kavana} in the world of men. 

59 

59 
Jn. xi. 617-621. 
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In these verses, Jnaneavar talks of the limitations of knowing 

God by means of studying the Vedas and other sacred books and 

of practising,_ austerity and doing righteous deeds, and 

concludes that the cosmic vision of God is seen by a devotee 

very easily. 

J~ane~var says that the fruit of ~a (austerity) is 

also obtained by bhaktimarga, as follows: 

Your devotees (sevak , lit. servants} enjoy the bliss 
of ~, by your love (sneha!e) alone. 

60 

Jnanesvar also holds that the mystical knowledge of identity 

between Brahman and atman is obtained by bhaktimarga: 

You gratify the loving want (laie palisi) of knowledge 
11 solharnsiddhi 11 (i.e. doctrine that you are that), 
I of your devotees 7. 
- - 61 

Again, 

He who worships me with purity (cokhaull) in the 
discharge of his duties attains the way of knowledge 
(j~ananistha) by my grace (prasade). When the way 
of knowledge is in the hands of the karma¥ogi, he 
becomes de~igntea (ullhase) with my devotion. He 
becomes identical {samaras) with me by devotion and 
therefore attains bliss. 

h2 

60 -. rn. xii. 4 • 

61 
Ibid. , xii. 4. 

62 
Ibid., xviii. 1247-1248. 
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In this quotation, J~ane~var states that there is devotion 

after j~anamarga. This type of devotion is called devotion 
63 

transcending jnana (jnanottarabhakti). In other words, the 

bhaktimarga of Jnanesvar is jrianamaya (i.e. permeated by 

mystical knowledge. 

Tukaram, like J~ane~var, considers bhaktimarga as the 

best means of liberat~on because it is the easiest means and 

also yields the fruit of all the other means. He emphasizes 

reciting the name of God, a characteristic of bhaktimarga: 

When we recite the name we obtain the merits of the 
morning and evening ritual (sandhya) ,of various rites 
(karma), of meditation «;ihy1{), of muttering vedic 
mantras (j~}, of austerity tap), and of religious 
observance (anusthan). We do not have to pay a 
price for the name and we are not required to make 
a big effort (sayas). Then why do you want to be 
lazy ;-in reciting the name 7? This is the essence. 
Why do you not take that which is given freely? 
Are you paying a price for it? 

64 

Tukaram says that the essence of all religious means is in 

reciting the name of God which is a part of bhaktimarga: 

Your name is my austerity, my gift,and my religious 
observance. Your name is my pilgri~age, my rite,and 
my truth. Your name is my action.1. {karma) , my religious 
duty (dharma) , and my discipline CnTt'Yanem) • 
Your name is my family-practice (kulacar), my family
religion (kuladharma) and my discipline. Your name 
is my practice (a.car)..:· , my principle (vicar) , and my 

63 
s. D. Pendase, Jn~nesvar a.tii Namdev, (2nd ed. , Pune: 

Continental Prak~san, 1972), p. 32; L. R. Pangarkar, Sri 
Tukaram Caritra, p. 174. 

64 ,. 
Sri Tukar:aln Maharajance Abhang 1745. 1-2. 
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Tukaram follows Jri°anesvar in saying that bhak.timarga 

yields the fruit of j~anamarga namely, the mystical experience 

of identity, when he says: 

Know this, the devout have no store of merit; they 
have reached the state where all is God, immanent and 
transcendent •.• Tuka says, There is no. such 
distinction as 'God and His worshipers'. 

66 

From the evidences cited above, we can conclude that 

the VarkarI saints hold bhaktimarga as the best means of 

liberation, one which yields the fruits of all the religious 

means of liberation. The bhaktimarga of the ~arkarl saints 

holds that the mystical knowledge of identity between Brahman 

and a~an is also obtained by bhaktimarga. It means that 

there is no conflict between jnana and bhakti and bhaktimarga 

is grounded in knowledge (jnanamulaka}. The emphasis of the 

Varkari saints on reciting the name of God as a means of 

liberation implies that mystical knowledge is obtained easily 

in bhaktimarga. 

The next very important and crucial problem is whether 

the bhaktimarga of the varkarI saints is . ka,mrra·s-amnyasapara 

65 
dri 'i'ukar§.m Mah~rajat1ce Abhang 2915.1-6·~.<;:f-1239, 

2214 I 3135·: . 

66 
The Poems of Tukarama 182, cf. 1671, 1673, 1802, 

1880, tr. N. Fraser and K. B. Marathe. 
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(i.e. o~iented towards renunciation of action) or nivfttipara 

(i.e. renunciatory), or karmapradhana (i.e. predominantly 

activistic) or prav~ttipara (i.e. oriented towards action). 

It seems that Jnanesvar is not in favour of the 

renunciatory mode (of a sazhnyasi} of life which prefers 

renouncing social life to remaining in society. He understands 

samnyasa in terms of the renunciation of selfish desires 

rather than withdrawal from the society, when he says: 

When the mind has become detached (niQsanga) in 
nature, we need not give up the domestic life and 
other things. It is like picking up the ashes with 
cotton balls, once the fire is extinguished. Similarly, 
he who has no desire (sankalpa) is free from the 
bondage of action even though his organs are 
functioning. Therefore, when desire (kalpana) is 
given up, one becomes a sainnyasi. For this reason, 
sariinyasarnarga and karmarnarga are equal /-as far as 
their final reward is concerned 7. 

- 67 

Jnane£var criticizes the samnyasi life, and emphasizes samnyasa 

of desire (sankalpa), when he says: 

He has become a sainnyasi by saying so, but he still 
greedily runs after enjoyment. He does not know 
Brahman (brahmarasu) , and his efforts (kasavisu) are 
in vain ••• He defiles the body and holds a stick in 
his hand and wanders; he is dissatisfied and crazy 
(vivhal) about sense-objects, so what is the use of 
the stick? Householders wonder about this saffinyasi. 
If you are a liberated soul (siddha) , why do you 
defile your body? Know that you are not saffinyasi at 

67 
-Jn • v. -2 2- :l 5 • 
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all. 
68 

J~ane£var defines samnyasa in terms of mental discipline and 

asks people not to give up social duties, as follows: 

He who remains in his a~ra:ma (i.e. householdership} 
and renounces desire is a renouncer (vairagi); he 
only is a samnyasi who has {true) detachment 
(asangata) towards sense-objects (sanga); the nature 
(of Brahman) is with him. 

69 

Again, 

Why do you bid good-pye to householdersb~p(gfha~rama)? 
why do you give up religious obligations CkrirAI<arrna)? 
Why do you give up your f arnily duties (dharma ? 
The secret lies elsewhere. 

70 

On the basis of what J~ane~var has said, we can 

conclude that ~ane£var was critical of the external mode of 

the samnyasi life, and that he thought of samnyasa in terms 

of the renunciation of desires or selfish motives (sankalpa) • 

He did not ask the people to renounce the world and social 

life, but rather to renounce wrong motives and selfish 
71 

attitudes towards life while continuing to discharge a 

householder's. duties. 

68 , 
""'. I' - • • Sri Jnanesvarance Abhang 460-461. 

69 
Ibid., 461.3. 

70 
Ibid • , 4 6 6 . 1, cf . 4 6 2 , 4 6 5 • 

71 
- · ;' · - · d s" · ,.,;- " d / · svarni. Si.vatattvanan a, ri Jna·nesvar: Tattva arsi. 

ani Kavi, (Nagpur: Sri Ramak~~~a K~rarn, 1968}, P· 15. 



Tukaram, like Jnane£var, criticizes the saffinyasa 

cult, as follows: 

Becoming sainnyasis, they wear safron dress but they 
have not given up the desire for enjoyment (vi~ay) . 
They despise tasteless food (kadanna) and desire 
delicious food (devanna). Tukaram says, "How the 
Lord will meet such people of hypocritical devotion 
(dariibhik bhajan)?" /-viz. sarilnyasis are expected 
to eat whatever is gTven to them, as a proof of 
controlling their tongue I . 

- 72 
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In a few poems, Tukaram criticizes the samnyasi mode of .the 

- ~ . _Kanphati Saiva sect, Mahanubhava, and of the Svetainbar sect 
73 

of Jainism, all of which valued renunciation of society. 

Tukararn, like Jitanesvar, defines s·aiimyasa in terms 

of the renunciation of desire (sankalpasaffinyasa): 

Have you taken the sainnyasa which destroys selfish 
desire (sankalpa)? If you have, it does not matter 
whether you stay in society, or in a forest, or (sleep) 
on a cot or on the bare ground (bhoi). When you have 
broken the bud of consciousness (ja~iv), you have a 
different attitude. 

74 

Again, 

Even though a hermit (sam¥ogi) lives in the forest 
(vanaprastha), ~e must still have detachment because 
samnyasa means the renunciation of selfish desire 

72, 
Sri Tukaram Maharajahce Abhang 3071. 

73 
Ibid., 3073-3078. 

74 
Ibid., 1263.1-3. 
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(sankalpa) . 
75 

From the foregoing discussion, we can conclude that 

the Varkari saints were critical of the samnyasa cult; they 

attacked the hypocritiaal tendency of the samnyasa cult and 

emphasized the renunciation of selfish motives (sankalpa), and 

of doing duties irrespective of whether a person leaves society 

and stays in a forest or remains in society. In brief, the 

VarkarI saints emphasized sankalpasainnyasa (i.e. renunciation 

of social duties). 

h ~- , While discussing the t eology of Jnanesvar about 

safunyasa it was made clear that J~anesvar did not ask 
. . 

householders to give up their social duties and take samnyasa 

(i.e. physical withdrawal from society) for the sake of religious 

life or for attaining liberation lmokfa), because he defined 

samnyasa in terms of the abandonment of selfish motives 

(sankalpa) and asked the householders to continue to discharge 

their duties. He clearly asked the householders not to take 

samnyasa but to continue doing their duties. 

The burden of householder's duties is already on his 
shoulders. Why should it be increased more by asking 
him to take a samnyasa? /-viz. burdening him with 
the duties of a sarhnyasi _/. Therefore, we should not 

75 " 
Sri Tukaram Maharajance Abhang 981.2 



give up doing sacrifices (agnisevi}, and should not 
cross the threshold of duty, for we naturally have 
the bliss of ~ within ourselves. 

76 
,.,,_ I' • 

Jnanesvar has repeated the idea in another place in the 
77 
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J~anesvari. In the quotation cited above, J~anesvar has 

said that the bliss of liberation lies within one's selt, 

implying that a householder can have it without taking samnyasa. 

Tukaram, like Jitanesvar, speaks highly of a householder 

and says that the householder attains the results of samnyasa, 

which implies that he need not be a samnyasi, as follows: 

He serves others and heeds no censure, he looks on 
other men's wives as sisters. He is compassionate 
to all creatures, a protector of cows, he supplies 
them with water when they are thirsty in the wilderness. 
He is an image of peace, he treats no man harshly, 
he enlarges the glory of the householder's state; he 
attains the highest state and has all the strength 
that renunciation gives. 

78 

From what has been said above, we can conclude that 

the Varkari saints clearly emphasized the duties of householder

ship (gfhastha£rama) and did not encour~ge people to renounce 

householdership in the interest of the religious life or in 

the interest of attaining liberation. They held that the 

76 
Jn. vi. 50-51. 

77 
Ibid., iii. 80; ix. 304. 

78 
The Poems of Tukarama 2313, tr. N. Fraser and K. B. 

Marathe. 
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spiritual fruit which is obtained by being a sainnyasi can 

better be obtained in householdership. This position implies 

that there is no conflict between bhakti and karma, or doing 

social duties and leading the ideal spiritual life. In other 

words, the Varkar1 saints were trying to harmonize prapanca 

(i.e. social and domestic life) and pararnartha (i.e. spiritual 

or religious life). 

The idea of harmony between prapa:irca and pa:ramartha 

is emphasized by Tukaram, when he says: 

Vain is the renunciation which consists in leaving 
one's couht.ry. Lust and fear grow up through desire; 
we must quit idle prattle of renunciation ••• A 
precious life is one spent in the service of others, 
we shall repent if we do not break through the snares 
of the world. 

79 

The Varkar1. saints were thus against the practice of --

the samnyasa cult which called for abandoning'social duites 

in the interest of spiritual pursuit. They taught that one 

should do prapanca (i.e. domestic and social duties) within 

the framework of pararnartha (i.e. ideal religious or spiritual 

life}. This means that the bhaktirnarga of the varkarl saints 

was karmapradhana (i.e. dominated by activism) and not karma

samnyasapradhana (i.e. dominated by renunciation of actions). 

In other words, there is karrnayoga in the bhaktimarga of the 

Varkari saints. 

79 
The Poems of Tukararna 2390, tr. N. Fraser & K. Marathe. 
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Having shown that the.re is karmayoga in the bhakti

marga of the varkarl saints, we should next proceed to examine 

the prominent features of the karmayoga of the Varkarl saints. 

First, a devotee (bhaktal of the Va'rkarl Sampradaya 

is a karmayo·gi, that is, he continues to do his social and 

domestic duties even after being liberated; he is an active 

jivanmukta (i.e. a saintly person who is liberated in the 

embodied state). Jiranesvar calls the jfvanmukta 'mahatma' 

(i.e. great soul) and describes the mahatma as a person 

actively engaged in the wellbeing of others, as follows: 

Thus by extolling (my) name, they remove the_pains 
of the world. /-Because of their doing so . / the whole 
world is filled-with the highest bliss (mah~sukhe). 
They enable others to see without the light of dawn; 
they enliven others with nectar; they show liberation 
(kaivalya} to others even though the others have not 
practised yoga ..• Someone rarely goes to heaven 
(Vaikuntha) but they have made the universe (visva) 
heaven; they have purified the universe by the glory 
of praising my name. 

80 
,._ ~ 

Jnanesvar adds that saints are the embodiment of compassion; 
81 

they show their compassion to anyone irrespective of his social 
82 

status; they identify with the suffering and happiness of 

80 Jn. ix. 200-203. 

81 
Ibid., ix. 205; xvi. 162. 

82 
rbid.,xvi. 154ff. 
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83 
others; their work is 'to bring relief to those who are worn 

84 
out by travelling or afflicted by distress; or, 

As the sun sets out to encirlce the earth, it dispells 
the worldts darkness and opens the temples of prosperity 
(sriya) • Similarly, they set free those who are in 
bondage; they rescue the drowning, and remove the 
afflictions of the distressed. In short, they work 
night and day for increasing the happiness of others 
. (puqhil) and in so doing they attain their goal. 

85 

Tukaram follows JS:-anesvar in describing the work and 

attitude of a saintly person, as follows: 

He makes friendship with those people who are oppressed. 
Know him to be a saint and God dwells in him ...... He 
takes to his heart those who are helpless (apangita}. 
He shows compassion to his son as weal as to his 
servants. Tukaram says, "I have told you often that 
he is the very image (murti) of the Blessed Lord. 

86 

Again, 

Manifestations (vibhuti) of saints are for the wellbeing 
of the world; they wear themselves out doing benevolent 
deeds for others. Showing compassion to beings is 
the stock (bhag9aval) of the saints; they do not love 
their own bodies. Tukaram says, .,They become happy 
by the happiness of others and the nectar flows out of 

83 
Ji\'.- xv·i. 15.9-162.' 

84 
~.,xvii. 206, cf. xvi. 200f. 

85 
Ibid., xvi. 200=202. 
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their mouth.a. 
87 

From what has been said above, we can conclude that 

the Varkari saints taught that a devotee (bhakta) or a person 

who has obtained spiritual knowledge (J1iani) or a saint or a 

jlvanmukta has to continue doing his duties for the sake of 

universal wellbeing (lokasangraha) or the wellbeing of society. 

Another feature of the karmayoga of the Varkarl 

Sampradaya has to do with the spirit in which actions are 

performed. It was shown before that the Varkarl saints have 

emphasized doing duties while renouncing selfish motives 

(sankalpasamnyasa), that is, acting disinterestedly. In 

addition to the principle of sankalpasamnyasa, there is the 

principle of the dedication of action and the fruit thereof 

to the deity, in the varkarl Sampradaya. 
..__ , 

Jnanesvar calls the 

principle 'brahmasamarpa~a' and· defines it as follows: 

They say that 'these actions and their fruit are 
identical with Brahman (brahmarupa), therefore, 
there is nothing left for our enjoyment. Thus having 
dedicated their action to Brahman, they shake off the 
responsibility saying 'it is not mine'. Now, actions 
are respectfully dedicated to the syllable Om which 
is the form of Brahman; and in this way, the-actions 
become identical with Brahman (brahmatva}. 

88 

87 , 
Sri Tukaram Maharaj ance Abhang ~ 1014. 3-5. 

88 
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Again, 

As seeds· which are put in the fire are destroyed of 
germination, actions dedicated to me do not yield 
good or bad results. 

89 

'\,.- , 
Tukaram follows Jnanesvar when he says: 

Every action should be offered to God; this is the 
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only worship that reaches him. Every action is 
perfected by this rule of conductr that the worshippers 
are members.of God. This is the one secret; this is 
the mesage of religion. Tuka say, 'It is true, it 
is true; three times I say it is true'. 

90 

Now, we can summarize what we have learned about the 

bhak:tim'a.rga of the VarkarI saints. (i) The bhaktimarga is 

the easiest way of liberation because its emphasis on .re~tting 

the name of God. (ii) The bhaktimarga yields the fruit of 

jnanamarga and other means of liberation. As it yields 

mystical knowledge it is characterized as grounded in knowledge 

(jnanamiilaka) • (iii) The bhaktimarga of the Varkari saints 

is critical of the samnyasa cult and does not advocate 

karmasamnyasa, that is renunciatio~ of social life and its 

duties. It defines samnyasa in terms of the renunciation of 

selfish motives (sankalpa) • It asks householders to do their 

duties and asks its devotees and saints to continue doing their 

social and domestic duties. (iv} The bhaktimarga of the Varkarl 

89 
Jn. ix. 402, cf. xviii. 590, 1386. 

90 
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saints asks its saints to continue to discharge their duties 

after attaining enlightenment. This is done for the wellbeing 

of others (viz. poor and ignorant} and is carried out in the 

spirit of disinterestedness (ni~kama) and is a dedication of 

both the deeds and fruit there6f to the deity. Thus it is 

karmapradhana (i.e. predominantly activistic). 

(2) Theology of R'amdas-

Having dealt with the theology of the Varkarl saints, 

we should proceed to examine the theology of Ramdas, bearing 

in mind the questions we put to the Varkari saints. 

Ramdas also teaches that bhaktimarga is the way of 

liberation, when he says: 

The name of the book is the Dasbodh; herein is a 
dialogue (sainvad} between a preceptor and his disciples; 
bhaktirnarga is explained in it. Ninefold devotion , 
knowledge, the characteristics of renunciation(vairagya), 
and explanation of spiritual knowledge (adhyatma) 
are explained in it. The import (abhipr~v)of this 
book is that man can surely attain God by devotion. 

91 

Ramdas' bhaktimar<TI!. emphasizes the easiness of-·the 

way or reciting the name of God, when he says: 

One cannot express in words the greatness of the 
n~e of God; many people were uplifted by the name. 
SaIDkara himself was saved from the halahat poison 
(by reciting the name}. Four var9as have the right 
of reciting the name; the name does not discriminate 
between the great and the small. Both lazy (jaq) 
and foolish (mudha) people have made it across the 

91 
Das. l.i.2-4. 



shore (pailpar) by the means of the name. 
92 
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Ramdas establishes the self-sufficiency of reciting 

the n:ame of God or the bhaktimarga over other means of 

liberation, as follows: 

Ramdas says, 11 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 Cto follow) the order or mandate (sang) 
(of someone). You should meditate on the name of 
Rama at dawn,". 

93 

Mahipati, a biographer of the Mara'!=hA saints, notes this 

emphasis in Ramdas' theology on the name of God and quotes 

Ramdas: 

In the repeating of God's name there is the equivalent 
of all other forms of religious acts and austerities. 
One who repeats God's name is unharmed by hindrances ••• 

Rirndas also holds that the bha:ktimarga yields the 

mystical knowledge of identity between the Paramatman and 

atman (or a devotee), when he says: 

When one tries to know God, he becomes identical 
(tadrup·ata) with God {because) there is (then) no 
separation (vibhaktata) between God and His devotee 

92 
Das. 4.iii. 23-24. 

93 ,. I 

Sri Manace Slok 76. 

94 

94 

Mahipati, Sailtavijaya-Ramdas, vii.22, tr. J .• E. Abbot. 



at all. As he is not separate (vibhakta} (from God} 
he is called a devotee (bhakta) • As he is not in 
bondage, he is free (mukta). An argument, supported 
by the scriptures, is appropriate (yukta} and not 
inappropriate. When one looks at the origin of God 
and the devotee, the differences between God and the 
devotee seem to be eradicated. There is only one 
Supreme Self (the Param~tma) beyond all that is 
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visible •• After dedicating oneself to God (atmanivedan) 
one attains to the unified devotion ·tabheda'bhafti) which 
is . truly called s~yo~Blamukti -fl.e. liberation in 
terms of being united w1 the Deity}. He who submits 
himself to saints learns about non-dualism (advaita). 
After that, if one tries to make himself separate 
from God, he cannot be separated ••• (for} God and 
the devotee are one at the origin; he who realizes 
this wisdom (vivek) is the saint who is able to 
give one liberation (mok§adayak}. 

95 

Ramdas repeats in another work that bhaktimarga yields the 
96 

mystical knowledge of identity. Ramdas makes his bhaktimarga 

based on knowledge or wisdom (vivek} and criticizes naive 

devotion (bhola bhav), when he says: 

If one has naive devotion (_b_h_o~+_a__,,bn_-_av_} , he has a 
correspondingly ignorant nature. How can one attain 
the God of gods by ignorance? 

97 

Again, 

Let the simple faith lead to liberation; this is.a 
means (upav) .6f liberation "(udhar, lit. uplift}. 

95 
Das. 8.viii. 15-23. 

96 
Sri Ramdas svamice Abhang 284.50. 
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But we should know liberation by wisdom ·(vivek); 
this is the clear (rokaQa) intent (abhiorav). 

98 

In brief, the bhaktimarga of Ramdas is jnanamulaka (i.e. 

grounded in knowledge) . 

As the bhaktimarga yields mystical knowledge, Ramdas 

maintains harmony between devotion and knowledge, as is seen 

in some of his sayings: 

The way of knowledge and the way of devotion (upasana) 
arec· J:dentical (ekaci) i (but) poeople are liberated 
;- ultimately / by devotion. 

- 99 

Or, 'There is no liberation by knowledge without devotion' 
101 

and 'Knowledge without devotion is called ignorance'. 

Thus Ramdas' bhaktimarga harmonizes jnana and bhakti. 

100 

Ramdas not only harmo~izes jnana and bhakti but also 

harmonizes knowledge and action (karma}, when he says: 

Bookish knowledge (tabdajnana) 
the detestable vomit of a dog. 
pay attention to it. 

102 

98 
Das . 9 . vii. 49 . 
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without action is like 
Good people never 

Ibid., 13.ii. 8, cf. Sri Ramdas Svamice Abhang 38. 

100 , 
Sri Ramdas svamice Abhang 377. 
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Or, 

Pure knowledge without corresponding action, is like 
a mime. Or it is like the perfectly beautiful wife 
in the dramatic play, who bears no children. 

103 
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From the evidences cited above, we can conclude that 

the bhaktimarga of Ramdas is a synthesis of bhakti, jnana, 

and karma (bhaktikarmajnanasamuccaya) . 

The next important question is whether the bhaktimarga 

of Ramdas is nivrttipara (i.e. advocating renunciation of 

social and domestic duties) or prav;ttipara (i.e. advocating 

performance of social and domestic duties) • 

It was discussed in the earlier chapter how Ramdas 

asked the Brahma~as and the K~atriyas to discharge their 

duties. The remainder of the problem is whether Ramdas 

recognizes the importance of g~hasthaSrama(i.e householdership) 

or asks people to renounce it in the interest of religious 

pursuit, that is, mokja. Ramdas praises the grhasthasrama 

in these verses: 

There are different dresses and life-stages (asramas); 
but the householdership (gfhasthasrama) is the root of 
all. Beings of the three worlds (trailokavasl)- gpds, 
seers, sages, yogis, tapasi, recluse, manes and others, 
and guests (abhyagat)- are supported by it. They 
were born in householdership; they renounced their 

103 
Mahipati, Santavijaya-Rarndas vi. 112, tr. J. E .. 

Abbot. 
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householdership but they again go to householders 
after achieving their goal (kirtirupe}. Householdership 
is the best of all the life-stages, for this reason. 
However, discharging one's duties (svadharma} must 
be practised in householdership. six duties are 
discharged, prescribed and performed, and pleasing 
words are spoken to all creatures, in this life-stage. 

104 

Ramdas does not ask people to renounce social and 

domestic life (prapanca} but rather asks the people to lead 

the social and -domestic life and the spiritual or religious 

life (paramartha} together, when he says: 

First the domestic life (prapanca} must be lea 
successfully and then one should think of the 
religious life (paramartha}. o thoughtful people, 
do not be lazy about it. If you relinquish domestic 
life in order to be successful in the religious life, 
you will be unhappy. You will be considered thoughtful 
if you do both domestic and religious duties. If you 
do religious duties and give up your domestic duties, 
you will not get food to eat. How, then, will such 
a hapless person (karanta} attain the religious goal 
(paramartha}? If you give up religious duties and 
do only your domestic duties, you will suffer pain 
in hell and you will be most distressed (ka~~I} 
while experienc~nq · pain in hell. 

105 

Ramdas adds that when both prapanca and the paramartha are 

done with discretion (vivek}, people in both worlds (i.e. 
106 

here and hereafter} are pleased. Thus· Ramdas harmonizes 

104 
Das. 14. vii. 1-5. 
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the social and spiritual aspects of life, which is the 
107 

outstanding feature of Ramdas' bhaktimarga. From the 

foregoing discussion, we ca~ conclude that the bhaktimarga of 

Ramdas is prayrttipara (i.e. advocating performance of social 

and domestic duties} . 

The next very important problem is whether Ramdas' 

ideal person or saint or devotee or sthitaprajna continues 

to act after attaining spiritual knowledge or enlightenment 

(j~anottarakarma). Ramdas describes characteristics of the 

saint in these verses: 

Or, 

They do actions (karma) with fondness and they have 
no desire for rewardst Peace, forgiveness, and 
compassion are their friends. (Therefore), give up 
selfish desires and achieve what is eternal. 

108 

They have saved themselves (and) they have become 
useful to the people. Having heard their f~e, the 
undevout (abhakta) become devoted (bhavarthi~. 

107 

109 
110 

Ramdas adds that the saints enlighten people~ they 

- . " v. G. Apte, Dasbodh-Sandes, (Pul).e: Svadhyay Mahavidya-
lay Prakason,1964), p. 1. 
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Sri Ramdas svamice Abhang 145. 5-10; cf. Das. a.ix.31-46, 

Sri Manace ··slok 134. 
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110 
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always engage themselves in conferring obligation (paropkar) 
111 

on others; they become unhappy with the unhappiness of others, 
112 

and happy with others' happiness; they desire all to be happy. 

Thus the saints of the theology of Ramdas work for the wellbeing 

(lokasangraha) of all people with disinterestedness. 

Another feature of the karmamarga of Ramdas' theology 

has to do with the spirit in which actions are performed. It 

was pointed out that the saint of Ramdas' theology works 

disinterestedly or unselfishly or with sankalpasamnyasa. In 

addition there is another principle of doing actions, that is, 

the spirit of self-dedication to the deity (atmanivedana or 

atmasamarpa~a) . The principle of atmanivedana is not only 

dedication of deeds and the fruit thereof to the deity but it 

is also the dedication of one's self .to the deity. It seems 

to be a spiritual experience of identity in the context of 

devotion. Ramdas defines atmanivedana, as follows: 

Listen to the characteristic of dedication (nivedan); 
you will know ( the characteristic of dedication) when 
you dedicate yourself to God or when you try to explain 
reality (tattva). Therefore, we should mediuate on 
and recognize who is God and we should search in our 
hearts who we are. When we examine (tattvazaQa) in 
order to decide who , are we, we shall come to know 
that we are nothing. When we exercize our wisdom 
(vivek), we would know that all are the forms of 
reality (tattvarupa); and when Prakrti vanishes the 

111 
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112 
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Self remains and not us ... We are false (mithya) and 
God is true (sac) and there is an identical relationship 
(ananyabhav) between God and the devotee. The 
significance (abhiprav) of this saying (vacan) is 
realized by those who experience (anubhavi) reality. 
This is called self-dedication (atmanivedana) ... 
"Atmanivedana is a nineth kind of devotion; without 
attaining it, nobody can avoid birth and death. This 
is an authoritative saying, and not a false saying. 
Having performed the ninefold devotion, one gets 
s!yujyarnukti (i.e. being united with the deity). 
There is no change (calat}) in the condition of 
sayujyamukti, at any time (kaloa). 

113 

This quotation brings out the significance of the atmanivedana 

as a means to achieve liberation and also a means to serve God 

and society. In the principle of ~tmanivedana an individual 

forgets his doership and ascribes it to God; this idea is 

upheld by Ramdas, when he says: 

If you say that you are a doer (karta) you will be 
miserable (kajti) but if you say,that R§ma is the 
doer, you will get success, fame, and valour. 

114 

Now, we can summarize what we have learned about the 

bhaktimarga of Ramdas. (i) The bhaktimarga of Ramdas seems 

to be the easiest way of liberation because 0£.its emphasis On 

reciting the name of God. (ii) The bhaktimarga yields the 

fruit of other means of liberation and also yields the mystical 

knowledge therefore it is j~anamulaka. (iii) It does not 

advocate karmasamnyasa but rather advocates sankalpasamnyasa; 

113 
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it recognizes the importance of householdership and does not 

ask its d~voti::>P.s--to renounce householdership. It thus harmonizes 

prapanca and paramartha. (iv} The bhaktima:rga of Ramdas asks 

its bhaktas or saints to discharge their duties, after achieving 

liberation, for the wellbing of others, in the spirit of 

disinterestedness and self-dedication to the deity. Thus the 

bhaktimarga of Ramdas is karmapradhana. 

We have studied the theology o~ the Varkarl saints and 

of Ramdas with reference to their theology of action. Therefore, 

we ean make some general observations about the Bhagavat Dharma 

of Maharastra. The varkari saints and Ramdas harmonize bhakti, 

jnana, and karma. Therefore the Bhagavat Dharma of Maharaptra 

is karmajnanabhaktisamuccayapara (i.e. harmoninzing action, 

devotion, arid knowledge). Both schools harmonize prapanca and 

paramartha and emphasize the importance of householdership. 

They do not encourage the samnyasa cult and the abandonment 

. - . of social and domestic duties, but they teach samnyasa in terms 

of giving up selfish motives (sankalpa). Both schools ask 

their saints or bhaktas to continue discharging their duties 

for the sake of the wellbeing of others (lokasangraha) in the 

spirit of disinterestedness (niikamavftti} and in the spirit 

of dedicating their deeds and fruit thereof, and also 

themselves, to the deity (atmanivedana or brahmasamarpa~a}, 

after achieving liberation. Thus the Bhagavat Dharma of 

Mahara~~ra is activistic (pravrttipara} • 
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(3) Acara (Code of Behaviour) of the Mara~ha Saints

Having summarized the theology of the Bh~gavat Dharma 

of Mahara~~ra, let us briefly examine the ~cara (i.e. life-style) 

of the saints of Mah~rairt;.ra. Although JI'!anesvar was a ~·, he 

did not advocate the samnyasa cult but remained in society 

d t th d th V- k ' S . d- 115 It h' d ' an s reng ene e ar ar1 ampra aya. was is esire 

to enlighten the world with his teaching so that the world 

might enjoy a great feast of spiritual experience. 116 That 

this was Jnanesvar's determination has been pointed out by 

scholars such as R. D. Ranade, 117 s. G. Tu+pu+e, 118 Svami 

Sivatattvanaiida, 119 and others. 

Tukaram was a householder. 120 He carried forward the 

mission of the spiritual elevation of Maharastra through his . . 
kirtans (i.e. preaching) . 121 Thus the VarkarI saints were 

ll5 ~- h ' Bh- - th d~ 'k- t V G dh 0nans var1: avar a 1p1 a, r. . . Pra an, 
ed. H. M. Lambert, P· 20 

I,4. 

116J~. xiii. 1159-1163; Amt. x.24, 25, 31. 

117R. o. Ranade, op. cit., p. 140. 

118s. G. Tulpule, op. cit., p. 46. 

119svami Sivatattvananda, op. cit., p. 3. 

120The Poems of Tukarama, tr. N. Fraser & K. Marathe, 

121 R. D. Ranade, op. cit., p. 273. 
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activistic and continued to do their social and domestic duties. 

Ramdas 1 on the other hand, was not a householder. 

He fled from the marriage hall in A. D. 1620 in order to 
122 

dedicate himself to a religious mission. He travelled far 

and wide through India for about twelve years (A. D. 1632-1644) 

and studied the socio-political situation of the country before 

returning to Mahara9tra in A. D. 1644 and establishing his 
123 

Sampradaya. Ramdas, however, is supposed to have been the , 
preceptor of Sivaji Maharaj {A. D. 1630-1680) , the founder of 

the Mara~ha kingdom. S. G. Tu~pule argues that there was a . . 
,I 

teacher-student relationship between :Ramdas and Sivaji as 

evidenced by references in the writings of Ramdas, s.uch as 

'Rarnavaradayini','Anandavanabhavan' as well as in the Dasbodh, 
. 124 

e.g. 'Uttarnapurusalak~ana' (Das. 18.vi). H. v. Date, s. s. 

Dev, and R. D .. Rana~e agree that there was a relationship -
, 

between Ramdas and Sivaji. It is generally held that Ramdas , 
inspired Sivaji to establish the Mara~ha kingdom. R~das' 

interest in political matters is evident in his advice to 
, 

Saritbhaji, Sivaji's son, "Unite all the Marathas and spread 

122 
v. H. Date, op. cit., p. 2. 

123 
s. G. Tulpule, op. cit., pp. 389f. 

124 
Ibid., pp. 397f, 450. 
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everywhere Mahara~~ra-Dharma. If you do not exert yourself 

for accomplishing this, your ancestors will look upon you with 
125 -

derision". Ramdas is given credit for introducing the 
126 

phrase 'the Mahara~~ra-Dharma'. Ramdas' Maharastra-Dharma 
127 ... 

is understood as 'patriotism' by M•'· G. Ranade. J. F. 

Edwards observed: 

Ramdas was Shivaji's guru. Himself a bachelor to the 
end of life, this Brahmin saint and poet was full of 
the spirit of nationalism, so muah so that he was led 
to give a patriotic turn to the religious consciousness 
of his people, making it mush more national than 
devotional. 

128 

In short, all the Mara~ha saints were activistic (pravfttipara). 

D) Indebtedness of the Gltarahasya to the Maratha 

Saints: 

Mara~ha leaders, during the period of the British Raj, 

emphasized the contribution of the Marai;ha samnts towards 

social and political life. In this context, M. G. Ranade put 

forth the following thesis: 

The Rise of the Mara~ha power was due to the first 

125 
Mahipati, Bhaktavijay, tr. J. E. Abbot & N. R. 

Godbole, (Poona: The Poet-Saints of Maharashtra series, 1944) 
II, xix. 

126 
Maharajtriy Jnanakos~ ed. s. v. Ketkar & Y. G. 

Godbole, R, p. 91. 

127 
M. G. Ranade, Rise of the Maratha Power and Other 

Essays, p. 23. 

128 
J. F. Edwards, Dnyaneshwar: the Outcaste Brahmag, p.24 
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beginnings of what one may well call the process of 
nation-making. It was not the outcome of the successful 
enterprise of any individual adventure. It was the 
upheaval of the whole population, strongly bound 
together by the common affinities of language, race, 
religion, and literatue, and seeking further solidarity 
by a common independent political existence. 

129 

By the influence of Rfilndas and Tukaram the national 
sentiment was kept up at a higher level of spirituality 
and devotion of public affairs than it would otherwise 
have attained. In token of the work of liberation 
being carried on, not for personal aggrandisement 
but for higher purposes of service of God and man ... 

130 

But this thesis of M. G. Ranade was not acceptable to v. K. 

Rajvade, a Maratha historian, who said: 

When one take~ into consideration that the name 
11 Samartha 11 ;:-i.e. able person I came into being 
because of the rejection of emasculatinn (pangutva) 
caused by the saints (sa~tale) /-of the varkari 
Sampradaya /, one would know that significance of 
Tukaram's teaching had and how inferior his sect was. 
Mr. Justice Ranade tells us that Maharastra became 
vigorous because of the teaching of the.saints; but 
this is not true; this miracle took place because of 
the Ramdasi Pantha newly established by the Samartha. 
Can a saint who was oriented towards renunciation 
(nivrtti) do such activistic work (prav{ttipara kftya)? 

131 

Rajvade then stated his thesis about the Varkarl saints, 

129 
M. G. Ranade, op. cit., pp. 3-4. 

130 
Ibid . , p . 4 4 • 

131 
quoted by P. B. Kavade, op. cit., p. 142. 



as follows: 

A saint is an incarnation ·(murtimanta putalac) of 
emasculation (pangutva}. He does not want to eat, 

341 

to drink, to dress; he needs nothing. When he has 
obtained Vii;.hoba, he has got all things. This world 
does not belong to saints. A saint is not concerned 
with 'who is king?' or 'who does collect taxes?' 
As such saints were directing people,Mahara~~ra 
became emasculated for three centuries •... 

132 

~i~ak once gave a lecture on the Bhagavat Dharma 

during the Ga~es festival; he said that the view taken by 

historian Rajvade that saints emasculated the people of 
. 133 

Maharastra was not correct. On another occasion when a . . 
learned person criticized the Bhagavat Dharma and the practices 

of the Varkarl Sampradaya, Ti~ak said: 

See, you are wrong (in criticizing thus}. Ranaqe 
has pointed out how the propagation of the Bhagavat 
Dharma was useful to the society. The saints had 
created an inclination of sacrificing one's interest 
in the interest of serving the society. 

134 

Tilak, in his lecture on the Bhagavat Dharma, has ~f_erred .to . . 
.Tukaram saying that devotees of Vi~~u are strong enough to 

break even steel and added that the saints aroused in people 

devotion to religion and duty because of their teaching 

132 
quoted by P. B. Kavade, op. cit., p. 141 

133 
D. Keer, Lokamm-iya Iiiak, Father of the Indian 

Freedom Struggle, p. 211. 

134 
S. v. Bapat, op. cit., II, 251. 
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135 
of disinterestedness, selflessness, and compassion. Tilak . . 
has thus rejected Rajva~e's interpretation of the Varkarl 

Sampradaya and accepted Ranade's interpretation that the saints 

were activistic. 

We have pointed out that the bhaktimarga of the Bhagavat 

Dharma of Maharastra is a synthesis of karma (action) , jnana 

(knowledge), and bhakti (devotion ) and its ideal person or 

saint continues to act after the release (j~anottara karma) . 

We have similarly pointed out that the Karmayoga of the 

Gitarahasya is a synthesis of karma, jnana, and bhakti and 

that its ideal person or the sthitaprajna continues to act 

after liberation (jila.nottara karma). These similarities suggest 

the possibility that Tilak's Gftarahasya was indebted to and . . 
thus influenced by the Bhagavat Dharma of Maharastra. However, 

it remains to be shown that this was the case and to what 

extent ~i~ak depends on the saints to support his position. 

It has been argued that the VarkarI saints criticized 

the external mode of sainnyasi life and encouraged the discharge 

of social duties. Tilak adopts these ideas from Tukaram's 

poems, as follows: 

He has nowhere stated that tner~ is no more anythinq 
L-·rather nothin~ .:1 left for him to do, as it is said 
by those who follow the Path of Sainnyasa; in the sarr: 
way, the opinion of the saint Tukarama on this matter 
becomes quite clear from the following other abhang 
stanza, namely, 

135 
D. Keer, Lokamanya tiiak, Father of the Indian 

Freedom Struggle, p. 211. 
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Taking up the begger's bowl / fie on such disgraceful life! / 
such persons will by Naraya~a /be always abandoned // 

(Ga. 2595} 

G:lr I 

The Real-worshipper (satyava:di} perform all the 
activities of the worldly life / in the same way as 
the lotus remains in the water I untouched by the 
water / He who is philanthropical, he who is kindly 
towards all created beings I he is in the state of 
being merged in the Atman // ('Ga. 3780. 2,3}. 

- 136 

!i~ak also argues a similar idea on the basis of the Dasbodh, 

an important work of R~das, as follows: 

Even Sri Samartha Ramadasa Bvami s~ys in the Dasbodha 
after having referred to the Knowledge of the B"rahman, 
that: 

'If one tries to reach the highest_goal /-p~rlimartha 
giving up the activities of life I prapahca _/ I one 
will not get even food to eat I TQ[, 12.i.3}. 

137 

Secondly, with reference to samnyasa, it was argued 

that the M~ra~a saints defined the samnyasanot in terms of 

giving up social duties and withdrawal from the society and 

the world but rather in terms of giving up selfish motives 

(sankalpa) or wrong attitude, which is called true samnyasa. 

Tilak's idea of true saffinyasa is similar to that of the Maratha . . 
saints, when he argues: 

The true samnyasa consists in giving up a Desireful 
Reason, or the Hope of Fruit. Samnyasa consists in 

136 
GR. p. 394 (M}; p. 611 (E}, tr. B. S. Sukthankar. 

137 
Ibid. ,pp.288f "(M}; p. 443 (E}, tr. B. Sukthankar. 



the frame of the Mind, and not in the external act 
of giving up the maintenance of the sacrificial fire, 
or ritual. Therefore, that man alone, who qives ~p 
the Hope of Fruit, or the safukalpa, and thus performs 
his duties, can be called the true Samnyasin. 

138 
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Thirdly, it was argued that the Mara~ha saints 

discour~ged the inclination to take sainnyasa by emphasizing 

performance of domestic and social duties (prapanca) and 

especially emphasizing the importance of householdership 

(gfhasthatrama). Tilak similarly understands the import of . . 
the religion of the Gita (G1tadharma), when he argues: 

Considered those as BHAGAVATA, who believed that 
all the Actions appropriate to the state of a 
householder should be performed desirelessly till 
death, according to the advice of the Blessed Lord, 
simultaneously with the acquisition of Knowledge and 
with the possession of a passionate devotion to the 
Blessed Lord .... 

139 

~i~ak argues further that a householder can be a true samnyasi, 

in these words: 

Nay, that man who has started performing all Actions 
desirelessly and with the idea of dedicating them to 
the Paramesvara, must be said to be an 'eternal ascetic 
(nitya-samnyasi) ', though he may be a householder 
(Gi. 5.3). This is the principal doctrine of the 
Bhagavata religion .... 

140 

138 
GR. p. 635 (M); p. 983 (E), tr. B. S. Sukthankar. 

139 
Ibid., p. 309 (M); pp. 475f (E), tr. B. Sukthankar. 

140 
Ibid.,p. 314 (M); p. 485 (E), tr. B.S. Sukthankar. 
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This quotation suggests that Tilak is in favour of harmony . . 
between prapanca and paramartha. It has already been shown 

that the Maratha saints emphasized harmony between prapanca 

arid paramartha. It seems that Tilak depends on Ramdas for . . 
arguing the idea of harmony between prapanca and paramartha, 

when he argues: 

'Samnyasa' means 'giving up' and if a man has not 
successfully led his worldly life with the help of 
'dharma' what has he to give up? Or, in other words, 
how can that 'hapless fellow' (karanta) who cannot 
properly attend to his worldly life (prapanca) , 
attend to the highest benefit (paramartha> properly? 
(Das. 12.i. 1-10 and 12.viii. 21-31). 
- 141 

Tilak argues a similar point in his lecture on the work of . . 
Ramdas, 'Sri samarthanci Kamagiri' in Sholapur in A. n. 1908: 

, - -
'Sri Samartha' L Ramdas _/was a great Y£9l_. Mahara~~ra 
was lifted up by that ~ only. The previous saints 
only taught a ~ of dharma. Their ~ was not 
practical. When the time of combining dharma and 
practical life (vyavahar) came, Ramdas did so and 
taught such a ~· R~mdas taught how to combine 
dharma and vyavahar (i.e. practical life). 

142 

From these evidences, it becomes clear that ri~ak 

understood that the bhaktinla.rga of the Maratha saints is 

pravrttipara (i.e. activistic) and not nivfttipara or karma-

. -samnyasapara (i.e. renunciatory). He often refers to the 

karmamarga of the Maratha saints and its actual results 

141 
GR. p. 420 (M); p. 658 (E); cf. pp. 288 (M); p. 443(E). 

142 
Samagra Lokamanya Iijak, VI, 957. 
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,,,, 
arguing that Tukaram taught Sivaji Maharaj the doctrine of 

143 
karmayoga. This reference indicates that Tilak was dependent . . 
on the teaching of the karmayoga of Tukaram to some extent 

but he relied more clearly on Ramdas than on Tukaram, as he 

argues: 

But, although the saint Tukaram was a householder, 
his inclination was towards abandonment of action 
(karmatyaga) a little. Therefore, if someone wants 
a complete explanation of the doctrine (siddharita) 
of the Gita or activistic (pravrttipara) characteristic 
of the Bhagavat Dharma namely, intense devotion 
(utkat bhakti) accompanied by desireless action, 
performed with the idea of dedicating them 
to the Parame~vara, till death, he must go to the 
Dasbodh, written by Sri Samartha Ramdas Svami, to 
whom Tukaram himself directed Sivaji Maharaj surrender 
(himself) to the venerable preceptor. 

144 

~i~ak forcefully reiterates the exceptional importance of the 

work of Ramdas in the concluding chapter of the G1tarahasya, 

when he says: 

However, as this modern revival {punarujjivan) of the 
Bhagavat Dharma took place during the Muslim rule, it 
was mostly devotional, that is, one-sided (ekadesiy); 
and the karmayoga of the original (mul) Bhagavat Dharma, 
which had once lost its independent-rIDportance (svatantra 
mahatva) did not restore it; and saints, learned 
people, and the acaryas of the Bhagavat Dharma at this 
time began to say that the karmayoga was a part of 
or a means of the Sarnnyasam!rga. I think that the 
work of Sri Samartha Ramd~s is the only exception 
to the then prevalent trend (parcalit samajut); 
and anyone who desires to see (or examine) the true 
(khare) importance {mahatva) of the karmayoga in a 
pure and dignified (pr~sadik) Mara~hl, he must study 

143 
GR. p. 346 (M); pp. 533f (E). 

144 
Ibid . , p . 3 9 4 ( M) ; p . 611 ( E ) . 



the Dasbodh of the Samartha (Ramdas) , ,and especially 
the latter part (uttar~rdha) of it. Sivaji Maharaj 
had instructed (upades) from Sri Samartha(Ramdas) . 
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145 

Thus, in brief, ~i~ak was indebted t9 the Bhagavat Dharma of 

Mahara~tra in formulating his ideas of Karmayoga as far as 

these three ideas, as argued above, are concerned. 

The next most importannt issue is whether the Bhagavat 

Dharma of Maharastra contributed to and thereby influenced 

~i~ak in formulating the concept of the jlvanmukta~or jnani 

who continues to act after the release (j~anottara karma) 

obtained either by jnanamarga or phaktimarga. This is a most 

important issue because ~i~ak claims that his solution to the 

problem of saintly action is unique and different from the 
146 

other bha2yas. It was argued that the saint of the Bhagavat 

Dharrna of Maharastra continues to act disinterestedly and for . . 
147 

the wellbeing of others (lokasangraha). As the saint or 

devotee (bhakta) of the Bhagavat Dharma of Mahara~~ra and 

the sthitaprajna of the Gltarahasya continues to act after 

ielease (j~an.o.ttara karma) , there is a definite conceptual 

similarity between the teaching of the Maratha saints and 

the philosophy of the Gitarahasya. This similarity suggests 

145 
GR. p. 451 (M); p. 706 {E). 

146 
vide, pp. 293-299. 

147 
vide, pp. 323-326. 



348 

the possibility of ~i~ak's indebtedness to .the Bhagavat Dharma 

of Maharastra in formulating this unique idea. But are there . . 
evidences to prove the hypothesis and to determine the extent 

of such an influence on !i~ak? We shall address the problem 

in the following pages. 

Tilak quotes the Jfla°nesvari in order to argue that 

the bhakta of the Jft'anesvari is the same as the sthitaprajna 

of the Gita, as follows: 

Oh, Partha, that man in whom / there is no trace of 
differentiation / who, both friend and foe I looks 
as alike //Lighting his own house/ and leaving the 
house of another in darkness is a thing which he does 
pot do, o Parth / he is like a_iioht /I To tne 
one who deals blows:to~c~t /_~q-td the one w~o 
planted it / It (the tree) gives-·both shelter / he is 
like the tree // (Jl!ra. 12. 197-99). 

Supporting the best I rejecting the worst / Is a 
thing which he does not do I he is like the earth // 
Activating the body of a king I and refusing to 
activate the body of a poor man I Is a thing which 
the Pra2a ( Vital Force) does not do I so he is; he is 
kind// Slaking the thirst of a cow I and becoming 
a poison to kill a tiger I Is a thing which water 
does not do I he is like water //Towards all created 
beings he is friendly, looking upon all as one /He 
is kind to all I With a sense of equability II He 
does not know the word'I'/ he does not say of 
anything that is 'mine' / Experience_ of pain and 

.happiness I for him there is none II (Jna. 12. 145=149) 

And Jft"ane£vara has thus, by giving numerous illustrations, 
and in very sweet attractive language, described 
in Marathl the equability of the Brahmified man; and we 
may safely say, that this description contains a 
summary of the description of the Brahmi state given 
in four different places in the G1ta. This is what 
is to be ultimately acquired by Spiritual Knowledge. 

148 

148 
GR. p. 225 (M); pp. 345f (E), tr. B. Sukthankar. 
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Tilak's aforesaid conclusion implies that the idea of the 

devotee of the JJ'ranesYari is in reality the correct view about 

the Glta's sthitaprajrta, which means that ~i~ak looks at the 

Jnane~vari in order to formulate his idea of the sthitaprafria . 

. Ti~ak argues that the sthitapraj'na of the Gita continues 

to act after release (jannottara karma} for the sake of· 

universal welfare. It seems that tiiak also develops this 

idea on the basis of the poems of Tukaram, when he argues: 

It is not possible that there can be more j?iani, more 
disinterested (ni§kama) or more yoqin than the Lord. 
But the Lord himself takes incarnations from time to 
time, 'to protect saints, to destroy the wicked, and 
to establish Dharma', which are the functions of the 
wellbeing (lakasangraha} (Gl. iv.8); it is totally 
improper for a jfranin to give up doing lokasangraha 
and continue to say, 'the Paramesvara who created 
all the world (lok} ,will maintain and sustain 
(dharayapojapa)-;-as He pleases, and it is not my duty 
to look at it.'. Because, after knowledge, there 
remains no difference between the Paramesvara, me,and 
the world; and if such a difference remains, the 
person is not j~ani, but he must be called a hypocrite. 
If a; j.1'-anin becomes uniform with the ParameS'vara by 
knowledge, how a j~anin can escape the necessity of 
doing the work which the Paramesvara does and in the 
spirit of desirelessness as the Paramesvara does 
(Gi. iii. 22, iv. 14, 15}? Besides, whatever the 
Paramesvara has to~.do, He does it in the form of a 
j«!nin or through the jnanin. Therefore, a person 
wh0 has direct knowledge of the form of the Paramesvara, 
that.i~, 'one Self in all beings' will be filled 
with the noble sentiment, such as compassion on all 
beings, etc., and his natural inclination will be 
towards wellbeing of all (l~kasangraha). With this 
import (abhipray}, Tukaram has described saints, viz. 
the great souls who have fully realized the Paramesvara 
by devotion, as follows: 

Recognize him alone a saint who embraces the unhappy 
and the distressed as his own (re.latives). God is 
in the saint (Ga. 960. 1-2}. 
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Or, 

He who spends his power in benevolent deeds has realized 
the condition (or state) of the Self (Ga.4562). 

Having described the characteristics of saints, Tukaram 
says: 

The incarnations (vibhuti) of saints are for the 
wellbeing {kalyag) of the world; they labour their 
bodied for benevolence (Ga. 929). 

- 149 

Tilak's dependence on J~anesvar and Tuk~ram becomes very clear . . 
when he defends the idea of jnanottara karma in the G1tarahasya~ 

on the basis of the J~anes'vari and with reference to Tukaram's 

general theology. ~i~ak, in his reply to a critic of the 

Gftarahasya, said: 

Mr. Kolha~kar took quotations from the Am5tanubhav 
and tried to prove, on that basi$,that a j5~i has 
no duty (karma) after acquiring knowledge (jffanottara). 
But JflaneS'var himself, in his commentary on the Gita:-· 
iii.20, has said, 'When they have obtained the (final) 
goal they become disinterested. Even fo them, there 
is the obligatory duty (kartavya) in this world'. 
Mr. Kolhatkar did not pay attention to this clear 
statement. Tukaram holds a similar opinion / that 
of Jfranesvar 7. -

- 150 

!iiak also depends on Ramdas for developing the idea 

of the sthitaprajfta of the Gita,acting after acquiring 

knwoledge (jnanottara karma), when Iiiak argues: 

'Carati' (behaves) of this section ;-·BG. ii.64-71°""7 
is interpreted by the exponents of the"""Sarimyasamarga 

149 GR. pp. 299f (M); pp. 460f {E). 

150 'K . I esari , 15 Sept. 1915; Samagra Lokamanya Iilak, 
VI, 865. 



as 'he goes on begging food'. But this is not right. 
The meaning of 'caran• and 'carata' in the slok 64 
and 67, must be taken herein also. The Gita nowhere 
tells that the sthitaprjna should ask aims:- on the 
contrary, in the 64th slok, it is clearly said that 
he, having controlled senses, 'should remain in (the 
world) of senses' . Therefore, •·carati' must be 
interpreted as 'behaves' (and) 'does worldly things 
(yyapar> '· Sri samartha (Ramdas) has, in uhe latter 
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part of the Dasbodh, well described how the 'disinterested' 
(nihsp~ha) wise person (sthitaprajna) behaves in daily 
activities (vyavahar); and the same (toe) is the 
subje~t-matter (vi~ay) of the fourteenth chapter of 
the Gitarahasya. 

151 

A reader of this quotation get the immediate impression that 

Tilak developed one chapter on the basis of Ramdas' concept . . . 

of the sthitaprajna. But we can find more far-reaching 

significance to the quotation when we take into consideration 

the subject-matter of the chapter. ~i~ak briefly summarizes 

the subject-matter of the chapter, as follows: 

In short, whatever means of attaining liberation are 
prescribed by the Vedic religion are occasionally and 
somewhat extensively mentioned in the Bhagavadgita in 
o~der to explain the karmayoga elaborately. If all 
these descriptions (varna~e) are treated (or told) 
independently, there arises ''inconsistencies and 
(thereby) it appears that the doctrines (siddhanta) 
of the Gita are mutually contradictory; and this 
false impression (bhasa) is fortified by the sectarian 
commentaries. But if someone holds the proposition 
(siddhanta), as I mentioned before, that the main 
doctrine (pratipadya vi9ay) of the Glta is to harmonize 
brahmaj~ana with bhakti and to explain karmayoga on 
that basis, all these inconsistencies (will) disappear 

The Glta does not support the saritnyasamarga, or 
a~y other niv+ttipara sect, but on the other hand, the 
Gita is ready to answer logically the question why one 
should not do karmasamnyasa even after the acquisition 
of knowledge (j~~nottara) from the point of view of 

151 
GR. p. 583 (M); p. 907 (E). 
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,A- -the brahmaJnana. 
152 

This summary statement is not only the summary statement of 

the fourteenth chapter of the G1tarahasya but it is the summary 

statement of the entire Gltarahasya because it is the thesis 

of the Gitarahasya. The summary statement explains why ~i~ak 

rejected all sectarian commentaries and how his interpretation 

is different from other commentators. It also suggests that 

other commentators failed to get hold of the principal doctrine 
, 

of the Gita because the G1ta has mentioned all the means of 

liberation and unless one knows the central idea of the Gita, 

. .-namely, the concept of the sthitapraJna, one cannot correctly 

understand the purport of the Gita. ~i~ak grasped the central 

idea of the Glta because he was helped by the work of Ramdas. 

ti~ak argues that the sthitaprajna continues to do 

his duties, even though he is not required to do so, for the 

sake of lokasangraha. ~i~ak defines the lokasangraha as a 
,.,. 

jnani setting .an example for ordinary people, with reference 

to Ramdas, when ~i~ak argues: 

The saints, not being angry with selfish people, or 
not letting their equability of mind to change on 
account of the greed (lobhabuddhi) of the people, 
on the contrary, perform their duties, for the welfare 
of such people, for the sake of their duty, and with 
renunciation. Having borne this principle in mind, 
Sri Sarnartha Ramdas Svami, in the first part of· the 
~asbodh told first what the brahmaj~ana is, and then 
started to describe in the eleventh chapter (da~ak) 
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how the sthitaprajna or the best person does his duty 
disinterestedly and for the sake of lokasahgraha, in 
order to make people wise (Das. 11.x; 12. viii-x; 15.ii), 
and later on in the eighteenth chapter said that all 
people should learn ... the stories, stratagem, devices, 
. . . clever-ne!'.i~ , diplomacy, forbearance, . . . generosity,. 
adhy~tmaj~ana, devotion ..• equability •• and other 
numerous qualities of jit'anins (Das. 18.ii). 

- 153 

Again, 

He (Ramdas) has said, that ordinary people should 
learn to perform their own Actions, by seeing how 
the Siddhas, who have become perfect by realising 
the pure form of the Pararne~vara, keep performing 
their own Actions, desirelessly, according to their 
own qualifications, and in order to 'make many people 
wise' (Dasa.19.10.14}; and after repeating several 
times that 'unless a man does nothing, nothing happens' 
(D~sa.19.10.25; 12.9.6; 18.7. 3}, he has said as 
follows in the last dixaine /-da{ak /,i~ order to 
establish a complete harmony-between-the power of 
Karma and the redeeming power of Devotion: 

Strength lies in activity / the strength will be his 
who is active I But in such·a man there must be I 
the seat of the Blessed Lord// (Dasa. 20.4.26). 

-- 154 

~i~ak repeats the idea in another place and brings out an 

important conclusion, as follows: 

'jasa vartato lokakalyanakari / jagi vartati sarvahi 
tya prak~ri // (i.e. as a public benefactor acts, so 
also all act in the similar manner, in the world), is 
the stanza (~lok) of the Samartha (Ramdas) in Marathi, 
which is the~nslation of this stanza /-namely, GI. 
iii. 21 7. The person of the Samartha TRantdas), who 
does public benevolent deeds (lokakalya~akari puruj} 
is the 'supreme' (Srestha) karmayogi of the Glta. 

153 
GR. p. 340 (MO; p. 523 {E). 
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~ * 
'Sre~1;ha' does ~or mean 's·amnyasi with self-realization 
(atmajWani}' (Gi. v. 2). When a Self-realized person· 
(~tma~Wani purui> has abandoned selfish mind (svartha-
buddhi) he cannot be exfused from actions of public 
wellbeing ( lokakalyapaci karme) •... 

155 

Tilak also understands lokasangraha in terms of 

maintaining social order through the punishment of the wicked 

by saintly persons (sthitaprajna}. Again he relies on Ramdas 

when he argues: 

But the evil deeds of the wicked cannot be prevented 
by such saintly actions, or if the wicked do not comElY 
with gentle measures (samopacar) or mediation (si9tai), 
then according to the principle (nyayane) 'ka~~akenaiva 
kantakam' (i.e. taking thorn out by another thorn) it 
be-comes necessary to take out the thorn, which cannot 
come out by an application of potash, by simµle thorn 
or by an iron thorn, that is needle (Das. 19.ix.12-31). 
Because, it is ethically the first duty of a saintly ·· 
person to punish (nigraha} the wicked in the interest 
of wellbeing of the people (lokasarlgraha), as the 
Blessed Lord does. 

156 

Tilak considers this principle of social behaviour very . . 
important and elsewhere repeats it with added emphasis, as 

follows: 

But as a disinterested (ni~sprha} person has to live 
among greedy people, the Samartha (Ramdas} has given 
the ultimate advice: 

It is required (agatya kari) that we meet boldness 
with boldness and to meet impertinence with impertinence 

155 
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and villaincy (khatnat') with villaincy (~. 19 .ix. 30). 
157 

It has been shown that Tilak developed the concept ... 
of sthitaprajna on the basis of the teaching of Tukaram and 

Ramdas, in the sense of disinterestedly doing benevolent deeds 

as an expression of one's identification with the interests 

of others. Now, we have to examine whether Tilak's idea of . . 
sthitaprajna is similar to that of the Mara~ha saints, as far 

the spirit of ·dedicating one's actions and their fruit to 

the deity is concerned. Tilak argues in several places that . . 
the sthitaErajna worships Brahman by dedicating his actions 

158 
and fruit of actions to Brahman. In this context, 1i~ak 

defines the Bhagavat Dharma, as follows: 

Continually performing all worldly actions (karma) 
as pure duties (kartavya) and consciuosly dedicating 
them to the Paramelvara (Parame6varaEag buddhi) and 
thereby making sacrifices to, or doing devotion of, 
the Paramesvara, such is the jnanayukta (i.e. grounded 
or accompanied by knowledge) Eravrttim~rga (i.e. 
activist!c way) of Karmazoga of the Gita, this · 
alone (yasac) is called Bhagavat Dharma'. 

159 

It was argued that Maratha spirituality is characterized 

by the principle of atmasama!I>ana or ~tmanivedana to God. 

~ilak argues for the idea of dedicating one's actions and 

157 
GR. p. 340 (M); p. 524 (E). 
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their fruit to Brahman by reference to Tuk.aram, as follows: 

As there is no conflict .(virodh) .. between knowledge 
and desireless action (niskama karme) so also there 
cannot arise a conflict between devotion (bhakti) 
and actions done in the .spirit of dedicating them 
to Krjna (Krsnarpan·-buddhi) . Saint Tukaram, top-most 
(siromapi) saint among devotees of the Blessed Lord, 
in Mahara9tra, has explained his identity (tadatmya) 
with the P arame~Vara' s form (achieved) by devotion ... 

Tukaram is less minute than an atom and as big as the 
sky. I have swallowed (giiuQi) and vomitted out 
(sandile) ... the form of the cosmic illusion (bhavabhrama). 
I have transcended the threefold (triputi)/-Prakrti _/; 
a light is lighted in the body (gha}.i), Tukarfun says, 
"Now, I am living only for philanthropy. 

Tukaram has thus said clearly that he was living only 
for philanthropy .•.. He has not said that he has 
nothing to do as the followers of samnyasamarga would 
say (Ga. 3587) . 

- 160 

In this quotation, ~i~ak has argued not only the principle of 

jtianottara karma of the sthitaprajna but also the principle 

of atmanivedana, on the basis of Tukaram's poems. 

E) Conclusion: 

In this chapter, we have discussed how Tilak rejected . . 
all bha~yas and commentaries because they prescribe either 

jnanamarga or bhaktimarga as the final way of .liberation and 

they ultimately support samnyasa and their jnani or bhakta 

is a samnyasi. Tilak differs from them all because he holds 

Karmayoga as a synthesis of jnana, bhakti, and karma and holds 

160 
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that the sthitaprajna continues to act after the release 

(j~anottara karma). We have discussed how the Bhagavat Dharma 

of Mahara~~ra holds that its bhaktimarga is a synthesis of 

·"'--J~, bhakti, and karma, and its devotee or saint continues 

to act after the release (jnanottata karma). We have thus 

demonstrated the basic similarity between the ethical theology 

of the Mara~ha Bhagavat Dharma and the ethical philosophy of 

the Gltarahasya. We have argued, on the basis of the evidence 

in the Gltarahasya, that ~i~ak was critical of the samnyasi 

mode of life as the ~aratha saints were; ~i~ak defined true 

sainnyasa in terms of renunciation of selfish motive (sankalpa), 

as the· saints have done; Tilak favoured a harmony between . . 
prapanca and paramartha, as the saints have done; and ~i~ak 

-developed the idea of the sthitaprajna who continues to act 

after the release (mok~a) , for the sake of the wellbeing of 

others and in the spirit 1of dedicating his deeds and fruit 

thereof to the deity, in direct dependence on Tukaram and 

Ramdas. From these arguments we can conclude that ti+ak was 

dependent in a major way on the Maratha saints in working out 

his solution to the problem of saintly action. In other words, 

the Maratha spirituality was a major source among other sources 

which contributed to and in this sense influenced the thesis 

of Tilak in the Gitarahasya. 



CHAPTER VI 

CONCLUSION 

This dissertation is an investigation of the hypothesis 

that the religious, social, philosophical, and ethical ideas 

of the prominent Maratha saints namely, Jnanesvar, Tukaram, 

and Ramdas, influenced ri~ak's Gitarahasya. Jnanesvar and 

Tukaram belong to the varkarl Sampradaya,and Ramdas to the 

Ramdasi Samprada~a. These two sa.ffipradayas have many ideas in 

common but they differ on other issues. These two Saffipradayas 

together constitute the Bhagavat Dharma of Mahara~~ra. 

This thesis shows how Jit'anesvar and Tukaram on the one 

hand and Ramdas on the other hand responded to the claims of 

Hindu orthodoxy and a strict hierarchical social order. It 

also shows how they formed their philosophical and ethical 

ideas. The thesis then shows how ri+ak defined his position 

on those issues in dependenceon the Bhagavat Dharma of Maharastra. - . 
We first examine the socio-religious ideas of the 

saints. The Maratha saints responded to the five facets of 

Hindu orthodoxy- Vedasapekjat~, BrahmaQasapek§ata, Aryasapekqata, 

Yajnasapekjata, and Sansk~tasapek3ata- in the following way. 
I 

They upheld the final authority of the Vedas in principle, but 

they, and especially Jfranesvar, turned ~or~ to the Glta than 

would the orthodox teachers. In practice they took their 



359 

position on socio-religious issues in the context of the Gita. 

Unlike Ramdas, Jfranesvar and Tukaram did not uphold all the 

rights and privileges of the Brahma~as. They distinguished 

between Vedic knowledge and salvific knowledger and held that 

Vedic knowledge was not a pre-requisite for liberation. They 

praised the Gita for not maintaining distinctions such as va~ 

and caste, male and female, in granting of liberation. They 

imparted religious knowledge to all irrespective of their caste 

and sex. All saints, including Ramdas, held the view that 

salvific knowledge is the fruit of bhaktimarga. Jnanesvar and 

R~mdas held that a jit"°ani should do the rituals (yaj:a'asapek~at~) 

in a disinterested frame of mind. All saints justified the 

use of Mara~hI, the vernacular of the masses, for religious 

discourses and writings. 

~i~ak took his position on orthodoxy in accord with 

that of the Bhagavat Dharma of Mah~rastra. He defended the 
• • 

traditional authority of the Vedas, but he did not fight 

exclusively for the rights and privileges of the Brahma~as 

(br~ma9asapeksata) and his struggle transcended caste 

distinctions. He also held the view that salvific knowledge 

is a fruit of bhaktim~rga. He stood for the equal r~ghts of all 

in pursuit of the religious goal. He favoured the vernaculars 

as the chief means of mass education and national awakening. 

Jnanesvar and Tukaram made a distinction between varna 

vyavastha and the caste system. They justified varna vyavastha 
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in terms of the gu9a-karma theory. They criticized the 

shortcomings of the caste system. They attempted to unify Hindu 

society on the basis of dharma. They emphasized bhav (devotion) 

as a criterion of judging the spiritual value of an individual, 

rather than birth and heredity. They taught the performance 

of one's religious and social duties (dharma} with a 

disinterested frame of mind. 

~i+ak developed his position on the social order in 

agreement with the saints in most cases. He also justified 

the var~a vyavastha in terms of the gu9a-karma theory. He 

criticized the shortcomings of the caste system and wished to 

remove them. He tried to unify Hindu society on the broad 

basis of dharma. He considered bhav (devotion) rather than 

birth the criterion by which to judge the spiritual worth of 

an individual. He emphasized the performance of one's socio-

religious duties (svadharma) with a disinterested frame of mind. 

Having thus summarized how the socio-religious ideas 

of the Maratha saints influenced ti+ak's socio-religious 

thoughts let us proceed to summarize how the advaitic theology 

and activistic ethics of the saints influenced the G1tarahasya. 

Ramdas developed his advaitic-theology in full agreement 
, 

with Saihkara's advaita Vedanta. J~anesvar and Tukaram, however, 

were not in full agreement with Samkara's system. Their advaitic 
~ 

theology has some points of similarity with Saffikara's system, 
~ 

but their theological system differs from sa.itkara's system on 



361 

crucial issues. 
. ,, . 

Because of these differences, Sarilkara's system 

is called 'kevala advaita ( pure or abstract non-dualism), and 

J~anesvar's and Tukaram's system is called pur~a advaita 

(perfect or complete non-dualism) • The crucial difference 

between these two systems is that in the pur9a advaita system, 

the three-fold identity among Brahman (the Absolute) I atman 

(an individual self) and jagat (world) is taken seriously, 

while in the kevala advaita system the identity between Brahman 

and atman is taken seriously but the identity between atman 

and jagat (atmaupamya) is left out. Even though R§mdas fully 
;' 

agreed with SaIDkara's system he accommodated a system of ethics 

arising out of the principle of atmaupamaya in his theology. 

~i~ak adopts the principle of purpa advaita and atmauparnya 

in his system and agrees with the theological system of the 

- Maratha saints. 

The bhaktimarga of the varkari saints and Ramdas is 

characterized by two features. The bhaktimarga accommodates 

jnana (knowledge) and karma (action); it is prav~ttipara 

(activistic) and karmapradhana (i.e. in which action is 

predominant) . The devotee (bhakta) continues to discharge his 

socio-religious duties (svadharma) even after release (moksa) . 

The bhaktimarga of the Maratha saints does not approve of the 

saritnyasi mode of life (i.e. physical withdrawal from society), 

and it interprets samnyasa in terms of renunciation of selfish 

motives (sankalpa). It harmonizes prapanca (i.e.domestic life) 
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and paramartha(i.e. religious life). It encourges its devotees 

to discharge their sociri~~religious duties even after release, 
I 

for the sake of welfare of others and in the spirit of 

dedicating their actions and the fruit thereof to the deity. 

fi~ak followed the teaching of the Mara~ha saints . -

very closely. According to the Gltarahasya, Karmayoga is a 

synthesis of bhakti (devotion), jnana (knowledge), and karma 

(action). ~i~ak rejected the bha~yas (commentaries on the 

Gita) written by the acaryas_and others, because they prescribe 

either jnanamarga or bhaktimarga as the final way of liberation 

and they ultimately support sainnyasa and their jnani or bhakta 

is a samnyasi. The Gitarahasya does not approve of the samnyasi 

mode of life, but it interprets sainnyasa in terms of the 

renunciation of selfish motives. It harmonizes prapanca and 

pararnartha and its jnani or sthitaprajna continues to act even 

after release (mok9a) , for the sake of welfare of others and 

in the spirit of dedicating his deeds and the fruit thereof 

to the deity. 

From all these facts, we can conclude that the religious, 

social, philosophical, and ethical ideas of the prominent saints 

of Mahara~-t;ra namely, J:a-anes'var, Tukararn!' and Rrundas, contributed 

much to the religious, social, philosophical, and ethical 

thoughts -of· the :G;tarahasya. 



APPENDIX 

Sayings of the Maratha Saints 

Note: These sayings are referred to in the body of the 

thesis. The first figure denotes the page number and the 

second figure denotes the quotation number. 



---------... --

n.29 ~ ~ i:fa~ l ~~Fc:r.i I 
' . . . 

82.32 

;n-~ •Oai ~ 11 f"';I I 5JcR: ~ 11 

~~+i~~+fl ~~frrtr~~I .. ~ . . 
~ ~ o I I 6 att >rfu'~T I \?Qtlfu; ~ l I 

- . 
crtr ~T ~qnft I ~ ~ ~,, ~ ,.,.. f 

ffi' \l(':;q>&flM ~I 011 feeT ~ l I 

~01lf-1 ~i ~~I lfta1" ~bll ~~~I .... 
31TTaT~ -qc:tft"" ~ I 644 Fc=a am f r 
att 4Jfg7*£41 (41q; I ~\I~ (I awl\q; I .. 
lfra~ ~ '1@ t af\\ift ?ffir I I .. - . 
+JQU 1l-R ~~ ~ 1 gftiflaa ~ ~ J:;{ r 

- - ,. . 
~ 3fTfbr ~ I fG~1 ~ If 

~ -· . . . 
"'l-~ aTI 4~'5ac:'l I I 3fla ~ ~ I 

.. - .•• ' . . 
~~~al° d('qat I ~~ lJT 11 

ip ~ ~:,•11 "'61 1 1TraCS1 ~ ~rru 161 1 

cg c:~ l"il ~m 1 ll~~ tr .. -. .. . 
~ ~ dl\01 GiTr~ 1 q:;;. 6~M A ·raft4~ 1 

. . . ' 

~~~I ~~~I .. . . . -

qiai\] fa"~ tft'-Pei I \if"°<:D-t CR't:; a $=1 OSIOSrl 

364 



84.34 

85.35 

365 

~ ~ ni-:;frq q;-a; I 3ITa ~tu-r I I . . 
~ cf4al f\ t~ cf6T I =! it ~'tf ~ cfiST I . ' . . . 
~ 'lfc;m UST I ~ JTtl I I 

~011A oi=ftt ~~I qtt ~ ~ tct~ I . . . 

q(t "ijFW~ ~~ l ~~ ~ ~ II 
- . . 

:i:nciT•ft ~ i:rrtT i cfJf S:mT ~~ I 
- .. . 

~ . . . 
~ 1 -1 flh l6T q'i'J I OE (i ii I I I . . 

~ ~ ~~ ~ I M,c=<:1 ~4' ~~ I ' 
~~I m I ~1:~~ II 

,;...•,.. " .f:r. ~ ,.... 
fi2d'H:ta ~ 1 "1vr "'1u1 irr,., 1:s4NI 1 . . .. 
FNs ;ffiqr 1 ~c?. cp, , r 1 ... . . 

?i ~cp{o-ni ~T l a# 31 fc:li11a 1 . ' '·. 

rfft -qc:p 31 I fl'itl I ::fl tfi6T I iii I (4iu .IT II .. . 
~airfl- aiiil't>l l ftlt 3R=ICfT g I ~ f . . 
'G'tT~cfST~~· ~~tJTll 

~ ~I l Wi! ra ~ I ~~.fu al}lqfe"f I 

~ \3fc..~ I C"'l'iij I~ fcl U: I I 'CL~ I t 

=m ~ c!>T\I :cfF 1' io't l fq~)t> r ::{ 6lT 3{ij I "1 H118,. I . - - .. 
\iij 1""11 ~ ~ ~ i =n-;;r ~ ;:nqcft I l 

• • ' - t ,. 



85.36 ~ ~w GTIT I ~ ~~ 1TT ~vrr I 
~aT~ilT~trrl ~~tt 
' 
~ i~ ~ 1· i-1~ iiIT ::rfITT ~ I • • 

l 1i~"idT d41cl1411' l' q ~ 11 

85.37 ri:f ~~flil t ~'taT ~I 
,. •· . . - ... 

87.39 

~ ~~ amT<.oT ~ l ~ iii Io I I I 

~ ~ ~ or{ 1 trfl- ft01 ~~ an~ ::i ·~, .. 1 

~ cflFft 6 I 'SI fa(t" I c:i U 1 l:q{fq I I 
- ... - ' 

~ ~ • ft re; • ,... .• 
~' r ~ o I~ l V'"r~ ~ I cPr )I I I U I 4'r I . - . . 
ao+=l\H.,- · ~f.:Tirf t < I f~ 311'~ I I ... 
ffi't ~ trr~ai ~ 41 I 'fl 8 ~ t q;6 I 4'11 i:ft O'f'G't1l' I 

"" t • • 

~ ffi:rr 1*!#10~ I ~ ~lat 14ll I I I 

366 



367 

35. 41 'IT~l I ~~fi;{ Gira ~~ l tffl- 31~ ~ ~ -f?i~3 I 

~tjl" arm ~ I q~ I I 

15. 42 
' - . 

~ ~-R ~rfl'h't ~ 1 qr{l~ ~ t '@dl i 1 

9.47 

}JIOIQcli ll 

9.48 

. -

} • 49 iiTT~ Pi4~· ~ ~ ~ ~ I ~~ }Htl I FciE ~ ~ 
aa<l~ ~ Cf314tll~ ~ I tf.SI U I ~ ~ Jff40141 11 

• • • 
tf~ tf1C» "4T F~ ~~ I lftatla atTCT ~-fq-

- . ~T 



368 

~ .. acfiT<ri:t ~---1-<-1a-,.~cc ~ \~a • • • 

91.54 ~ ~ IJG&IB) qff~ ~ f ~fl~ Q2J crn- t - . . .. 
~ ~(l ~ QC5!fcff t iiilzt(l ~ VrtG ~I I 

fJ - • - ' .,,..,. 

~ ~ ~ c:r1•1fc:k!l arr#f 'F 111~~01 ~ q1a~·d, . .. . 
5'T ~ El'\T f~ISCS t Ela 1"lT'c:f I ~ tB ~ < T"C4 qr f~ ~ t l . . . -



omitted 

95.65 

369 

~ ~~ csi-l&i;( ~ ~ I ~ ~ an~ ;:rT ~ fiR:dt l 

~ ctifWT" ~ ~q,Tfq q I«::')~ i Cit ~'1 ai' ~~ ~l ib I ~q I 

qfq ~ ~~ ~i1~ ~ ~ .I ft11> r:za041 WT l'Tct>l f-'141 .. t I 
.. . . - . . . ' 

at~at:cft i1lo"l ~ rae,· atil\ft" l 31C4UT 8*1M ~I f.141 I 
- . . . . ,,.. 

• 
a~i:i ~1'f'ij~ altPT ~ ( ~o . . ,, , 

~ arr~1c:rt=l ~ 1 f-t41 15r 1 OJI~ ~'°"'' arra-r 
~~ll . ~ 



96.66 

96.67 

~~ m-~ ~ I ~ ~ ~n:r crTu-r ~ l 
·~ur~-R ~~ ~ OiB a \;Fl ~n44r t l 

~TITI" ~ ~I J..{1 l fil' ~ qo;q( lel l .. 

~ )lci12, r$~ ~~ l ~ f2:t< ~a ~ ~wr 1 
' ·- ·- ~ J. ... 

a't ~ ct>lu1n-(?'1 GE vr~ 1 ~ Clla ~ 1 .. 
~~ df ~ I ~ l'Ci r ~fyqr qq;ft" ~ 

0 

I • 
. - ·-

Wr ~ 11 • 
~fi{~ ~Off ~ ~'t l tfft crl'-r;iift ;:r ~ c:t\'difl I 

.... - - . • 
~1dlar aA:11ift t tam eit•1cft" Ii . . 

97.68 ~~~1 ~TI"~~. . .. .. ... 
·• ' i" ~I 'Ctl 'C ~ ==ill I ~cp\l{tr l ... .. .. 

97.72 ~~ ~ iij-q ~ I ~ ~i:r;R I 
,. -" 

RMi=i ~WT l md<~Tt:G - I I . .. 
' ~TU ,_,_,o 

370 



9 8 • 7 3 ~ sire ~ }ll1TC'T I =:r ~ ~ Ii f=-H~T ~J:fr-T I 

~ ii I I~"~ aTr QT~ I ~ 011 U I ICIT 11 

ji li:kfl 4l o 1 ~· c.7t(:'>u'¥ I ~ ~fil ~~ raic::t 1 ol' 
.- .... . . . 

~ qefi:=t ~\=ref I -~'"A ~ l . ... " . 
~ ~ ~ ~~ I alTfbT cff4 ffltR QT~ l & 

• • 
~ }1<"'44 ~ ~ I ii l 41 fctJT\ l 1 

9 a. 14 )lift Fa fcio 1 ~ m-:=r I aT ~ ~~ l 
~ ~ 4<~'C:R ' :>rrlo 1:ai1\n 1 1 . . . -'"° ~' <of1 ~@li ~ l )lift facflur t:PT+:rr ~ 1 . ~ -
oG f.41\11 Fw!T w:rnl 1 ~n~ 1 ul' iii ru 1 dt tt 

371 



372 

9 9 • 7 7 ~ ::ffuq;r mrJ\ ~ fo 1aifi I ~ lftGH rJt h q'=f 

100.78 

100.79 

100.80 

100.81 

~ ' 

~ ~ I l atf i:rJq \rliT '1"A\i1t~T ~'"iT . - . \.. 

aiiT m":i ~ r-1 qTtt fai't.11 l I 

~ arrfu I ~t=tl=J l ~gs ir6 jfiJ:J\f'A . 
' . . 

~U"~Ti 3tlfbT ~fi:RFJ l ~ aT ~q; ~ t I 

~Fcit:i~ ~ ~. s f.:t~t;t~ trrCfCft ~ . 
~m~~rf~t ~~,1 . ' 

~ ~. ;;r ~. ~ ~ cpr~ l ~ ~. 
::rr ~ • ....,. ~ q·~~· 1' .. 
~ G"re fclfC'I~ ;n-Jf,f ~~1~ I }I~ q;:1f TI::f 

~ . 
~~Tll . -

http:fai't.11


~"f.:I =rr?f qq rC\lt>t ~ I ~"Ff ~ lleft

q 1 f#ilcit It 

10 i. a 2 ::ftq ~ ro 11 11 <-a ('q q 1c:er 1 ~ 311:c;1 (t;=1 eg rer . - . . ~ 

~~ 11 ~~ZiUT 181 l ct-Ttrr ~ t ( 
~u l=i 11:11 fl:t:q I \., I f\LI I 'Cl l jtT~LiU I I m 3rfUcfiT'1 t 

I c: • ~ 9 ~ 
CfO 1 l=i'T ~+-cu 11 ~\., ! 'i~ 2liR 11 

~qoi- ~41~ ~~ l mT<l41\fi ~ 
~·•'I(' • • • r 

ij(.., c=q ~ -~ I lii I D4 f~ lt>4N l ( . .... . . 
. ' ~ . 11 {.., fCl arra '1 +'1 l cft I Cf- I ~'l 4<P c;rra-51 _ ¢ t . . - - - ... .'"'"' . . 
~ 3fN"'("{ €'fcrcft l 1 I (?+:fotitcff rt · 
~ " ~- ··~ ;... ~ ~ ~JiO I I~ ~'1711 I ~IJifl ca I ("d1:f ~qdi"'f-+--1 l . -

373 



374 

L02. 8 3 ;:ftq ~ 1 al iiT 'lVi I aT(}- q,~ ftiT:ff<., I - - . - .. 
~ ~ qffi l &:rr ~ I . .. .. 
F~~~~~~1 
~ }R1rG ~~ I Jl~l$qd "ct IL 

~Tift ~1g"1 ~ L ~ ;:ft l:ki I ~m ~ t 
- - . ,, - ... 

~ ~ \JZ4:ft° l ~~-'t l I • . . -
-iJ<., eft ~T 'f H4d1 I ~i:wr m1ift d?Ckff • r•v. 

,. ~ ~T~~ ~ ~ I IH-. wrf\:f .;g l ,. .. . .. 
. ~ W~ ~~ t: ~· }i\dic:fl ~-I . . . 

102.86 1Yr aT ~ ~~ I ~al ~ f~IQ141 I . - , 

aft d4f\11'1 iil'tUf I ~-.. ~~I 

103.89 



104.91 

104.92 

105.93 

~~arr~ ~al & ~u)it ~ )li-fj I . - .. . 
~ • • C' ~ C' 

~ iil=--1 U,._I "'1"!::120"- CG la I 3ffJ iEilS I $ l I 
', , r t 

yro/f ~ ~ 1 ~c:pa ~ 1 '\""41 q 1~arr il1~ . - . 
ai I fb.1 ~c.ir-1 ~ I S~"i:fi 11 . . _. -
a jITfa ~u IT~ I ~ ~ll.:11~ ~ 1· . 
!4tfu ~ ~ cp~ I q~ =ti f{~ ~ 11 
M bi~l ~ ei:reu'T I '3rfuCT>=roff~ ·~ I . 
~ ~ ¢Tff I ~01lfil ~II .. 

'ii I lS I I qr<:£ c?T(t I aJ.f ~ iif'ra -=t l $"1 

~~~I ~/iii4ief II 
,_ .. - . 

~ m-~q;f{a n ~ ~cR:IT 1 . -
~~~~ci>Wr~l - . ' 

arrcr.i k ~ ~:raul 1 lfflS 1 1 ~ 1 i1 R a'1 M 
• • fl 

l5t"OJ:1 ~ -~ 9\"tJT I trr6'1S<4i8T\t1 11 

375 



376 

--~------

166.72 ~ -qifr qoj I ~ \iftr ~~I .. 
crtt' ;r1* ~ ~i:JUT I ~ ~ 11 . - . . 
?t\ ff~~ Ci~ I ~ ~"1011 i:l,.-fq qr f::M qr;ft- 1 . - ' -

~ a~~~t ~ ~01t.=o II .. . 
ifttIT ~~ ®41 I ~~ ~ cp'l\ ;:rr~ CPJT I .. ' . . 
atf q"ft::a ctU t:;+q I - I 3'~ 641 ~ft I l 

~ ~c=dl- f*ll iiiCi~ I ~utd_. ~"iu 1 s~·f&q;f I 

ar0' ~~ fr r;p'f &m l ~ illt?JT l 1 - . ... 
~ Q'i6f~"f-I e•••ii~ I atra cK~ ~I 
... • • • •• Ci· • 

~ ~~ v~ I WCf~ ~fall 
~~·~I~ ~~.lt~ I 
~~~· ~~"f;tlll 

t • I - ' 



168.73 ~ 31Tf'1}1~ ti~ l wft \i~Tf'G+~ fa~ 1 . - ... . . .. .. 

~ ~ ~~ ~ I err~ a.t1Tf I.I 

~ G~ ~~ Uf 1 -q1•fl~ ~ q,-il ~cf.T l . . . . 
=n•1T C54t q rf ~~ a \Cl 1 i:n ~· ~ 1 . . . 
&fr >I~~ lfO 11 I ~ ~ ~ 1CSIU (1 I 
• • 
~~cwrfl ~~~~· -
~ ~ art48i• am 1 t=rift=rR~ t 

~~ ~ A4t1fl ( -jill'~ a"l f~ 

311 fb I ~ m ti I r('Zll:p I ~ 6 fcS ~ ~4' I 
' - " . 

urfi:t <:Fi~ l ~ ~~ a 'tJT l I 

Wr TScprfq }II fb l~T_ l ~ ~~/UT I 

i1u 1'r(~ tf(r tiGl~T I ~T iif"rtJT I • . . .... 

377 



i 6 9 • 1 s amif ILJT fitq fi ~rrur 1 ~ qr-(ft cwf . - ' 

~~ ~ WT .- I cffl~·.,,-1\ I 
• • t 

~ }I~ "f-1 arnITT' I ~o I l~R ~ I 
cflf Cfi~ l Tc$ffq~ 11 

• 

1 70 • 7 7 ~ ~fit Cf~ ~ I ~· ~ qqcfi- \i•l"flll05 

~ ~l6i f~ OT~~ I ·~~ii fi4 -I l. 

cfif lff ~ ~ I t ~I ~fit ~ I 
' . . . . 
~ ~ UTtKft ~ t 3fl";:(li•t11Jl I I 

- - -
~ Rf~ ~ "ffi41 I «, ~ ~C"4if I f(\ ~ I 
41 I dt .fq ~QST f°54 I l iilCI ~ qqcfi- ~ t I 

- . -
+111 iiITCft ~rce ~ ~~ 1 ~ i:rrq ~left- ~ Bm 1 

~ ec401~ ~I ~11<1~·11 -.. 

378 



379 

171.78 . . . 
nq1:csu 1'1 n~ ~ lfi'lel· 1 \iJTa fc:R;a -rrTa :a> 
~m ::rra 1 11l ct-f ~T«=q l'ff41 r4za ' 1 . .. 
~ctr t.~ I :fl ~1:t5UT r;r:ft- l ~ti6~ c:tf ~ 

- . .. .. -

171. 79 aNr eta I fi4~ ~ ft4l'QU I I ~ I 31N I~ ~I o (l .. 
A ' .• ~ I ~c:s;z:iTT""C"',..,..4-.R'l::Hd-=it·T CfT.S 'I r I ~ « =""ef 1""2"'~l"""""Cl,,...1 II .. - .. . 

cf1f ~ ~ · J1TiifT 1 arrfik?qu I ~ ·1ITTIT 1 . . 
~· ~ ~ J:{T~ I arr 418f;l"Ct; a I I ••• 

' -
~ 41tAl::ft' ~ l qf ~ « G.11S 

..... . . .. . ' 

tiTt ~T oFft ~ l ~~ 11 ,, 



380 

172.80 '% u 1 l A cf".d \ilrfu cro-;f 1 ~ 01rcllfil lfT a1q; 1 < o 1 1 . . . 
~ ~ qr-~qu i I ~..f ~ 'L~ l I • • 

176.85 

. . 
;rr::tT Olff4" ~crN I \GT~ ~ l . ~ . . 
~ ~raefl04r ~Oli\• l ~ ~ ~~lCIOl't 
~ 3iT? -cm1 I ~~ ~(r I I -

,,. - . . -

177.86 
.... ,... Pr 

4 I I U 141 '\5Tila ti iWT I 

~ ¢fiia 11 ... 
~ c::iu ,-,c,~ l at cijl'1J {l;q arre am t 
.. . 
:{?'~:a I at!q,- ~ I iiftqu I l l . . 
~ ~11J"Ci~~CiT ef,;;rf l "'i I I ~f.:r ri( c:ftlT<"'<l~ I ... 
)1Clct.f4LI I cif'M• >JJ:IT t 3ffiO ~ I I 

,. . 



381 

179.90 

179.91 

. 
ctu M ~ ~ai l ~ 'q~Tii'tq <4ToT I ~ ~~ 

; '· .._ - ,,,. -
~ ~q(.,t>i ;:iT< 140 I M ~ A<:its I ~I 

• • 

~Ti:T "\'a I ~cff 6'riSf .. ~ tf14141"iil~ c;rre 

f.l~ ~ f.:rrre»r I l 

~cf>"l'TI"q G~ I { 1\11'~ 31 ~ ~to . . 



382 

182.95 ~'WT aT ~ "tjl" ~'t arf~ 1 ~ ~ q£ft ~il 1 (.,f=)a . . -

ilf41 tft ~ ~ f'(~ I '1 ~ I 311U11 'ti ~ ~bO I crM l 
- . . 

~ ~ ~ '455r ~~I ~I~ ~ at<'"4if aql 11 

F~~ ar ;q 1 cft eA ~ 1 'i 1.-.1Ci1 ac=c:eit 'f.:lv~ 1 
- . . , 

~ ~Ttf ~ l al ta4l ~~ \1ti :;:ft- I 

fli-ta ~ G~ ~~ ~ I 31~ ~ W:fa l-
, • ' .. • • - • t 

act>T ~ ~<."'4T 151~\51{f Stt I ~~ qr ~'iO l<iT 11 .. ,__ ·- '. 

183.96 \i'4 i \fl 3112@'1 ~ft;rrqrift l ffi"fq 'i~ ~ ~ t 
- -

~ ~f'<=-tt1"i ~ t aM cnrrl~-~ 1 t 

183.97 



383 

184.98 ~Ulcrit:ft ~ ci10() iiiT afrtlOI I ~ aT tKR --cpl- I .. .. - .. 
~vft ~~T (;~ s<1o'l 1 ~ ~ ~~ ~ l 
~ ;:ftq c:wf "1 ~u l IZIT ct"lu (I l ~ « ""IT< lliU 11 

t ... ' -

~ ~ I "il~ ~o I _rtft_(t_ ara aJ"fuctrrf I cfi Fla I 

~~TI" GTt>,-~ I ~ ~TI fe)l 1 li :, ~ 01 I C4 i .. 
Q1 l>I I UT I ~ ~q'R ecf"1:t41 I I • • • • • "1 I :ft• . . -

~ m, m afiJ ~ ~q(.,q 11 

184.99 tJcPa ~ I I \"':i~ ~ ~ ~~ t¢lt? { 1 q I ~ I a~t ~~ I { 
9 • ·-

~ cpftcft' q( I o1 l 1 ~"1'1 l'TM ~ ~ ~tra I ~T .. . . ' ,,,.. 

aJfucr.TI" 1 arr~ "1 n•1=n arrf<icH 1 f?:i ~~41 '1 t aq,T - . . 
~~ 3U+(t 4ti&46rn I 3110()~~· . ~ . ... . 
9R ~ ittfc;J~ I • 

http:aJfucr.TI


185.100 

185.101 

186.104 

384 

. - - .. 
~ arf-1liFI ~ 41 qz-u 19 1 ~cf; "qcpT ~1a"l e ~ 

- . -
'1 I ••• • • ~~ ::r¢t 6 f1tei Wrrfu I qa- ~ =it . . - .. 
;;r:fl af-qj( l" I i:f-raa ti l:fl 4l•fl ~~11rc=I I Ti~ • 
~~~I~ F~(Jl ~I~~ . . 
~i\ao {l \ii I cft t t I • • •. acPT ~ ~ ~ 41:;qc:jl2: • 
d'l IEl41" 11Sifll 'I( l" I I 

fc:Ki< ~ ·3f I f(T" m {l ~ \ii I cft_04"1 I qUTf(l_ ~~ 

~q; ~II ~"41" II "cti $"I I c:."41 ~T f5U I I fi:t:q 1 ~ I 
:r.:i:~ctJ i:rrcn ~~e i't .. •· 



385 

' 

Ci'f.TITJ:f ~ ... (\Tl 1~ 31~ ~ ~ "' .. . . 

187.107 

188.108 l:f-ma ~ci; 3J!.rc:lT ~ t tfft ~:; ~ aq;141Jl 11 . . ' -- - ~ .. 
~T I \=';i~'t 4< I UT lf\ dT ~ ~q I qr F-cta I ar 2!4 "1 ~ 

- .. - . 

c;41i.Eil l I &f'tf 31-fi:RR cw..f ~ I "11\S~ ~qcr,-
- '· ~ 

cfi fdllit'f I l ~ ~ ct1 o 11 aqqerj l 1rrcl C"4 I f!T ~ 
• • • - I 

Fc:6ie>tlil l l 



386 

188.111 

189. 112 

~ ~l{IGfl .. 

189.114 cfi I 641 4 ft> I I UT q ~a~f mas I 3115<: ciJCf \Cleo ~~ I I . . .. 
~iii 'M\U I F -i;rq-ft Cf5f { U l I ::ft lfl I~ ~ ~~ 
~ cpfra \ifti&rraT cfoqraf I c4> ftf1'l= ~~aN fc:40; 1411 q I . - . 
m t:f3 f\~ l'l a ti1ta ~ c:t lo i'l I 3fITTT-f¥i I ::fl m ~ I 
~- q; f\ ~ 1'i-e ~ 11'flR r -aiatt qaft'uT ~ThG a I 

- . . - . ... 
oci>T. ~ ~ ~ cr;f\4} ~ I ~ ~ ~ ~ ~ I 

• • ,.. I -



387 

190.115 felt>u I i:p;{ \iftT ~t>U 1e6'q t ~ I le:~>Pi alsillc.:TI • • 

3r('fcff iif1'" ~ i.m 111il2ki I ~ ~ 1$a ~~ cf;Tf 11 
- "' . ' 

cp lu Ii " ;;i", q I iiT ::r 'Cg I zn qR1"{' l q~ ~q < 4ii=i I ~ • 
~cpr ~uT liq;r ~~ ~ I ~:\"l ~ ~ ~ l I 

190 .116 WT ~T 3R~ I ~Ci ~ QC"ll~ I 
• 

~ az:iT ~-=t" ~ I q-rq ::rm Gffl f 

cp~ ~ qT<3t I ~ ~ ~ I • - , .. .. 
acff ~ ~~ I l5r CiTG ~TR 1 l • • 

. . 
aNu 1 1 fu a. 1 qai= '16affi" 1 @~ r r 1 

~ ~ q.,7J- \if ieT l q;-t1-~ ~ ~~ I .. .. - -
~fu <:f-(tT ~e I 451 I )I I fb I J:J I -;ft JI . - -



388 

193.121 R'N l \Cl <1 cft i:JC»~ ~ r fa~ tITil- aTref lfOTqn:rf 1 . - . . - .. 
litTTit 14~ 1 l1 ~n er ttt=qij 0 I I ~ ~T'TUT ~-:mr i .. - .. - .. 
~~ ~"PIO (J ffiTtlU I I aifti10 i'l GI I U i olrP=J ~ l , .. .. .. 

. -
ozIT+ffQ'TCl ~ Gj 1 lf?t I t1 ~ I ~- a ~ 3fT1l m I .. .. 
3ff4141e~· ~<»~I ~~~ ~ Gnf ~II . . •, . -

194 .123 ~ k'cp jl~'"il f'Gcti t ~-~ ~ ~cp I 
• • 

~ "'II (\' ~~ I ~ztOGTI" , - ' 
("4 Ht 4 Vi f(=qf ~ft I ~cpai ifiO/ ~ \;l I u I dl I - ~ 

'Cftl" fil ~ }li:fia1 -= ~ GT~ I - -



19 4 .124 ;:rRT qcj ;:rRT ~ I ~J:Ir1~ ~1~ ,. ~ . 
a1~ ~;TfbT 4l1=l -~TwC; I jiQ"111fG~ . . -
~~Ftt"c1I ~ ~ l ~c:pftaT ~c:p ure f 

- r -

194.12s ~~ 1r-rr ~ r ~a ~Tift~~ 
~ ~Q)ti=t a~ 1 f;gr q;ftat .. -
~ Wi\'diG~ ~ ~ • · wq\~ 3Fla ~ 

• • • 
<XXfr° 21~1~ ~ff~ I ~cpfia-r 

389 



.9 s. 12 6 a~~ 2:1r< qo, 1 q~i:ft ~ ~ \ifTUT • 

~ ~ Rzi t'ul I ~1ifq 1-~fl I . -
iq ;:ftq ~¢ro G"ft I Tim ficpr- ~cpfii \1tt l . ... .. . . .. 

~ 161 G< ... t> I ~ ;;n4- l ~~~ tf'." f l . - . 
jft""~+iOll~ j'Sf1 ~~I~~ l ~~~a~ 
~~ ~ ~ l ~ ~fq;;r 

~ jf~ ci \F4M l ;ftq ~ a qf«:n u~ ll . - -
~ \; dlll41q} l ~ ~ t I 

- .. . -

~cit\n ftaF:i ~f1 'l~ 1 ~ '1 Wt ~ 3Acti . - . 

~c:p ~~I ~cli I ~ 'ilTCft" t 

~ ~ 31 rfb 1 trra 1 co 1 ~ 6Tq,~ -~na ~ 

t1CPa1i•el N~ ~fq ~ai I femre1~. t t . 

19 6 • 12 a Fq~ ~c:Pc» ~ , ~q;Jfe ~ ~-q::J . . . 
~~'r o f~o I ct I f.1f1:l;rr ~ l ., 

390 



197.130 UJ41qi*fl T~CT I al~ ~lSZ:n'fi\~ ey-fT l 

~ es=IT::f aft" ~T cp( 1 cti I I 

198.131 

- -

~ ~ ~ t,;fh:c ~ ~ ;ftq I 

trr1f ~ atf~ 1 ~ ar~ 1 l 

~ ;ijlJ if re , tr0- ari:rq ~11Cif e 1 

zlGfli Gli 5iia ~ I 2f~ ~ I I 

af"CJ\ i:m:ft" ~ ~ l ~ a ~ {Cf I at'=t2i I 

1'f'ra arrtJ ~ ~ I trt1'° a Wi I I 

gmiT'~ anfoT trnrr~ I ~~ afarr(qT I l 

m1}~~·~~~11 

391 



392 

198 .132 ill (;'"101 tni° ~~ I l1f<WPT ~ at~ l 

Qfr cfta ~ ~a;rfa I t aT :; ~ q;1- I I 

~,,......,,,;' ' ' ... 
199 .133 =rr4T §¥!1 iii Qi"Q6 ·I CIT' ~ ~ Cf.i2fai l 

~ 1 (1 i:te4 ·i:rrnr m 1 aft"ii a=i:ir tT 6T"1l 1 1 

::\{g~'T~tf jiif'iDI l ~~'T ~ I 



199.133 

393 

~ of 'ecta fe'T ji 1 $i:t01 1 ~'T at ~ fjiL41 {t=t 1 

&T azmr'ht ~ at-r-iri:rrcl 31aTcl • , I 
' 
' '• ' '• ~ 2:fT jii ~i:run +r < UJ 1 arcta1 < 'C:ICJ6r =r 1 < 124°1 1 

f~ ·m~ ~· 1 ae1 -fdrat a~ 11 

jil ~qOjqq~ 'JRrUf l ~ ~ jlf ~JiOI I 

611 tJ41 ~ur ~ I jf f~qu11~f?:i ~ 11 

1ir4'::il""( fc:t<~ I af' 1P)I f"Ci °AJrfa I 

~\Jf-i?r ~ Uj i'=i Baa I Foe;lil 31tj 4::rM ~ I I 
a~1'e'T ~ jll"~ 1 ~ ~ q~1 {11 J;FJTUJ 1 

~ R aTJ:PrrUT I ~ 11•1<*11 I I 

!:),.. ' ' '• Pt• ~ .. ~· ~SMl ...... ~'i""Ofn-riT 2IT1l lfTTf - ~ -G."R 1 iill ~i:t 0n aefa' <:'11c.i1 Gu1 1 

+§qriT ~uirfCI~ ( ~ion< =r~ ) 11 · 

~1~qo1~1lfMa I ~OJ~~ I 

~ ~ ~~ I fCf>f cn-'if Cf>t., f;:i 11 

¢11 $i:to1d) 'i:;fi ~C: TfT I ~ ~ qi1c1cfl I 

ji I ~ liUf~ i611 ttcfr • I Ql"qdT >1l-uft" I I 

' ~· ~ ' ' ""'att ....... '1~1 ~..,..,1 1 ~ .'5i1 ~ 'iut 1 an-=1 "" 1 , c11 t:i ct>Tur ga 1 - ---

amT Jilf;liUf ~ ~dr ~ q'f'"::fCf ~ ·f~T I 

~T j((~t10t Tfi'"kIT • I aTt c=tf' ~ ll 



201.135 

201.136 

202.138 

Zf~ arrfl!J lJT~ I ~ arrfUJ ~ I 

~ 'R"T ~golf l at a~ I I 

~f~cni'~ I~~~~~ I 

~·aft ..,hf<=i ~ l t:rh' ~ 11 

ftje=a@ ~ =rt ~ I ~ ~ qfoT rnf~ I 

fat~ Q<eT.., ~ I ~r ~ I I 

f I f 1 
' '''~ •• 'GI {df 'GI <d1 ~ I auT lk11~ QI Cii Cl I 

394 



203.142 

204.145 

ftn .. ~ .... 
(I ==f ~c:i1 ~Tct I 4'QC::lil i:tf I I -----

~~~~I ~JJflkf~~ I 

cpnf ~ w:I~ I 3lTCllC4 I an I I 

&illf"Ct'T Cflfc:tar ' ~ ' 

<t:ttt'=iT ~ \T~ I n'T·~ ~1~4 I 

~uft ~~ ~ a =rr=rr >fciPrl 1 1 

~ +fctar "'u~ ' 

q <"IT ~T ~ ~T QCfi I Q(ql ~T ar.lcfr • ~ I 

~ .. ~ ' tn"'IT ...... ~ .... 4-p:--·1 Tc:t2ffl I 3RiCiEr arr~ l I 

all:r'T 4('1T~4~T ~.,. • I aiea1 dT ~ I 

Q(qT~''11 q1 fq~ 11fCe I ~ • ~ =rref't._, I 

q~ quot =ti &Ii f'ac:pl f I ::rrsft • ~ ~m l 
;g ~ Q84 I ( I 41 CidT" ~ I I 

395 



rns.1so ~ ~ ~ I 'fr =n'q q;:qrtl ~ I 

~ ~ ~ I OflJaf arn:fr 11 

~ W ~ I #.& t:l6C1r 5~ ~ I 

at1° ~ 3fT'fbf ~ I f::r1-T3f~{t I I 

~ • _ _s • ' .---=i ' .. an-c:m ~ z-rcr;t: 1 ~ ci;ri:; 21 1 :J'-' ~ ;:rur 1 

~r~~aur· I~~~ II 

~~ ~rm- arqfu ~ c;rnarra ~o. t ~- ~o • 

396 



256.68 

258.72 

258.74 

n. ...... ~ 
"" ' ~~T1t 

aar ~I El I ~r 1U i) p:u ~ l "1"1Af Clt (I d i!frl' ~ 

a41 '"' ~~ i:r"t ~ ~ • :;ua~ t 1 

' ' ' ' ' at1' 16 a lfi erw: ;rrurr are 1 1 

""' ..\ ~ ' ' ,..,b ' • ' au FCN1 f'(dl r~n•e 1 a ""'""~ ~ e1 acteH 

"11 aCi!kn M!f "5 1 ur~1 fa 

,. ' ~ ' itar 111 q I ill '1T' ' .... '? I aITi I l 

~ ~ afartr I ~ ~6ri Ell 'I< I I 
4=I • ' fqidl an actl <I lctl ~-1 u-11--rqr TfT 11 

~~I f~ ~ an-fur an~ l ~ f'a;ea I ~ a,aq'f 
'qTf 4'41~1 ~( tift I ifrf'q ~ 11 

397 



259.75 

262. 80 ~f'Nrna1 f.:tnie I a J& ~ e1'gqe 

1il1 d (Cklf I ~ ire I UT f.-i41'ft:t I I 

266.88 

398 



, 

66. a9 ~01if=i ~ 'ldl':Pt t 1 ~ ~ azrr ,arran 

CR:ei\s m-1Tf I f;p;t I Qt'T 

61. 9 3 ~"' r=i 24r=f arrfur ~· G!it , c:l-=t?'T Cf::JQ'Tfl:t ~ 
acft' i:ft" 1JT" {1Cfiii I aif3 ~ I I 

m'C!R'T cw.c'~ 
68.96 ~"llf"1 fq~qqur ~ I ~ ~· ~ ~ l 

am--~ ri 1 a'~ i:ft- I I 

6 9 • 9 7 at fcM I f-=t fqij I l;:t21 $\Gill~ ~ I 

~~''' r.' ~' a ., , =rur , ~ arr lid 1 oH:n~ am 11 
. -· 

~~11n~ I~-~~~~ l 

-.f' ~ t:TRt;t2 I ~ tffr I I 
' ' 

71.105 

399 



' ~ ~ 91 ~I Q(I fa ~ l ]Jll ft<:l =rr(r 11 

73.106 

~ ~ f, ~ ,, ' • ~ 213 • i o 1 , ct ~ct act q'{" 1 a:rJ'"5 ctcJa 1 eTT 1 a 

;pfr ;flf<'" ~ I ~ ~ El I CfCf'I ~ I I 

2Q;f f Fq~ ? ~I ( I :q0, I ~ Tf~ ~ I I 
~ ;;fl1 ~;q I tt<:f' attedf ~ I I 

400 



279. 116 

!80 .119 

~ cf4 ~ ;, ~~ • 1 ~ fC:pLqj cpj (-i ~~ I 

a e~• arrefl' :;f j 011 ~ I ITT ~ I l 

~ ~ ~~ I ~ f'"ifil~ ~ 
--A-''d' ~~ Y\, ar '" s< ~ 1 , ~ .... ~tt1 11 

al "'11 F~F"e ~·1 ar ~ ~·1 
' .... (' '• ~ ~ zrq; ~ Uk(I 'iEll Q"I :;f11 Cl I I q "'11 Ca, I ~ I I 

~ "'11~ af ~ I :;fil f""fq fo1 ~I if') CFiT I I 

at a2' F~ ·m f-1 < , (DT a OR:lT=t acff , , 
~oil f=t ~T ~ I ~ atfeca dlfc;:il (I a 
~ '• ~ ' 
011 Ci& I 501 q 141 :M5 I El tw-t I ~ qfl' I I 

~ ' ~ ¥11 41 q I cal \ifl~ I or ~ ectf~ e I :q I "t I 

~ ~ fqQfta f~T"t . I +f5F1:1 ~ • l 1 

I 

401 

~u1lf.-i ~ fJ:iQfr er:q atr~r • & a~Q< \if? t:R'lrr~ 
afctaf$4 afcrrr~ I "Z'J:t i 'If""f aia I I 

' ' ' '. , .... OlJTEI ~ ~ I ~ ~ dl2f4'(1:1 qrq 

~ ~ ataliFG1 ~Gl'ffiifr 11 



./::... ~ ... L.. """ ._ .... : 81. 121 1-s:JOJ at r ~r OT r-r'ia:i I ~ 311 Cfil ~ dtaTI(O I ••• 

atfCRTII a ·if~ ~§ur I =rm a ~ a~OJ I --

~ arr~a ~a1- 1 ae.r '1141 ~ ~ 

~'° at1 +t ~iT crrf¢ I fiC1i 2'1 \-i:t'l 11 

~ ' ... .r:::. f. '• ~c:t11""T1Tl"lq-1 ~ .... A ... ;ire I d'ijfQl 'iR arrq~q~e I 

aJfQI 41~ aTfctii {e•1 ~ 11 

ff6os1 QI~ i~ , ~ n ~urr· f~ 

~ ~ arr~cfr ·~, IJ.f'<=i ~ 11· 
~ ·~. ~ ,::,. . C' ... • ' ~. ... • ' • 
~ ~ ~·~I f~l1f01 ~ I a Cl atc:t'cffif :;rm; I 

tTtr 5it" ·~ a-·~·, ~ a:r • 11 
::t: ... - .... ' .... '€il_l_l]:_c:f...,.1 at I Cfil ~I al'a I '€il T qQf at Pl>I ~ 11TI:f I 

. . ' "'. ~ 'P'l"!fi--.l'"""d,...t :; =il'l1 I di I Cfif ~ ~ I I 

....... ' ~ <:If tf{~'I ~ I Ofii(i •I ul I ~ I 

282.123 m ~ ·-fdc:fifi l ~ ~ ~ a=Tn:R I 

~ 11TI"lrr fi:f cttT '1T=i I f~.., Q ~ I I 

402 



82.124 

82.125 

'1 lctg1 ~ .F ~ I •ri=itoft~ • F4c:cctr ~ 
. " a f=tq I aftrf ~~ I a:rr- i:mfT I I 

•lufta. ~ 1 i~ f~ '11e'11" 

ar-F~T ar-zr ~ a:n- i:rrztT ·1 I 

403 

• rt '~· n-:?r-•i'\.• ~ '• ~ '1 rat ~ Cf>1"1f 'iGS 1 c ""' 'Q , 1 4 111. ~ "'P' 'Q , ~ .., , 'Q , 11 

::r~ "Cflf' ~uk11° ~ ~·1 ac:at~ ·~ ~\ 11 

q( I q\ a~ f ·~ ~ I 3foc:.f I tt ~ '{'fqfaa I I 

-fqQJT ~ ~ "fl skit arITT5zrr ~ ~~a1IT 11 • 

"' ' ''. am ~ ~ atf®:q I I 
' 



404 

84.128 

86.130 

" ' at I f-cl ~ -q-{ .-.., Q"l'!:l'fi~I ...-, l 'A I QI ti f-=t l l 

~-~olfr &:~ ~ l ~-~~ ~· p 
dfq~fit ijlift" m ~'t qi EHl I l 



405 

87.131 

.-.-.-.-.-.- ... 



406 

:13. 59 ~"" ai7f t:rra5 I arrfur ac,T • q f <;f fq ~ •I 
~ 11,, ' ~, ~ 

~ ~· \ "'' '41 a anm ' \"Ct•11 .... "", 1 a 

~· ar\C4et dllttle I f%61tf~ ~I Fasel ~ 

arrfUJ. ~:ff n l ::mi° ·~ ' I 
~~ ·~~~arfc::c=1tr ~ ·, 

314.60 



314.61 

314.62. 

315.64 

\'C4+1 fqT ~ f l4 f aft" l l:J~ ~ +<., f"1 i:re1° I 

'' • ' • fr - f: ' ' • aur ~ anctQ ' ttt=t ;:i~ l & 

a- •at I =t f;:i tlOT ~ ~ I ar::ii l ~ qf'i:f ~T i®I e 
fem- ~'T ~ •1 ijfl44t ~ l l 

407 

....,__ __ ~~ '• '' f • 
~~· .-.~1-1 ~ ~~ l ~ ~ :::rrq ~-o'ii4i(Cfl 

=r ~ ~ ~· =r ~ e"141EI .a at)- q;'f ~ 

+fn:fr ~ 11 

~· SCf'I (I q ,..,.,q~-1-<-1· lfll -q a111lt 



316.65 ~ 'tfli•aqfrq~~ I ~~~~rP II 

~ ~ cft"tl ~ ~ ~ I l1°aJ ~ ~ =rt"11 ~ ll 

408 

~ i:rrsr CfJf ~ ~ ~ I ~ f::J~ =rr11 ~ I I 

~~m~~zrn·~~~~·· 
~ !Q&l'CCI ( ~ ~ I ~ f=r~ =rrq ~·11 

~ F- • ..... 
~ i:nm- ~IT ~ lir$rT' I qqT'{" I ~ -q I $!T;oiart ::n'11 Q'5r I I 

~ A ......... ~ .... .... 
317.67 011 Cll ~~ IC\Ci' ~ • Cf "171 'Q I =I ~ t=Z4'311 q I 

~ .,.... ..... .... . ~ . ~ 

~ tRf ~ ~tfl"CJ I 1-1:~ ~Vfi H 11 

.......... ._ r r. 'f'=t • '"" ·ro .... .... ... · ?.,'l'f di F-iC!@t I ~ I tftJ "' (I l'1 ~ ~ I 

a·a· ~ f~'T , f;p;i1 qfr 11 

aer Ollidf""I ij q I a1 I =I~ c:ff' .t<tit • 1 

~lfq~ ~ I a~ =1~·11 



409 

318.68 --'Ll ... ...._ " ~ ' a1.s ~ B~ I ij I Bl 111 Cf\. arq~ .... ~.,....,..,.1-ij 11 

a- ~urcfr .¢FQ11 <ij • ~ ~ 411 8 I fefij I l 

fctlef;f ~ ~ aff ~ •1 ~ '4( l~I f( ~ tni° I 

~T ~'T •fC¢$t Q!i • CffT ~ ~ cpr::;r ~T I I 

~~ ~ ~ lJT ~~ I =t$ At f:ft° ~ ;fruT ~ I I 

318.69 f';r~rw:tn:i 2fre' ~*4 r ITT at 1 tiT 1 ~ ·~< 1 •Fr 1 
- -

affq at RT-~ 1 aTiT mar crfq ~ fi 1 e1" 1 

~(., q attl 41 ~, ·~ arrt 11 



318.70 

319. 72 

319.74 

410 

~ i'{r.:t ~~I ei" ~ ·~ l q I EAT =i ~ fq~ 1\fr l l 

~fa)df c+a;l ~ ~df ~qi~ I Qt t?T81 Jt t:1R at I C:U itf 11 

~ ~ ~ effi:rcP ~ I azlT" \if! I ~""f qt ~ • 1 I 

. 

11lT ~ •m ·~ oniT • 1 ~ •q::ft • wt qfaft- I I 

~· lillfu~=ctT ~I ~ ~T ~ 11 



411 

320.75 

321. 76 

' ... • 'fq 
~ If I *lijl'r ~"11 c::tdf l dfl 40f4 I l l 

323.80 



324.83 

324.86 

~ ~·an~ Q; f6~1 f~.<1~J ~~ 1 

f.:r~ ~ *11 \"G1Q I >ref~ I I 

fl1T a 1-a5t Ei ie1 Cf I es I Jr cmfra I 

. ~ ' 1 ff'; e ic:M' tne a 1 or1 a ~~ 11 

f~T fG2*1< I cft" I gfck511~ ijlCf ~=ic:ft I 

arrufTa 31r0Aa ~ I ~~ 11 

~ ' " ~~ Cll ' ~ ~ di 1 CW! I q 1 I Gf' cic=t I ~ -:111-01...,,1 ct-1 I I 

~13' arrtffTJdT ~ ., "attfu ~ ~ ~ ·,, 

~ ~ ~ !f5i' I BT I ~ c:rnT arrftrr CJ"BT I 

~ ~ a"f1J. f"Rfr I ~I fi:t J:ft1J.dl ~ ~('I I 

412 

http:J:ftlJ.al


325.87 

325.88 

413 

'11'11 OZff ~UJT ~~ fq13fa I ~ W fCkft Q{;gqe+;f t I I 

~'t c.:irr ~ q(g21e ~ 1 ar~ ~ =iW ~ ·, 1 

~ ~ ij\Cf Q{i fc:l41 ~ I ~ ~ ~·~ II 



326.89 

327.91 

328.92 

lftn- =rT11 c:nrG!Ta 1 !J<-i r~ ~ 1'1 r ~ 1 

~ ad'f~I fcrnc; I qf ~ I I 

:rcrfCJ:lT '!f<:a aTITT m-=I I ari'f65 ~{ I Ut I ~ 6'tl11J I 

----~ ' f 'f '• ~ 01~ 1 ""'' :=t{ I qui l::j{ I~ l l 

~~ ..... , ~"""· n---i•2'41 ,, ~ I I ...,-... lf qi q('r 1:{1-iq 

alfrr- arr? arr~ l fal~ J11ft • 1 I 

arTIT'S qf~ =t ~ ~ • 1 :,~ ~ ~ ~~nsr 1 

'Q~ctll 41~ ~ I ~ if~'tt~l" l l 

~~ ·c:Mr =n '1f\:.lcpn- 1 =rrtft" • ~'T ·~llh- ' 
' 

~ ~ qeq I < l 4 I qITT ~ l l 

414 



32 8. 9 3 

329.95 

~ 94 , =rr a4 , ~r lifTr q;f(!- I 

~ qf-q , ~T ~Tf , =tr aTTf ~·11 

~ c;ra fctk119 ~· ~ I 

~ J:RT • TI"T1 f'if cftc:r ~ I I 

' .... .. ' ' ~ ~ Cl 1 ai<.cc r ::iirar 1 at1' ~ 1 ~' ~Cfii::rrq~a .... r 1 

~"ICiki fqq CHI l ~ =1'r(r • 1 l 

fqi:fGi:f =1T(r ~Of,., qCifl a ~ ::tlt)" ~Of I f"1 5ca 1 

~CB ::;r(r ·~ ·~Ci::r I ~~ • 1 

' ' ~ Q\C!Tc:i:t1 B""Pci) I i;~ ..... 2'1"'""1 Cl.w'l ..... di .... 1 11 -----

311 (+1 f.::i~~ afar _ I ~ ~ ~ al~ i:rf~ I 

az1 ::tfcf 614 i~~ I ti~ lif i 011 c(t I I 

'~~ ' ·~ .... ~ t1ct1tjl -;f\Uf Tf~ I df6Gdl-i{-. 'QOf ~ I 

itTf ;rCT at ~ ~ I CRT ~{ 011 { ::;r(r 11 

... r:r::Et- •' ~ ~ .... Get qca aw I zr+ l ~ I EtT ~ ~ TCfC1+ I 

ary~T i:rhJ~14c;; I ~ ~ I I 

415 



329.97 

416 

+:1Qo11' f"i f~ ~lITT • 1 fa~c:i;1 an:ir =i"tilr ~tJT'Cf 1 

anJr-l at)- ~ct fa~ I i:rrfct~ ~T I I 

330. 9 8 tiffi l':flCt f~~ ~ I ~ id I< I itT ~ I 

{ 1 erg I q f5 I rqr arf~ I f~ 'ii I OJ ic:n I I 

330.99 

330.102 

m-=r arrfvr ~QI (;AT I c:t:=n" ~ Q ( t) 1 =iT 

itfl ~Cif( at ~ I ~G,T'(" l l 

f;il fetal ~<~I =i I ~ XCfT =i I if CfR 

~ 6'l •Jrc:iefc:tA I ~ =t +f<aT 11 



32.104 

32.105 

:rr=IT ~ ::rr-JT amP1 I ~ ~ ~~ ~W1 I 

~1 qtqcft" ~ I ~of~leT 11 

~ ~ m- ~T m't I =rr=rr a I qdf cfrarr11't I 

fQdff r fc;ct;<-. =t fqJ:!TTit • arcftcr 01~cr 1 1 • • 

~w:rT t;,11fcr aJre I atTQ'er 3TTW1 lT'f' ~~ I 
d -

~ ~~¢'f~ ~ l ~~·11 
,..,.....,,,,--m'• ' ' ~ 41 "Pl < 01 ~w:I l eCfitb t 1i5'tf ~ tl"'IT 'd"'I I • 
~ qrf~ ~ I arrfur 1dGl4 f I 

~ ~ :qr~ I ~Cfl fjilfr aTrefn<rT I 

qi iLj I ij~ ~jecfr I !Ill fultt I ~tJT I I 

arraT wfq CfJ\ I q I =llctir I ~ ~ • tTI: 41 tlf.,.. I 

~"'. f, ... " ~ ~ arrasEr CR=l" =19i'f 16¢t¥ I ~ I I I 

~ ~ cn:4N Cf>IT6 1 ~·~ ~'t ~re 1 

>1tfq q{""'IN l:flec:f I 6 I atf- ~+eft falc'#1 I I 
~ ' . ' 

lJ${ ~ QT"'lrt:f ~ I crtT 31-l -ft:rar:Jr \Cl I XI I 61 I 

l111 CJlrT "P(lzt I 6 f I C{tiif ~ ~T I I 

417 

Q"("ttrt! ~ J;TCfq cpfu(r I &1° ~ if~ I CAT qff~T I 

#.cft" Q'{tf ~ QM I ~I CHT i:riflJCff I 



333 .108 

333.109 

~ q;\TaT ~ 1 cis't 1 tnat ~"t\il =rr(r • 11M 11 
- . 

~Terr 511T arrfur ?.jqT I ~ ~~r-ft" ~ 11 ---
' 

~el e ,.(F.-izrr ~ • 1 r.r~ ~ d~ • 1 1 

arnrar ~ ·crre , \iR~ ~ arre , 
~ ri l ari:rca '1 I q,-,ff I l 

418 



325.113 

125 .114 

~ ' ' ' ' ffi'l"l t a , qq rr •<1 ctr 1 c;q Cf;1"UJ ar ~ci 1....,0!k!T!O"iJt --1 en.... t 

311 461 arrQUr ~i\1 ~ l aazu ;:ft" I I 

~ ' .... .t:i "'•._! 
'1 ' cp,-ur arar r::tctt g 1 1 t::nlT "'' c11 ~16T 1 

fqqrr qr ~ 1 al' ~ 1 arri:rar =n~ • 1 

a:t ('Ct<-- q ~ irra , feta.., t11 '6 en' f=1 < e , 
~at::;~ • arr~ alQ 1 arT"Q'1Jr ~r 1 1 ---• 
arrtfUr fq~ ~ ~ l ~ q~ 3R=>4'ilq l 

~ ~T;:{T arr~ l ~llCft" 'iif"idr 11 

:zrr =tTq at f (:+:( f.-i~ t ----

=tcRT 11fca orr~ac.=r I =t ~ =t ~cf; ;;j::t:jt'f( Of I 

? ~ e--ar "',J;FITUT I ~ ~ I I 

amT ~ ~ qf'oa I ~ Qf A:t~ SI tJ~Cift" I 

01 ~5~ Cf;~4 (ITT I ~ =rr(r • 1 

~ . 
\fl={ ~ ~ Ujd f 'CITcmT I ~ ci\f~ liJTtr l l 

419 



BIBLIOGRAPHY 

A) Primary Sources: 

~ "' (1) St. Jnanesvar-

Jnanefivar, Jnanesvari. J~anesvari Bh~vadarsan. interpreter, 
Sankar Maharaj Kha~darkar. Vol. 2. Pu~e: Kalag~h 
Chapakhana, 1974. 

•• 

Jnaneshvari: Bhavarthadipika. tr. v. G. Pradhan 
and ed. H. M. Lambert. Vol. 2. London: George & Unwin 
Ltd., 1967-69. 

Bhavartha Jnanesvari. interpreter, G. N. Dandekar. 
Bombay: Majestic Book-stall, 1963. 

Bh~vartha Dlpika or Dnyaneshwari. tr. R. K. Bhagwat. 
revisen by s. v. Pandit /and _/ D. v. Dixit. Poona: B. R. 
Bhagavat, 1954. 

"" Amrtanubhav. sartha Sri Amrtanubhav: Subodh _ 
Mah~r!stra Arthavivarnasah. interpreter, N. c. Jog. 3rd 
ed. Pune: Yasavanta Prakasan, 1972. 

Anubhavamrta. ed. v. D. Gokhale. Vol. 2. Pune: 
Nilkantha Praka~an, 1967-68 . . . 

Amritanubhava. tr. B. P. Bahirat. Bombay: Popular 
Prakasn, 1963. 

cangadev Pasa~thi. Svananda Jivan (Cangadev 
Pasa~~fce Vivara~. interpreter, P. Sarma. Pune: K. P. 
Kulkar~i, 1969. · 

Haripath. Haripa1;.h Praves. interpreter, Sri 
S'antaram Maharaj. Bombay: S"ri Jnanes Bhaktab~j Prakas'an, 
1963. 

Sri Jfranesvarance Abhang. 
ed. K. A. Jo~i. Vil. I .. 2nd ed. 
Prakasan Mandir, 1967. 

~ . ~ ~ 

Sri Sakal Sant Gatha. 
Pune: S'ii Sant vanmay 



421 

< 2) St. Tukar·am-
, 

Tukaram. Sri Tukaram Maharajarice Abhang. s·ri S'akal Santa Gatha. 
ed K A JaRi vo1 7.rr. 2nd ed. Pun.e: Sri Santa va~may prakasan°.Mana1r, 1~6 

The Poems of Tukarama. tr. N. Fraser and K. B. 
Marathe. Vol. 3. Madras: Christian Literature Society, 
1909-15. 

S~rtha Tukarim Gatha. interpreter P. N. Jos1. Bombay: 
S"ri Bhartd:Book Depot Grantha Prakasan, 1966-69. 

, 
--------· Sri Tukaram Mah~raj Gatha Bha~ya. Commentator, 

Khandar~ar S"'ankar Mah~raj. Vol. 2. Umbarkhed: Sri Sadhu 
Maharaj sanstha, 1965. 

Psalms of the Maratha Saint~. tr. N. Macnicol. Calcutta: 
Association Press; London: Oxford Press, 1919. 

(3) st. Ramdas-
,, 

Ramdas. Dasbodh. Sartha Sri Dasbodh . 
L. R. Pangarkar. 7th ed. Baombay: 

commentator and ed. 
K. B. Dhavle, 1975. 

Dasabodha. re. v. s. Kanvinde. Nagpur: Jayashree 
Prakashan, 1963. 

Ekavis Samasi arthat Jufia Dasbodh. Pune: R. s. 
Sahasrabuddhe, 1964. 

; 

. Sri Ramdas Svamice Abhang. ed.· K.A. Josi. Pune: 
-----~-r-i--santa Vern.may Prakasan Mandir, 1967. 

,, ,, 
. Sri Manace Slok (Karunastakasah) . Pune: Anmol 

____ P __ r_ak~asan, n.d. 

(4) The Lokamanya B. G. !itak-

~i~ak, B. G. Srimadbhagavadgltarahasya athava Karmayogasastra: 
The Hindu Philosophy of Life, Ethics and Religion. 10th 
ed. Pm:ie: J. s. ~i~ak, 1973. 

G1ta Rahasya or the Science of Karmayoga. tr. B.S. 
Sukthankar. 2nd ed. Poona: J. s. ~i~ak ands. s. ~i~ak, 
1965. 

The Arctic Home in the Vedas. 
Bros, 1971. 

3rd ed. Poona:Tilak . . 



422 

':!'il:ak, B. G. The Orion or Research into the Antiquity of the 
the Vedas. Poona: Tilak Bros, 1893. . . 

Lekh Sarlgrah: Kesaritil N'ivaqak Lekh Sazl'grah. ed. 
L. S. Josi. New Delhi: Sfiliitya Academy, 1969. 

. Nibahdhakar Titak (Lokamanya Ti~akani Kesaritun 
--..... L"'"'i""'h-1 ..... lelya Kmii Niva4ak Nibafldh~ca: s·az'lgrah) . Pune: Kesari 

Prakasan, 19 71. 

Lokamanya Ti~ak~nce Kesaritil Lekh. ed. N. c. 
Kelkar. Pune: Kesari-Mahratta Samstha, 1926. . . . 

• Samagra Lokamanya Tifak. Vol. 7. Pune: Kesari 
----~P~r-a~k~asan, 1974-76. 

His Writings and Speeches. 
Aurobindo Ghose. 3rd ed. Madras: 

apprecation by Babu 
Ganesh & Co., 1922. 

(5) Miscellaneous-

Apastamba. Aphorisms on the Sacred Law of the Hindus. 
Max Muller. The Sacred B·ooks of the East. Oxford: 

-Press, 1879. 

ed. F. 
Clarendon 

Baudhayana. Dharmasastra. 
of the East. Delhi: 
1965. 

ed. F. Max Muller. The Sacred Books 
Patna: Varanasi: Motilal Banarasidass, 

The Bhagavadgita. tr. w. D. P. Hill. 2nd ed. Madras: 
Oxford University Press, 1969. 

The Bhagavadglta. tr. & interpreted , F. Edgerton. 
Cambridge, Massachusetts: Harvad University Press, 1972. 

The Bhagavadgf ta. 
impression. London: 

tr. S. S. Radhakrishnan. 10th 
George Allen & Unwin Ltd., 1971. 

Gautama. Institutes of the Sacred Law. ed. F. Max Muller. 
The Sacred Books of the East. Oxford: Clarendon Press, 
1879. 

The Mah-a.bharata. tr. P. Lal. Vol. 112. Calcutta: 
The translator, 1968-78. 

Mahipati. Bhaktalilamrita chs. 25-40: Tukarama. tr. J. E. 
Abbot. Poona: The Poet Saints of Maharashtra Series, 1930. 



423 

Mahipati. S'antavijaya: Ramdas. tr. J. E. Abbot. Poona: 
The Poet Saints of Maharashtra Series, 1932. 

Bhaktavijay. tr. J. E. Abbot and N. R. Godbole. 
Poona: The Poet Saints of Maharashtra Series, 1944. 

Manu. The Manusmrti with the Commentary of Manvarmuktavali 
o of Kulluka. ed. Naryan Ram Acharya. 10th ed. Bombay: 

s. Pandurang, 1946. 

The Laws of Manu. ed. F. Max Muller. The Sacred 
Books of the East. Oxford: Clarendon Press, 1886. 

Hymns of the Atharvaveda. tr. M. Bloomfield. ed.F. 
Max Muller. Delhi: Varanasi: 
1964. 

Patna: Motilal Banarasidass, 

The Hymns of the ~gveda. tr. R. T. H. Griffith. ed. 
J. L. Shastri. new revised ed. Delhi: Patna: Varanasi: 
Motilal Banarasidass, 1973. 

The Yajur Veda. tr. Devi Chand. New Delhi: S. Paul 
& Co. , 1965. 

,,,. 
Ramanuja. Ramanuja's Sribha~ya. ed. v. Abhankar. Bombay: 

Nirnayasagar Press, 1915. 

Sainkara. Brahmasutrasainkrabha~yan\ (mulamatram) • 3rd ed. 
Bombay: Satybhamabai Panduranga, 1948. 

, 
The Ved~nta Sutra with the Commentary of Sankaracarya. 

tr. B. Thibaut. ed. F. Max Muller. The Sacred Books of 
the East. Oxford: Clarendon Press, 1904. 

The Bhagavad-Gita with the Commentary of Sri 
S'ankar~ch~rya. tr. A. Mahadeva Sastry. 6th ed. Madras: 
V. Ramaswamy Sastrulu & Sons, 1972. 

Gita in Sankara's own Words (chs. 1-3). tr. v. 
Panoli. foreward, B. D. Jatti. Ca!icuf: S. Paramasivan~ 
1975. 

,,,. 
Ten Principal Upanishads with Sankarabha~ya. Delhi: 

Varanasi: Patna: Motilal. Banarasidass, 1964. 

The Upanishads ••. with Notes and Explanations based 
on the Commentary of Sri S'"ankaracharya. ed. Swamy 

Nikhilananda. Vol. 4. New York: Bonanza Books, 1959. 

Vivekacudamani. ed. Swamy Madhavananda. 8th ed. 
Calcutta: Advaita Ashrama, 1970. 



424 

The S'amkhya Karika of isvarak:i;~cya. tr. & ed. R. Phukan. 
Calcutta: Firma K. L. Mukhopadhyay, 1960. 

The s·affik.hya Philosophy. tr. N. Sinha. ed. B. D. Basu. 
The Sacred Books of the Hindus. Allahabad: The Panini 
Office, 1915. 

"' The Satapatha Brahmal).a·~ ed. F. Max Muller. The Sacred 
Books of the East. Vol. 5. Delhi: Patna: Varanasi: 
Motilal Bnarasidass, 1963-66. 

. ,,_ 
Vasishta. Dharmasastra, 

of the East. Oxford: 
ed. F. Max Muller. The s·acred Books 
Clarendon Press, 1882. 

Visnu. The Institute of the Vishnu. ed. F. Max Muller. The 
·'sacred Books of the East. Oxford: Clarendon Press, 1880. 

Yajnavalya Smriti with the Commentary of Vijnanesvara 
Called the Mitak§ar~ ••• tr. S. C. Vidyarnava. Allahabad: 
The Panini Office, 1918. 

The Thirteen Principal Upanishads. tr. R. E. Hume, 
.rev. 2nd ed. London: Oxford: New York: Oxford University 
Press, 19 75. 

B) Secondary Sources: 

( 1) Maratha- Saints-

Ajagankar, J. R. Maharastra Kavicaritramala. Vml. I. 2nd ed. 
Bombay: D. s. Yande & Co. , 1929. 

Apte, S. s. Samartha Ramdas, Life and Mission. Bombay: Vora, 
1965. 

- . , Apte, v. G. Dasbodh-Sandes. Pu~e: Svadhyay Mahavidyalay 
Prakasan, 1964. 

Bahirat, B. P. The Philosophy of J~anadeva. Pandharpur: 
Pandharpur Research Society, 1965. 

santavanica Amftakalas'. Pandharpur: sarisodha:K: .. 
Mandal, 1965 . . . . 

Banhatti, S. N. 
1971. 

'\...- I • 

Jnanesvari Rahasya. Pune: Kausik Vyakhyanamala, 

Behare, N. K. The Background of Mar~tha Renaissance in the 
17th Century. Bangalore: Bangalore Press, 1946. 



425 

Belasare, K. v. Tukarama. New Delhi: Maharashtra Information 
Centre, 1967. 

Bhandarkar I R. G. Vaishnavism, s·aivism and Other Minor 
Religious Systems. Varanasi: Indological Book House, 1965. 

Bhat, B. v. Mahara?i;.radharma: Arthat Marathyancya itih~sace 
"A.tmik Svarup. Dhule: Mahara~t:radharmagr.aatham~la, 1925. 

Dange, R. Sivasahitil Don Santa: Tukaram ani Ramdas: Amaravati: 
Nag-Vedarbha Prak~san, 1966. 

Date, v. H. Spiritual Treasure of Saint Ramdas. Pune: Vin~s 
Prakasan, 1965. 

Dandekar, S. v. ed. S"'•J<\..-, . h .. ri nanesvar1 c . x11. Vi mils 
Prakasan, 1965. 

J~anadev v Plato.~ Pw:ie: Siksan Prasarak Mandal, . . . . . 
1967. 

Deleury, G. A. The Cult of Viijhoba. Poona: University of 
Poona & Deccan College, 1960. 

Deming, w. s. Ramdas and the Ramdasis. Calcutta: Association 
Press; London: N. Y. : Toronto: Bombay: Madras: 
Calcutta: Oxford University Press, 1928. 

Dhere, R. c., ed. Mara~hi Bhakti Parai!para.&qi Sri Ramak~s,qa 
Vivekananda. PUI}e: S'ri Ramak~~~a Asram, 1963. 

qhavle, G. D. alias Jnanadevopasak, Nathasampradaya ani Jftanesvar. 
Nagpur: L. Qhavle, 1969. 

Edwards, J. F. Dnyaneshwar: The Out-Caste Brahma~. Poona: 
The Poet Saints of Maharashtra Series, 1941. 

Fraser, J. N. and Edwards J. F. The Life and Teaching of 
Tukaram. Madras: Allahabad: Calcutta: Rangoon: Colombo: 
Christian Literature Society for India, 1922. 

Joshi, T. D. Social and Political Thoughts of Ramdas. Bombay: 
Vora, 1970. 

Kavde, P. B. Santasre?tha Tukaram Maharaj. Pu~e: 
,,. 
Sri 

Lekhan-Vacan Bha~qar, 1966. 

Kalelkar, K. Santamanas Tukaram. Pavnar: Parandham Prakas/an, 
Gramaseva Ma~qa~, 1967. 



426 

Kelkar, N. C. Jfranesvari Sarvasva. 2nd ed. Pu~e: Manohar 
Granthamala, 1970. 

Kelkar, v. c. Tukaram Bara Abhailg: Arthat Paramartha 
S,.3dh;yasadhan vicax;. Sarigli: Adhyatma Pari9ad, 1964~· 

Kincaid, c. A. Tales of the $'aints of Pandharpur. Bombay: 
Oxford University Press, 1919 . 

.,,,. 
Khuperkarsastri, B. M. Srisaivagam aqi Jnanesvar. Pu~e: 

K. N. Pile, 1960. 
,,, 

Pangar~ar, L. R. Sri Tukaram Caritra. 2nd ed. Bombay: K. B. 
Dhavle, 1927 • 

. Santa caritra Mala. ---=---=,.... Book co., 1967. 
Puqe: Vidarbha Marathavada . . 

Pendase, s. o. Jnanesvarace Tattvajnana. Bombay: K. B. Qhavle. 
1941. 

1969. 
J~anadev a~i Namdev. Pune: . Continental Prakasan, 

Sri Jnanesvarica Abhyas. Pm:ie: 
,,. 
Sik~an-Prasarak 

MaJ?.qa~ , 19 5 4 . 

Pendharkar, Y. D. Samartha Ramdas: Ek Abhyas. Pu~e: Cbntinental 
Prakasan, 1964. 

Phatak, N. R. Sri Samartha Caritra. Pune: Citra£ala Prakasan, 
1951. 

Sri Samartha Caritra Varunay a~i Sampradaya. Pu~e: 
Prasad Praka~an, 1972. 

I 

Rajvade, v. K. Sri Samartha Ramdas. Satara: Ananda Press, 
1923. 

Ranade, R. D. Mysticiam in Mahara$tra. Poona: Aryabhushan 
Press, 1933. 

Relekar, N. N., Inamdar, H. V. and Mirajkar, N. D. eds. 
Sri Namdev Dar~an. Kolhapur: Namdev Samajonnati Po.ri~ad 
1961, 1970. 

Sardar, G. B. The Saints-Poets of Maharashtra: Their Impact 
on Society. tr. of Safltavanmaya:c1 s·ainajik Phala~ruti. 
tr. K. Mehata. Bombay: orient Longmans, 1969. 



427 

Sharma, s. R. Teachings o·f Jnanadeva. Bombay: Bharatiya Vidya 
Bhavan , 1965. 

Focus on Tukaram from a Fresh Angle. Bombay: 
Popular Book Depot, 1962. 

Tukaram' s Teaching. Bombay: Bharatiya;.Vidya Bhavan, 
1964. 

/ ~ 

Sivattvananda (Swamy), Sri Jnane~var: Tattvadar~i a~i Kavi. 
Nagpur: Sri Ramak~q~a Asram, 1968. 

Sunthankar, B. R. Mahara~triy SantamaI)qalace Aitihasik Karya. 
Belganv: A. P. Caugule, Ajit Agency, 1948. 

Tu~pu~e, G. v. J!tanesvari: Atmanandace Tattvajnana. PuQe: 
Vidarbha Marathavada Book co., 1966. . . 

Tulpule, s. G. Pane Saritakavi. 2nd ed. Pune: Vinus Prakasan, 
1962. 

(2) The Lokamanya B. G. ~ilak-

Athalye, o. v. The Life of Lokamanya ~i+ak. Poona: Annasahib 
Chiploonkar, 1921. 

Aurobindo, Bankim-Tilak-Dayananda. Calcutta: Arya Publishing 
House, 19 40. 

Banhatti, s. N. 1ilak ~~i Agarkar. Nagpur: Suvicar Prakasan 
Maz;iqa~, 1957. 

Bapat, S. v. 
Vol. 3. 

Lokamanya Ti~ak yancya A~havayi v Akhyayika. 
Pu~e: the author, 1925-28. 

Bhat, V. G. Lokamanya T~1ak (His Life, Mind, Politics and 
Philosophy. Poona: Prakash Publication, 1956. 

Brown , D. Mackenzier The White Umbrella: 
Thought from Manu to Gandhi. Bombay: 
House, 1964. 

Indian Political 
Jaico Publishing 

Cashman, R. I. The Myth of the Lokamanya: Ii~ak and Mass 
Politics in Maharashtra. Berkeley: University of California 
Press, 1975. 

Chirol, v. Indian Unrest. London: Macmillan & Co., Ltd., 
1910. 



428 

Ganesh & co. (Pub.). Heroes of the Hour: Mahatma Garidlj.i, 
Iilak Maharaj, Sir Subramanya Iyer. Madras: the Publisjer, 
1918. 

The Trial of Bal Gangadhar ~i~ak the Kesari Prosecution. 
Madras: the Publisher, n.d. 

Jog, N. c. Lokamanya Bal Gangadhar Ii~ak. New Delhi: Govt. 
of India. 1959. 

Karandikar, A. J. Kraritikarak Ti~ak ni Tyanca Kaf. Pune: 
Kal Prakasan. 1969. 

Karandikar, S. L. Lokamanya B. G. ~i~ak: The Hercules and 
Prometheus of Modern India. Poona: the author, 1957. 

Karandikar, v. R. Bhagavadgltece Tin ~ik~kar. PUI}e: Kesari 
Prakasan, 1974. 

Karmamarkar, D. P. Bal Garigadhar ~i~ak: A Study. Bombay: 
Popular Book Depot, 1956. 

Kelkar, N. c. Lokamanya ~ilak Yance Caritra. Vol. 3. Pune: 
the author, 1928. 

Life and Times of Lokamanaya ~i~ak. tr. D. v. Divekar. 
Vol. 2. Madras: S. Ganesan, 1928. 

Ketkar, G. v. Lokamanyanci Bha~asaili. Pune: ~ilak Mahara~~ra 
Vidhyapi~h, 1962. 

Keer, D. Lokamanya Ii~ak, Father of the Indian Freedom Struggle. 
2nd ed. Bombay: Popular Prakashan, 1969. 

Lokamanya ~i~ak Rajarsi Sahu Maharaj: Ek Mulyamapan. 
Bombay: Sri Gajanan Book Depot Prakadan, 1971. 

Kher, B. D. Lokamanya T~iak Darsan. 2nd ed. Pune: Kesari 
Prakasan, 1972. 

Kothari, v. R. Glta Rahasya Sar. Pu~e: c. H. Garidhir 1958. 

Lederle, M. R. Philosophical Trends in Modern Mahara~~ra. 
Bombay: Popular Prakashan, 1976. 

Natesan, G. A. & Co. (Pub.). Eminent Orientalists: Indian, 
European, American. Madras: the Publisher, 1922. 



429 

,,,. 
Parikh, G. D. Bharatiya Ra~~ravadace Silpakar Bal Gangadhar 

Ti~ak. Bombay: Mauj Praka?an Grh, 1969 . • 

Parvate, T. v. Bat Gangadhar ~i~ak: A Narrative and Inter
pretative Review of His Life, Career and Contemporary 
Events. Ahmedabad: Navajivan Publishing House, 1958. 

Phatak, N. R. Lakarnanya. Bombay: Mauj Prakasan G;h, 1972. 

Pradhan, G. P. Lokamanya Xilak Vyakti v Karya. Pune: Kesari 
Prakasan, 19 71. 

Ram Gopal, Lokarnanya ~itak: A Biography. London: Asia 
Publishing House, 1965. 

Reiser, I. M. and Goldberg, N. M. eds. Tiiak and the Struggle 
for":Indian Freedom. New Delhi: People•s Publishing House, 
1966. 

Saggi, P. D. 
Homage. 

Life and Work of Lal, Bal and Pal, a Nation.' s 
New Delhi: Overseas Pub. House, 1962. 

Shay, T. L. "':t'i~ak, Gandhi and Arthasastra" Ph. :c. thesis, 
Evanston, Ill. 1955. 

The Legacy of the Lokarnanya: The Political Philosophy 
of Bal Gangadhar ~ilak. Bombay: Oxford University Press, 
1956. 

Tahmankar, D. v. Lokarnanya ~i!ak, Father of Indian Unrest 
and Maker of Modern India. London: J. Murray, 1956. 

Venkatesvarulu, v. All About Lok. Tiiak. Madras: v. Ramaswamy 
Sastrulu & Sons, 1922. 

Vidwans, M. D. ed. Letters of Lokarnanya Ii~ak. Poona: Kesari 
Prakashan, 1966. 

~i~lpert, S. A. ~iiak and Gokhale: Revolution and Reform in 
the Making of Modern Indfa. Berkeley: Los Angeles: 
University of California Press, 1962. 

(3) Miscellaneous-

Appasarny, A. J. The Theology of Hindu Bhakti. Madras: 
Christian Literature Society, 1970. 

Bahirat, B. P. Varkari Sampradaya: Oday v Vikas. Pune: Vinus 
Prakasan, 19 72. 



430 

Bhave, v.L. Mahara~tra S'ar·svat. Bombay: Popular Prakasan, 
1963. 

Bhandarkar, R. G. Collected Works of Sir R. G. Bhandarkar, 
ed. N. B. Utgirkar. Vol. 3. Poona: Bhandarkar orient 
Research InstitQte, 1959. 

Bijapurkar, v. G. Riksangraha~or a University Selection of 
Vedic Hymns withe the Commentary of Sayanacharya. 
Bombay: Tukaram Javaji, 1907. 

Bloomfield, M. The Religion of the Veda, the Ancient Religion 
of India (from Rigveda to Upanishads}. New York: London~ 
Putman's Sons, 1908. 

Burgess, J. Report on the Elura Cave Temples and the Brahmanical 
and Jain Caves in Western India. Varanasi: Indological 
Book House, 1970. 

Caturvedi, R. P. Lokamanya Ii~ak (Ek Jivani}. Agra: Vinod 
Pustak Mandir, 1959. 

Coomarswamy, A. K. Hinduism and Buddhism. New York: Philo
sophical Library, 1943. 

oandekar, s. v. varkarI Panthaca Itihas. Alandi: Pro. 
Darldekar Dharmik Vmtmay Praka~an Mandal, 1966. . . . 

Das, B. The Science of Social Organization of the Laws of _ 
Manu in the Light of Atmavidya. Vol. 2. Adyar: Theosophical 
Pub. Society, 1933-35. 

Dasgupta, S. N. Hindu Mysticism. Chicago: London: The Open 
Court Pub. Co., 1927. 

de Reuck, A. and Knight J. eds. Caste and Race: Comparative 
Approaches. Boston: Little, Brown & Co. , 1967. 

Desmukh, P. S. The Origin and Development of Religion in Vedic 
Literature. London: New York: Bombay: Oxford University 
Press, 1933. 

Despande, A. N. Pracin Marathf vanmayaca Itihas. vol. 2. 
Pu~e: Vinus Prakasan, 1966. 

Despande, B. G. Lokamanya Tilak (Jivan-Caritra}. Vardha: 
Ra~~rabh~~a Prac~r Samiti, 1956. 

Diksalkar, o. B. Maharastraca Pracin Itihas arti s·ansk:rti. 
Pune: Pune Vidyapith Prakasan, 1964. 



431· 

Dumont, L. Homo Hierarchicus: The Caste System and Its 
Implication. tr. M. Sainsbury. Chicago: The University 
of Chicago Press, 1970. 

Ghate, Ghate's Lectures on Rigveda. revised and enlarged 
by v. S. Sukthankar. 3rd ed. Poona: Oriental Book 
Agency, 1959. 

Ghurye, G. S. Caste Class and Occupation. Bombay: Popular 
Book Depot, 1961. 

Religious Consciousness. Bombay: Popular Prakashan, 
1965. 

Gonda, J. Change and Continuity in Indian Religion. London: 
The Hague: Paris: Mounton & Co., 1965. 

A History of Indian Literature: Vedic Literature 
(Salhllitas and Brahmaqas). Otto Harrassowitz: Wiesbaden, 
1975. 

Gopalacnarya, M. R. The Heart of the Rifveda. Bombay: 
New Delhi: Samaiya Pub. Pvt. Ltd., 971. 

Griswold, H. D. The Religion of the Rigveda. Delhi: Varanasi: 
Patna: Motilal Banarasidass, 1971. 

Guenon, R. Introduction to the Study of Hindu Doctrines, tr. 
M. Fallis. London: Luza & Co., 1945. 

Hirriyanna, M. The Essentials of Indian Philosophy. 8th 
impression. Bombay: George Allen & Unwin, 1973. 

Hutton, J. H. Caste in India: Its Nature, Function, and 
Origin. Cambridge: Cambridge University Press, 1946. 

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

Kane, P. v. History of Dharma~astra (Ancient and Mediaeval 
Religious and Civil Law). Vol. 5. Poona: Bhandarkar 
Oriental Research Institute, 130-62. 

Karve, D. G. Ranade the Prophet of Liberated India. Poona: 
v. H. Barve, 1942. 

Karve, I. K. Marathi Lokarici Sanskrti. Pune: Desmukh, 1962. 



432 

Karandikar, s. L. !?he Rise and Fall of Mara1;ha Power. Poona: 
S. S. Karandikar, 1969. 

Keith, A.B. The Religion and Philosophy of the Veda and 
Upanishads. Cambridge, Massachusetts: Harbard University 
Press; London: Oxford University Press, 1925. 

Kelkar, N. c. Landmarks in Lokamanya's Life. Madras: G. 
Gane!ahan, 19 24. 

Kesari Maratha Trust, (Pub.). Sar Sangrah arthat Kesarice 
Chote Phail. Pune: the Publisher, 1929. 

Kincaid, c. A. Teachers of India. Bombay: Oxford University 
Press, 19 29. 

Kincaid, c. A. and Parasnis, D. B. A History of the Mara1;ha 
People. Delhi: S. Chand & Co., 1968. 

Kumar, R. Western India in the Nineteenth 
in the Social History of Mah~rashtra. 
of Toronto Press, 1968. 

Century: A Study 
Toronto: University 

Lingat, R. The Classical Law of India. tr. with addition by 
J. D. M. Derrett. Berkeley: Los Angeles: University 
of California Press, 1973. 

Macdonell, A. A. 
ed. Delhi: 

A History of Sanskrit Literature. 
Munshi Ram Manohar Lal, 1961. 

2nd Indian 

The Vedic Mythology. Varanasi: Indological Book 
House, 1963. 

Mahipati, Santan a Caritrakatha: Pracin Mara hitil Santa
caritrapar va:ri.mayace Dar an. Pu~e: Pu~pak Prakasan, 
1967. 

Mate, M. s. Temples and Legends of Maharashtra. Bombay: 
Bharatiya;J Vidya Bhavan, 19 6 2. 

Mokasi, P. R. Mahara~~ratil Pane Sampradaya. 2nd ed. Pune: 
Prasad Prakasan, 1875. 

Nadkarni, R. v. The Rise and Fall of the Mar~tha Empire. 
Bombay: Popular Prak~san, 1966. 

Narain, K. An Outline of Madhva Philosophy. Allahabad: 
Udayana Publication, 1962. 



433 

Narain, K. A Critique of Madhva Refutation of the Sarltkara· 
School of Vedartta. Allahabad: Udayana Publication, 1964. 

Pandit, N. Maharastratil Ra~t;ravadaca Vikas. 2nd ed. Pu!].e: 
Modern Book Depot Praka~an, 1972. 

Panse·1· M. G. Y~davakalin Maharal:it;ra (A. D. 1000-13'50). Bombay: 
Muinbai Marathi Grabth Sa~grahalay, 1963. 

Parvathamma, c. Sociological Essays on Veerasaivism. Bombay: 
Popular Prakashan, 1972. 

Potdar, D. v. Inside Maharashtra. New Delhi: Maharashtra 
Information Centre, Govt. of Maharashtra, 1964. 

Radhakrishnan, S. and Moore, c. A. eds. A Source Book in 
Indian Philosophy. 5th printing. Princeton: Princeton 
University Pres, 1973. 

Rajvade, v. K. Ra'avade Lekhasan rah, Sankiroa Nibandha. e 
ed. s. N. Jo i. Vol. 3. Pune: Bh~rat Itihas San odhak 
Mandal, 1935. · . . . 

Ranade, M. G. Essays on Indian Economics: 
Essays and Speeches. 2nd ed. Madras: 
Co. , 1906. 

A Collection of 
G. A. Natesan & 

Religious and Social Reform. ed. M.B. Kolaskar. 
Bombay: Gopal Narayan & Co., 1902. 

Rise of the Marafha Power and Other Essays ••• 
Bombay: University of Bombay, 1961. 

Miscellaneous Writings of the late hon'ble Mr. 
Justice M. G. Ranade. Bombay: R. Ranade, 1915. 

Renou, L. The Destiny of the Veda in India. ed. D.J. Chanana. 
Delhi: Patna: Varanasi: Motilal Banarasidass, 1965. 

Sardesai, G.S. New History of the Mara~has. 2nd impression. 
Vol. 3. Bombay: Phoenix Publication, 1957. 

Sharma, B. N. K. Philosophy of Sri Madhvacarya. Bombay: 
Bharatiya Vidya Bhavan, 1962. 

Sharma, C. A Critical Survey of Indian Philosophy. Delhi: 
Motilal Banarasidass, 1973. 

Sharma, S. R. The Founding of Maratha Freedom. Calcutta: 
Orient Longrnans Ltd., 1964. 



434 

Singh, M. Gorakhanath and Mediae~1al Hindu Mystici·s·m in·cluding 
texts and translation of Machhendra-Gorakh Goshti, Padas 
and Sholakas of Gorakh, Shlokas of ·charpatnath. Lahore: 
the author, 1937. 

Sinha, J. A History of Indian Philosophy. Vol. 2. Calcutta: 
Central Book Agencey, 1952. 

Thapar, R. A History of India. Vol 2. Harmondworth: Penguin 
Books, 1966. 

Vaidya, c. v. Madyayugin Bharat, athava Hindu Raj~anca Udbhav, 
Utkar~a, "fil}i Ucched. Vol.3. Pune: Bh~ratetihas Sartsbdhak . 
Mandal, 1920. . . . 

History of Sanskrit Literature. Poona: the author, 
1930. 

van Buitenen, J. B. A. R~manuja on the Bhagavadgita. 2nd ed. 
reprint. Delhi: Motilal Banarasidass, 1974. 

Wallis, H. W. The Cosmology of the Rigveda: An Essay. London: 
Williams &~Norgate, 1887. 

Winternitz, M. A History ·of Indian Literature. tr. Mrs. S. 
Ketkar, 2nd ed. Vol·. I. New Delhi: Oriental Book 
Reprint Corporc:i.tion, 1972. 

(4) Articles and Other-

Bhave, v. K. "Lo. +i,\akanci samaj ik Mate", Sahyadri, (Aig. 1 
193%) , pp. 55-59. 

Brown, D. Mackenzie. "The Philosophy of Ba+ Garigadhar 1'i~ak
Karma vs. Jnana in the Gfta Rahasya" The Journal of 
Asian Studies, XII . (Feb. 1958) 197-206. 

Mackichan, D. "The Marat;has and Their Literature"' Indian 
Interpreter, VII.4. pp. 164-177. 

Rakananda, "Samartha Ramdas, Saint of Activism", Prabudha 
Bharat, LXXIV (1969) 459-465. 

Hastings, James. ed. Encyclopaedia of Religion and Ethics. 
Vol. 12. Edinburgh: T. & T. Clark; New York: Charles 

Scibner's Sons, 1971. 

Ketkar, s. v. Mahara~~riy J~anako~. Vol. 23. Nagpur: 
Mahara~~riy J:ilanako?ama~~a~, 1920-27. 



435 

Molesworth, Mara~hi-English Dictionary. corrected reprint. 
Poona: Shubhada-Saraswat, 1975. 

Monier-Williams, M. A Sankrit-English Dictionary. Oxford: 
Clarendon Press, 1970. 

************************************************************ 


	Structure Bookmarks



