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PREFACE.

1. Mysticism denotes that attitude of mind which involves

g direct. immediate, first-hand, intuitive

The ineffable and 2pprehension of God. When Mysticism
intuitive character of iz understood in this sense, there is no
Mystical Experience. reason why it should be taken to signmify
any occult or mysterious phenomens

as is oceasionally done. It is an irony of fate that a word
which deserves to signify the highest attitude of which man
1s capable, namely, a restful and loving contemplation of
God, should be taken to signify things which are incom-
parably low in the scale of being. Mysticism implies a
silent enjoyment of God. It isin this sense that mystical
experience has often been regarded as ineffable. 1t is not
without reason that Plato in his 7th Epistle, which is now
regarded as his own genuine composition, says: * There
is no writing of mine on this subject, nor ever shall be, It
is not capable of expression like other hranches of study......
If T thought these things could be adequately written down
and stated to the world, what finer occupation could 1 have
had in life than to write what wonld be of great service to
mankind ** (341 e-e; vide Burnet—Thales to Plato, p. 221).
The ineffable character of mystical experience is closely link-
ed with its infuitional character. It has been very often
supposed that for mystical experience no separate faculty like
Intnition need be requisitioned, but that Iutellect, Feeling,
and Will might suffice to enable us to have a full experience
of God. Now it is a matter of common knowledge that even
for heights to he reached in artistic, scientific, or poetic acti-
vity, a certain amount of direct, immediate, almost cata-
clysmie, contact with Reality is required. Far more is this the
case in the matter of mystical realisation. It is thus wonderful
to see how people like Dean Inge contradict themselves when
once they declare that “ the process of divine knowledge
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consists in ecalling into activity a faculty which all possess
but few use, what we may call the seed of the Deiform nature
in the human soul " (vide Selbie: Psychology of Religion,
p. 257); and yet again that ““ there is no special organ for
the reception of Divine or Spiritual Truth ™ (Philosophy of
Plotinus, 1. 5). People, who would otherwise openlv side with
Intuition, yet declare that Intellect alone:is sufficient for the
reception of Divite knowledge ; but their real heart-beat tells
us that they believe that not mere Intellect is sufficient, but
that a higher faculty is necessary. Intuition, so far from
contradicting Tutelligence, Feeling, or Will, does penetrate
and lie at the back of them all, Intuition would not deny
to Mysticism a title to Philosophy if Intellect reguires it. As
it eonnotes a determinative Effort towards the acquisition of
Reality, it implies a definite, prolonged, and continuous exer-
cise of the Will, Also, Mysticism, pace Dr. Inge, necessarily
makes place for Emotions in a troly mystical life. It is
strange that Dean Inge should fight shy of emotions, and deny
to them a place in mystical life, when he says that Mysticism
consists only in “ seeing God face to face ”, and that it does
not involve ** an intensive cultivation of the emotions ™ (Philo-
sophy of Plotinus, 1. 3). We may venture to suggest to the
Dean that unless the emotions are purified, and are turned
towards the service of God, no * seeing of Him face to face ",
of which he speaks so enthusiastically, is ever possible. Thus
it seems that Intelligence, Will, and Feeling are all necessary
in the case of the Mystical endeavour: only Intuition must
back them all. It is this combined character of mystical
experience, namely, its ineffable and intuitive character,
which has served ta make all God-aspiring humanity a com-
mon and hidden Society, the laws of which are known to
themselves if at all. We may even say, that they are known
only to God, and not even to them !
I

. 2. It is thus that the Mystics of all ages and countries
form an eternal Divine Society. There are no racial, no
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communal, no national prejudices among them. Time and

space have nothing to do with the eternal
m;t-nﬁ’i"ﬁ.:; a:: and infinite character of their mystical
Mystics of the West: a 2XPeTience. It is for this reason that
comparison. the mystics treated of in this Volume,

who form but a cross-section of that
Divine Rociety, yet represent the reality of the Mystic
Assembly completely and to the fullest extent. We shall
make an endeavour in this Preface first to give a general
outline of certain points of comparison between the Mystics
treated of in this Volume and the Mystics especially of the
(‘hristian world. After having gone into these comparisons,
we shall treat in a general way somé points in the
Psychology and Philosophy of Mysticism, affecting both the
Mystics of the East and the West. The greatest of the
Mystics treated of in this Volume, namely, J'ﬁﬁneﬁvara, has
naturally his comparison with such great philosophico-mystical
luminaries of the West as Plotinus, Augustine, and Eckhart,
Baron Von Hiigel has said that there is “ a radical inconsis-
tency between the metaphysician and the saint " (Kternal Life,
p. 85). But we think that the Baron is wrong when we see
snch splendid specimens of the combination of Philosophy
and Mysticism as in the personalities of the great Mystics we
are talking about, namely, Jiiinedvara, Plotinus, Eckhart, and
Augustine. Who will not say that the Jianesvari of the one, and
the “Enneads”, the “Mystische Schriften” and the “De Civitate
Dei” of the other are not embodiments of combined philoso-
phic and mystical wisdom ? Secondly, Jiidnesvara may yet
again be fitly compared with Dante, whose beatific vision, philo-
sophic imagination, and poetic melody are just a counterpart
of that greatest of Indian poet-mysties, Jidnedvara. Thirdly,
Jiiinedvara may again be fitly compared with the brilliant
St. John of the Cross, whose fulness and variety of mystical
experience and whose manner of presenting it stand almost
unsurpassed in the literature of Western Mysticism. Of the
Female Mystics of Mahariishtra, the three that stand to view
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at once, namely, Muktabai, Janibai, and Kanhopitrd natur-
ally have their comparison with such celebrated names as
Julian of Norwich, Catherine of Siena, and St. Teresa. It
is true that the Female Mystics of Mahfrashtra are more sub-
jective in their temperament, while those of the West are more
or less activistic, barring of course such mystics as Madame
Guyon ; and it is again true that the idea of sexual symbolism
in religion is less prominent with the female mysties of Maha-
rishtra than it is with their Western compeers. Of the Un-
touchable Mystics, Chokhamela, the pariah, naturally stands
comparison with Bohme, the shoe-maker, with this difference,
that while Chokhimeld does not yield to Béhme in the quality
of the heart which makes him touch Reality nearmost, Béhme
is certainly superior in'so far as the philosophic setting of mysti-
cism is concerned. His doctrines of the Microcosm, Anti-
thesis, and Correspondence have left a deep impression upon
Western Thought, and it is not withont reason that we count
among his disciples such great names as Law, Blake, and
Saint Martin. Tukarima, another type of Mystics in Maha-
rishtra, has his comparison, firstly, so far as the personalistic
element in mysticism is concerned, with the great Suso, whose
joys and fears, griefs and tears, wailings and railings, aswell as
whose final consummation are exactly like those of his Indian
compeer, Then, again, as might be seen by reference to the
two chief stages of Tukdrima’s mystical experience as de-
seribed in the later pages of this volume, the dark night of the
soul in Tukirima is followed by a period of fruitful consum-
mation, naturally bringing to mind the two stuges through
which the great English mystic Bunyan passed from his
“ Pilgrim's Progress " to the * Grace Abounding ”, from s
early “ spiritual agonies, inward deaths, and inward hell, to
the new divine births that surely follow after these, as after
winter follows gpring ', at which stage, Bunyan saw with the
eyes of his soul the beatific vision of Jesns Christ standing at
God’s right hand. Finally, Tukarima could be very well
paralleled to the brlliant European mystic Dinuyai;s the
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Areopagite, whose venturesome intimations of the Absolute,
deseription of God as the Divine Dark, and accurate analysis
of .the mystical and ecstatic consciousness are excellently
paralleled by those of the Marithi Mystic. Finally, that acti-
vistic type of MaharAshtra mystics, namely, Ramadisa, has
naturally his comparison with Furopean mystics like Pytha-
goras, Ignatius Loyola, and Ruysbroeck. Ramadisa founded
an Order of his disciples as Pythagoras founded his. Rima-
dasa had a political colouring to his religions teaching, as
Pythagoras even more definitely had in founding lis political
Order, with this difference, that while Ramadasa’s Order was
backed by the regal power of Sivaji and succeeded, Pythagoras’
Order suceumbed on account of its over-much political aspi-
rations to found a kingdom. On the other hand, even though
mysticism and politics were combined in Ramadisa and Igna-
tins Loyola, with the one the two ran concurrently without
the one eclipsing the other, while, with the other, political
activity became so absorbing as fo throw mystical experi-
ence entirely into the back-ground. Finally, Ramadasa’s teach-
ing on the combination of the active and the spiritual life,
that “ one should spend one’s entire life in strenuous work,
and yet again in steady contemplation in a moment " (Disa-
bodha, XIX. 8. 29). is beautifully paralleled in the teaching
of Ruyshroeck, who tells us that ** the most inward man must
live his life in these two ways, namely, in work and in rest;
in each, he must be whole and undivided, and is perpetually
called by God to renew both his rest and his work "', Indeed
“he is a living and willing instrament of God, with which
(tod works whatsoever He will, and howsoever He will. He
is thus strong and courageous in suffering all that God allows
to befall him, and is ready alike for contemplation and action™
(Adornment, ii. 65).

3. So far we have discussed in a general way how the
Mystics of Mahfirashtra stand as compared with the Mystics
of the West. Let us now consider by reference to certain
particular passages how the two sets of Mystics imculcate
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the same mystical teaching. In the first place, so far as
the Vision of the Self is concerned,
let us see how Jiifinesvara on the one
hand, and Taunler and Ruysbroeck on
the other, describe it in almost identical terms. Jifnes-
vara tells us (Mysticism in Mahirashtra, p. 120) that “ when
the tree of unreality has been cut down, one is able to see one’s
Self, one’s own form. This is, however, not to be compared to
the seeing of the reflection in o mirror ; for the reflection in a
mirror is simply an other of the seeing man. The vision of the
individual Self is as a Spring which may exist in its own ful-
ness event when it does not come up intoa Well. When water
dries up, the image in it goes back to its protofype; when
the pitcher is broken, space mixes with space ; when fuel is
burnt, fire returns into itself ; in a similar way, is the vision of
the Self by the Self. This is the Ultimate Being which exists
in itself, after reaching which, there is no return ». Let us
hear what Tauler says: “ When through all manner of exer-
cises, the outer man has been converted into the inward
man, then the Godhead nakedly descends into the depths
of the pure soul, so that the spirit becomes one with Him.
Could such a man behold himself, he would see himself so noble
that he would fancy himself God, and see himszelf a thousand
times nobler than he is in himself * (Sermon for the Fifteenth
Sunday after Trinity). Also let us hear what Ruyshroeck
says. “ Thanks to that innate Light ™, says Ruysbroeck,
“ these interior men, these contemplatives, are wholly changed,
and they are united to that very Light, by which they see,
and which they see. Thus do contemplatives pursue the
eternal Image in Whose Likeness they were fashioned ;
and they contemplate God and all things in one, in
an opern Vision bathed in Divine Light” (L’Ornement
des Noces Spirituelles, iii. 5). , Similar is the teaching
of the Upanishads, which tell us that when a man
reaches the acme of his spiritual realisation, “he sees
his Self, his own form, snffused in a halo of dazzling

The Vision of the
Self.
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light " (Maitri Upanishad, II. 1-3). We may have a
glimpse from these utterances as to how the great mystics
of various ages and climes have an identical teaching about
the vision of the Self, which is the acme of their spiritual
realisation.
4. As regards the identity of Self and God, let us see how
The ldeatity of Self i‘ﬁirieévam, St quhn of the Cr:nss, -:111111
il lotinns again inculcate an identical
teaching. « “Krishna and Arjuna,”
says Jiiinefvara, that is to say, (God and the Self, ** were
like two clean mirrors, placed one against the other, the
one reflecting itself infinitely in the other. Arjuna saw
himself along with God in God, and God saw Himself
along with Arjuna in Arjuna, and Samjaya saw both of
them together! When one mirror is placed against another,
which, may we suppose, reflects which " (M. M., p. 137)
St. John of the Cross tells us in his Canticles that ** the thread
of love binds so closely God and the Soul, and so unites them,
that it transforms them and makes them one by love ; so that,
though in essence different, yet in glory and appearance the
soul seems God, and God the soul” (Cant. xxxi). And, again,
“T,et me he so transformed in Thy beauty, that, being alike
in beauty, we may see ourselves both in Thy beauty ; so that
one beholding the other, each may see his own beauty in the
other, the beauty of both being Thine only, and mine absorb-
ed in it. And thus T shall see Thee in Thy beauty, and my-
gelf in Thy beauty, and Thou shalt see me in Thy beauty ;
for Thy beauty will be my beauty, and so we shall see, each
the other, in Thy beauty " (Cant. xxxvi. 3). Also the great
Plotinus tells us: “If then a man sees himself become one
with the One,— he hasin himself a likeness of the One,—and if
he passes out ofhimself as an image to its archetype, he has
reached the end of his journey. This may be called the flight
of the alone to the Alone ™ (Enneads, VI. 9. 9-11).. According
to these mystics, therefore, the relation of Self and God may be
likened to the relation between an image and its prototype,
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but is never fully represented by it. The union is so close
as to defy all expression : but if any analogy is to be found,
it may be found in the infinite reflections of one mirror in
another when placed over against it, and of this again into
the first, as JiidneSvara tells us, anticipating closely a famous
phenomenon in Optics.

5. In a curious passage, again, Plotinns, Jiiinedvara and
the Upanishads speak the same language
about what might be called the Royal
Procession. God is here considered as
King ; and Intelligence, or the Virtues, or the Elements, are
considered as his vassals. In the Upanishads we are told
how “On the approach of a great king the policemen,
magistrates, charioteers, and governors of towns wait upon
him with food, and drink, and tents, saying he comes. he
approaches, similarly, do all these Klements wait on the
conscious Self, saving this Brahman comes, this Brahman
approaches ; and again, as at the time of the king’s de- °
parture, the policemen, magistrates, charioteers, and gover-
nors of towns gather round him, similarly, do all vital airs
gather round the Seif at the time of death ” (Brihadaranyaka,
IV. 3. 37-38). Plotinus with his favourite theory of the emana-
tion of the Nous from God, of the Soul from the Nous, of Matter
from the Soul, tells us how * Intelligence or Nous is a Second
+od, who shows himself before we can behold the First. The
First sits above on Intelligence as on a glorious throne, For
it was right that He should be mounted, and that there should
be an ineffable beauty to go before Him ; as when some great
King appears in state, first come those of less degree, then
those who are greater and more dignified, then his body-guard
who have somewhat of royalty in their show, then those who
are honoured next to himself. After all these, the great King
himsell appears suddenly, and all pray and do oheisance ™
(Enneads, V. 5.3). Jiidneévara tells us about the march on-
ward of a Mystic who is entering the kingdom of God : * By
putting on himself the armour of dispassion, the Mystic mounts

The Royal Proces-
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the steed of Rajayoga, and by holding the weapon of concen-
tration in the firm grip of his diserimination, he wards off small
and great obstacles before him. He goes into the battle-
field of life, as the Sun moves into darkness, in order to win
the damsel of Liberation. He cuts to pieces the enemies that
come in his way, such as egoism, arrogance, desire, passion,
and others; .......v.. Then all the Virtues come to
welcome him as vassals hefore a king............ At
every step as he is marching on the imperial road of
spiritual life, the damsels of the psychological States
come to receive and worship him, Maidens of the Yogic
Stages come and wave lights before him. Powers and
Prosperities assemble round him in thousands to see the
spectacle, and rain over him showers of Aowers, and as he is
approaching the true Swardjya, all the three worlds appear
to him full of joy” (M.M., pp. 127-128). If we discount
a little from these accounts of the Royal Procession the
distinction between Self and God, which from the point of
view of Mysticism we must, it is curious that the same
idea of this victorious procession should have been present
to the mind of the Upanishadic Seer, the great Alexandrian
mystic, as well as the foremost Saint of Maharashtra.
6. In the matter of the determination of the characteristics
of the Tdeal Sage, again, there is a very
The Ideal Sage. close parallel in the teachings of the
Mystics of the East and the West. One
of the most celebrated descriptions of the Ideal Saint that
oceurs in Western literature is in Plotinus, where he describes
the Ideal Sage as One without inward diflerence and without
difference from the rest of Being: * Nothing stirred within
him : no choler, no concupiscence of the alien was with him
when he had gained the summit; not even reason was left,
nor any intellection ; nay, himself was not present to him-
self.....Even of beauty he is no longer aware, for now he
has travelled beyond the beautiful. The very concert of the

virtues is over-passed’’ :
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In short, Plotinus tells us that his Tdeal Sage has passed be-
yond reason, heyond the beautiful, beyond even the virtues.
He tells us, furthermore, that his Sage is entirely * God-pos-
sessed : he is poised in the void, and has attained to quiet
in his Being there is no lightest quiver of deviation, no return
of consciousness upon itself; uftterly stable, he has become
as it were the principle of stability ' (Enneads, VI, 9. 9-11).
If we refer to the Upanishads, we will see that the Ideal Sage
is described in identical terms: “For a man to whom
all these beings have become the Atman, what grief, what
mfatuation, can there possibly be, when he has seen the unity
in all things? All his desires have heen at an end, because
he has attained to the fulfilment of the highest desire, namely,
the realisation of the Atman. As drops of water may not
atthere to the leaf of a lotus, even so may sin never contami-
nate him...... He has attained to eternal tranquillity, be-
cause as the Upanishad puts it, he has ‘ collected * the God-
head.' All his senses along with the mind and intellect have
become motionless on account of the contemplation of the
Absolute in the process of Yoga” (Ranade: Constructive
SBurvey of Upanishadic Philosophy, pp. 315-316). We need
not cite many illustrations from the Mahardshtra Saints to
see How this doctrine of the Ideal Sage preached by Plotinus
is ‘also preached by them. We may only take one or two
illustrations from Jidne§vara and Ramadisa, Jiianeévara
tells us about his Ideal Sage, that as the result of his devoted
concentration on God, * his senses lose their power. His
mind remains folded in the heart; the body holds body ;
breath  breath ; and activity recmla upon itself ; ecstasy is
reached, and the object of meditation is gained us soon as he
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gits for meditation. The mind feels its identity with the Self,
and reaches the empire of Bliss by merging its identity in Him™
(M.M., pp. 121-122). Rimadisa also tells us that ** the
Tdeal Saint is he who has left no desires in him, and has no
passion in him : his desires are centred in the Self. He has
no reason for logic-chopping, nor does he bear hatred, or
jealousy, towards others. When he has seen the Self, he has no
reason for grief, or infatuation, or fear. God indeed is beyond
these, and the Self becomes assimilated to God 7 {M.M.,
pp. 394-3835).
7. In the matter of the teaching about the Ugly Soul,
again, Plotinus and JfineSvara incul-
The Ugly Soul. cate an identical teaching. Plotinus tells
us that “an Ugly soul is intemperate and
unjust, full of lusts, full of confusion, fearful through cowar-
dice, envious through meanness, thinking nothing but what
is mortal and base, crooked in all its parts, living a life of
fleshly passion, and thinking ugliness delightful * (Bigg:
Neoplatonism, p. 277). Jidneévara's description of the de-
moniac man is only a perfected commentary on the points
urged by Plotinus: *An evil man is he who talks about
his own knowledge, and sounds as with a cymbal his own good
deeds. As fire may spread through a forest and burn both
animate and inanimate objects, similarly, by his actions he is
the cause of grief to the whole world. In mind he is full of
doubts. He is like a dirty well in a forest on the surface of
which there are thorns, and inside there are bones. By his
instability he is brother to an ape. His mind roams like an
ox that is let loose. He is all the while immersed in sensual
pleasures. He knows no humility like an unbending wooden
stick. He enters where he ought not to enter. He touches
what he in body or mind must not touch. He sees what he
ought not to see. He has lost all sense of shame. He is deaf
to the censure of others...... Harsh as he is, his mind is like
the hole of a serpent ; his vision is like a discharge of arrows ;
his speech is like a shower of red-hot coal. He makes a
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mixture of virtue and sin, and cannot distingnish between
their consequences. He opposes the will of God, and lolls in
the dung-hill of misery, the very sewage-pit of the world of
existence ’ (M.M., pp. 82-92).

8. Ina famous passage, again, the two great Saints of the
East and the West, Plotinus and Jiidnes-
vara, inculcate the same teaching about
the characterisation of the ecstatic con-
sciousness, Jidnedvara tells us in a celebrated passage, which
we have not incorporated in this volume, but which occurs
in a famous Arati which goes after him, that ** when he had
entered the Sanctuary, his bodily consciousness was lost. His
mind was changed to supermind. All sense of bound-ness
was then over. Reason came to a stand-still. Words were
metamorphosed into no-words ; and he saw his own Self. His
eye-lashes ceased to twinkle. Distinction between night and
day was gone. The whole universe was a-light, and was filled
with the resonance of God. He was merged in an ocean of
bliss, and his beatification was ineffable.” Let us compare
with this account what Plotinus tells us in regard to the
Sanctuary, By the * Sanctuary ” like Jiidneévara, Plotinus
means a state of ecstatic consciousness, and by the ** statues ”
he means the phenomena experienced in the sensuous state,
The true mystic is he, says Plotinus, who presses onward to
the inmost Sanctuary, leaving behind him the statues in the
outer temple : © These are the lesser spectacles; that other
was scarce to be called a spectacle, but another mode of
awareness, an ecstasy, a simplifying or enlarging of the Self,
an aspiration towards contact, a poise and subtilising of
thought to perfect Union ; this is the seeing reserved to the
Sanctuary ' (Enneads, V1. 9. 9-11) :

The Sanctuary and
the Statues.
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We may see by consideration of the passages from Jiidnes-
vara and Plotinus how the inmost state of consciousness,
namely, Ecstasy, is characterised by them as the Sanctuary,
and the outer state of consciousness as the outer temple.
Many are those, who, according to these Mystics, enter
the outer temple, but few are those who can enter the
Sanctuary.

9. In the matter of super-sensuous experience which is com-
mon to all mystics irrespective of time or
clime, we need not dwell here in detail.
We need only point out one or two very
striking parallels between the experiences of the mystics
of the East and the West in this regard. Firstly, in regard
to. the super-sensuous perception of smell, the saint Nivritti-
nitha tells us that the * Experience of Glod is sweeter than
sandal. God is indeed to us more fragrant than jasmine or
{ts manifold varieties. The wigh-yielding tree yields whatever
we desire, but God is more fragrant than that tree, The light
of God to me is fragrance itself, says Nivrittinatha ; life in
such a one is enough for me.” We may compare this utterance
about the fragrance of God in Nivrittinitha with a similar one
in St. John of the Cross: “The Awakening is a movement
of the Word in the depth of the soul of such grandeur, autho-
rity, and glory, and of such profound sweetness, that all the
balsams, all the aromatic herbs and flowers of the world, seem
to be mingled and shaken together for the production of that
sweetness ”* (Living Flame, iv. 3). Then, again, in the matter
of the Darkness of God, we have the extreme parallel between
the teachings of Jianeévara and Angela of Foligno. To quote
Jiiane$vara:  One can never too much sing His praises
when the dark-complexioned God is seen. It is this same
dark Being who lives in the heavens. He is the same as the
Atman. T have seen Him with these eyes. He plays a dark
game on a dark night ; He manifests Himself as a dark-
blue god. The dark-blue colour fills the whole universe. The
heavens are merged in that blue light, This blue God lives

Analogies of Mystical
Experience.
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in our very hearts, says Jidneévara ” (M.M., pp. 170-171).
Compare this utterance with that of Angela of Foligno, when
she tells us in her book of Divine Consolations: * Afterwards
I did see Him darkly, and this darkness was the greatest bless-
iﬁg that could be imagined, and no thought could conceive
aught that would equal this. By that blessing which came

with the darkness,.......... 1 was made so sure of God
that I can never again doubt but that T do of a
certainty possess Him.......... Unto this most high power

of beholding God ineffably through such great darkness
was my spirit uplifted but three times only and no more :
and although I beheld Him countless times, and always
darkly, yet never in such an high manner and through such
great darkness” (The New Medimval Library, pp. 182-183).
It is not a mere metaphorical darkness that these
mystics are speaking of, but a veritable, mystical, real
darkness.

10. Finally, in regard to the value of the Name, the mys-
tics of India are no less insistent upon
its efficacy than their compeer mystics
of the West. Indeed, if there is any
bond of unity more than any other between Hinduism
and Christianity in their teaching about the realisation
of God, it is their identical insistence on the efficacy of
meditation by means of the Name. It is not only
in Christianity, however, that the Name assumes such
gigantic power, Even in the Egyptian and Hebrew reli-
gions, we find the same insistence upon the efficacy of the
Name. Dr. Farnell tells us that * the very first Egyptian
God Ra effected his own creation by the utterance of his own
portentous name, and then created all the things of the uni-
verse ” (Evolution of Religion, p. 188). Similar again is the
attitnde of the Hebrews towards the name Yahweh ; while
Christianity insists that God’s name is above everything
else: “Hallowed be Thy Name ”, * the Name that is above
every name”. It is, however, not merely on the name of God

The Value of the
Name,
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that Christianity insists, but even on the name of Jesus,
Even the utterance of the name of Jesus would be as good
as the utterance of the name of God. TIn his ** Virtues of the
Holy Name of Jesus 7, Rolle tells us: * O Jesus, verily Thon
Whom we ‘call Saviour dost save man, and therefore
Jesus is Thy Name, Ah! Ah! that wonderful Name!
Ah! That delectable Name! This is the Name that is
above all names, without which no man hopes for salva-
tion. = Verily, the Name of Jesus is in my mind a
joyous - song, and heavenly music in mine ear, and in
my mouth a honeyed sweetness, Wherefore, no wonder, I
love that Name which gives comfort to me in all my
anguish.” And the “Cloud of Unknowing " says that
one might utter any name of God one pleases. Indeed, the
shorter it is. the better:  And if thee list have this intent
(of union with God) lapped and folden in one word, for thou
shouldest have better hold thereupon, take thee but a little
word of one syllable : for so it is better than two, for ever the
shorter it is the better it accordeth with the work of the Spirit.
And snch a word is this word God, or this word Love. Choose
thee whether thou wilt, or another: as thee list, which that
thou likest best of one syllable. And fasten this word to thy
heart, so that it never go thence for thing that befalleth. This
word shall be thy shield and thy spear whether thou ridest
on peace Or WAar. With this word thou shalt beat on this
cloud and this darkness above thee. With this word thou
shalt smite down all manner of thought under the clond of for-
getting.” We need not dwell in detail in this Preface
upon the efficacy of the Name among the mystics of
Mahiitashtra. We may make only a few short excerpts
from Jianeévara, Ramadisa, and Tukirima in order to
gee how these mystics have an identical teaching with
their compeer mystics of the West in the matter of
the wvalue of the Name. Tukfirima tells us: * The
sweetness -of the Name is indeed indescribable. The
fongue soon gets Aaverse to 'other kinds of flavour;
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but the flavour of the Name increases every moment.
In fact, the sweetness of the Name cannot be known
to God Himself. A lotus plant eannot know the fragrance
of its flowers, nor can the oyster-shell enjoy its pearls™
(M.M., p. 321). Ramaddsa says: “We should never
forget God’'s Name, whether in happiness or in sorrow.
Whenever difficulties overcome us, whenever we are down
with the worries of life, we should meditate on the
Name of God. By the Name of God are all our
difficnlties dispelled, and all our calamities swept away.
By meditation on God's Name, Prahlada was saved from
dangerous situations. There are a thousand and one Names
of God. It matters not which Name we utter. If we only
utter it regularly and continuously, Death shall have no power
over us, If a man does nothing but only utter the Name
of God, God is satisfied and protects His Devotee " (M.M.,
pp. 399-400). And, again, Jidnedvara tells us that “ by the
celebration of God's Name, the Saints have destroyed the
raison d'étre of repentance. The way to the abode of Death
has been destroyed. What can restraint restrain now ? What
can self-control control ? By the celebration of God's Name
they have put an end to the misery of the world. The whole
world has become full of bliss™ (M.M., p. 114). By
a comparison of the teachings of the mystics of the
East and the West ahout the different topics we have
hitherto discussed, we may say that they are in no way
the outcome of any imaginable inter-influence, but the
consequence of a personal, common, intimate, mystical
experience. As Herakleitos says, those that are wakeful
have one common world : those that are sleeping, each a
different world.
IT1.

11. So far we have made a study in comparisons. Let us
now discuss in a general way some of the points of the
Psychology and Philosophy of Mysticism which emerge from
a consideration of the study of the mystics whose account
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is embodied in this volume, It is not possible in this short

Preface to go into the details of all the
I;“:.Gﬁmr.:ﬁ points that are worthy of discussion
logy and Philosophy tnder this head ; but we may take the
of Mysticism: The liberty of discussing a few of the more
g:i Night of the jmportant points. The first point that is

worthy of consideration is as to whether
what 8t. John of the Cross calls the Dark Night of the
Soul is a necessary ingredient in the perfection of spiritual
experience. It is true that persons like Bunyan passed
through the Dark Night. It is also true that Plotinus
never experienced the Dark Night at all. In a similar way,
among the Mystics of Mahdrashtra we may note Tukirima
and Nimadeva as having fully experienced the Dark Night.
Ramadisa experienced it just next to them ; while Jiiines-
vara seems to be almost free from the experience of the
Dark Night. In the chief work of Jhfnesvara, the Jiiines-
varl, there is not the slightest touch of this Dark Night. Tt
is only when we come to his Abhangas that we find some of
his experience embodied in terms of the Dark Night. On the
whole, the question arises, is the Dark Night a sine qud non of
the completion of mystical experience ? Dean Inge supposes
that one may even distrust a mystic who has not passed
through the Dark Night (Philosophy of Plotinus, 11.130).
According to Delacroix, it seems as if the Dark Night is as
necessary to the mystical life as Festasy. The Dark Night,
he says, condenses the whole vision of things into a negative
intuition, as Eestasy into a positive. The Anthor of the
“ (loud of Unknowing ™ tells us in & manner which has been
seldom surpassed in beauty of emotion that there always
hangs a darkness between us and God: * This darkness and
this eloud is betwixt thee and thy God, and telleth thee that
thou mayest neither see Him clearly by light of understanding
nor feel Him in the sweetness of love. And therefore shape
thee to hide in this darkuess as long as thou mayest, evermore
erying after Him that thou lovest. Then will He sometimes

B ¥
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peradventure send out a beam of ghostly light, piercing this
Cloud of Unknowing that is betwixt thee and Him ; and shew
thee some of His privity, the which man may not, nor cannot
speak.” It seems according to this author that the Dark
Night is a necessary feature of spiritual experience ; and one
of the most helpful suggestions that he gives is when he says
that an advancing mystic must abide in darkness as long as
he may, ever crving after Him that he loves. In the * As-
cent of Mount Carmel , 8t. John of the Cross tells us that this
experience is ealled Dark Night for three reasons: first, on
aceount of the dark nature of the starting point, namely, the
evanescent life of the world ; secondly, on account of the dark
nature of the road by which one must travel, namely, that of
faith ; finally, on account of the dark nature of the goal to be
reached, which is infinife in its nature. The Dark Night ae-
cording to St. John of the Cross is thus trebly significant,
Tillyard makes a clever suggestion that as, in physical experi-
ment, excess of light becomes darkness, similarly, the Dark
Night in mystical experience is caused not by God withdraw-
ing himself, but by the seeker being unable to sustain the
brilliance of His vision (Spiritnal Fxercises, p. 183). If we
thus take into account the experiences of the mystics of the
world on the subject of the Dark Night, we shall see that most
of them, if not all, have passed through this intermediate
agonising stage. Rarely a mystic here or a mystic there might
not have suffered the full effectsof the buffets of misfortune,
physical, moral, and mental. On the whole, however, it re-
mains true that the Dark Night is more or less a necessary
ingredient, and it seems that mystical healthy-mindedness
is never reached, or can never be fully appreciated, unless it
is preceded by a mystical sick-mindedness. Carlyle was
eminently right when he said that before we pass from the
Ever-lasting No to the Ever-lasting Yea, we must necessarily
pass through the Centre of Indifference,

12. A second point that emerges from the consideration of
the teachings of the Mystics treated of in this volume in
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comparison with the Mystics of the West is the nature and
value of the Super-sensuous Experience

The place of Super- \hich is enjoyed by them all. We need
;::";: lf;:mm "™ not discuss here in detail the various
items of Super-sensnous Experience

which have been treated of in this volume, They are written
in such text and capital letters that he who runs by may read.
We shall therefore only take account of certain analogues of
Super-sensuous Experience which we find among the mystics of
the West, and to assess the Eastern and Western experiences
together. Eckhart's doctrine of the *“ Das Fiinkelein ** which
he regarded as the “apex " of spirit, by which the spirit of
man was gradually informed with God and became God-like,
is famous in the history of Mysticism. Fox’s doctrine of the
“ Inner Light ”, about which Dr. Hodgkin has remarked that
even though that constitutes the fundamental platform of
Fox’s teaching, yet all the other preachings of Fox were merely
logical consequences of that doctrine, such as the disuse of
sacraments, the abandonment of liturgy, silent worship, and
unpaid ministry, thus proving how mystical experience may
lie at the hottom of moral, social, as well as ritualistic teach-
ing. Richard Rolle’s famous expression that, in his cases
* Calor was changed into Canor ”, the fire of love into a song
of joy, has served to mark him out as one of the greatest of
mystics, in whom the apprehension of the divine took the form
of Music. Tennyson's “ Spiritual City ” with all her spire,
and gateways in a glory like one pearl—no larger - which he
regarded as the goal of all the Saints, is also a very charac-
teristic tvpe of mystical experience. Francis Thompson’s
“ Prumpet-sounds from the hid Battlements of Eternity "
is yet again mystical experience in another form. St. John
of the Cross’s apostrophe to Touch, which penetrates sub-
tilely the very substance of the soul and absorbs it wholly in
divine eweetness, is also another very characteristic type of
mystical experience, upon which mystics have not dwelt at
equal length., * Proclaim it to the world, O my Soul,” says
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St. John of the Cross, ** No, proclaim it not, for the world
Imoweth not the gentle air, neither will it listen to it ** (Living
Flame, ii. 18-21). In this way does St. John of the Cross throw
doubt on the possibility and utility of the expression of this
kind of mystical experience before those who do not know.
We need not multiply instances to illustrate the different kinds
of mystical experience among the Western mystics. We shall
only mention here one most characteristic type of experience
m St. Paul when he regarded God's grace as a voice speak-
ing articulately in his soul : “T knew a man in Christ above
fourteen years ago, (whether in the body, I cannot tell ; or
whether out of the body, 1 cannot tell : God knoweth ;) such
an one caught up to the third heaven. And I knew such a
man, (whether in the body, or out of the body, I cannot tell :
God knoweth ;). How that he was caught up into paradise,
and heard unspeakable words, which it is not lawful to utter.
Of such an oue will T glory: yet of myself I will not glory,
but in mine infirmities * (2 Cor. xii. 2-5). St. Paul is too
humble to say that it was he who had heard those unspeak-
able words, of which he is speaking. But the fact remains
that mystics like him have heard the voice and the words
along with St. Paul.  The question arises—how shall we ex-
plain all these mystical phenomena ? Have they any physio-
logical correlations or not ? Or are they acts of mere self-hypno-
tisation ¢ Or have they any objective validity in the sense that
they are universal among mystics of all lands? This again is
a problem of such great philosophical importance that we can-
not afford to discuss it in a rough-shod manner at this place,
For that another time and another place will have to be found.
But the admonition which St. John of the~Cross offers in
“Mount Carmel”” remains true that we must not allow our minds
to be obsessed by these sensations and locutions. The most
interior way to God is not thess representations or sensations
or locutions, but a direct love of God. For, says St. John
of the Cross, the fly that touches honey cannot fly: . “We
must always reject and disregard these representations and
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gensations........ Let such persons learn to disregard these
locutions, and to ground their will in humble love ; let them
practise good works and suffer patiently, imitating the Son
of God, and mortifying themselves in all things: This, and
not the abundance of interior discourses, is the road unto
spiritual good....We must fly from all mystical phenomena,
without examining whether they be good or evil. Visions
are at best childish toys. The fly that touches honey cannot
fly.” Mystical phenomena are a necessary accompaniment
of mystical life. But what constitutes the essence of mystic
realisation is not these mystical phenomena themselves, but
an unfaltering, nubending, unending love of God.
13. There is one important respect in which the teaching
of some of the Saints of Maharishtra in
Religious Comscious-  conpection with the teachings of a few
:::;:I Jexmal Comci= ¢ the prominent Mystics of the West
must be considered with some care. Tt
is ahout the relation of religions consciousness to sexual
consciousness. On the whole, the Saints of Mahirishtra
seem to be free from sexual imagery in religion, barring
of course, a few passages in Jianesvara or Chingadeva
or Tukirama where we find the relation of Soul to God
treated as on a par with the relation of the Bride to
the Bridegroom, It is also true that Kanhopatrd, like
her Hindi compeer Mirabai, tried to wed God, in that
matter comparing with Catherine of Siena, who wore a pearl-
ring on her finger as a symbol of her marriage with God. The
European mystics are, however, in general, far more insistent
upon sexual imagery in religion than the mystics of Maha-
rishtra. In Jidneévara, there is only one small reference
in the Jhaneévari (M.M., p. 130), where Jiiineévara speaks
about the relation between God and His Devotee as being the
relation between husband and wife. In one or two of his
Abhangas, however, Jiiineévara brings out this sexual element
in fuller detail. In one place, he tells us that he has been
thrown away from God in a distant country. The night appears
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as day, and Jfiineévara pines that God should not yet visit
him. * The cloud is singing and the wind is ringing. The
Moon and the Champaka tree have lost their soothing effects.
The sandal paste serves only to torment my body. The bed
of flowers is regarded as very cool, but it burns me like cin-
ders of fire. The Kokila is proverhally supposed to sing
sweet tunes; but in my case, says Jidnadeva, they are in-
creasing my love-pangs. As I look in a mirror, T am nuable
to see my face. Tosucha plight has God reduced me ™ (M.M.,
p. 109). And again, Chingadeva tells us that the body is the
bride, while the Atman is the bride-groom ; and he describes
himself as havirig been free from care, his body having heen
delivered over into the hands of the Self. “After the marriage
takes place, the Bride-groom will go to his house, and the Bride
will be sent with him. 1 shall remain content, now that I have
delivered over the Bride into the hands of the Bride-groom™
(M.M,, p. 77). In Tukirima and other saints, the devotee
is likewise occasionally depicted as a wistful, sorrowful,
longing bride, who pines on account of her separation
from her lord. This relation of the bride and the bride-groom
is, however, more insistently and more incessantly brought
out in the history of European Mysticism. We have anthori-
ty in some parables and certain expressions of Jesus Christ
in regard to such a relationship ; Paul in the Rom. vii. 1-4,
and more definitely in the Eph. v. 23-33, speaks of the * great
mystery” of Christ and the Church as being hushand and wife,
and tells us that as the husband is the head of the wife,
even 5o is Christ the head of the Church, the husband giving
love to his wife and the wife giving reverence in return ;
one or two passages of the Apocalypse speak also in a like
strain about the said relationship ; Ruysbroeck regards reli-
gious love under the figure of spiritual espousal with the Divine
Bride-groom ; while the most insistent and the most glaring
utterances in regard to such a sexual relationship oecur in St.
John of the Cross. St. John speaks of “the Touch of the
Beloved as setting the heart on fire with love, as if a spark
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had fallen upon it. Then the will, in an instant, like one
roused from sleep burns with the fire of love, longs for God,
praises Him and gives Him thanks " (Cant. xxv. 5). The
delicious wound which the Bride-groom confers is all the more
delicious, as it penetrates the inmost substance of the soul.
This burning and this wound are, in St. John's opinion, the
highest condition attainable in this life (Living Flame, . 9).
“In that burn the flame rushes forth and surges vehemently,
as in a glowing furnace or forge. The soul feels that the
wound it has thus received is sovereignly delicious, It feels
its love to grow, strengthen, and refine itself to such a degree
as to seem to itself as if seas of fire were in if, filling it with
love...... The soul beholds itself as one immense sea of fite ”
(Living Flame, 10, 11). St. John of the Cross likewise talks
of the deliberate assaults of God upon the goul. “And to
make the soul perfect and to raise it above the flesh more and
more, he assails it divinely and gloriously, and these assaults
are really encounters wherein God penetrates the soul, deifies
the very substance of it, and renders it godlike, divine (Liy-
ing Flame, i. 34). While the gifts of love which the hride-
groom confers upon the soul in the spiritual marriage are ines-
timable : © The endearing expressions of Divine love which
pass so frequently between them are beyond all utterance.
The soul is occupied in praising Him and in giving Him thanks,
and He in exalting, praising, and thanking the soul” (Cant.
xxxiv). We do not suppose that the sexual relationship
between the Soul and God has been more abundantly or more
passionately brought out anywhere else in the literature of
the world. The question arises how it is that these mystics
come to regard the relationship between the Self and God
as on a par with the relationship between the Bride and the
Bride-groom. Is it a morbid pathological condition where
the mystics portray their otherwise inexpressible love of the
sex? Is it due to what Freud and Jung call the lihido, whichis at
the root of every conative and creative activity ? Is Schroe-
der right in supposing that the differential essence. of religion
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is reducible only to a sex ecstasy ? We think that none
of these explanations would meet the mystic’s sexual por-
trayal of his religious realisation. We have to understand
it merely in a sense of an snalogy. The only earthly analogy
that could be given according to these mystics for the rela-
tionship between the soul and God is the relationship between
wife and husband: “Tadyatha priyayd striya samparishvakto
na bahyam kimchana veda nintaram, evameviyam purushah
prijuenitmana samparishvakto na bihyam kimchana veda
pintaram” (Brihaddranyaka, IV. 3. 21). This is the only
possible explanation, if any could be found. Otherwise,
there does not seem to be any justification for the mystic's
portrayal of the sexual element in mystical life. The clever
psychologist James was absolutely right when he said in his
“ Varieties of Religious Experience ” that religious conscious-
ness and sexual consciousness are as poles apart: * Every-
thing about the two things differs: objects, moods, faculties,
and acts: and any general assimilation is simply impossible.
In this sense, we may say that the religious life depends just
as much upon the spleen, the pancreas, and the kidnevs, as
on the sexual apparatus.” It is impossible to add a hue to
the description given by James of the relationship between
religious consciousness and sexual consciousness.
14. We cannot close this Preface, however, without touch-
ing upon a point of vital importance,
The Criterion of the namelv, that of the criterion of the
Reality of Mystical reality of mystical esperience. Even
Experience : though we cannot enter into all the
() The element of : T . .
Universality. philosophic implications of this erite-
rion, we can at least gee in certain res-
pects how this criterion wounld work. In the first place, as the
cumnlative experience of the mystics of the East and the West
would prove, there is a certain amonnt of universality in their
mystical experience. They have the same teaching about the
Name of (God, the five of Devotion, the nature of Self-realisa-
tion and so forth, and it is due only to an over-weening
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superciliousness that certain people would regard the mystics
of one country or religion as different from, or superior to,
the mysties of other lands or faiths. If all men are equal
before God, and if men have got the same “deiform faculty”
which enables them to * see GGod face to face ”, then there
is no meaning in saying that there is a difference between
the quality of the God-realisation of some, as apart from
the quality of the God-realisation of others. It is true that
there may be physical, mental, and temperamental differences,
but there is no difference in the quality of their mystical or
intuitive realisation. It is this element of universalitv, which,
as Kant contends, would confer upon mystical experiénce
objectivity, necessity, or validity. Sir Henry Jones contends
in “A Faith that Enquires” that if religion claims final
worth and ultimate truth, then its criterion also must be
equally powerful (p. 90). We suppose that the objectivity
and necessity conferred by mystical experience is of a higher
order than that of any other kind of human experience just
becanse it is * deiform ”. Tt is this element of divinity in
it that makes it so supremely compelling and valid.
There is another way of approach to the problem of the
: criterion of mystical experience. We
(5 n;:::uﬂt“l have pointed out in the opening section
: of this Preface that mystical life involves
4 full exercise of the intellect, feeling, and will, and that, in
addition, it brings into operation that faculty called Intuition
by which one gets directly to the apprehension of Reality.
We may say that that kind of mystical experience must be
invalid which does not tend to an intellectual clanfication of
thought. A man whose brain is confused, a man who is labour-
ing onder delusions, & man who is likely to suffer from
hallucinations, a man who is neurally pathological, can never
hope to attain to real mystical experience.  The imagination
of the mystic mnst be powerful. He must have a penetrat-
ing, accurate, and unfaltering intellect. It is not without
reason that great mystics like Sankarachirys, or Yajiavalkya,
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or Spinoza, or Plotinus, or Augustine, or St. Paul, or
Jhfane§vara produced the great intellectual works that have
lived after them. We must say about these works that they
enjoy a certain amount of immortality, and they can never
perish so long as the world prizes their inner mystic fibre.
Accurate intellectual thought, among other things, which
will compel philosophical admiration is surely a mark of
real mystical experience. It is true, as pointed out above,
that there are temperamental differences between mystics,
as there are temperamental differences between ordinary men.
Not all mystics need be philosophers ; not all mystics need lead
a life of emotion ; not all mystics need be activists ; but where-
ever true Mysticism is, one of these faculties must predomi-
nate ; and unless we see in a mystic a full-fledged exercise of
at least one of these faculties, we may not say that he is en-
titled to the name of a Mystic at all. Hence intellectual power
and absolute clarity of thought seem to be the first criterion
of mystical experience.
It is occasionally contended by certain writers, as has
1 | been pointed out above, that Mysti-
() 1:;2‘:'““1 cism has got nothing to do with a
life of emotions. If by a life of emo-
tions these people mean a sombre and melancholy, or on
the other hand, a buoyant and boisterous sentimentalism,
we eutirely agree with what these people say. But if they
deny to a mystic the possession or use of emotions in their
refined, pure, and “deiform™ state, we entirely disagree with
these writers. In fuct, if we take the trouble of reading
the acconnt of emotions given by Tukarima, and Ekanatha
in the pages that follow, we may be sure that the life of emo-
tions is a sine qud non of mystical experience, In fact, no
mystical experience is possible unless we have a plenitude of
finer emotions, all turned to the experience of Glod. A mys-
tical life so far from being unemotional, is, we must £ay,
supremely emotional ; only the emotions onght to be exercised
aud kept under control by intellect. Otherwise, as we have
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pointed out above, a mystic wonld tend either to be an extreme
L’Allegro, or on the other hand, an extreme 11 Penseroso.
The very fine contribution which Ekanatha has made to the
psychology of emotions is worthy of consideration at the hands
of every student of Mysticism. When Spinoza said that emo-
tions must be transcended in an intellectual love of God, he
said most accurately what is needed in a true life of Mysticism.
Another criterion of the reality of mystical experience

: is its capacity for the definite moral

(i) AT;EM dEYElﬂPmIE}it of the individual and the
society. 1t has been urged by critics

of Mysticism that it tends on the one hand to a life of
a-moralism, and on the other, to a life of passivismi.  Dean
Inge has said that those schools of Philosophy which are
most in sympathy with Mysticism have been, on the whole,
ethically weak; and le instances as a case in point what he
calls Oriental Pantheism,—as if it stands in a category
apart,—which regards all things as equally divine, and obli-
terates the distinction between right and wrong (Studies of
English Mystics, p. 31). It is to be remembered that he also
points out that there are two dangers to which such a mysti-
cism is liable—Antinomianism and Quietism. Antinomia-
nism teaches that he who is led by the spirit can do no wrong,
and that the sins of the body cannot stain the soul ;
while Quietism teaches a life of contentment with anything
whatsoever by sitting with folded arms (Ibid., pp. 30-31). Now,
it i8 to be remembered that this criticism of Mysticism comes
from Dean Tnge who is more of a mystic than anything else ;
and a Mystic saying that Mysticism starves the moral sense is
only attempting to throw stones at a glass-house in which he is
himself living. On the other hand, we find that a true life of
Mysticism teaches a full-fledged morality in the individual, and
a life of absolute good to the society. If we just see the very
clever and accurate analysis of the different virtues which
Jianesvara makes in his Jianedvari (MM, pp. 71-107), we
can scarcely find in the world's ethical literature anything
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which would come up to it in point of excellence of analysis,
boldness of thought, or accuracy of portrayal. A Mystie
like Jifine$vara who insists on these virtues can scarcely be
regarded as teaching the * effacement of all distinctions
between right and wrong ”. If we go to Plotinus, we find
the same perfection of moral virtues in mystical life insisted
on. * The vision,” he tells us, ““is not to be regarded as un-
fruitful. In this state the perfect soul begets—like God
Himself—beautiful thoughts and beautiful virtues " {Enneads,
6. 9. 9). St. Teresa also speaks of the peace, calm, and good
fruits in the sonl by contemplation on God, and particularly
of three graces: * The first is a perception of the greatness
of God, which becomes clearer to us as we witness more of
it. Secondly, we gain self-knowledge and humility as we see
how creatures so hase as ourselves in comparison with the
Creator of such wonders, have dared to offend Him in the
past, or venture to gaze on Him now. The third grace is a
contempt of all earthly things unless they are consecrated ‘to
the service of so great a God " (The Interior Castle, 6. 5. 12),
St. John of the Cross teaches that “in a truly mystical life,
a knowledge of God and His attributes overflows into the
understanding from the contact with Him and the soul is
admitted to a knowledge of the wisdom, graces, gifts and
powers of God, whereby it is made so beautiful and rich ”
(Cant. 14. 16, 24, 2). Ramadasa also tells us the same story
when he speaks of the moral results produced in a mystie
by contemplation on God (M. M., pp. 304-395). Then, again,
so far as the utility of the mystic to the Society is con-
cerned, we may almost regard it as a truism of Mysticism that
a Mystic who is not of supreme service to the Society is
not a Mystic at all. Tt is true, that here again there are tem-
peramental differences among mystics. One mystic may choose
more or less to be of a quietistic, and another more or less
of an activistic type. But the fact remains that in either
case he is of supreme value to mankind by calling their atten-
tion from moment to moment to the perception and greatness
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of God. Thus Dean Inge’s denial of the title of a Mystic to
Thomas & Kempis, because the latter teaches Quietism, can
hardly be justified. There have been mystics who, like Aris-
totle’s God, have moved the world by their divine contempla-
tion. They might be ealled what a psychologist calls them
men of & world-shaking type. St. Tgnatius is a case in point,
and James speaks of him assuredly as “one of the most
powerfully practical human engines that ever lived. Where,
in literature,” he asks, **is there a more evidently veracious
account, than in St. Teresa, of the formation of a new cen-
tre of spiritual energy ! (Varieties of Religious Experience,
pp. 413, 414). Plotinus also tells us that * Those who are in-
spired, those who are possessed, know this much, that within
them they have something greater than themselves, even if
they do not know what. From what they feel, from what they
speak, they have some conception of that which moves them
as of something higher than themselves "' (Enneads, 5. 3. 14).
Rufus Jones narrates how mystics have their consciolisness
invaded by the inrush of a larger life: * Sometimes they
have seemed to push a door into a larger range of being with
vastly heightened energy. Their experience has been always
one of joy and rapture. In fact, it is probably the highest
joy a mortal ever feels. Energy to live by actually does come
to them from somewhere. The Universe backs the experi-
ence ' (Studies in Mystical Religion, p. xxx). Of the miystics
treated of in thiz volume, as we may have ample opportu-
nities to see later on, Rimadisais the type of an activistic saint,
illustrating the great power for the good of the world which
comes in a mystic by a continuous contemplation on God.
Finally, the surest criterion of Mysticism is the validity
LI of the experience as enjoyed by the
() m*"‘““" mystic himself. Before that, thm: is no
appeal ; for it, there is no criterion. If
he appears to be tme to himself, if his whole life is an
embodiment of absolute right and truth, if he does not
deviate an inch from the path of goodness and virtue,



(30) PREFACE

if his whole life is dedicated to the contemplation of God and
the service of Humanity, if he regards his own mystical ad-
vancement as a step towards the realisation of either of these
ends, then we do not think that a mystic’s search after God
and its validity need be much called into question. It is
this personal aspect of a mystic’s spiritual realisation which
stamps it with a peculiar halo and worth. The universality,
the intellectnalism, the emotionalism, and the moral fervonr
which we have hitherto talked of are but subservient to this
greatest criterion, namely, a first-hand, intimate, intuitive
apprehension of God. We need not collect many utterances
of the mystics to justify this supreme duty of a mystic fo
himself. Here in the sensuous state, he sees but dimly :
yonder, in ecstatic contemplation, the vision is clear. The
criterion which Plotinus affords to us in this connection is of
supreme importance :

.. xalrot Guudpds dparas éxet 82 nalfapls éparat. &ldwgt ydp
7 dpavn Spaciy  wat Svamur eis 75 padhor {fv wal pailov
ebrdvws {Wrra dpav kai yevéobar & dpa.

“And yet,” says Plotinus, *‘ we here see but dimly, yonder
the vision is clear. Forit gives to the seer the faculty of
seeing, and the power for the higher life, the power by
living more intensely to see better, and to hecome what he
sees " (Enneads, 6. 6. 18). A mystic's final judge is thus ulti-
mately his own Self !

= L % =

IV,
15, How the present scheme of the History of Indian
Philosoply by the Joint Authors origin-
ated, and how it came to be issued
* Under the Patronage of University of
Bombay ”, has been fully set forth in our Preface to the

Relation to the Univer-
sity of Bombay.
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Second Volume of this History (the first to see the light of
the day), which was issued in December, 1927. With the
approval of the Syndicate of the University of Bombay,
to whom the typed press copy of this volume was sub-
mitted nearly eight years ago, the seventh volume in the
original scheme entitled Indian Mysticism was divided into
two Parts: the one dealing with Mysticism in Mahérashtra,
and the other with Mysticism outside Mahdrdshtra, as it
was found impossible to compress the really vast material
available in one volume of about 500 pages. The press
copy as originally submitted to the University has been
touched here and there, but in substance it remains un-
changed. The Preface of course has been added since, as
also the Bibliographical Note, and the Index. As in the case
of the Creative Period (History of Indian Philosophy,
Vol. I1), so in the case of the present volume, although the
authors hold themselves jointly responsible for the whole
volume, it is due to both of them to state that practically
in this volume all the chapters have been contributed by Prof.
Ranade, as the next volume on the Mahibhirata or the
Vedanta (Vol. ITI or Vol. VI of the present History), which-
ever is prepared first, will be the work entirely of Dr. Bel-
valkar. After the publication of that volume, our engagement
with the University of Bombay for three volumes in the present
History will have been fulfilled, and then it would rest
entirely with the University to see if they could continue their
patronage to the succeeding volumes of this History, but on
conditions conceived in quite a different fashion than at
present. As eveats have proved, in fulfilling their engagement
with the University of Bombay, the Authors have had to
gubmit not only to great physical and mental exertions, but
to extraordinary pecuniary difficulties, but thank God, by His
grace they have been able to publish two volumes hitherto,
and it is hoped that the third velume also would be brought
out at a no very distant date.
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IE. We have now to express our heartfelt ubhgn.tlﬂnﬂ to
all those who have helped us in the

Thanks. present concern. We have first to thank

very heartily Prof. K. V. Gajendragadkar,

M.A., of the Arts College, Nasik, who, as a Research Assistant
some years ago under Prof. Ranade, gave continuous and
invaluable assistance in the present work. The contribution
on the Amritanubhava of Jninefvara which appears in the
present volume (Chapter IV) is due mainly to him. Prof.
(ajendragadkar also helped very much in preparing the Index
for the press, in collaboration with his colleague Prof. Jog
of the Arts College, Nasik, and we are much obliged to
these gentlemen for the help they have so readily given. We
are also much indebted to Prof. 8, V. Dandekar of the Sir
Parashurambhau College, Poona, for help in a confribution on
the Bhiagawata of Ekanitha which appears in the present volume
(Chapter X1I). Prof. Ranade had certainly a claim on him,
as he was once his student at the Fergusson College, but it
is as a friend that in the present case he has worked on a
Chapter for which the authors are much obliged to him,
Mr. 8. K. Dharmadhikari gave great help as a Shorthand Typist
throughout the progress of the volume, but the completion
of the work was reserved for another stenographer who
sneceeded him, namely, Mr. H. K. Dharmadhikari of the Com-
merce Department of the Allahabad University. We thank
both these gentlemen for their labours. Mr. Jagannath
Raghunath Lele of Nimbal was of continunous and immense
assistance in reading out the SBources, on which is based the
present volume of Mahdrashtra Mysticism. These Sources
were independently published by Rao Saheb V. 8. Damle,
Retired Mamlatdar, Thalakvadi, Belgaum, in four volumes,
entitled JninesSvara Vachanimrita, Santa Vachanfmrita,
Tukdrima Vachanfimrita, and Ramadisa Vachanimrita for
the Academy of Philosophy and Religion, Poona, a few
years ago. The ““ Index of Sources™ in the present volume
on Mahirishtra Mysticism refers to these Source-Books
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which have been published by Rao Saheb V. 8. Damle.
It will be found by reference to the present work that it is
elmost impossible to understand its full tenor without refer-
ence to these Source-Books at every stage. Hence the great
value of these Source-Books for all those who wish to under-
stand the mystical argument of this book, enabling them at
the same time to check the presentation by ready reference
to the original Sources. As regards publication arrange-
ments for this work, we have first to thank very heartily our
friend Mr. B. R. Patwardhan, m.a., LL.B., Pleader, Dharwar,
who offered a few years ago to advance sufficient money to
the Press to enable them to take up the work in hand at once.
Even here, the completion of the scheme was reserved for
another friend of ours, Mr. 8. A. Apte, B.A., LL.B., Govern-
ment Pleader, Jamkhandi, without whose spiritnal solicitude
to volunteer enough money to meet the burden of the Volume
in every way, the present work would scarcely have seen the
light of the day in its present form. Mr. A.V. Patwardhan, B.a,,
Manager, Aryabhushan Press, Poona, who has had ties of various
relationship with all of us, and who is publishing the present
volume on hehalf of Mr. 8. A_ Apte, is extending to it his foster-
ing eare, which concerns not merely its formal publication,
but also the administration of its sales with a view to defray
out of the sale proceeds the liabilities invelved. We have also
particularly to mention the help we have received from Prof,
N. (. Damle, m.4., of the Fergusson College, Poona, Mr. P, K,
Gode, M.A., Secretary, Academy of Philosophy and Religion,
Poona, Mr. R. D. Wadekar, m.a., Lecturer in the Bhandarkar
Institute, Poona, as well as Mr. 8. V. Mhaskar, B.A., formerly
Qtate Librarian, Jamkhandi, who have much obliged us by
their constant solicitude and unremitting exertions to enable
the Volume to see the light of the day as early as was possible.
Mr. (. G. Karkhanis, B.A., has also helped in the
matter of procuring some hitherto unpublished material on
Ramadasa, as well as by his constant care concerning the
Sources of the Jnineévari, We are also much obliged to

o F
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the Rev. John MacKenzie, m.a., Vice-Chancellor of the Uni-
versity of Bombay, for having looked at the Preface, and made
some useful suggestions. We have to thank Shrimant Chief-
Saheb of Miraj for having supplied to us the Abhangas of
Samvatd Mili, who lived some centuries ago at Aranagaon,
which is under his jurisdiction. As regards the Bibliographical
Note, we must express our obligations heartily to the Rev.
Dean Inge, Miss Underhill, and Mr. Fleming, to whose
works on Mysticism we are much indebted. It is to be
hoped that the present wvolume would supply the world
with a new material for a Philosophy of Mysticism and from
a hitherto untrodden territory. namely, that of the religions
experience of certain typical representatives of Indian Mysti-
cism, We have also to thank very heartily the University
of Bombay for having patiently waited for such a long time
for the present volume to see the light of the day. As we
have to thank the Bombay University, so we have also to
thank the Allahabad University for facilities provided to at
least one of the Joint Authors for work connected with this
volume. We have to express our gratefulness to Dr. Ganga-
nath Jha, L.L.D., Vice-Chancellor of the University of Allahabad,
for having done us the honour of extracting a few passages
of this book in illustration of his argument in his Kamala
Lectures delivered before the University of Calentta in 1929,
We are much beholden to our friend Mr. V. Subrahmanya Iyer,
B.A., Formerly Registrar, University of Mysore, for the Very
great care which he bestowed in going through the Chapter
on the Jninesvari some years ago, and for having seen the
possibility of its teachings being compared with those of a great
Vedantic teacher like Shankaracharya. Finally, we have to
express our deepest obligations to the Bangalore Press for
having waited patiently for such a long period, and for having
carried on the work through thick and thin, and enabled the
Authors and Publishers to see that as few imperfections
as possible remain in the printed work. It is scarcely neces-
sary for the authors to say in conclusion that a work like this
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represents a great Sacrifice in which each man brings to the
consummation of the [deal what his individual powers enable
him to offer ; or else, where each man sings, like the Leibnitzian
monad, his own tune, and yet the whole becomes a harmony
wonderful, contributing to the glory of God and the relief
of man’s estate.
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SOURCE-BOOKS OF INDIAN MYSTICISM.

The account of the Mysties of India, which is given in the
following pages, will be found to have been based on a study
of their original Sources. These Sources have been already
published in four independent Parts, as may be seen by refer-
ence to pp. 32-33 of the Preface, and may be purchased from
any of the Agencies mentioned on the back of the inner title
page of this volume. The First of these Parts corresponds fo
the section on Intellectual Mysticism in the present volume.
The Second Part corresponds to the sections on Democratic
Mysticism, and Synthetic Mysticism. The Third Part
corresponds to Personalistic Mysticism, and the Fourth to
Activistic Mysticism in the present work. For those who can
read the original, the Sources as published in the original, with
headings and notes where necessary, may be found to be
helpful. For those who cannot read the original, English
headings corresponding to excerpts from the original are
given at the end of these Source-Books, so as to facilitate
reference and understanding. The Parts are priced at
Rs. 1-8-0 each. but all the Parts together could be purchased
at Rs.’5 in the lump. 1t were much to be desired that the
presentation in the following pages is checked by reference to
the originals wherever necessary.



Indian Mysticism: Mysticism in Maharashtra.

CHAPTER 1.

Introduction: The Development of Indian Mysticism
up to the Age of Jnanesvara.

1. In the previous volumes of our History of Indian
Philosophy, we have traced the develop-

The Mysticism of the ment of Indian thought from its
Upanishads and the very dimmest beginnings in the times
Mysticism of the Middle ©f the Rig-veda downwards through
Age. the great philosophical conflicts of
Theism, Pantheism, and Qualified Pan-

theism to the twilight of the Mysticism of the Middle Age,
which being the practical side of philosophy can alone give
satisfaction to those who care for philosophy as & way of life.
A mystical vein of thought has been present throughout
the development of Indian philosophy from the age of the
Upanishads downwards ; but it assumes an extraordinary im-
portance when we come to the second millennium of the
Christian era which sees the birth of the practical spiritual
philosophy taught by the Mystics of the various Provinces
of India. We have indeed seen that the culmination of Upa-
nishadic philosophy was mystical. But the mysticism of the
Upanishads was different from the mysticism of the Middle
Age, inasmuch as it was merely the tidal wave of the philoso-
phic reflections of the ancient seers, while the other was the
nagural outcome of a heart full of piety and devotion, a con-
sciousness of sin and misery, and finally, a desire to assimilate
onesell practically to the Divine. The Upanishadic mysticism
was a naive philosophical mysticism : the mysticism of the
Middle Age was a practical devotional mysticism. The Upa-
nishadic mysticism was not incompatible with queer fancies,
strange imaginings, and daring theories about the nature of
Reality : the mysticism of the Middle Age was a mysticism
which hated all philosophical explanations or philosophical
imaginings as useless, when contrasted with the practical
appropriation of the Real. The Upanishadic mysticism was
the mysticism of men who lived in cloisters far away
from the bustle of humanity, and who, if they permitted any
company at all, permitted only the company of their disciples.
The mysticism of the Middle Age was a mysticism which

F
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engrossed itself in the practical upliftment of the human
kind, based upon the sure foundation of one’s own Pe:ient
spiritual development. The Upanishadic mystic did not
come forward with the deliberste purpose of mixing with
men in order to ameliorate their spirtual condition. The
business of the mystic of the Middle Age consisted in mixing
with the ordinary run of mankind, with sinners, with pariahs,
with women, with people who cared not for the spiritual life,
with people who had even mistaken notions about it, with,
in fact, everybody who wanted, be it ever so little, to appro-
priate the Real. In a word, we may say that as we pass from
the Upanishadic mysticism to the mysticism of the Middle
" Age, we see the spiritual life brought from the hidden cloister
to the market-place.
2. Before, however, mysticism could be brought from
being the private possession of the few
The Mysticism of the to be the property of all, it must pass
Bhagvadgita and the through the intermediate stoge of the
Mysticism of the Middle moral awakening of the people to a
Age. sense of duty, which would not be in-
compatible with philosophical imagi-
nation on the one hand and democratisation of mystical ex-
perience on the other,—which task indeed was aceomplished
by the Bhagavadgitd. As is well known, the Bhagavadgiia
laid stress on the doing of duty for duty’s sake almost in the
spirit of the Kantian Categorical Imperative. This is the
central thread which strings together all the variegated teach-
ings of the Bhagavadgiti., The doctrine of Immortality
which it teaches in the second Chapter, the way of equanimous
Yogic endeavour which it inculeates in the fifth, the hope
which it holds out for sinners as well as saints, for women as
well as men, in the ninth, the superiority which it declares of
the way of devotion to the way of mere knowledge in the
twelfth, and finally, the mhiversal immanence and omnipotence
of God which it proclaims in the last Chapter, supply merel
side-issues for the true principle of Moral Conduct whiuﬁ
finds its justifieation in Mystic Realization. The Bhagavad-
gitd, however, had not yet hade good-bye to philosophical
questionings ; it had not yet ceased to ’mﬁ into account the
philosophical issues raised by the previous systems of philo-
sophy ; 1t had not yet lost hope for reconciling all these
philosophical issues in a supreme mysticel endeavour. In
these respects, the mysticism of the Middle Age offers a contrast
to the mysticism of the Bhagavadgiti, Barring a few ex-
ceptions here and there, the entire tenor of the mysticism of
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the Midt_:lle Age is for the practical upliftment of humanity,
irrespective of aniy philosophical questionings, and with pro-
bably a strong, if not even a slightly perverted, bias agaimnst
philosophical endeavour to reach the Absolute. We may say,
in fact, that as the mysticism of the Bhagavadgiti rests upon
a philosophical foundation, the mysticism of the Middle Age
rests upon itself, invoking no aid from any philosophical con-
struction whatsoever,
3. The personality of Krishna, which looms largely behind
the teachings of the Bhagavadgitd, is
The Personality of indeed a personality which antiquarians
Krishna. and critics have sought in vain to con-
struct from all the available evidence
from the times of the Vedas to the times of the Purfinas,
While one view would hold that Krishna was merely a solar
deity, another would regard him merely as a vegetation deity ;
a third would identify the Krishna of the Bhagavadgiti with
the Krishna of the Chhiandogya Upanishad on the slender
evidence of both being the sons of, Devakl, unmindful of any
difference between their teachings: a fourth would father
upon Krishnaism the influence of Christian belief and ‘practice.
To add to these things, we have to note that these crities have
been entirely blind to the fact, as a modern scholar has
cleverly pointed out, that the Krishna, the famous prince of
the Vrishni family of Mathuri, was the same as Vasudeva,
the founder of “ Bhagavatism ”, which is also called the Satvata
or the Aikiintika doctrine in the Santiparvan. Vasudevism
was indeed no new religion, pace Dr. Bhandarkar, as has been
contended sometimes. It was merely a new stress on certain
old beliefs which had come down from the days of the Vedas.
The spring of devotional endeavour which we see issuing
out of the mountainous regions of the Veda, being then directed
primarily to the personality of Varuna, hides itself in the
philosophical woodlands of the Upanishads, until, in the days
of the Bhagavadgita, it issues ont again, and appears to vision
in a clear fashion, with only a new stress on tll:e old way of
beliefs. The mystical strain, which is to be found in the
Upanishads, is to be found even here in Visudevism
with 8 greater emphasis on devotion. That the Vasudeva
doctrine and order existed in the times of Painini is now patent
to everybody. The epigraphic evidence afforded by the
Besnagar and Ghasundi inscriptions with even the mention
of “Dama, Tyfga and Apramida”—wirtues mentioned by
the Bhagavat in the Bhagavadgiti- lends a strong support
to, and gives historical justification for, the existence of the
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Vasudeva teligion some centuries” previous to the Christian
era; and the philosophic student would note that as in essence
the religion of the Bhagavadgitd does not differ from the
religion of the Santiparvan, mysticism being the culmination
of the teachings of both, it is the same personality of Krishna
which appears likewise as the promulgator of the Bhagavata
doctrine, even though in later times that doctrine fell into
the hands of the mythologists, who, not having been able to .
understand its philosophical and mystical import, tried merely
to give it an oceult and ritualistic colouring. _
4. This indeed did happen as the Paficharitra doctrine
came to be formulated and developed.
Vishou Occultism: the The doctrine has its Toots so far back
Pancharatra. as at the times of the Mah&bhérata,
though later on it came to be taught
as a separate ocoult doctrine.  We are concerned here, however,
only with its later theological development, and not with
its origin. We have to see how the Paficharitra was a system
of oceult Vishnu worship.  The system derived its name from
having contained five l‘ﬁﬁetﬂ!ﬁ? disciplines, namely, Ontology.
Liberation, Devotion, Yoga, and Science. Its central occult
doctrine was that Divinity was to be looked upon as being
fourfold, that Vishnu manifests himself in the four different
forms of Vasudeva, Sankarshana, Pradynmna, and Aniruddha.
These are called the four Vyithas, that is to say, “disinte-
grations” of the one Divinity into four different aspects.
Now, the supreme Godhead was regarded as possessing six
different powers, namely, Jiina, Aisvarya, Sakti, Bala, Virya
and Tejas. These six qualities are to be “shoved off” into
three different groups. The first and the fourth constitute
the first group and belong to Sankarshana. The second and
the fifth constitute the second group and belong to Prad yumna.
The third and the sixth constitute the third group and belong
to Aniruddha. In faet, it seems that the whole Pafichardtra
scheme was based upon the worship of the Vasudeva family :
Sankarshana was Visudeva's brother, Pradyumna his som,
Anirnddha his grand-son. Each of these three Vyiihas, with
its set of two qualities each, was identical with Visndeva in
possession of u.lll the six qualities. When, however, we re-
member that the last three qualities, namely, Bala, Virya
and Tejas, are merely a reduplication of the third quality,
namely Sakti, the sixfold scheme of qualities falls to the ground,
and what remains is only the three primary qualities, namely,
Jiiina, AiSvarya, and Sakti. These three belong severally to
Sankarshana, Aniruddha, and Pradyumna, and collectively to
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Viasudeva himself. There is also a cosmological sense in which
the three last Vyiihas are to be regarded as being related to
the first, nemely, Visudeva. They are a series of emanations,
one from another, like one lamp lit from another. From
Vasudeva was born Sankarshena, from Sankarshana, Pra-
dyumna, and from Pradyumna, Aniruddha. This is as much
as to say, that from the Self was born-the Prakriti, from the
Prakriti, the Mind, and from Mind, Consciousness. Dr.
Grierson has put the whole cosmological cage of the Pafcha-
ratras in o lucid fashion : “ Vasondeva first creates Prakriti,
and passes at the same time into the phase of conditioned
spirit, Sankershana. From the association of Sankarshana
with the Prakriti, Manas is produced ; at the same time
Sankarshana passes into the phase of conditioned spirit, known
as Pradyumna. From the association of Pradyumma with
the Manas springs the Samkhys Ahamkars, and Pradyumna
passes into a tertiary phese known as Aniruddha. From
Ahamkira and Aniruddha spring forth the Mahabhiitas.™
This was how the four Vyiihas came to be endowed with a
cosmological significence. Vishnou, however, whose mani-
festations all the four Vyiihas are supposed to be, is endowed
by the Paficharitra doctrine with two more qualities, namely,
Nigraha ond Anugreha, which, when paraphrased freely,
might mean destruction and construction, disappearance and
appearance, frown and favour, determmism and grace. The
theistic importance of the Paficharitra comes in just here
that it recognizes the principle of “grace™. The grace of the
Divinity is compared to a shower of compassion which comes
down from heaven : it droppeth as the gentle rain upon the
place beneath. The Paficharitra rarely uses Advaitic langu-
age, and had it not been for the doctrine of the Antaryimin,
which, as Dr. Schrader has pointed out, is its point of contact
with Pantheism, it would not have much in common with the
Advaitie scheme. 1t does not support the illusionistic doctrine
of the Advaita, and its Oecoultism is writ large upon its
face in its disintegration of the one Divinity into four sspects,
which acquire forthwith an equal claim upon the devotion of
the worshipper.
5. Correlative to the Vishnu Occultism of the Paficharitra,
we have the Siva Occultism of Tantrism,
Siva Occultism : the sources of which likewise are to be
Tantrism. traced as far back as the days of the
Mah@bhirata. The Siva Oceultism even
surpasses Vishnu Occultism in point of irregularities of belief
and practice, which must be regarded evidently as aberrations
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of mysticism. When we remember the distinction between
Mysticism and Occultism, the one given entirely to God-
devotion and God-realization, and the other to mere incrusta-
tions on these, which inevitably gather round any good
thing as time goes on, we shall not wonder at the great aber-
rations of practice which are illustrated in the development
of Tantrism, Possessing an immense litersture as it does,
Tantrism abounds in discussions of Mantra, Yantra and Nyasa,
which are only fortuitous, and therefore unnecessary, elements
in the true worship by means of the heart, which alone -mysti-
cism commends. Itsworship of Linga and Yoni, if literally
understood, is almost a shame on the system, whatever its
redeeming points may be. No doubt, when Tintrism re-
cognizes Siva as the embodiment of supreme consciousness,
and Sakti as the embodiment of su]{'reme power, both being
merely the aspects of that eternal Verity, the Brehman, it
preaches a truth which is worth while commending in philoso-
phy. Tantrism recognizes itself to be the practical counter-
part of Advaitism. In that respect, even the great Samkard-
charya may be regarded as a great Tantrist; and Tantrism
was supposed to be merely the Sadhana counterpart of the
doctrine of Monism. It is not its philosophic standpoint
which is worth while commenting on in Tantrism. It is rather
its practical part, the part of Sadhana, which, if literally
understood, was sure to engender grievous practices, bordering
upon immorality and vice. Its fivefold Sadhana, namely,
the drinking of wine, the eating of fich, the partaking of ﬂeaﬁ.
the use of parched cereals, and the act of sexual conjugation,
which are regarded by the Tantra as its five chief Makiras,
if literally understood, have as much in common with true
Mysticism as the South Pole with the North Pole, An attempt
is therefore made to justify the Sadhana of the Tantrists in
an allegorical fashion, as has been done, for example, by inter-

reters like Justice Woodrofte, who say that the five kinds of
Sadhana may be represented by the intoxication of knowledge,
the surrender of actions to the self, sympathy from a sense
of ‘mineness’ (Mim) with the sins and pleasures of all, the

rehing of evil actions, and finally, the conjugation of the

undalini in the Mulfidhira Chakea, which is the embodiment
of power, with Siva in the Sahasriira, which is the embodiment
of consciousness. Any belief and practice could thus be made
to wear an attractive garb; and wherever, in fact, the five-
fold Sadhana wes understood in a higher sense, it did certainly
not degenerate mto corrupt practices. But the generality of
mankind are not philosophers, and they could not be expected
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to understand the philosophic import of the Pafichatattva-
sidhana. One could easily understand why an ordinary man
would busy himself in the worship of the femele as female,
and not as the embodiment of the supreme Sakti, and in case
one’s own wife could not be had for worship, a provision could
be made for the worship of the female either in the person of
another man’s wife, or in that of any virgin whatsoever. When
a daughter or a mother could be substituted for one’s own
wife, the worship would not certainly degenerate into mis-
sexual relations ; but wherever a woman as woman was fo
be the object of worship, the generality of mankind could nof
be supposed to have had that calm vision of things, which
wornld prevent them from mis-using the Tantric practice.
The philosopher indeed could suppose that the worship of the
female was intended as a method for checking and controlling
one’s own evil passions, for the subjugation of the Self in the
midst of temptations. But with ordinary men, nature would
certainly get the better of belief ; hence, the possibility, nay,
even the probability of the degeneration of Tantric Eracticea,
as we see illustrated in the Chiidachakra and the Sne
practices, In Psychology, however, Tantrism did one good
service in the development of Indian thought. It supposed
that & man’s mind was a vast magazine of powers, and as the
universal Consciousness was supposed to be vehicled by the
universal Power, so man’s conscigusness was supposed to be
vehicled hy the power in the form of mind and body. The
unfoldment of such power was the work of Sadhana. A man,
in whom Salkti was awakened, differed immensely from the
man in whom it was sleeping, and the whole psychological
rocess of the Tantric Sadhana lay in the awakening of the
undalini. Tantrism did great service to the development
of physiological knowledge when it recognized certain plexuses
in the human body such as the Adharachakr, the Svadhish-
thanachakra, the Anuhatachakra, and so on, until one reached
the Sahasrirachakra in the brain. But on the whole, it may
not be far away from the truth tosay that Tantrism would drive
true mysticism into oceult channels, from which it would
not be easy to extricate it, and setit on a right foundation.
6. We have hitherto considered the oceult movements,
both Vaishnavite and Saivite, which
The Bhagavata as a  spring from the days of the Mahabharata
Storehouse of Ancient to end in utterly sectarian systems, each
Mysticism. of*which tries to develop its dogma in
its particular way. We shall now
consider the mystic movement proper, for which our texts
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are the Bhagavats, the Narade Bhakti-Sitra and the Sandilya
Bhakti-Siitra. These three works represent the Mystic develop-
ment of thought which probably runs side by side with the
Oceult movement on the one hand, which we have already con-
sidered, and the Philosophic movement on the other, which we
shall consider a little further. That the Bhigavata influenced
systems of philosophicel thought like those of Riminuja and
Madhva, thet it had by that time earned sufficient confidence
from the people to be used as o text-book, that it is the re-
pository of the sccounts of the greatest mystics from very
ancient times, that, though some of its langusge may be
modern, it contains archaisms of expression and diction which
may take it back to the early centuries of the Christian era—
all these fects make it impossible that the Bhagevata should
have been written, s is sometimes contended, about the 12th
century A.D., thus implying unmistaekably that it must have
been written earlier, part pussu with the development of early

hilosophical systems, so as ultimately, in course of time, to
er able to influence loter formuletions of thought. The
Bhagavata, as we have pointed out, is & repository of the
accounts of the Ancient Mystics of India, and if we may seek
for some Types of Mystics in the Bhigavata, we may find a
number of such Types, which later on influenced the whole
course of the Mystic movement. Dhruva, in the first place,
is & child-prince who leaves his kingdom and the world when
he is insulted by his step-mother, and who, in the agonies of
his insult, seeks the forest where he meets the spiritual teacher
who imparts to him the knowledge of the way to God, and who
ultimately succeeds in realizing His vision (IV. 8). Prahlada,
the son of the Demon-King, whose love to God stands un-
vanquished in the midst of difficulties, whose very alphabets
are the alphabets of devotion, who escapes the dangers of the
fire and the mountain when his earnestness about God is put
to the test, supplies another example of & pure and disinterested
love to God, so that he is able to say to God when he sees
Him—“I am Thy disinterested Devotee. Thou art my dis-
interested Master. But if Thou wishest to give me any boon
at all, bestow upon me this, that no desire should ever
spring up within me” (VII. 10). Uddhava is the friend of
God, whose love to Him stends the test of time, and of philo-
sophival reasoning (X. 46). Kubja, the crooked concubine,
who coneceived apperently o sexual love towards Krishna,
had her own sexuality transformed inte pure love, which made
her ultimately the Beloved of the Divine (X, 42). Even the
Elephant who lifted up his trunk to God when his foot
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was caught hold of by the great Alligator in the sea, supplies
us with another illustration as to how even animals miglint be
saved by devotion, and as to how God might come to
their succour in the midst of their afflictions (VII. 2-3).
Sudaman, the poor devotee, who hes no other present to offer
to God except a handful of parched rice, is ultimately rewarded
by God who makes him the lord of the City of Gold (X. 80-81).
Ajamila, the perfect sinner, who is merged in sexuality towards
a pariah woman, gets liberation merely by uttering the Name
of God at the time of his death (VI. 1-2). The sage Ajagara,
who lives a life of idle contentment and of unconscious service
to others, has derived his virtues from a Serpent and 2 Bee,
whom he regards as his spiritual teachers (VIL 13). Rishabha-
deva, whose interesting account we meet with in the Bhagavata,
is yet a mystic of a different kind, whose utter carelessness of
his body is the supreme mark of his God-realization. We
read how, having entrusted to his son Bharata the kingdom
of the Earth, he determined to lead a life of holy isolation from
the world ; how he began to live like o blind or & deaf or &
dumb man ; how he inhabited alike towns and villages,
mines and gardens, mountains and forests; how he never
minded however much he might be insulted by people, who
threw stones and dung at him, or micturited on his body, or
subjected him to all sorts of humiliation ; how in spite of all
these things his shining face and his strong-built pbndy, his
powerful hands end the smile on his lips, attracted even the
women in the royal harems ; how, careless of his body as he
was, he discharged his excreta at the very place at which he
took his food ; how, nevertheless, his excreta smelt so fragrant
that the air within ten miles around became fragrant by its
smell ; how he was in sure possession of all the grades of happi-
ness mentioned in the Upanishad ; how ultimately he decided
to throw over his body; how, when he had fist let his
subtle body go out of his physical body, he went travelling
through the i‘(()nmﬁtukﬂ and other provinces, where, while he
was wandering like a lunatic naked and lone, he was caught
in the midst of a great fire kindled by the friction of bamboo
trees ; and how finally he offered his body in that fire as a
holocaust to God (V. 5-6). Avadhiita i3 yet a mystic of a
different type, who learns from his twenty-four Gurus
different lkinds of virtues, such as Forbearsnce from the
Earth, Luminesity from the Fire, Unfathomableness from the
Ocean, Seclusion from o Forest, and so on, until he ultimatel

synthesizes oll these different virtues in his own unique life
[ﬁ. 7). Suks, in whose mouth the philosophico-mystical
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doctrines of the Bhigavata are put, is the type of a great
mystic who practises the philosophy that he teaches, whose
mystical utterances go to constitute the whole of the Bhaga-
vata, and who sums up his teaching briefly in the 87th chapter
of the Xth.Skandha of the Bhigavata, where he points out
the necessity of a Spiritual Teacher, of Devotion, and of the
Company of the Good for a truly mystical life. Finally,
Krishna himself, who 18 the hero of the Xth and the XIth
Skandhas of the Bhagavata, who, on account of his great
spiritual powers, might be regarded as verily an incarnation
of God, whose relation to the Gopis has been entirely mis-
represented and misunderstood, whose teachings in essence
do not differ from those advanced in the Bhagavadgiti, who
did not spare his own family when arrogance had seized it,
who lived a life of action based upon the highest philosophical
teaching, and who, when the time of his departure from earthly
existence came, offered himself to be shot by a hunter
with an arrow, thus making a pretext for passing out of mortal
existence, supplies us with the greatest illustration of a Mystic
who is at the top of all the other mystics mentioned in the
Bhigavata Puriina.
7. There has been no greater misunderstanding than that
about the spiritual nature of Krishna,
The True Nature of and his relation to the Gopis. It has
the Relation of the Gopis  been supposed that the Gopls were filled
to Krishna. with sexual passion for Ig‘islu;la; that
he primarily satisfied only the sexual
instincts of these Gopis; that this satisfaction was later
given a spiritual turn ; and that, therefore, the true nature of
Krishna's spirituality and his relation to the Gopis is at bottom
sexual. There can be no greater absurdity, or no greater
calumny, than is implied in such a view. That eroticism has
got anything to do with spiritualism, we utterly deny. Tt
18 imposaible to see in the sexual relation of man to woman,
or of woman to man, any iota of the true nature of spiritual
life. When Catherine of Siena and mystics of her type want-
ed to marry God, when Mirdbai and Kénhopitrd in later
times wedded themselves to God, when Andal, the female
Tamil mystic, tried to espouse God, it has been supposed, the
erotic instinct implied in such attempts was a partial mani-
festation of the apiritual love to God. This is an entire
calumny on, and a shame to, the true nature of spiritual life.
Spirituality is gained not by making common cause with
sexuality, but by rising superior to it. That Krishna ever
had any sexual relation with the Gopis is hard to imagine.
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[t is & lie invented by later mythologists, who did not under-
stand the true nature of spiritual life, Hence Parikshit's
query, as well as Suka’s justification, about the true nature
of Krishna, are alike illustrations of the ignoratio elenchi.
Parikshit truly objects to the holiness of Krislna, if the latter's
sexuality were to be a fact ; but the answers which Suka gives,
oris made to give, fall entirely wide of the mark. To Parikshit’s
question why Krishna committed adultery, Suka gives futile
answers. He tells us, in the first place, that all the great
gods have committed adultery, tfma trying to exXonerate
Krishna from the supposed sin. Secondly, he tells us that
fire burns all impurities, and that Krishna's true nature burnt
away all sins if he had committed sny. Thirdly, he tells us
that God must be regarded as being beyond both sin and merit,
and that, therefore, the motive of Krishna was beyond the
suspicion of being either meritorious or sinful. Fourthly, he
tries to tell us that the conduct of great men need not tally
with their words, and thus Krishpa's superior teaching was
left unaffected by his practice. - Fifthly, he tells us that the
actions of & man are all of them results of his Karman, and
that probably the sexual dalliances of Krishna were the result
of his previous Karman. Sixthly, he tries to exculpate Krishna
by saying that by his divine nature he was immanent both in
the Gopis as well as their husbands, and that therefore there
was no taint of adultery in his actions. His seventh argument
is still more interesting. He tells us that Krishna by his Maya
produced doubles of fhese Gopis before their husbands, and
that therefore there was no objection to his enjoying the origi-
nal Gopis |—an argument which is foolish on its face, telling us
as it does, that God tries to exonerate Himself from His sins
by a magical sleight-of-hand. All these arguments are either
childish or irrelevant. The only argument of any value that
has been advanced to describe the real nature of the relation
of the Gopis to Krishna is the psychological argument,—that the
relation is to be onlyan allegorical representation of the relation
of the senses tothe Self,—thus making it evident that any cult
of devotion that may be raised upon the sexual nature of the
relation of Krishna to the Gopls may be raised only on stub-
ble. Finally, we may advance also a mystical explanation of
the way in which the Gopls may be supposed to have enjoyed
Krishna, May it not be possible, that, in their mystical reali-
sation, each of the Gopis had the vision of the Godhead before
her, and that God so divided Himself before all of them, that
He seemed to be enjoyed by each and all at the same time !
1t is granted to women as to men to have a mystical enjoyment
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of God, and it is as meaningless to speak of God as the bride-
groom of a female devotee, as to speak of Him as the bride of
a male devotee. There are no sexual relations possible with
God, and Eroticism has no place in Mysticism.
8. The Sandilya and the Narada Bhekti-Siitras are, as
; we heve observed, like the Bhagavate,
ul;h&f';::_:];s;:;l_ fundamental works of Indian mysti-
cism. It is not very easy to determine
the exact dates of composition of these Sttres. The Sandilya
Bhakti-Stitre seems to be older on account of its archaic tone,
and is evidently modelled affer the pattern of the great phi-
losophicel Sitras. 1f eny internal evidence is of any avail,
we may say that even t-ﬁ}ﬁ points to the anteriority of the
Sandilyz-Siitra. The Narada Bhakti-Siitea quotes Sandilya, but
the Sandilya does not quote Nirada. In point of content, how-
ever, the Narada Bhakti-Siitra surpasses not merely the Sandilya
by its easy eloquence end fervid devotion, but it may
even be regarded as one of the hest specimens of Bhakti liter-
ature that have ever been written. The Sandilya-Sitra is more
philosophic than the Nirada-Siitra. It goes into the question
of the nature of Brahman and Jiva, their inter-relation, the
question of Creation, and so on. The Nirada Bhakti-Siitra
takes a leap immediately into the doctrine of devotion, analyzes
its various aspects, and sets 8 ban against mere I}hjlﬂﬁﬂ];}lﬂt'al
constructions. Both the Sandilys and the Narada quote the
Bhagavadgiti freely, and in that respect supply us with the
connecting link between the Bhagavadgitd on the one hand,
and the later Bhakti literature on the other. So far as the
teaching of devotion is concerned, we cannot say that there is
much distinetion between the Sandilya Bhekti-Siitra and the
Nirada Bhakti-Satre. The two are on a par, so far as that
doetrine is nculeated. Over and above the general contents
of the doctrine of devotion as inculeated in the Nirada, the
Sandilya, however, teaches that Bhakti may be of two kinds—
primary and secondary. Secondary Bhakti concerns itself
with Ritualism, with Kirtana, with Dhyfina, with Pajd, and
even with Namasmarana. Primary Bhakti, on the other
hand, means the up-springing of the pure fount of love in man
towards God. When we once taste of this, nothing else
matters ; but if we have only secondary devotion, we cannot be
supposed to have known the nature of Supreme Devotion.
9. The Narada Bﬁ]}::k]fi-ﬁﬁtm begins by defining what
_ : akti is. (1) It places on record vari-
e et ot e ous definitions of Bhakti advanced by
its predecessors, and then gives us what
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its own definition of Bhakti is. According to Pariifara, we are
told, Bhakti consists in the worship of God. According to Garga,
it consists of the narration of God’s exploits. According to
Sandilya, so Nirada tells us, Bhakti means meditation on the
Self. While, Narada himself holds that Bhakti is the highest love
for God, a whole-hearted attachment to God and indifference
to other things, a surrender of all actions to God and agony
in His furge%naﬁa. As a matter of fact, however, loves
nature, says Nirada, is indescribable. As a dumb man who
eats sugar cannot tell of its sweetness, so a man who enjoys
the highest fruits of Bhakti cannot describe in words their
real nature. (2) Then, secondly, Narada goes on to discuss
the relation of Bhakti to other Ways to God. Between Jifina
and Bhakti, three sorts of opinions are possible. In the first
place, it may be maintained that Bhakti is a means to Jifina,
as the Advaitists maintain, Others may maintain that Jiidina
and Bhakti are independent and equally useful ways to reach
(God. And thirdly, it may be maintained that Jiiina is a
means to Bhakti, an opinion which Narada himself endorses.
To him Bhakti is not merely the end of all Jiidna, but the end
of all Karman, and the end of all Yoga. In fact, Bhakti
should be regarded as an end in itself. It concerns itsell with
a personal God who likes the humble and hates the boastful.
Thers are no distinctions of caste, or learning, or family, or
wealth, or action, possible in Bhakti. (3) Then Narada goes
on to discuss the means to the attaimment of Bhakti. What,
according to Narada, are the moral requirements of a man who
wishes to be a Bhakta ? He should, in the first place, leave
all enjoyments, leave all contact with objects of sense, inces-
santly meditate on God without wasting a single minute, and
always hear of God’s qualities. He should give himself up
to the study of the Bhaktidistras, and ghould not waste words
in vain. He should pray for the grace of the Saints and the
grace of God ; and God will appear and bestow upon him
spiritual experience in course of time, which, Narada thinks,
can be attained only by God’s grace. He should spend his
life in serving the good. He should live in solitude, should |
not care for livelihood, should not hear of women, should
not think about *wealth, should not associate with thieves.
Hypocrisy and arrogance, he should shun as foul dirt. He
should cultivate the virtues of non-injury, truth, purity, com-
pussion, and belief in God. He should deliberately set himself
to transform his natural emotions, and make them divine.
Passion and anger and egoism, he should transform and utilize
for the service of God. In fact, a divine transformation of all
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the natural emotions must take place in him. He should not
give himself up to argnmentation ; for there is no end to argu-
mentation. It is manifold, and cannot be bridled. The
devotee should be careless of the censure of others, and should
have no anxiety whatsoever while he meditates. (4) Then,
Niiradd goes on to tell us the various kinds of Bhakti. Firstly,
he divides Bhakti into Sattvika, Rajasa and Timasa. He -
draws upon the three categories of the Bhaktas as given in
the Bhagavadgitd, namely, the Arta, the Jijidsu and the
Artharthin, and tells us that the Arta possesses the Sattvika
Bhakti, the Jijiidsu the Rajasa Bhakti, and the Artharthin
the Tamasa Bhakti, and tells us that the first is superior to
the second, and the second superior to the third. One does
not know why the Bhakti of the Arta should be regarded as
superior to the Bhakti of the Jijfidlsu. Why should we not
regard the Bhakti of the Jijiidsu as Sattvika, and the Bhakti
of the Arta as Rijasa ? Narada has no answer to give. There
is yet again another classification of the kinds of Bhakti which
Niarada makes. Hetells us that itis ofeleven kinds. It consists
of singing the qualities of God, a desire to see His form, wor-
shipping the image of God, meditation on Him, the service of
God, friendship with God, affection towards God, love to God
as to a hushand, surrender of one’s own Self to God, atonement
with God, and the agony of separation from God. (5) As
regards the criterion of Bhakti, Narada teaches that it is
“Svayampramina”™: the eriterion of Bhakti is in itself.
Complete peace and complete happiness are its characteristics.
“Anubhava™ which is the practical index of Bhakti should
ierease from moment to moment. It ought to be permanent.
It ought to be subtle. While the psycho-physical characteristics
of Bhakti are, that it should make the throat choked with
love, should make the hair stand on end, and ghould compel
divine tears from meditating eyes. When, therefore, complete
happiness and peace are enjoyed, when “Anubhava™ is attain-
ed, when all the psycho-physical effects are experienced, then
alone is true Bhakti generated. They are the criteria® of
Bhakti. (6) Finally, Narnda tells us what the effects of
Bhakti ave. It is Bhakti alone which leads to true immortality.
It is Bhakti which endows us with conlplete satisfaction.
Bhakti drives away all desires from us. A Bhakta uplifts
not merely himself, but others also. He ceases to greve ;
he ceases to hate: he feels no enjoyment in other things ;
he feels no enthusiasm for other things ; he becomes intoxi-
cated with love; he remains silent. Spiritual “ Epokh&” is
the mark of the saint,
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10. We have hitherto considered two movements, one the
Occult, the other the Mystic, which run

The Philosophic side by side with each other from the
Schools and their Influ- early centuries of the Christian era to
ence on Hindi, Bengali almost the end of the first Millennium.
and Gujerathi Mysti- Pari passu with these, there was yet a
i third movement, a movement which we
* may call the Philosophic movement.

There are four great representatives of this movement as we
have had the occasion to notice in the previous Volumes of
this History, namely, Samkara, Raminuja, Madhva and
Vallabha. g:’nnkarﬂchﬂr_‘_m's gystem is supposed to be antagon-
istic to the Bhakti movement, and, to that extent, unmystical.
But it must be remembered that Samkara did not neglect
Bhakti, but absorbed it into his absolutistic scheme. If
Samkara’s movement is not mystical in its aim, we do not
understand what it is. Ramdanuja, Madhva, and Vallabha,
who founded three great schools of philosophic thought, wielded
a great influence even up to the end of the fifteenth century,
and may all be said to have gone against the Maya doctrine of
Samkara. They made Bhakti the essential element in the
Vedantic scheme, and although Vallabha preached a philo-
sophical monism, Rdmanuja and Madhva could not under-
stand how theism and pantheism could be reconciled in mysti-
cism. It is just this reconciling tendenoy of mysticism which
has been lost sight of by all dogmatic theorisers about theism
and pantheism. From the schools of RAminuja, Madhva,
and Vallabha, sprang forth great Bhakti movements from
the 13th century onwards in the various parts of India.
It is interesting to note how Raminuja’s influence dwindled
in his birth-land to reappear with greater force in Upper India.
Raminanda, who was a philosophical descendant of Ramanuja,
quarrelled with his spiritual teacher, and came and seftled at
Benares. From him, three great mystical schools started up:
the first, the school of Tulsidds; the second, the school of
Kabir; and the third, the school of Nabhiji. Kabir was
also influenced by Sufism. Tulsidds was greatly influenced by
the historico-mythical story of Rima. Nabhaji made it
his business to chronicle the doings of the great Saints in the
Hindi language. From the school of Madhva, arose the great
Bengali saint Chaitanya, who was also influenced by his
predecessor saints in Bengal, Chandidase and Vidyapati.
Vallabha exercised a great influence in Gujerath, and Mirabai
and Narasi Mehtd sprang up under the influence of his teach-
ings. We thus see how from the Philosophical Schools, there
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arose a Democratical Mysticism which laid stress upon the
vernaculars as the media of mystical teaching, as G[}w to
the Classical Mysticism of ancient times, which had Sanskrit
as its language of communication. It was also a democrati-
sation not merely in language, but also in the spirit of teach-
ing, and we see how mysticism became the proparty of all.
It 1s thus evident how the mystical literature in Hindi, Bengali,
and Gujerathi was influenced by the threesgreat schools of
Ramianuja, Madhva, and Vallabha respectively. All these,
saints we shall have the occasion to nofice in great detail in
our next Volume.

11. We must panse here for a while to consider the question
of Christian influence on the develop-
ment of the Bhakti doctrine in India. -
- Opinions have greatly differed on this
subject. According to one opinion, the
Indian doctrine of Bhakti 1s entirely
foreign in its origin ; the Indians, according to this opinion, are
incapable of Bhakti, and what devotion they came to possess
was from the start due to the influence from other lands. A
second theory would hold that even though the doctrine of
Bhakti in its origins may not be supposed to be un-Indian,
its later development was influenced among other things by
the worship of the Child-God and the SBucking Mother, and
thus, it must be supposed to have been mainly influenced by
Christianity ; Raminuja and Madhva, according to this
theory, are supposed to have been influenced by Christian
doctrme and practice, especially becanse, in their native places,
it is presumed, there was a great deal of Christian influence.
According to a third view, the Indian doctrine of Bhakti is
entirely Indian, and it does not allow that either Ramiinuja
or Madhva were influenced by Christian doctrine, far less that
the Bhakti doctrine was Christian in its origin ; but this view
would not deny the possibility, as in the 20th century to-day,
of both Hinduism and Christianity influencing each other
under cerfain conditions, both in {ﬂ-:t-.triun and practice. Tt
wotlld suppose that their identical teachings on such important
subjects as the value of the Spiritual Teacher, the significance
of God’s Name, the conflict of Faith and Works, or of Predesti-
nation and Grace, are due entirely to their development from
within, and to no influence from without. Tt does not allow
that because S laditya, the king of Kanauj, received a party
of Syrian Christians in 639 A1, or even because Akbar re-
ceived Jesuit missions during his reign, that Christianity influ-
enced the course of thought either vf Kabir or of Tulsidas,

Christian Influence on
the Bhakti Doctrine.
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This would be quite as impossible as to suppose that Jhdne-
4vara himself was influenced by Christianity, simply on the
ground, as was once asserted, that the expression “ Vai-
lkunthiche Ranive” (the Kingdom of God) occurs in his writings,
or that Tukérim was likewise influenced by Christianity by
his insistence on the power of sin in man. The feeling of
devotion is present in a more or less pronounced fashion
throughout all the stages of the progress of humanity from
its cradle downwards, and it shall so exist as long as humanity
lasts, On this view. we can argue for the early up-springing
of the devotional sentiment in all races from within themselves,
even though seme influence of a kind may not be denied when
religious communities mingle together, especially when they
have a long contact with each other, a sympathetic imagination,
and a genuine desire to learn and to assimilate.
12. That the Christian influence has nothing to do with
Tamil Mysticism in its origin, one
Tamil Mysticism. has merely to open his eyes to discern.
Both the Tamil Saivites and Vaishna-
vites who lived centuries before the age of Ramanuja, show
an utterly innate tendency to Devotion, uninfluenced by any
foreign thought or practice. The Tamil Saivites seem to have
been established in the country in the 6th century A.D., and
through a long line of mystics illustrate the inward impulse
which rises from man to God. The great lights of Tamil
Saivite literature are Tirgjfianasambandhar who flourished
in the 7th century A.D.. Appar who flourished in the
same century, Tirumillar who flourished in the 8th century,
and finally Manikkavachagar, the man of golden utterances,
who flourished in the 9th, and who, in fact, may be said to
top the list of the Saivite mystics. In him we see the up-
springing of a natural devotion to (rod, which through a con-
sciousness of his faults, rises by gradations to the apprehension
of the Godhead. In his great poem, he makes us aware, as
Dr. Carpenter puts it, of his first joy and exaltation, his subse-
quent waverings, his later despondencies, his consciousness
of faults, his intensive shame. and his final recovery and
trinmph. The Tamil Vaishnavites, who are headed and herald-
ed by the great Alvars, open yet another line of mystical
thought, namely, of mysticism through devotion to Vishnu.
If we set aside the impossible chronologies which are generally
assigned to these Alviirs, we cannot doubt that they also seem
equally established in their country along with the Tamil
Saivites in the 6th century. Nammailvar, whose date varies
from the 8th to the 10th century in the estimate of crifies,

: r
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has produced works which are reverenced like the Vedas in the
whole Tamil-speaking country. His disciple was N&thamuni,
who lived about 1000 A.D., and who was the collector of the
famous four-thousand hymns of the Alvars, The grandson
of Nathamuni was the famous Yamunachirya who lived about
1050 A.D., and whose lineal philosophical descendant was the
great Raminuja, who lived from 1050 to 1135 A.D. Here
we have in a brief outline the two great lines of Saivite and
Vaishnavite mystics in the Tamil country down to the age of
Ramanuja. Raminuja took up his cue from the Vaishnavite
philosophy, and built a system which was intended to cut at
the root of both the monistic as well as the dualistic schemes
of thought. The predecessors of R@manuja, however, were
given to devotion more than to philosophy, and they showed
the pure love of the aspirant for God-realization, uncontami-
nated by, or uninfluenced by, philosophical thought.

13. Our praise of these saints, however, cannot be entirely
unmitigated, for we know how the
Radhikrishna cult had influenced the
songs even of these great Vaishnavite
saints. The conception of the relation
between the bride and bridegroom as the type of the relation
between the saint and God runs through a great deal of this
literature, and to that extent vitiates it. Not so the bold and
sturdy Virafaiva mysticism, which makes an alliance with
Advaitic Monism on the one hand, and Moralistic Purism on
the other, and which, even though a large part of it is given
to an imaginary discussion of the nature of the various Lingas,
which are, so to say, merely symbolical illustrations of certain
psychological conceptions, is yet a philosophy which is well
worth & careful study. Basava was only a great reformer
who lived at the beginning of the 13th century, and
who was the devotee of the image of SamgameSvara at the
place where the Malaprabhi and the Krishnd meet. He
was -« preceded by a great number of Siddhas, who are as old
as the Tamil Alvirs on the one hand, and the Hindi Nathas
on the other. NijagunaSivayogi who was more of a philoso-
Fhm' than a mystic. Akhandeévara who was more of a mora-

ist than a mystic, and Sar%a.hhﬁshm_m who was more of a
mystic than either a philosopher or a moralist, are all of them
great names in the development of Lingiyat thought. Kanaka-
désa, who stands apart somewhat, having sprung from a lowly
order of the Hindus, and Purandaradasa, Jaganndthadisa, and
Vijayadisa who were full-fledged Vaishnavite Hindus, must be
regarded as supplying us with the development of Vaishpavism

Canarese Mysticism.
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in the Kamnataka, which went pari passu with the develop-
ment of Viradaiva mysticism. All these are great names,
and we must reserve a full treatment of them for our next
Volume. .
14. Our immediate concern in this volume, however, is
the consideration of the teachings of the
o great Mardthd saints from the age of
Maratha Mystician. Jilfinadeva downwards to the ﬂgg: of
Ramadasa, beginning in fact from the
13th century uand ending with the 17th, leaving the
consideration of the development of Indian thought in the
18th and 19th centuries for the last Volume of this History.
For fear of increasing the bulk of our present volume to an
unpardonable extent, we must restrict our attention only to
a section of the great mystical community in Indis, namely,
the section of the Marathd Saints. The beginning of the
mystical line was effectively made in Maliarishtra by Jhana-
deva, whose father is supposed to have been a disciple of
Sripida Ramananda of Benares, or yet again, of Ramananda
himself, In that case, it would be very interesting to see how
not merely the two streams of Kabir and Tulsidas issued from
the fountain-head of Rimananda, but even how Maratha mysti-
cism in a way could be traced to the same fountain. But in
any case, it is certain that Nivrittindtha and Jidnadeva came
from the spiritual line of the great Gahininatha, as is more than
once suthentically evidenced by the writings of both Nivritti
and Jiinadeva themselves. That Nivrittindtha was instruc-
ted by Gahinindtha in spiritual knowledge, that Gahininatha
derived his spiritual knowledge from Goraksha, and Goraksha
from Matsyendra, it is needless to reiterate. The Sampradiya
was a Sampradiya of Nathas. When and how Matsyendra-
nitha and Gorakshanatha actually ived and flourished, it is
impossible to determine. But it remains clear that they
cannot be unhistorical names. Behind Matsyendranitha, we
have mythology, but after Matsyendra, we have history ;
and it 18 evident that Jiidnesvara belonged to that great line
of the Naithas, who like the Alvars in the Tamil country and
the Siddhas in the Lingiyat community, suceessfully laid the
foundation of mysticism in Mahiirashtra through their great
representative, Jiidnedvara. It is not without rteason that
many a later mystic acknowledges that the foundation of
that mystical edifice was laid by Jfidneévara, above which
Namadeva and other saints later erected the divine sanctuary,
of which Tuka became the pinnacle.  And while a continuous
tradition goes on from JiiineSvara to Namadeva, and from
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Namadeva to Ekanatha, and from Ekanatha to Tukarima,
Ramadasa like Heracleitus stands somewhat apart in his spiri-
tual isolation. His is a new Eampmdli{ya altogether: it is not
the Sampradaya of the Virkaris. It is for that reason that the
Virkaris have looked askance at the great spiritual work of
Ramadasa. But we who stand for no Sampradaya whatsoever,
and who, like bees, want to collect spiritual honey wherever it
may be found, recognize, from the mystical point of view, no
distinetion of any kind between the Sampradiya of the Virka-
s, and the Samprad@ya of the Dharkaris, the Sampradaya of
the Cymbal, or the SBampradaya of the Sword. A little after
Jineévara, but contemporaneously with him, Namadeva,
after heing tested and found wanting by the potter Gord, en-
tered the spiritual line at the hands of Visobd Khechara,
who was a disciple of Sopana, who was himself the disciple of
Nivritti. Ekanfitha was indeed initiated by Janardana Swami,
who, as rumour would have it, was initiated by Nrisimha
Sarasvati, an “avatira” of Dattdtreya himself. But it is to
be remembered that Ekanatha, who was the great-grandson of
Bhinudasa, was a great Varkan of Pandhad, and moreover,
Ekanatha himself tells us that he derived his spiritual illumi-
nation from the line of Jfidneévara. When all these things
are taken into account, we cannot say that Ekandtha stands
apart from the great spiritual line of JhaneSvara. Tukirima,
who is perhaps the most well-known among the Maratha
saints, derives his spiritusl lineage from a Chaitanya line.
What connection this line had with the Chaitanya school in
Bengal has not yet been discovered. But it is at any rate clear
that Tukarama developsd the Varkari Sampradiya through
a repeated study of the works of Jiianesvara, Namadeva and
Ekanatha. Ramadasa probably did not come into contact
with any of these peaple for his initiation, and though, as a
tradition would have it, while he was yet a boy, he and his
brother were taken t0 Ekandtha who foresaw in them great
spiritual giants, he might yet on the whole be said to have
struck off a new pa.t% altogether, [f we re-classify these
great mystics of Mah@irishtra according to the different types
of mysticism illustrated in them, they fall into the following
groups. Jiianeévara i8 the type of an intellectual mystic;
Namadeva heralds the democratic age; Ekanitha synthe-
sizes the claims of worllly and spiritual life ; Tukirima's
mysticism is most personal; while Ramadasa is the type of
an active saint. A man may becgeme a saint, and yet, as
Monsieur Joly has Euiuted out, he may refaif W native tem-
perament, The different types of mystics that we find among
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the MarAthi saints are not a little due to original tempera-
mental differences. Between themselves, these great mystics
of Mahérashtra have produced a literature, which shall continue
to be the wonder of all humanity, which cares at all for an
expression of mystical thought in any country without distine-
tion of creed, caste, or race.






PART I
The Age of Jnanadeva: Intellectual Mysticism.






CHAPTER 1.
Jnanadeva: Biographical Introduction.

4. 'The Maharishtra of Jiifnadeva's time was a [ree
Mahardshtra, yet unmolested by Maho-
The Condition of medan invaders. The kings of Devagiri
Maharashtra in Jnama- were all supreme, and among them
deva's time. particularly Jaitrapils, who ruled from
1191 A.D. to 1210 A.D. (Sake 1113-1132).
Of the first of these, Mukundardja has been reported to be
probably the spiritual teacher—Mukundarija, the author of
the Paramamrita and the Vivekasindhu, and probably the first
great writer of note in Marithi literature. In Jhfnadeva’s
time the ruler at Devagiri was the Yadava king Ramadevarao,
who is actually mentioned ,by name towards the close of
the Jiiinesvari. He was a great patron of learning, as also,
it seems, & devotee of the god of Pandharpur, whose shrine he
visited and endowed with ‘& munificent sum of money. On
the whole, the Mahardshtra preceding the days of Jidnadeva
was a free, unmolested, and prosperous Mahiirishtra, where
no internecine strife reigned. and where all was unity.
2. We must say a few words about Mukundardja, the
teacher of Jaitrapala, especially because
Mukundaraja. his Paramfimrita seems to have suggested
the title of Anubhavamrita (or as it is
also otherwise called Amritdnubhava) to Jiiinadeva ; and yet
again because Mukundarija was not merely a Veddntic philo-
sopher, but, as may be gathered from his writings, a mystic
also. In his Vivekasindhu I1. 1. 34, Mukundardja traces his
spiritual lineage from Adindtha, his direct spiritual teacher
having been Harinitha by name. Mukundaraja tells usin his
Vivekasindhu how Harinitha tried to propitiate God Sankara
by all sorts of spiritual practices, by utfer resignation, by
fasting, by concentration, and by every other conceivable
remedy to attain to God, and how ultimately, all of a sudden,
God Sankara appeared to him in & vision, and endowed him
with spiritual illumination. It is true that the language of
Mukundariija’s works a]i‘pua.m modern, and it is for this reason
that doubt has been thrown wuponsuch a great anteriority
being assigned to Mukundardja; but when we remember that
ancient works may in conrse of time be recast into modern
form, it need not seem impossible that Mukundardja’s works
themselves may also have been recast, and that therefore
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what modernity there appears in his works is due to the sue-
" cessive shape that the works took after him. As there is,
however, an early reference in Mukundarfja’s works to the
date of composition of the Vivekasindhu, namely, 1188 A.D.
(Sake 1110), and as there is a reference also to the king Jaitra-
pala whose date has been fixed between 1191 to 1210 A.D.
(Sake 1113 to 1132), it does not seem 1mpossible that Mukunda-
rija lived at that early date assigned to him by tradition.
3. The Paramfmrita of Mukundarija 18 a work in
which was made the first systematic
The Paramamrita of  attempt in Mardthi for the exposition
Mukundaraja. of the Vedantic principles. Mukunda-
rija discusses the nature of the physieal
body, the subtle body, the causal body, and other sm:‘f topics.
He adds to this intellectunal exposition some mystic hints
which show that Mukundarija was not merely a philosopher,
but a saint likewise. In the 9th chapter of the work, he tells
us in Yogic fashion the practical way to God-attainment, and
in the 12th he speaks of the great bliss that arises from
spiritual experience. In this latter chapter, he tells us how
perspiration, shivering, and other bodily marks characterize the
ecstatic state (XII. 1), how bodily egoism vanishes in the con-
templation of the Divine, how all sensual desire dwindles to
a nullity, how all the senses are filled with joy even when there
is no physical enjoyment (XI1. 6), how in the palace of Great
Bliss one enjoys the woman that makes her appearance in the
state of ecstatic realisation (XII. 7), how when both knowledge
and not-kmowledge are at an end, there is the realisation of the
empire of unitive life for the mystic (X11. 8), how by the force
of the Great Bliss, no mental state ever dares to intrude upon a
mystic’s consciousness (XTI. 10), and how this Great Bliss can
be experienced only by the mystic, while others stare in wonder
and sit silent (X1I. 13). Mukundar@ja tells us furthermore
that a mystic never allows others to know his real state (XII1.
11), detailing how he loves all beings, because they are all of
them the embodiments of God (XIII. 16), how though a Saint
knows the inner hearts of all, he is yet regarded as a lunatic
(XIII. 23), and how in the Great Bliss of the ecstatic state
he never remembers that he has a world to relieve from the
bonds of mortal existence (XII1. 27). With a shrewdness that
comes out of spiritual experience, Mukundardja tells us finally
that a mystic should never reveal his inner secret (XIV. 18),
for fear that if mystic knowledge were to be.cheap among
men, people would have an easﬂ'ﬂﬂhum:e of deriding the mystic
wisdom, assuring us, finally, that he who contemplates the
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inner meaning of the Paramfimrita shall turn back from the
world and see the vision of his Self (XIV. 25).
4. As Mukundarija lived in the time of Jaitrapila so
Jiiinadeva lived in the time of Rama-
King Ramadevarao of  devarao of Devagiri. That tlis Rima-
Devagiri. devarao was a worshipper of Vithoba of
Pandharpur, 18 known from an inseription
in the temple of Pandharpur which tells us that he visited that
temple in 1276 A.D. (Sake 1198) on the full-moon day of Mirga-
firsha, and the inscription goes on to tell us that Ramadevarao
was the head of the religious community of Pandbarpur.
Tt was during his reign that Jifinadeva composed his Jiianes-
vari in 1290 A.D.(Eaﬁ:e 1212). Two years before Jianadeva
took Samadhi, that is to say, in 1294 A.D. (Sake 1216), Alla-
uddin Khilji had alveady come over to Ellichpur with the
intention of falling upon Devagiri. His forces were immense
and powerful, and he was backed up by the Emperor of Dellu,
for which reasons Ramadevarao gave him a large ranson, and
saved his kingdom. But, in 1306 A.D. (Sake 1228), Allauddin
Khilji sent again against Devagad a large force under Malik
Kaphar, and with the help of his thirty-thousand horse Malik
Kaphar was able to ransack the whole conntry of Rimadevarao
and carry him to Delhi, where the latter remained 4 prisoner
for six months, and, returning to his kingdom, died n 1309
A.D. (Sake 1231). The kingdom of Devagiri did not last long
thereafter. It was confiscated by the Emperor of Delhi in
the year 1318 A.D. (Sake 1240). This tragic end of the dynasty
of Ramadevarao, Jianadeva did not live to see. So long as
Jianadeva lived, the kingdom of Rimadevarao enjoyed all
prosperity.
5. 8o far about the historical back-ground at the time of
' Jiiinadeva. Let us now turn to the
religions back-ground. Here we must
take into account two strong forces pre-
valent before the days of JiEnadeva:
the first was the literature and the influence of the Mahinu-
bhavas, ‘and the other the great Yogic tradition of the
Nathas. As regards the former, it must be remembered that
it is a literature which certainly eclaims our attention, and
in brilliance of style certainly paves the way for a later pro-
duction like the Jfiane&varl. The Mahanubhdvie conceits
are like the conceits of the early Elizabethan writers, and we
may say that Jiiinadeva stands to the Mahdnubhavas just
in the same relation in which Shakespeare stood to the early
Elizabethans. Indeed the whole range of Mah@nubhdva

The Mahanubhavas.
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literature has not yet been brought to light ; and what with
the discovery of the key to the literature of the Mah&nubhavas
which we owe to the late Mr. Rajavade, what with the great
trouble which the late Mr. Bhave took in bringing the Mah@nu-
bhava literature to light, and what with the aspirations of the
modern Mahanubhivas themselves to bring their literature
into line with the literature of the early great Mardthi writers,
we may hope that very soon the leading literary works of the
Mahinubhavas will become the property of all. When this
happens, we shall be able to see how far Jiinadeva in his great
conceits, in his imaginations, in his flights of poetical faney, in
his vocabulary, as well as in his diction, stands related to the
Maha&nubhdvas ; but it may be said at once that the Mah@nu-
bhévic contribution to religion was of a peculiar kind, and
that Jifdnadeva owed practically little to that tradition.
It is true that the Mahfinubhivas made current certain
Yogic practices which might have influenced some of the writ-
ings of JiAnadeva ; but so far as the philosophy of religion
15 concerned, Jhdnadeva goes back to the Upanishads, the
Bhagavadgita, the Bhagavata (which, by the bye, he also
mentions in his great work) and such other early classies. The
Mah@nubhiivas were hitherto regarded as having disbelieved
in the caste system, as having disregarded the teachings of
the Vedas, as having felt no necessity for the system of the
amas, and as not having recognized any deities except
Krishna. But modern apologists of that sect are announcing
that they have ever believed in the caste system ; that though
they have not recognized the principle of slaughter in Yajfia,
still they have believed, on the whole, in the Vedas ; that they
have sanctioned the system of the Aframas: and that even
though they worship Chakradhara as Krishna, by Chakradhara
i8 not to be understood certainly the man who founded that
sect at the beginning of the 11th century. Hence even
though they believe in Krishna, they do not believe in Vitthala.
They would recognize no other deities except Krishna him-
self. It is probably due to the recognition of this deity that
they wear dark-blue clothes, The insinuation, which some
critics of Jiiinesvara have made to the effect that the references
to the blue colour in his Abhangas are influenced by the
Mah@nubhivas, absolutely loses all weight, when we take into
consideration the fact that the blue colour referred to by
Jidnadeva in his Abbangas is the blue colour of mystic ex-
srience, and not the blue colour which is the characteristic of
ahinubhiiva costume. And as for the non-worship of any
deity except Krishna, the worship of Krishna or Vitthala in the
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Jiifinegvara school marks that school away from the Mahinu-
bhava sect. But it cannot be gainsaid that the Mahfnu-
bhiivas exercised a great deal of influence in their day, and
that Jiidnadeva, so far from being merely a partisan or an
opponent of them, took a more broad-minded and liberal
view, going back to the fountain-head of the Hindu religion.
6. Another mfluence —this time of the Yogic kind—was
afloat in the country before the days of

The Nathas. Jiidnadeva. We know how Trimbak-
pant, the great-grandfather of Jhdna-

deva, was initiated at Apegaon by Gorakshanitha; we know
how later Gahinindtha, the disciple of Gorakshanatha, initiated
Nivrittindtha. Gorakshanitha himself was a lineal spiritual
descendant of Matsyendranatha, but we do not know whether
this latter may be regarded as a historical person. Then again,
we do not know anything about the place m which the Nathas
lived. They are claimed by the people in Bengal as having
lived in their part of the country: by the Hindi people as
having lived in theirs ; by the Marithi people as having lived
in theirs. Thus, for example, the story of Jalandhara and
Main@vati is probably a Bengal story, while in Mahfirishtra
in the District of Satara, there is yet shown a hill sacred to
Matsyendrandtha, which is called Matsyendragada, and a huge
tamarind tree called the Gorakshachificha sacred to Goraksha.
When Gahinindatha instructed Nivrittinitha, we are told that
the instruction took place at Brahmagiri near Nasik. It thus
seems that Mah@rdshtra disputes with Bengal the honour of
being the habitat of the Nathas. It seems very probable
that Gorakshandtha and Gahinindtha actually existed : that
Gahinindtha was a historical person is proved by his having
imparted instruction to Nivrittindtha and Jinadeva ; that
Gorakshandtha also did likewise exist is proved by some works
like Goraksha-Samhitd which go after him and are still extant.
All religions thus lose themselves in mystery at their start,
and 1t is only later that they come to the vision of men.
Thus was it with the Natha-sampradiya. The full-fledged
fruit of their Sampraddya appeared to view in the great mm-
mortal work of Jidnadeva, and it shows what that wisdom
was, which Jiiinadeva imbibed from his spiritual ancestors.
It is also likely that the Nithas may have been itinerant reli-
gious devotees. Thus their appearance in Bengal, in the Hindi-
speaking country, as well as in MahArdshtra, could be very
well explained. 'What disciples the} made is not known. But if
they produced one such disciple as Jiianadeva, the whole raison
"étre of their spiritual life may be said to have been fulfilled,
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7. Trimbakpant is the first well-known ancestor of Jiiina-
deva. He was, in fact, his great-grand-
The Ancestors of father. We have referred to the fact
Jnanadeva. that he obtained spiritual initiation at
the hands of Hﬂrﬂ.lirahmmﬂm. Bhingar-
kar produces a documentin which Trimbakpant was made the
provingal Governor of Bida in 1207 A.D. (Sake 1129) by the
king of Devagiri. Bhingarkar also produces another document
in which Haripant, the son of T'rimbakpant, was made the cap-
tain of an army in 1213 A.D. (Sake 1135). The physical lineage
of Jhanadeva comes not from Haripant, but from another
son of Trimbakpant, namely, Govindpant. JiiAnadeva’s
father, Vitthalpant, was the son of this Govindpant, and it
is the story of Vitthalpant which we now proceed to trace.
8. Vitthalpant inherited from his ancestors the Kulkarni-
ship of Apegaon, a village situated on
The Story of the northern bank of the Goddvari, a
Vitthalpant. few miles away from Paithana. He was
married to Rakhumibai, the daughter
of Bidhopant, Kulkarni of Alandi. It seems Vitthalpant
took very much to heart the death of his father Govindpant,
and that thereafter he became disgusted with life. From
a document produced by Bhingarkar which bears the date
1266 A.D. (Sake 1188), it seems that Vitthalpant with his wife
was invited by Sidhopant to live with him, and that he was
advised to give up attachment to worldly life only after the
obtainment of progeny. Vitthalpant had no children from
his wife for a long time,.which was another cause of his in-
creasing disgust with the world. One day, with the consent
of his wife, he left home and family to live in Benares. He
there took orders, and was initiated as a Samnydsin either by
Ramananda himself, or by one belonging to his school. There
is here a little difference of opinion as to whether Vitthalpant
as a Bamnyasin belonged to the Ananda sthool or to the
Asrama school. Nabhaji, and therefore Mahipati, say that he
belonged to the Ananda school. Namadeva and Niloba relegate
Vitthalpant to the ASrama school. Namadeva tells us how
Vitthalpant, whom he ealls ChaitanyfiSrama, later became a
house-holder :  Sm=qaaanst | 9mEs 77 In any case, it is
certain that while Vitthalpant’s spiritual teacher was once
travelling from place to place on a spiritual pilgrimage, he
got down at Alandi, where meeting with Siddheévarapant and
Rakhumabii, who were pining after the loss of Vitthalpant,
he was moved with their}ilem-feit supplications, and coming
to know that Vitthalpant, whom he had made a Samnyasin,
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had left behind him a wife to support, promised to send Vitthal-
pant back as soon as he returned to Benares. Accordingly,
when he came to Benares, he sent Vitthalpant to Alandi with
remonstrations and expostulations to first have progeny from
his wife Rakhumfbii by becoming a Grihastha again. On
his return back to the order of a Grihastha, Vitthalpant had
from Rakhumiabii four ehildren in succession, all of them, it
seems, born at Apegaon. The names of these were Nivritti-
nitha, Jiiinadeva, Sopina and Muktabdi. It is occasionally
supposed that these names are merely allegorical representa-
tions of the stages of an advancing mystic. But this is a delu-
gion. The whole history of the four children, their actual
doings on earth and the Sam&dhis they have left behind them,
give the lie direct to the alleged allegory. The only question
is about the dates of birth of these four children, and this we
proceed to investigate.
9, The determination of these dates is a matter of some
difficulty, inasmuch as there are two
J Chronol different traditions about their dates.
manesvara LAronologY-  According to one, and the more usually
accepted tradition,
Nivrittinfitha was born in 1273 A.D. (Sake 1195), and passed
away in 1297 A.D. (Sake 1219) ;
Jiisnadeva was born in 1275 A.D. (Sake 1197), and passed
away in 1296 A.D, (Sake 1218); _
Sopana was born in 1277 A.D. (S8ake 1199), and passed away
in 1296 A.D. (Sake 1218) ;

Muktabii was born in 1279 A.D. (Sake 1201), and passed away
in 1297 A.D. (Sake 1219). '
According to another tradition, the tradition given by

Jandhai,
Nivrittinitha was born in 1268 A.D. (Sake 1190);
Jiiinadeva was born in 1271 A.D. (Sake 1193);
Sopana was born in 1274 A.D. (Sake 1196) ;
Muktabai was born in 1277 A.D. (Sake 1199).
The matter of immediate interest to us is the determination
of the two dates in the case of Jiiinadeva. The one histori-
cally accredited fact in his life is that he wrote the Jiiinesvari
in 1290 A.D. (Sake 1212). Even here there is another reading
which tells us that Jfiinadeva wrote the Jhfnesvarl in 1284
AD. (S8ake 1206). But, on the whole, we may say ‘that there
is & consensus of agreement in taking the date of the composi-
tion of the Jiiinedvari to be 1200 A.D. (Sake 1212). This
date, then, may be said to be a settled fact. Asto how long
Jiignadeva lived prior to this date and how long after it, we
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can settle only approximately. To say that Jiidnadeva was
born in 1275 A.D. (Sake 1197) makes him only fifteen years
old at the time of the composition of the Jnanesvari; while
to say that he was born in 1271 A.D. (Sake 1193) makes him
nineteen years old at the time of the composition of the work.
Now it does not seem humanly possible that Jiidnadeva could
have written his great work only when he was fifteen ; for a
boy of nineteen years of age also to produce such an immortal
work is a matter of no small difficulty. But if we were to choose
between these two dates only, we had rather say that Jiifna-
deva was nineteen years old, than that he was only fifteen, at
the time of the composition of the work, If, then, Jifnadeva is
to be taken as nineteen years of age at the time of the composi-
tion of the Jhfineévari, his birth-date must be fixed at 1271
A.D. (Sake 1193). This is what Janabii actually tells us. She
tells us that JAanadeva was born in 1271 A.D. (Sake 1193),
and that his brothers and sister were bom correspondingly.
The Abhanga runs as follows :—

AR TF FAH 7595 | [T AWe 9926 0
WETT J19 WAeT 9925 | 10 SfiEe aengiE )
TS TTH WS S1EE | S S0 HE A =i )

It must be remembered that even this Abhanga has got its
variant readings, which suit the later chronology of the brothers
and sister, but this does not end our difficulties. When did
Jhdnadeva pass away ? According to the tradition which re-
gards Jiidnadeva as born in 1275 A.D. (Sake 1197), he is made
also to pass away in the year 1296 A.D. (Sake 1218). That
Jianadeva did actually pass away in the year 1206 A.D. (Sake
1218) is attested to by the Abhangas of Namadeva, Visoba Khe-
chara, Chokhimeld and Janabai herself. If then, according to
Jandbdi’s Abhanga, Jiiinadeva must be regarded as having
passed away in the year 1206 A.D. (Sake 1218), we must adopt
one of the three alternatives: either that Jffnadeva lived
for twenty-five years from 1271 A.D. to 1296 A.D. (Sake 1103
to 1218)—a fact which contradicts the statement that is made
by many men, and particularly by Jifnadeva himself, that he
lived only for twenty-two years and that he passed away at
twenty-two F@ed adm W= | ARG wEEEE w8 0, or else
we must bring back the date of his passing away from 1296
A.D. to 1293 A.D. (from Sake 1218 to 1215), if his life-span of
twenty-two years is to be taken ag an aceredited fact. Hence
we see that the determination of the dates of Jiifinadeva’s
birth and passing away offers no small difficulty. This fact.
however, remains certain that the Jiiinedvari was written in
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1200 A.D. (Sake 1212) and that that was the central fact of
his life. '
10. The other facts of Jidnadeva's life may briefly be
told. Jidnadeva along with his brothers
The Life-Story of and sister, Nivritti, Sopana and Mukta-
Jnanadeva. biii, was the offspring of a saint turned
house-holder. That brought no small
calumny from the orthodox society on these children. The
orthodox Brahmins refused to perform the thread ceremony
of Jianadeva and his brothers. Their father Vitthalpant
took them to Nasik, where, in order to spend his life in holy
activity, he used every day to circumambulate the Hra.]mmg{]if;
near Iryambakefvara. Once, while he was taking all hi
children with him on a circular route, a tiger jumped upon
them, and in great fear Vitthalpant and his children began
to run away. Vitthalpant along with Jifnadeva, Sopana
and Muktibii was able to return home, but Nivrittinitha
was missing. As Nivrittinatha was separated from his father
and brothers, he went to a cave in Brahmagiri, where it 18
reported that he met Gaininitha, (who initiated him in the
mystic line), and after a few days returned home. When Vi-
ttﬁnlpa.nt actually died we do not know. But it is evident, that
after his death, Nivrittinitha initiated J fininadeva. The social
persecution was yet unabated. The four children, therefore,
determined to go to Paithana to obtain a certificate of Suddhi
from the Brahmins of Paithana, which was then regarded as a
very orthodox centre. We do not know how much authenti-
city to attach to the letter of Suddhi which Hemidapant
and Bopadeva, the wise men of the day, were instrumental
in giving to the four children. It seems that the Brahmins of
Paithana must have been struck at the great spiritual learning
and intelligence of these boys, and that, therefore, they gave
them the required certificate of purification. This incident
is supposed to have happened in 1287 A.D. (Sake 1209). After
obtaining the certificate of purification, Jiiinadeva returned
along with his brothers and sister and went to Nevise, where
by his spiritual power he saved Sacchidinanda Baba from a
dangerous illness. This rescue filled Sacchidananda Biaba with
a sense of deep gratitude, and he became a very willing amanu-
ensis for the writing of Jiinadeva's great work, the Jidineévari,
which was completed by Jiifinadeva at Nevise, A pillar is still
shown at Neviise where this writing took place. In the Jianes-
vari, Jiinadeva imagines that Nivrittinatha is sitting to hear
the discourse, and that he is expounding the discourse to an
assembly of learned men and saints. Tradition also has it

a ¥
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that Nivrittinitha, not being satisfied with the Jiifinesvari
which is merely a commentary on the Bhagavadgita, ordered
Jianadeva to write an independent treatise (later known as
the Amritanubhava), which Jiiinadeva accordingly wrote. 1t
seems that Nivrittinitha and Jifnadeva, along with Sopina
and Muktabai, later visited Pandharapiir. It was this visit
to Pandharapiir about 1203 A.D. (Sake 1215), which made
Jidnadeva and Namadeva spiritual friends, which filled
Jiinadeva with an enthusiasm for the Pandhar Simpradiya,
of which he later became the first apostle. Jiidnadeva and
Namadeva thereupon have been reported to have wandered
throughout the length and breadth of Upper India. They
went from Pandharapiir by the Karhada road, which is yet
to be seen at Pandharapiir, and then it is said that they went
to Delhi and Benares and other places. After having finished
the holy places, where they must have met and initiated a
number of men into the line of the Saints, they returned to
Pandharapiir, probably about 1296 A.D. (Sake 1218) on the
eleventh day of the bright half of the month of Karttika, at
the time of the great festival. After having finished the
ceremony at Pnrygﬁnmpﬁ: on the fullmoon day, Jhdnadeva
manifested a desire to Nimadeva to go to Alandi, for he said
he wanted to pass away from this world. Nimadeva, along
with a number of other great spiritual men, accompanied
Jidinadeva and his brothers and sister from Pandharapiir to
Alandi, where on the eleventh day of the dark half of Kirttika,
they kept awake the whole of tl{e night, performing devotions
to GGod. They filled the whole air with spiritual Kirtanas.
Having spent the twelfth day of the month in that manner,
Jiiinadeva told Nivrittinfitha on the thirteenth day that he
would pass away that day. We are told in an Abhanga
which 18 attributed to Jhdnadeva himeelf that Jidnadeva
sat performing Kirtana and meditating on God, and that he
passed away in that state :—
Frzd g 2 | g St o=
qurify Jmen i | w2 SR S0 0

Nivrittinitha placed a slab on the Samidhi of Jiidnesvara.
This incident happened before the temple of Siddhe$vara in
Alandi which is to be seen even to-day. The temple contains
an image of Siva, and it seems Jidnadeva took Samidhi
before that temple. The temple of Siddhedvara cannot itself
be a Samiidhi erected over the bones of another saint—a saint
named Siddhesvara. It seems probable that it is a temple
dedicated to God Siva and called the Siddhefvara temple.
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The face of Jiiinadeva's Samadhi must have been in the direc-
tion of the temple of Siddhesvara, that is to say. to the west.
This is a contrast with the description which Jiidnadeva has
given in the Jiiine&vari that a mystic must pass off with his
face turned towards the north. In any case, if God is both
to the north and to the west, it matters not in what direction
a mystic turns his face at the time of his death. Tt was even
so with Jidnadeva. That he took SBamadhi before the temple
of Siddhedvara, is an undoubted fact. That this temple of
Siddhesvara had been a place of pilgrimage long before Jiifina-
deva, is also established. That there was even the worship
of Vitthala in Alandi long before Jiiinadeva was born  a fact
which we shall allude to somewhat later—is also established.
Thus did happen that great incident: Jidnadeva passed off
at Alandi, making Alandi one of the greatest places of
pilgrimage on earth.
11. The foar great works of Jiiinadeva are the Jidineévari,
the Amritinubhava, the Abhangas, and
The Works of the Chingadeva Pisashti Now nobody
Jaamadeva. has doubted that the Jiifineévari and the
Amyitinubhava are from the same pen.
The language, the ideas, and the vocabulary are so similar
that they may be easily recognized as having come {rom the
same pen. 1f, for example, in the Jiidneévari XVIL 2, Jidna-
deva praises Nivrittinitha as being superior to God Siva gt
fargsl F@l | 54 G0 sz, in the Amritdnubhava likewise,
he tells us that even Siva asks an omen from Nivrittinitha
gl g4 99 | ¥47 Aga. But some doubt has been thrown
upon whether the Abhangas and the Chingadeva Pasashti
should be attributed to the same writer. As we shall see later,
we have justification enough to say that they come from the
same pen. As to whether, however, the Amritinubhava
was written after the Jidnedvarl or before it, opinions differ.
According to one opinion, the Amritinubhava, even though
an independent work, does not possess that high-flown
philosophical and mystical sentiment which is the characteristic
of the Jiinesvari, which, for that reason, is fo be regarded
as a later production. Prof. Patwardhan, for example, says
that * the language, the wvocabulary, and the imagery in
the Amritinubhava are so scanty, poor, and monotonous as
compared with that in the Jidnadevi that it may safely be
concluded that the Amritinubhava preceded the Jifinedvari.”
On the other hand, there is a direct relerence in the Amri-
tainubhava to the treatment of a certain problem in the
Jiiinedvari, which makes the Ampitinubhava appear to come
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later than the Jinedvari. For example, when in the Amrita-
nubhava, Jidnadeva says 3FFEFE g0 1 I A<TEE
Fifits ¥ freqw &g % 0 that omniscient Being of Vaikuntha
has described at length how a man is tied by the Sattva
nality with the rope of knowledge—which, as readers of the
jﬁﬁneévnﬁ are aware, is & direct reference to the treatment
of the problem in that work on the verse in the Bhagm‘adﬂﬁ
st et meaee =@ (XIV. 6), we have to suppose that
the Amritanubhava must have been written later than the
Jhiinefvari.
12. As regards the style of the Jianedvari, there rarely
has been even in other languages another
The Style of work which shows the same flights of
Inaneasvari. imagination that JiAnadeva shows in
his Ji@neévarl. The employment of ana-
logy at every step in the exposition of any . philosophical
problem was the most characteristic method in JEEuageva'a
time, Wide world-experience is evinced by Jiinadeva at every
step : it is really wonderful how at the young age of fifteen or
nineteen. such a work should have been composed. Whence
could the author have acquired such a vast experience of the
world ? The treatment of any problem in the Jhdnedvari is
go lueid, so penetrating, and so [ull of the fervour of spiritual
experience that every reader of it is forced to admit its claim
to be regarded as the greatest work in the Mardthi langnage
ever written. The Ovi which Jianadeva employs is a form of
the Abhanga itself. In fact, it is from Jifinadeva’s (vi that
the Abhanga metre later sprang up. The Ovi of Jhdnadeva,
however, differs from the Ovi of Ekanatha, inasmuch as the
one contains three lines and a half, and the other contains four
lines and a half. DBut Jidnadeva's Ovi is incomparable. As
Prof. Patwardhan says: *“ With Jifinadeva the Ovi trips, it
gallops, it dances, it whirls, it ambles, it trots, it runs, it takes
long leaps or short jumps, it halts or sweeps along, evolves a
hundred and one graces of movement at the master’s command.
In the music of sound too it reveals a mysterious capacity
of manifold evolution. The thrill, the quiver, the thunder,
the bellow, the murmur, the grumble—in fact, every shade
of sound it wields when occasion demands. It is an instru-
ment that he has only to touch, and it responds to any key
high or low, and to any note and tune.” As regards the
literary value of the work as a whole, we cannot do better
than qduntﬂ the same learned Professor once again: *“'The
Jiifinadevi is from the literary side so exquisite, so beautiful,
go highly poetic in its metaphors and comparisons, similes
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and analogical illustrations, so perspicuous and hueid in style,
so rich in fantasy, so delightful in its imagery, so lofty in its
flights, so sublime in tone, so melodious in word-music, so
original in its conceits, so pure in taste,..... that, notwith-
standing the profundity, the recondite nature of the subject,
and the inevitable limitations attendant upon the ecircum-
stance that the author's main object was to make the original
intelligible, rather than add anything new, the reader is simply
fascinated, floats rapturously on the crest of the flow, and is
lost in the cadence of the rhythm and the sweet insinuating
harmonies, till all is thanks-giving and thought is not.”
13. As regards the text of the Jidnedvari, we have to note
that even though the actual text dictated
The History of the to Sacchidinanda Babd is not available,
Text of the Jnanesvari. We have a very close approximation te it
in the redaction of the original Jhdnedvarl
which Ekaniiths undertook in 1584 A.D). (Sake 1506). The
incident of the redaction runs as follows. Ekanitha, three
hundred years later, once suffered very acutely from a throat
disease. While he was thus suffering, Jiifinadeva appeared to
him in a dream and told him that a root of the Ajina tree
at Alandi had encircled his neck, and that, therefore, Fka-
niitha should go to Alandi to extricate it from his neck ; upon
which, Ekanfitha went to Alandi and did as he was directed,
The Abhanga which Ekanatha composed at the time of the
meident runs as follows :
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We are told in this Abhanga that the way to the Samadhi of
Jiiinadeva was through a ghule in the river. What we are at
present shown in Alandi is the way of entrance to the inside
of the Samidhi of Jifnadeva underneath the image of
a Bull, situated between the Samadhi of Jidnadeva and the
Lifgam of Siddhe$vara. 1f, therefore, Jianadeva entered by
that hole, it seems that the waters of the Indrdayani at that
time were running near the temple, and that the temple was
sitnated in the bed of the river. Anyhow Ekanitha entered
by that hole, did as directed, and probably found inspiration
for a revision of the Jidnedvari when he went to visit that
great Saint’s shrine. The work which Ekandtha accomplished
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for the Jhane$vari is characterized by Mr. Bhiradvaja as
having consisted in “the omitting of some verses, the putting
in of new verses, transforming old word-forms and substi-
tuting new understandable forms”. Now even though there
might be some justification in saying that the language of
Jiiineévari was modernized by Fkanitha, it is not true that
Ekanatha took liberty with the verses in the Jiidnesvari itself.
From a remark which Ekanfitha has himself left to us to the
effect that anybody who would tamper with the text of the
~ Jiianeévarl by substituting any new verses “would be merely
putting a cocoanut-shell in a dise of nectar”, it seems that lika-
nfitha neither omitted any verses nor put In any new verses,
but that he only modernized the text and made it accord with
the idiom of his time. It is for this reason that Kkanfthas
redaction of the Jhinedvarl has been accepted as authorita-
tive during the whole of the last three centuries. The edition
which Rajavade has recently published consists of eighty-eight
hundred ninety-six (8896) verses; while lkanithas edition
consists of exactly nine thousand (2000) verses. Rajavade claims
that his edition is even older than that which Ekanitha found
and used for preparing a correct text of the JiadneSvari in his
time. Another attempt was being made by Mr. Madagaonkar
for bringing to light what he regarded to be the only correct
text of that work. Unfortunately this work has not seen the
light of day, although Madagaonkar's earlier edition of the
Jiinadevi, which does not differ materially from the text
of Ekandtha, is available. As to the actual text Ekanditha
used for the improvement of the Jiinesvari, we huve not yet
material enongh to judge : but let us hope that during the
course of time some new discoveries may enable us to see what
text Fkandtha himsell used, so that by collating all the early
texts available, we may approximate as much as possible to
the original text of the Jhanesvarl
14. When we come to the consideration of Jiinedvara’s
Abhangas, we are landed igto a problem
The Problem of two Which has become the crux of Jidna-
| P deva scholarship during the last half
century. DBharadvija wrote certain arti-
¢les in which he tried to prove that the Jifinadeva of the
Abhangas was not the same as the Juanadeva of the Jiines-
vari, or the Ampitinubhava. He urges that the author of the
Jiianedvari lived and died in Apegaon ; and that he was a
Saiva and not a follower of the Papdhari Sampradiya. On
the other hand, the author of the Abhangas lived and died
in Alandi; he was under Muhfinubhivic mfluence, and yet
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was & devotee of Pandhari. The arguments which he adduces
for his position are as follows:
(1) The style, the language and the ideas of the Abhan-
as and of the Jidnedvari are profoundly different.
(2) That the Abhangas contain only Vitthala worship,
and that there is no mention of Vitthala, or Vitthala
Samgpradiya, in the Jhdnedvarl
(3) That in Apegaon there are two Samdadhis joined
together, one of which may be said to be that of
Jiinadeva ; and that in the records of the Kulkarni
of that place, we find the entry that a certain land
has been dedicated to this Samadhi of Jhdnadeva :
“ qrzarr wardiFe’’.  Let us consider carefully what
validity there is for these arguments.
15. The main platform of the contention, that the Jidna-
deva of the Abhangas and the Jidnadeva
The Linguistic and ©f the JifneSvari are different, is that
ldeological Similarity there is no linguistic or ideological simi-
of the Jnanesvari and larity between the Abhangas and the
the Abhangas. Jifnesvari. This is entirely a mis-con-
ception. The fuct that the Abhangas now
appear to be in a simpler dress than the Jifinesvan is due
to their having been committed to memory for six centuries
past, and then reproduced through memory. This should
account for the comparative modernness of the style of the
Abhangas. 1t is for this reason that we might even say that
the Amritinubhava looks older than the Jhanesvari, because
the Amritinubhava is not so much reproduced or memorized
as the Jidnesvari itself. This argument from the modemity
of style has not been carefully made. When I'rof. Patwardhan
makes mention of the fact that there is no linguistic similarity
between the Abhangas and the Jhanedvari, he forgets the
entire repertory of old worlds which we find in the Abhangas
48 in the Jhdneévari 'l hus, for example, the words aafen,
%, AR, deAn, TEz, 99, w@wn, d9aEl and a host of
others are conunon both to the Abhangas and the Jiiinesvari.
He must be a bold man who says that the Abhangas do not
contain the peculiar vocabulary of the Jhinesvari. The fact
that in the Abbangas many words do not appear with the
same case-terminations as in the Jifine$vari is due to the
clothing which these words assumed in course of time
having been reproduced from memory. But if we go to the
root-words, we shall find that there is a great deal cf identity
between the Abhangas and the Jhdnesvari Nor does the
argument from lesser brilliance of the Abhangas i point
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Vitthala Sampradiya is mentioned very often: smeasei Srae |
“a yamit wwE 0 (JAa, XVIIL 1356), daid gmai (e
(JD&., 18), 737 &7 358! §a Sl wFdl | ¥ oqeist S a
Frafvedt (JiA., XII). This last reference to the Santas unmis-
takably points out that Nivrittinitha had taught Jidneévara
fo respect the Santas. Now Santa is almost a technical word
m_the Vitthala Sampradiya, and means any man who is a
follower of that Sampradiya. Not that the followers of other
Sampradiyas are not Santas, but the followers of the Varakari
Sampradiya are Santas par excellence. Also Jifinadeva makes
unmistakable reference to the Kirtana method of the popu-
larization of Bhakti, which is also peculiarly indicative of
Vigthala Sampradaya : $tesf w23 | sy sggam safumy |
W A AR A9 ) T %S . From all these references it is
evident that we cannot say that Vitthala or Vitthala-Bhalkti
is not referred to in the Jiiane$vari itself. Jidnadeva was
a very broad-minded and liberal mystic, and to him Saivism
and Vaishnavism were identical, not to speak of the different
kinds of Bhakti in Vﬂizi}u;mvism itself.  If Jhdnadeva mgmds
even the Lifigam of Siva as worthy of being worshipped
along with any image of Vishnu, we cannot say that he made
a hard and fast distinction between the worship of Krishna,
and the worship of Vitthala. In the seventeenth Chapter of
the Jidnesvari in the 204th verse, we read fis w1 afaa &,
which implies according to the author that the Lifgam or an
image of God may be promiscuously worshi pped by a devotee.
Also in the Jifineévari, XVII. 223 we read that God may
be meditated upon either by the Saivite name op by the
Vaishnavite name : 71a¢t warg atg 1 3 39 57 Jorg 34 7
TEHT | a7 @nd 0 (JAA, 223). We have further a reference
to the Atmalinga : g sor e 3 AT famd, not  to
mention the famous reference to Ad]lyﬁtmwljﬁga in the
Jhidnedvari itself.  All these facts unmistakably point out that
even in the Jidnedvari, Jianadeys regarded Saivism and
Vaishnavism as of equal count. 'This same -fact is also
attested to in the very famous Abhangas of Jiianadeva where
the Lingam or the ﬁtmaliﬁga has been described with great
mystic fervour. We thus see that both in the Jiifinedvari and
in the Abhangas we have a mention of the worship of the
Lingam as on a par with the worship of either Krishna or
Vitthala. It matters not to Jidnadeva what deity one wor-
ships, provided one worships rightly and earnestly. The fact
that he took Samadhi Lefore Siddhesvara, or that Siva ocen-
pies a prominent part in the Am‘_rit.-]uubhavu, i8 not indiea-
tive of Jiifinadeva’s exclusive partisanship to Siva worship.
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17. It has been contended that there is a Samidhi of
Jiidnadeva at Apegaon, and that there

The Samadhiat Ape- is a piece of land made over to that
gaon and the Samadhi Samadhi as recorded in the Daftars
at Alandi. of the Kulkarni of Apegaon. The whole
historv of the existence of the two

Samadhis at Apegaon, one of which is said to be Jiianadeva’s,
is as follows. There is a joint Samddhi probably erected in
honour of two different persons, as there are two different
sets of Padukds on the Samidhi. There are images of Vitthala
and Rakhumii behind the Samadhi. "Lhere are two Utsavas
of that joint Samidhi ; one from Vaisikha Vadya 10 to Jyesh-
tha Suddha 1 and the other from Karttika Vadya 12 to 13
of these the more important is the first. It seems probable
that one of the Samidhis is erected in honour of an ancestor
of Jianadeva, probably Tryambakapant. Muktibai tells
us that Tryambakapant had such a Samadhi in Apegaon :
o SEE0E A% 999 A | aE gAtT AenE 0. The question is
in whose honour the second Samidhi is erected, or the second
Utsava is made. The Prﬂhabﬂjt-}‘ 15 that the second Samadhi
belongs to Vitthalapaus, or it may even be an imitation Samidhi
of Jiianadeva. It is not uncustomary among the Hindus to
erect many different Samadhis in honour of the same person at
different places, though the original and the most important
Samidhi may be at one central place only. Even as there
are Samadhis of Jidnadeva at Ninaja and at Pusesavali
in the Satara District, it is very likely that the residents of
Apegaon may have erected a Samadhi to Jafnadeva at his
native place, in order to commemorate the fact of his being
a resident of that place. If it be contended that there is an
Inim land made over to the Samadhi of Jidnadeva at
Apegaon, it must also be remembered that there are an n-
finite number of Inim lands made over fo the Samiadhi of
Jiiinadeva at Alandi. A very important fact which goes
inst the identification of the second Samadhi at Apegaon

as that of Jianadeva, who ex hypothesi  was a Saiva, is that
there are images of Vitthula and R akhumii behind the
Samadhi at Apegaon. 1f it were true that the author of
the Jiineévari was only a Saiva, no images of Vitthala and
Rakhumai could have been erected behind his Samidhi. On
the other hand, on this hypothesis, the Jifinadeva of Alandi
whose Samidhi is before the Lihgam of Siva, must himself
be rewarded for that reason as the author of the Jidnesvari.
The Utsava that is performed at Apegaon on Kirttika Vadya
12 and 13 must be merely = In memory of” the Samadhi of
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the great saint at Alandi. Just as a saint’s Punyatithi may be
performed wherever his disciples are, similarly even here,
the Punyatithi of Jidnadeva, even though he took Samidhi
at Alandi, may have been customarily performed at Apegaon.
It is evident thus that we need not postulate two d!i_ﬂerent
Jiidinadevas, one the author of the Jifine&vari, and the other,
the author of the Abhangas. If this were a fact, we wonld
have to understand that there are two Nivrittinithas also:
one the Nivrittinitha of the Jifnedvari, and the other the
Nivrittinitha of the Abhangas. It would thus follow that
two Jiiinadevas were born in two different centuries, but in
the same place, namely, Apegaon ; that they had brothers of
the same name, namely, Nivrittinitha ; that their Samadhis
were in two different places, one at Apegaon, and the other at
Alandi; and most extraordinarily that the dates of the two
Samidhis were so coincidently one, that the two different
Utsavas of the two different Jidnadevas were performed on
the same day ! Moreover, we must remember that the tradi-
tion of two different Jhanadevas is entirely unknown to
Niamadeva, Gori Kumbhara, Janabai and other Saints. Eka-
niitha took the Jhdnadeva of Alandi to be the real Jiidna-
deva. The infinite number of pilgrims that have been visiting
the shrine of the great saint at Alandi for the last six centuries
are also evidence of the fact that the Jidnadeva of Alandi
may be taken to be the real Jhinadeva, and that if there is
a Samadhi at Apegaon, it must be regarded as merely an
imitation or a memory Samadhi of Jidnadeva. For all these
reasons it is evidently impossible to make a distinction be-
tween the Saivite Jidnadeva of Apegaon of the thirteenth
century, and the Varakari Jifinadeva of Alandi of the four-
teenth century. The hypothesis is gratuitous, and nothing is
gained and much is lost in the domain of Jiidnedvara scholar-
ship by that unwarranted hypothesis.
18. As regards the dates of the Samidhis of the brothers
and sister of Jhdnadeva, we know that
The Passing away of Very soon after the date of the Samadhi
the Brothers and Sister ©f Jiiinadeva, Sopina passed away first,
of Jnanaders. and then Muktdbii, and last of all, Nivrit-
tinitha. Sopina’s Samidhi 1s at Sisavada,
Muktabai's Samiadhi 15 at Ecl:tlﬁhﬁ.du; and Nivrittinitha's
Samidhi is at Tryambakesvara. There is a beautiful story
which tells us that Muktibar passed away in a flash of light-
ning while performing a Kirtana. The story of the disap-
pearance of Muktibii in the flash of lightning may have been
due to such an Abhanga from Jidnadeva as follows:—
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“* The powder of pearls was thrown in the skies. There was a
brilliant flash of lightning. The sky was clothed in beautiful
purple. The brilliant blue point began to shine.......A ser-
pent’s young one began to dance, In a dazzling thunder,
the lightning disappeared in itself. Muktibi met Goroba.
}\n that meeting, says Jiianadeva, Self-knowledge came fo be
tnown.”’
19. Changadeva, who has been treated along with these
four Saints, is a typical example of how
The Personality of & man may take to the life of Hatha-
Changadeva. yoga and ultimately finding it barren
of spiritual experience, may then take
resort to the truly spiritual life. Tradition says that Changa-
deva lived for fourteen hundred years, which evidently is an
impossibility. The meaning of the statement may only be
that there were different Changadevas of the same name,
or there must be the same Chingadeva who got different names
in different places which he visited, or that it was a family
appellation used by all. Nilobd tells us in his Abhangas
that there were fourteen different names of Chingadeva, which
might be a reason why Changadeva may have been supposed
to have lived for fourteen hundred years. It was not uncusto-
in ancient times for a wise man to be known by different
names. Atmarima, the biographer of Ramadisa, tells us in
his Dasaviérimadhima that Ramadisa was himself known as
Vipra, Fakirajindd, Ramirimadisa and so on. ~Kven so,
it might be the case with Changadeva. Two of the names of
Changadeva especially have been mentioned in the Chinga-
deva Pasashti: Vatedachangi. and Chakrapinichangd, which
two names then must be identified. Changadeva may have
been known as Vatedachiingd after the deity whom he wor-
shipped. It seemsthat Changadeva may have acquired
certain powers by means of his Hathayoga. But, when he
met Jiinadeva and others, his arrogance disappeared, and he
began to pine after spiritual life. The Chingadeva Pésa-
shti was composed by Jiiinadeva just at this time. It
embodies an Advaitic advice to Changadeva. We have
shown later that the Chingadeva Pasashti cannot be re-
garded as a work of the Mahinubhiva Chakradhara, whom
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Chandorkar identifies with Chakrapiini who is mentioned in
the Chahgadeva Pasashti. The many similarities between
the Changadeva Pisashti and other works of Jiinadeva point
out unmistakably that the Changadeva Pasashti must have
been written by Jiidnadeva himself. Just as in the case of
the Abhangas, so even here, the similarities between the
Chingadeva Pasashti and other works of Jiidnadeva are too
numerons to be treated with unconcern. A writer has pointed
out that for almost every sentence in the Chingadeva Pisa-
shti, we can find a pnr;:ﬁei in the other works of Jiinadeva.
It seems that Chifgadeva was initiated by Muktdbdi in the
spiritual line. What Muktibai may have told Changadeva
may be seen from the account of their meeting we have quoted
at the end of the present part of the work. Changadeva
died on the Godivari in 1305 A.D. (Sake 1227), that is to say,
some ten years after Jiifinadeva, Muktabai, and others. He
could very well say in pride that he was the culmination of
the spiritual knowledge of Nivrittinitha, Jiiinadeva, Sopina
and Muktabii. Ina beautiful Abhanga Chingadeva tells us—
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* Jndanadeva drank to his fill the water of pearls; Nivritti-
uiitha caught in his hands the shade of the clouds; Sopina
decorated himself with the garland of fragrance ; Muktabai
fed herself on eooked diamonds ; the seeret of all four has come
to my hands, says Changadeva.”



CHAPTER III.
The ]nanesvari.

1. Jidnedvara himself gives us the time and place of the
composition of the Jndnefvarl at the
Place and Time of end of his work. He tells us that “in
the Composition of the domain of Mahdrishtra, on the
the Jnanesvari. ~ southern bank of the Godivari, there is
a temple of Mahilaydi or Mohinirija,
famous through all the worlds, and the centre of the life-acti-
vity of the world. There Ramachandra reigns, who is a des-
cendant of Yidava lineage, the support of all arts and sciences,
and & just ruler of the world. In his reign was the Gitd dressed
in the attire of Mariithi by the disciple of Sri Nivrittinitha
who carries back his spiritual lineage to the God Mahesa....
This commentary was written by Jifnedvara in the Saka
year 1212, Sachhidinanda Biba having served as a devout
amanuensgia” (XVIIL, 1803-1811). It seems from this that
the Jiiinesvari was written in the year 1200 A.D. Till about
three hundred years later the Jiiine$vari was handed down in
MS8. form from generation to generation of spiritual aspirants,
thus necessitating many changes of reading, and even accre-
tions to and omissions from the original. It was not till
Ekanitha took up the work of preparing an authenticated
and careful text of the Jiiine$vari in the Saka year 1512,
corresponding to the year 1590 A.D., that the new era of the
study of the JidaneSvari might be said to have dawned.
Ekanitha tells us with full respect for the author and his
work, that he undertook to prepare a correct text of the Jiia-
neévari, because, “ even though the work was extremely
accurate originally, still it had become spoilt by changes of
reading during the interim”. It seems that Ekanftha did
not tamper with the text at all. He only judicionsly substi-
tuted correct readings here and there, and thus finally fashioned
the work as we have it to-day. Anybody, who adds a verse
to the text of the Jidneévari, he says, would be thereby
merely ** placing a cocoanut-shell in a dise of nectar”, imply-
ing t ereﬁy that nobody should be bold enough to add to
the incomparable text of the Jiidnesvarl
2. We also learn from the epilogue to the Jidanesvari the
spiritual lineage of Jidneévara. We can-
The Spiritual Line- 1ot say that the account does not con-
age of Jnanesvara. tain some mythological elements. Any
spiritual lineage, which is carried back
/to a time where history and memory fail, is bound to suffer
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from such defects. We are told by Jhineévara that “ While
the spiritual secret was being imparted by Sankara to Pir-
vati once upon a time, it caught the ear of Matsyendranitha,
who was lying hidden in the bosom of a great fish in the ocean.
Matsyendranatha met the broken-limbed Chauranginitha on
the Saptasringa mountain, immediately upon which the latter
became whole. Then, in order that he might enjoy undis-
turbed repose, Matsyendranitha gave to Gorakshanitha the
power of spreading spiritual knowledge. From Gorakshanitha,
the spiritual secret of Sankara descended to Gaminatha, who
seeing that the world had come under the thraldom of evil,
communicated it to Nivrittinatha with this charge — the spiri-
tual secret, which has come down to us straight from the first
teacher Sankara, take thou this, and give succour to those
who are afflicted with evil in this world.” Already compas-
sionate as he was, with the super-added weight of this charge
of his spiritual teacher, Nivrittinitha was as much encouraged
to action as a clond during the rainy season; and then,
even like the latter, pournr.l forth the stream of spiritual
wisdom with the intention of hrinﬁing succour to the afflicted.
Jiinedvara was merely like a Chitaka bird catching a few
drops of that gracious rain, which are herewith exhibited in
the form of this commentary on the Bhagavadgita™ (XVIII.
1751—1763). It is noticeable that Jiiinesvara here gives an
gecount of his spiritual lineage, bringing it down from the
age of Safkara through Matsyendranitha and Gorakshanitha
to Gaininatha and Nivrittinfitha, of whom latter he was the
immediate disciple. This account could be confirmed by
references in other parts of JianeSvara’s writings, but coming
as it does towards the end of his most important work, the
Jiiinesvari, the present reference has a value absolutely be-
yond parallel.
3. Jiianedvara is so much possessed by devotion to his
(iuru that he cannot but give vent to his
Jnamesvara’s Res- [eelings for his master from time to time.
pect for his Guru. In the first Chapter, he speaks of his
master as having enabled him to cross the
ocean of existence ; as when proper collyrium is administered
to one's eyes, they aré able to see anything whatsoever, and
forthwith any hidden treasure; as when the wish-jewel has
come to hand, our desires are all fulfilled ; similarly in and
through Nivrittinitha, says Jiifinedvara, all his desires have
been fulfilled. As when a tree is watered at the bottom, it
goes out to the branches and the foliage; as when a‘\man,
has taken a bath in the sea, he may be said to have bathed \

D
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in all the holy waters of the world; ss when nectar has
once been enjoyed, all the flavours are forthwith enjoyed ;
similarly, when the Guru has been worshipped, all the desires
become fulfilled (1. 22—27).
4. Jnanesvara tells us again in the sixth Chapter that
what is difficult of comprehension even by
The Grace of the Intellect, one may be able to visualise
Guru is competent by the light of the grace of Nivrittinatha.
to all things. “That which the eye cannot see, he will
be able to see without the eye, if only
he gets super-consciousness; that which the alchemists
vainly seek after, may be found even in iron, provided the
Parisa comes to hand ; similarly, where there is the grace of
the Guru, what cannot be obtained. asks Jifineévara? He
18 rich with the infinite grace of his Guru * (V1. 32—35).
5. Moreover, JndneSvara tells us that he cannot ade-
quately praise the greatness of the Guru.
The Power of the  Is it possible, he asks, to add lustre
Guru is indescribable. to the sun ? Is it possible to crown the
Kalpatarn with flowers ? Is it possible to
add a scent to eamphor ? How can the sandal tree be made
more fragrant ! How can nectar be re-dressed for meals ?
.......... How can one add a hue to the pearl? Or what
is the propriety of giving a silver polish to gold ! 1t is
better that one shomld” remain silent, and silently bow to
the feet of his master (X. 9—15).
6. That the Guru is the sole absorbing topie of Jifinesva-
ra’'s attention, may also be proved from the
lavocations to the Way in which he writes many a prologue
" —y to his various chapters addressed to the
greatness of the Guru. Thus, for exam-
ple, Chapters 12, 13, 14 and 15 of the Jhineévari all begin
with an invocation to the grace of the Guru. In the begin-
ning of the twelfth Chapter we read how Jidnedvara speaks
of the gracious eye of his teacher, making poisonless the
fangs of the serpent of sense. How is it possible, he asks,
when the grace of the Guru comes down in floods, that the
scorching heat of Samsira may continue to burn one with
grief ¢ The grace of the Guru, hke a true mother, rears up the
spiritual aspirant on the lap of the Adhira Sakti, and swings
him to and fro in the cradle of the heart ; like a true mother,
again, the grace of the Gurn waves lights of spiritual illu-
mination before the aspirant, and puts on him the ornaments
of spiritual gold. The grace of the Gurn again rears him on
the milk of the 17th hald, sounds the joy of the Andhata
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Nada, and puts him to sleep in ecstasy. A true lover of the
Marathi language as he was, Jiiane$vara finally calls npon the
grace of his teacher to fill the domain of the Marithi language
with the crop of spiritual knowledge (X11. 1-19). In the be-
ginning of the thirteenth Chapter Jfiine§vara speaks of the praise
of his Gurn as being the cause of the knowledge of all the scien-
ces, and as so filling his own literary expression that even nectar

might be eclipsed by its melliffuity (XI11. 1—35). In the begin-
ning of the fourteenth Chapter he speaks of the vision of the Gurn
as eclipsing the appearance of the universe, and as making it
appear only when it itself recedes in the background. As when
the sun shines on the horizon, the moon fades away in the
background, similarly when the Guru shines, all the sciences
fade away. It is thus that the only adequate way of expressing
one’s appreciation of the greatness of the Guru is to submit
in gilence to the feet of the Guru, for the greatness of the Guru
can never be adequately praised (XIV. 1—16). Similarly
at the beginning of the fifteenth Chapter, JiiineSvara speaks
allegorically of the worship of his Guru. “Let me make my
heart the seat for the Guru, and let me place upon it my
Guru’s feet. Let all my senses sing the chorus of unity, and
throw upon the feet of the Gurn a handful of flowers of
praise. Let me apply to the feet of the Guru a fingerful of
sandal ointment, made pure by the consideration of identity.
Let me put upon his feet ornaments of spiritual gold......
Let me place upon them the eight-petalled flower of pure joy.
et me burn the essence of egoism, wave the lights of self-
annihilation, and cling to the feet of the Guru with the
feeling of absorption™ (XV. 1--7).
7. Jiiineévara is so full of respect for his teacher that
he feels that any words of praise that may
Nivrittinatha, id- issue out of him would fall short of the
entified with the Sun  description of the true greatness of Ni-
of Reality. vrittinatha. A poor man is so filled with
delight by lookmg at an ocean of nectar
that he goes forth to make an ofiering to it of ordinary vege-
tables. In that case, what 18 to be appraised is not the
offering of the vegetables itself, but the spirit with which
they are offered. When little lights are waved before God,
who is an ocean of light, we have only to take into account
the spirit in which the lights are waved. A child plays in all
manner of ways with its mother, but the mother takes into
account only the spirit in which the child is playing. If a
small brook carries water to a river, does the river throw it
out, simply because it comes from a brook 7 It is thus that
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I approach thee with words of praise, says Jhaneévara to
Nivnittinitha, and if they are inadequate, it behoves thee
only to forgive their puerile simplicity (XVL. 17 30).
8. Jidnedvara is only too conscious of the fact that the
work he has written is destined to be one of the greatest
works of the world; and yet he never
The Humility of  takes to himself the pride and the eredit
Jnanesvara. of its composition. We have already
alluded to the fact that Jhfnesvara re-
gards himself as a Chiataka bird, in whose up-turned opened
bill, the cloud of Nivrittinitha's grace sends down drops of
rain. If a man is fortunate, says Jifneévara, even sand can
be turned into gold...... If it pleases (lod, even pebbles,
put into boiled water, may turn out to be well-prepared rice.
When the Guru has accepted the disciple, the whole Samsira
becomes full of joy...... n this very wise, was my own ignor-
ance turned to knowledge by the grace of Nivrittinatha (XV.
18—28). As Jhfnedvara is mindful of the grace of his Gurn
in the composition of his work, even likewise is he only too
cognisant of the fact that the other saints beside his own
teacher have also had a share in its production. °“If you teach
a parrot’, he says to the Saints, ‘will it not give out proper
words at the right time ?...... This plant of spiritual wisdom
has been sown by you. O Baints! It now behoves you to
rear it up by your considerate attention : then, this plant
will flower, and produce fruits of various kinds, and by your
kindness, it will be a source of solace to the world...... Did
not the plant-eating monkeys of the forest go forth to meet
the hosts of the king of Lanka, simply because they were
inspired by the Divine Power of Rima? Was not Arjuna,
though single-handed, able to conquer the vast hosts .nf his
enemy by the power of Sri Krishna ? (X1 17-23.) Finally,
Jiiinesvara tells us how he is merely treading the path which
was first treaded by the great Vyisa : how he has been merely
mtting in the language of Marithi the great words of Vydsa.
f God is pleased with the flowers of Vyisa, asks Jidinesvara,
would he refuse the little Diirvis that I may offer to him ?
If large elephants come to the shores of an ocean, 1s a small
swan prevented thereby from coming®...... If the swan
walks gracefully on earth, does 1t forbid any other creature
from walking ?...... If the sky is mirrored in an ocean, could
it be prevented: from appearing in a small pond ?......It is
thus that 1 am trying to scent the path of Vyisa, taking tut-l'e'
help of the commentators on my journey. i"r'[ul"enver, am
not the disciple of Nivrittinitha, asks Jidnesvara, whose
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power fills the earth, and both animate and inanimate exis-
tence ! Is it mot by his power that the moon tranquils the
earth by her nectar-like light ? Does not his power fill the
lustre of the Sun? That Nivrittindtha inhabits my heart.
It is thus that every new breath of mine is turning into a
poem ; or what is not the grace of the Gurn competent to
do? (XVIIL. 1708—1735.) Jiifinedvara feels himself to be
merely an instrument in the hands of his Gurn, to whose
real authorship the whole of his work is due.

I. Metaphysics.

9. The Jadneévari, being essentially an expositional work,
follows the metaphysical lines laid down in

The Prakriti and the its prototype, the Bhagavadgiti. Now as
Purusha. the relation between the Prakriti and the

: Purusha forms one of the most important
items of the metaphysics of the Bhagavadgita, it has also
formed one of the foundation-stones of the metaphysies of
the JhdneSvari. JhineSvara reverts from time to time to the
description of the Prakriti and the Purusha. In the ninth
Chapter, he tells us how Atman is the eternal Spectator while
Prakriti is the uniform Actor. 1t is said, says Jhineévara,
that a town is built by a king ; but dees it forthwith follow
that the king has constructed it with his own hands ? As the
subjects of a town follow each his own profession, being all
presided over by the king, similarly, the Prakriti does every-
thing and stands in the background. When the full moon
shines on the horizon, the ocean experiences a great flood ;
but does it follow from this that the moon is put to any
trouble ? A piece of iron moves merely on account of the
vicinity of a magnet ; but the magnet itself does not suffer
action..........As a lamp, placed in a corner, is the cause
neither of action nor of non-action, similarly, 1 am the eternal
spectator, while the beings follow each its own course (IX.
1010—1029). In the thirteenth Chapter, Jiidneévara again
takes up the problem of the relation of the Prakriti and the
Purusha, and exhibits it by means of a variety of images,
The Purusha, when he informs the body, undergoes the appel-
lation of a self-conscious being. This consciousness is dis-
played in the body from the very nails of the body to the
hair of the head. and is the cause of the flowering of the mind
and intellect, as the spring is the canse of flowering in the
forest........ The king never knows his army, and yet simply
by his order the army is able to overcome enemies. ... .. By
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the simple presence of the Sun, all people go about doing
their actions; by simply looking at its young ones is the
female tortoise able to nourish them ; in a similar manner,
the simple presence of the Atman inside causes the move-
ment of the inanimate body (X1II. 134—141). The thir-
teenth Chapter is the locus cisﬂcu& of the description of the
Prakriti and the Purusha, In the Bhagavadgita, as in the
Jiiineévari, the Prakriti and the Purusha, we are told, are
both of them co-born and co-eternal. The Purusha is synony-
mous of existence, the Prakriti of action. The Purusha
enjoys both happiness and sorrow, emerging from the good
and the bad actions of the Prakriti. Un-nameable indeed is
the companionship of the Prakriti and the Purusha ; the
female earns, and the male enjoys; the female never comes
into contact with the male, and yet the female is able to pro-
duce. The Prakriti is bodiless, the Purusha is lame and older
than the old...... The Prakriti takes on new shapes every
moment, and is made up of form and qualities. She is able
to move even the inanimate...... She is the mint of sound,
the fount and source of all miraculous things; both genera-
tion and decay proceed from her ; she is verily the infatnating
agent ; she is the being of the self-born being ; she is the form
of the formless ; she is the quality of the quality-less, the eye
of the eyeless, the ear of the earless. the feet of the feetless ;
in her. indeed, is all the maleness of the other hidden, as the
moon is hidden in the darkness of the night; she exists n
Him as milk in the udders of a cow, as fire in the wood, as a
jewel-lamp inside a cover of cloth. The Purusha loses all his
lustre as a vassal king, or as a diseased lion, or as one who
is deliberately put to sleep and made to experience a dream ;
as the face can produce its other in the presence of a mirror,
or as a pebble acquires redness in the presence of saffron,
similarly does this unborn Purusha acquire the touch of quali-
ties. He stands in the midst of the Prakriti as a piece of wood
stands motionless in the midst of the Jui plant.......... He
stands like the Meru on the banks of the river of the Prakriti.
He is mirrored inside her, but does not move like her. Prakriti
comes and goes ; but he lives as he is. Hence i# he the Eternal
Ruler of the world (XIII. 958-—1224). Finally, Jiiinedvara
tells us that what the Samkhyas call Avyakta is the same
as Prakriti. It is also what the Vedantins call Mayid. Its
nature is Ignorance—the self-forgetfulness of the Self. ™ The
Prakriti is verily my house-wife. She is beginningless, and
young, of unspeakable qualities. Her form is Not-Being.
She is near to those who are sleeping, but away from those
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who are waking. When I sleep, she awakes; and by the
enjoyment of my bare existence, she becomes big with creation.
She produces a child from which come forth all the three
worldss, J00. Brahmi is the morning of this child, Vishnpu
the mid-day, and Sahkara the evening. The child plays
till the time of the great conflagration, and then it sleeps
calmly, and wakes up again at the time of a new cyele” (XIV.
88—117).
10. Jifineévara takes up also the problem of the Kshara,
the Akshara and the Paramitman, like
The Mutable, the the problem of the Prakriti and the
Immutable and the Purusha, from the Bhagavadgitia itself,
Teranscendent. which does not make very clear the dis-
tinetion between the Kshara, the Akshara
and the Paramitman. By Kshara is meant the Mutable, by
Alkshara the Immutable, and by Paramiatman, somehow, the
Being that transcends both. Now it is somewhat hard to
understand in what sense the Transcendent Being could be
distinguished from the Tmmutable; and yet Jiianedvara closely
follows the Bhagavadgiti in making a distinction between
the Immutable and the Transcendent, and in making a Hege-
lian synthesis of the Mutable and the Immutable into ﬁm
Transcendent. In this world of Ramsira. says JiifineSvara,
there are two Beings, just as in the heavens reign only light
and darkness ; there is, however, a third Being who not suffer-
ing both these previous Beings, eats them both. . .. .. Une
is blind and lame, the other is well-formed in all his limbs,
and the two have come into contact with each other simply
because they have come to inhabit the same citadel (XV,
471—477). Of these the Mutable is Matter as well as Inudi-
vidual Spirit, the consciousness which is pent up inside the
body. It is all that is small and great, moving and immov-
able, whatever is apprehended by mind and mtellect ; what
takes on the elemental body; what appears as name and
form ; what suffers the reign of the qualities:. . .... what we
knew as the eight-fold Prakriti; what we saw to be divided
thirty-six-fold; what we have immediately seen to be the
Asvattha tree;......what seems an image of itself, like that
of a lion in a well which forthwith springs upon itself in anger ;
what thus creates the citadel of form, and goes to sleep in
enfire obliviscence of its nature, thinking ¢ the father is
mine, the mother is mine. T am white or deformed, the
children, wealth, and wife are all mine’;. ... what appears
as the flicker of the moonlight in & moving stream, and what
~ thus on account of its connection with the Upadhis appears
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momentary (XV. 478—501). The Akshara is what appears
as the Meru in the midst of all the mountains ; what is abso-
lutely formless, as when the ocean dries up, there remain
neither any waves nor any water what appears as lgnorance
when the world has set, and when the knowledge of Atman
has not yet been gained ; what may be likened to the state of
the moon without the slightest streak of light on the new-
moon day ; what psychologically corresponds to the state
of deep sleep ; as opposed ta the Mutable Being that appears
both in the wakeful and the dream states;...... what may be
regarded as the root of the tree of existence ; what does not
change, nor is destroyed, and what is thus the best (XV. 502—
524). As opposed to both the Mutable and the Immutable is
the Transcendent Being, in whom Ignorance iz sunk in Know-
ledge, and Knowledge extinguishes itself like fire; which appears
as knowing without an object to be known ; which is higher
psychologically than the wukeful, the dream, or even the
deep-sleep cONSCIOUSNESS | which transcends its own bounds
like an ocean in floods, and which rolls together all rivalets
and rivers as at the time of the final end ; which is the scent
as intermediate between the nose and the flower ; which is
Being ; which is beyond both the seer and the seen ; which
is ngil‘t. without there being an object to be illumined ; which
< ruler without there being anything to be ruled ; which is
the sound of sound, the taste of taste, the joy of joy, the
light of light, the void of voids;...... which is like the Sun
which does not appear either as night or as day (XV.
526 B56).
11. When we strip our minds of all such metaphysical
conceptions as those of the Prakriti and
Body and Seul. the Purusha, or of the Kshara and the
Akshara, what remains of peyehological
value is the relation of the body and the soul ; let us now
cee what Jiiineévara says about this relation. 'The body to
Jiidinedvara is simply a complex of the various elements. As a
chariot is called a chariot, because it is o complex of the various
limbs of the chariot; as an army is called an army, because
it is a complex of its variops parts ; as a sentence is simply a
complex of letters; asa lamp is a complex of oil, wick,
and fire ; similarly the body is a complex of the thirfy-six
elements (X111, 151—156). The Soul it as different from the
body as the east from the west. The Soul is mirrored in the
body as the sun in a lake. The body is subject to the influence
of Karman, and rolls on the wheels of death and birth. 1t is
like a piece of butter thrown in the fire of death. It lives for
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as short a span of time as the fly takes for lifting its wings,
Throw 16 in fire, and it is reduced to ashes; give it to a dog,
and it Becomes carrion ; if it escapes either of these alternatives,
it is réduced merely to a mass of worms. On the other
hand, the Atman is pure and eternal and beginningless. He is
the all, impartitionable, without any actions, neither short
nor long, neither appearance nor non-appearance, neither
light nor non-light, neither full nor empty, neither form nor
formless, neither joy nor joyless, neither one nor many,
neither bound nor absolved. .. .../ As day follows night and
night follows day on the sky, similarly body follows body on
the background of this Atman (XILI. 1095 —1124).
12. The doctrine of transmigration, which Jidnedvara
teaches, is linked closely with the analysis
Doctrine of of man's ps chﬂlogicul qualities into the
Transmigration. Sattvika, the Kajasa, and the Tamasa.
The Soul of a man, in whom the Sattva
quality is augmented, meets a different fortune after death
from one in whom either the Rajas or the Tamas qualities
are augmented. What, asks Jifnedvara, happens w%en the
Sattva quality is augmented ! The intellect of such a man so
fills his being that it oozes out of him as fragrance out of the
lotus petals. Discrimination fills all his senses; his very hands
and feet become endowed with vision ; as the royal swan can
discriminate between water and milk, even so the senses of such
a man can discriminate between the good and the bad. What
must not be heard, the ear itself refuses to hear ; what must
not be seen, the eye itself refuses to see; what must not be
spoken, the tongue itself refuses to speak ; as from before a flame
darkness runs away, even so from him bad things run away ;
as in flood-time, 0 great river flows round about, even so his
intellect transcends its own limits in the knowledge of the
selences ; as on the fullmoon day, the light of the moon
spreads about, even so his intellect spreads about in know-
ledge ; all his desires become centred in himself. A stop
is pubt to his activities. His mind becomes disgusted with
the objects of sense. When these qualities become aug-
mented in a man, if he happens to meet his death at such
a moment,. ..... his new being becomes as full of the Sattva
quality as the old, and he takes on a birth among those who
pursue knowledge for its own sake. When a king goes to a
mountain, does his kingship forthwith diminish ? Or when a
lamp is taken over to a neighbouring village, does it for that
matter cease to be a lamp ? (X1V. 205-222.) What happens
when the Rajas quality predommates in a man* Such a man
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becomes over-occupied with his own work, and gives free
relns to his senses, as a storm rolls hither and thither :
his moral bonds become loosened as a sheep knows not the
distinction between the good and the bad. Forthwith, such
a man undertakes works which are unworthy of him. He
tukes into his head to build a great palace, or to perform
a great Advamedha ceremony; to create new towns; fo
build new tanks ; to foster large forests......... . His desire
gets such a mastery over him that he wishes to biing the whole
world under his feet. When these qualities are augmented
m a man, if he happens to meet death, he is bound to come
over again to the ;mman kind. Can a beggar, who lives in a
king’s palace, thereby become a king himself ? An ox must
needs feed on stumps, even though he might be carried in the
procession of a great king. Such a man’s action knows no
bounds, and he must be always yoked to his work like an ox
(XIV. 227—243). What happens when the Tamas quality
predominates in a man ? The mind of such a man becomes
as [ull of darkness as the night on the new-moon day ; he
ceases to have any inspiration; thought has no place in his
mind ; his remembrance seems to have left him for good ;
indiscrimination fills him through and through; folly reigns
supreme in his heart ; he takes only to bad actions as the owl
sees only at night ; things which are shunned, he hugs to his
heart ; he becomes intoxicated without wine, raves without
delirinm, becomes infatuated like a madman without
love ; his mind seems to have taken leave of him, and yet
he is not enjoying the super-conscious state...... At such a
time, if a man were to meet his doom, he 18 bound to come
over again in the Tamas world. The fire, which is flamed,
may be extinguished, but the flame continues as ever;......
even so when Tamas is augmented, he becomes incarnate in
a beast or a bird, a tree or a worm (XIV. 244 260).
13. As opposed to this transmigrating process, lies the
state of Absolution reached only by the
Persomal and Im- select few who have gone beyond the
personal Immortality: realm of the Sattva, Rajas and Tamas
Re-incarnation an 1I- qualities, and who, by their devotion,
lusion. have reached identity with God even
during this life. About such persons
Jidnedvara tells us that when they have gone to the End,
they never return therefrom, as the rivers go to an Ocean from
which they never return: as when a puppet of salt becomes
wholly absorbed in a vessel of water when it is put inside it,
similarly those, who have reached unitive life with God by



58 MYSTICISM IN MAHARASHTRA [CHAP,

their superior knowledge, never return again when they have
departed from this life. Atjuna, with his inquiring " spirit,
asks Krishna at this stage of the argument of Jhdnesvara,
“ Do these, O God, reach personal, or impersonal, immorta-
lity ¢ Granted that they become one with God, and that they
never return, do they preserve their individuality or not?
If they preserve a separate individuality, to say that they
do not return is meaningless : for the hees that reach a flower
never become' the flower itself : and as the arrows after having
reached the target come back again as aTrows, even so may
these individuals return from ther final habitat. On the
other hand, if there is no barrier between these individuals
and God, what iz the meaning of saying that these become
merged in the other? For they are already identical with
Him. How can & weapon turn its edge against itself 7
In this wise, beings which are identical with Thee, can never
be said either to have merged in Thee or to have come back
from Thee.” To this objection Krishna replies by s ying
that the ways in which these individuals return and do not
return may be said to be different from each other. If we see
with a discerning eye, says Krishna, then there is seen to be
an absolute identity between the individuals and God. 1f, on
the other hand, we look in a cursory way, it seems as if they
are different also. 1t seems K rishna is here making a distine-
tion between the noumenal and the phenomenal points of view,
The waves of an ocean seem different from the body of the
ocean, and yet ugain are identical with it, The ornaments
of gold seem different from gold, and yet are identical with it.
Thus it happens that from the point of view of knowledge,
these individuals are identical with God ; it is the point of
view of ignorance which regards them as different (XV. 317
—334). Frem this point of view it is only a step to regard
reincarnation an illusion, and Jiinesvara in a passage boldly
takes up the gauntlet. It is the human point of view which
tells us, he says, that the Atman leaves the body, and takes
away along with itself the whole company of the senses,, ... . |
as the setting Sun carries with him the visions of people, or
a8 wind carries away the fragrance.......... It is really the
standpoint of indiscrimination which enables one to say so,
That the Atman can re-incarnate, or can enjoy the objects
of sense, or can depart from the body, is verily the standpoint
of ignorance. .., ., If a man is able o see hiv own reflection
in a mirror, does it follow that the man did not exist previously
before looking at the mirror 7 Or if the mirror is taken away
and the image disappears, does it follow that the man himself
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ceases to be? Kven likewise we must remember that the
Atman is always Atman, and the body the body. Those, who
have got the vision of discrimination, see the Atman in this
manner. If the sky with all its stars is mirrored in an ocean,
the eye of discrimination regards it merely as a reflection,
and not as having fallen bodily into the ocean from above. 1f a
pond is filled zmg is dried up, the Sun remains as he was; even
80 when body comes and goes, the Atman remains identical with
himself, He is neither increased nor decreased ; he 18 neither
the cause of action nor the cause of non-action ; such verily is
the vision of those who have known the Self (XV. 361--390).
14. Like the Prakriti and the Purusha, and the Kshara and
the Akshara, the Afvattha itself figures

Description of the  largely in the Jhdnesvarli as m  the
Asvattha Tree. Bhagavadgiti. Jiiinedvara 1s at his best
in is deseription of this Tree of HKxis-

tence. He gives u long description of this tree in its various
aspects, nmﬂt behoves us to dwell a little at length upon its
{1651}1‘?&011. " he purpose of the description of the Advattha,
says Jiianesvara, 15 to convince the readers of the unreality
of this tree of existence, and thus to fill them with utter dis-
passion. This tree is entirely unlike other trees, which have
all of them roots going downwards and branches wending
upwards. It is wonderful. says Jiinedvara, that this tree
grows downwards. This tree fills all that exists, and all that
does not exist, as the whole sky is filled with water at the
time of the great End. ‘There is neither any fruit of this
tree, nor any taster of it ; neither any flower nor any smeller
of it ; its root goes upwards, and yet ib is inlpnsaih{;. to up-
root it (XV. 46 65). Jidneévara then proceeds to explain
what its upward root is, and how it germinates. The up-
ward root of the tree is that Absolute Existence, which is sound
without being heard ; which is fragrance without being scented ;
which is joy without being experienced. What is belind it,
is before it: what is before it, is behind it; which, itself
unseen , sces without there being any object to be seen;......
which is knowledge without being either knower or known
...... which is neither product nor cause; which is neither
second nor single ; which is alone and to itseli (XV. 72—79),
15. The power by which this root germinates is described by
Jhiinefvarn ag Mayfl, which emerges from

How the Root Absolute Existence. What is called Maya
germinates. is merely a synonym of non-existence.

It is like the description of the children

of a barren woman; it is neither being nor not-being, and
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will not bear reflection for a moment: it is the chest of
different elements; it is the sky on which the world-cloud
appears ; it is a folded cloth of various forms: it is the seed
of the tree of existence; it is the curtain on which appears
Samsiira; it is the torch of aberrated knowledge;. ... ..
it is as when a man may go to sound sleep in himself ; it is
like the black soot on a lustrous lamp; it is like the false
awakening of a lover in his dream by his young beloved, who
coaxes him and fills him with passion ;... ... .. it i the igno-
rance of self about self; it is the sleep of ignorance, as con-
trasted with the dream and the wakeful states (XV. 80 90).
16. Thus we see that the Advattha to Jiane$vara is the
type of unreality. The reason why it
The Asvattha, the 15 called the Advattha, is that it does
Type of Unreality. not stand for the morrow. As a clond
lay assume various colours in a moment,
or as a flash of lightning has no duration, as water does
not eling to a lotus leaf, or asan afflicted man's mind is
full of change, similarly does this Aévattha tree change
from moment to moment. . . ... .. People do not see the coming
into being and the passing away of this tree of existence,
and hence they falsely call it eternal........ As cycle snc-
ceeds cycle, or as a piece of bamboo succeeds another, or
as 4 part of sugarcandy succeeds another part, as the year
that goes is the cause of the year to come, as the water flows
past and another quantum of water comes to take its place,
similarly this tree of existence, though really non-existent,
is_yet vainly called real. As many things may take place
within the twinkling of an eye ; as a wave is really unstation-
ary ; as a single eye of the crow moves from socket to socket -
...... as a ring, which is made to whirl on the ground, seems
as if to have stuck to it on account of its great speed : as o
beacon-light which is moved in a circular direction appears
like a wheel ; even likewise, does this tree of existence come
and go, and yet people call it eternal. It is only he who con-
templates its infinite speed and kunows it to be momentary.
...... it is only such a man that may be regarded as having
known the Real (XV. 110- 141),
17. If the question be asked, “What it is that ultimately
lops off this tree of existence ! a tree
The Knowledge of Whose toot is placed in the Eternal, and
Unreality is the Cause Whose branclies move down in the world
of its Destruction. of men, —what it is that puts an end to
this vast tree of existence 7, the answer
18 simple: to know that it is unreal is to be able to
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destory it ultuEether. A child may be frightened by a
psendo-demon ; but does the demon exist for the matter
of it 7 Can one really throw down the castle in the air? Is
it possible to break the horn of a hare? Can we pluck the
flowers in the skies ! The tree itself is unreal; why then
should we trouble about rooting it up ! It is like the mfinite
progeny of a barren woman. What is the use of talking
about dream-things to 8 man who is awake?........ (an
one rear crops on the waters of a mirage ! The tree itself is
unreal, and to know that it is unreal is sufficient to destroy it
(XV. 210—223).
18. And people vainly say that this tree has a beginning,
. an existence, and an end. Really speak-
The Origin, the INE, it has peither come into being, nor
Being, and the End of does it exist. nor has it teally an end.
the Tree of Existence, Can we cast the horoscope of the child
of a barren woman! Can blueness he
predicated about the surface of the sky ¢ (lan one really
pluck the flowers in_the skies ? The tree has neither any
beginning nor any entl. What appears to exist is equally
unreal.. A river IZas 4ts source on a mountain, and moves
on towards an ocean; but this® tree of existence is not
like & real river. It is like a vain mirage, which appears, but
which does not exist. It is like a rainbow which appears
to be of many colours, but in which the colours really do not
exist: it has really neither any beginning, nor any end,
nor any existence...... This tree can be cut down only
by self-knowledge. To go on lopping off the branches of
this tree iz a vain pursuit. We should lop off its very root
by true knowledge. What is the use of collecting sticks for
killing a rope-serpent 2  Why apply balm to a dream-wound ?
e tree of Ignorance can be lopped off only by Knowledge
(XV. 224 254).
19. In a sustained metaphor, Jiinesvara deseribes how it
is possible for a spiritual aspirant to
A Devout Meditation cross the flood of unreality. The stream
om God enables one of Miyd issuing out of the mountain of
{o cross the Flood of Drahman lirst shapes itself in the form
Maya. of the elements. Then on account of
the heavy showers of the qualities, the
stream experiences 4 flood and carries off streamlets of re-
strained virtues. In that flood there are whirlpools of hate
and circles of jealousy. In it, hu%u fishes in the shape of
arrors swim to and fro. On the 1s and of sexual enjoyment
are thrown over waves of passion, and there many creatures
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appear to have come together. There are scarcely any path-
ways through that great water: and it seems impossible that
the flood may ever bhe crossed. Is it not wonderful, asks
Jidnedvara, that every attempt that is made for Crossing
this flood becomes only a hindrance in the path of crossing
it ? Those. who are dependent upon their own intellects,
to swim over this flood, and no trace of them remains.  Those
Who are given to over-self-consciousness, sink in the ahyss
of pride. Those, who try to cross this flood by means of the
knowledge of the Vedas, hug to their heart huge pieces of
stone, and go entirely into the mouth of the whale of arro-
gance: Those, who clasp the chest of sacrifice, go only into
the recesses of heaven, where no boat of dispassion is available,
where no raft of diserimination is to be found, where what-
ever else may be done becomes a hindrance. If the young one
of a deer were to gnaw at a snare, or an ant to CLOss over
the Mern, only then would ople cross this stream of Maya.
It'is only thoge who are ful{)f}f devotion to me, for whom the
Gatru acts as a steersman, and who take recourse to the raft
of Self-realization, for such we may say the flood of Maya
ceases to exist even before they have tried to cross it (XIL.
68 98).
20. We are thus introduced to the central point in Jidnes- |
vara's mystical theology, namely, devo- |
Gad, the Central tion to God, Is it not wonderful, he |
Reality. asks, that people should keep repeating
that there is no (od, when God has
filled this world in and out? Is it not their misfortune that
makes them say that God is not ? That one should fall in a
well of nectar and yet try to rid himself out of it : what can
we say about such a man except that he is unfortunate 7
The blind man is moving from place to place for a single morsel
of food, and yet he is kicking aside with his foot the wish-
jewel that has happened to come in his way, simply becanse
in his blindness he cannot see it (IX. 300 305)." If these
people were just to open their eyes a little, and look at Nature.
they would soon find themselves convinced about God's exis-
tence. Do they not see Omnipotence everywhere ? And must
it not convinee them about God’s existence ? That the sky can
envelop everything, or the wind move ceaselessly on, or that
the fire should burn, or that rain should quench the ground :
that the mountains should not move from their places ; that
the ocean mnst not over-reach its bounds ; that the earth
must bear the burden of all creatures that are on its surface ;
18 not all this due to My Order ! The Vedas speak, when |
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make them speak ; the Sun moves, when 1 make him move ;
the Prana inhales and exhales, only when 1 communicate
motion to it it is 1, who move the world. It is on account
of My order that death envelopes all. All these forces of
nature are merely My bondsmen (IX. 280—285). All the
names and forms that we see in the world are due to Me:
all things exist in Me as waves exist on the bosom of water;
and 1 am in all things as water in all waves. 1t is only him
who submits unconditionally to Me that I relieve from the
bonds of birth and death. 1 am the sole refuge of the suppli-
cants. The Sun sends his image in an ocean as well a8 n a
pond, irrespective of their greatness or smallness. Verily
thus am I mirrored in all things (IX. 286 290). Man vainly
says that he is the agent of actions. He forgets that he 15
only an occasional cause. The army which is destined to be
killed, is already killed by Me. They are like merely inani-
mate puppets in a show. The dolls g&l} down in a confused
fashion, as soon as the string that holds them together is
taken away (XI. 466 467),
94, Granted that God exists as the supreme cause of all,
how is He to he found out? Can He
Uselessmess  of be found by hunting after perishable
Images and Anthropo- images ? No, says Jhfinedvara, A man,
morphism. whose eve is Jaundiced, sees everything
vellowish, even the moonlight. It is
thus that in My pure form they see foibles. A man whose
tongue is spoilt on account of fever, regards even milk as a

bad poison. In this way, do they regard Me as a ' man’,
who am not a man. They take merely an external view
of Me, which is the result of utter ignorance........ As a

swan may throw itself into water by trying to catch hold of
the reflected stars, thinking that they are jewels; or as a
man may gather cinders, thinking that they are precious
stones : or as a lion kills himself by throwing himself into a
well against his own reflected image; similarly, those who
identify Myseli with the world, or worldly objects, deceive
themselves by pursuing an illusion. Is it possible for a man
to get results of nectar by drinking barley-water ¢ Even like-
wise, do people try to find Me in perishable images, and thus
escape My real imperishable nature (IX. 142- 152), In this
strain does Jianesvara condemn all anthropomorphic views
of God. People attribute a name to Me, who am nameless ;
action to Me, who am actionless; bodily functions to Me,
who am bodiless ; they attribute a colour to Me, who am
colourless ; quality to One, who is quality-less ; hands and
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feet to One, who is without them : eyes and ears to the eveless
and earless ; family to the family-less; form to the formless ;
Me, who am without clothing, they try to put a clothing on ;
they put ornaments on Me. who am béyond all ornaments ;
........ they make Me, who am self-born: they establish
Me, who am self-established. Me who cannot come and go,
they call upon and relinquish; I am eternally self-made,
and yet they regard Me as u child, or a youth, or an old man ;
for Me, who am without a second, they create a second : for
Me, who am withont actions, they ﬁj:uiy actions ; I, who never
eat, they say, partake of meals;. . . ... I, who am the univer-
sally immanent Atman, they say, kill one in anger and support
another in love. 'These and ‘other human qualities which
they attribute to Me are themselves embodiment of ignorance,
When they see an image before them, they take it to be God
mearnate, and when it it broken, they fling it over, saying
that it is no God (IX. 156-—170).
22, As a matter of fact, God =0 fills every nook and
cranny of the world that every object must
The Infinite Awe in  Succumb before His infinite omnipotence.
Creation for God.  When God chooses to show His prowess,
the whole world is put in consternation,
and with it also the whole host of the gods. *““ These feel
themselves so over-powered by that great lustre,” says Arjuna,
“ that they try to enter into Thy being in great” devotion.
Fearful, lest Thou might grow wroth with t em, they bow
down to Thee with their hands folded together. Fallen are
we, O God. in an ocean of Ignorance, they say : caught are
we in the meshes of senses. .. ... Who else except Thee ean
save us from the fall ? They look at Thy great form, and look-
g, become amazed every moment, and wave their erest-
jewels before Thee. They place their folded hands at Thy feet
and say, victory, victory to Thee, O God" (XI. 326 336).
It is in this manner that God sends an infinite awe throughout
the whole of creation.
23. And God is really not different from the world,  Origi-
nally from a single seed grows the sprout,
Vision of Identity.  from the sprout the stem. from the stem
the many branches, and from the branches
the leaves; after the leaves comes the flower, and from the
flower the fruit ; and yet when we consider it all, it is only the
seed unfolded. In this manner am 1 identical with the whole
world. From Me this world is spread @ from the ant to the
highest god, there is no being who is without Me. He alone who
awakes to this conscinusness escapes the dream of difference
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(X. 98--118). The wise man is he who sees no difference, but
instead sees identity everywhere, If pne notices only the differ-
ence of names, the difference of actions, and the difference of
apparel. he will be born over and over again. From the same
creeper are born froits, longish, crooked, and cireular, each
with its own use. Thus beings may differ, and yet the same

reality inhabit them all. .. Even when these beings vanish,
the Atman does not vanish ; as when the ormaments disappear,
gold does not disappear. ... ... It is only the man who realizes

this, who may be said to have his eye of knowledge opened
(VIIL. 1059—1080). There is thus no difference between
Natura Naturans and Natura Naturata. Are there not diffe-
rent limbs on the same body, asks Jianeévara ? Are there
not high and low branches on a tree, sprouting from the same
seed 7 1 am related to the objects, as waves are related to the
sea. The fire and the flame are both of them really the fire,
. If the world were to hide Me, what shall we say illumines
the world ? Can the lustre of o jewel hide the jewel ¢ Thus
it would be vain to deny the world to find Me; for it is in
the world that I am to be found (XIV. 118 —128).
24. The greatness of God is so infinite that Jiiiinedvara
has no diffioulty in saying that God
God cannot be cannot be known in [Tis entirety, Ages
known. have elapsed, he BAYS, in discussing the
nature, the grestness, and the origin
of God. As a foetus in the womb cannot know the age of
its mother:......as the sea-animals cannot measure the
greatness of the sea ; as a fly cannot cross the heaven :.. ... .
similarly the sages, and the gods, and all the beings on the
earth, l};eing born of Me, cannot know Me. Has descending
Water ever crossed np the mountain ! Much rather would &
tree grow up to its roots, than the world born of Me evor hope
to know Me (X. 65— 69). One, who seeks knowledge on this
head, is bound to be ignorant. The sense of plenty is the
cause of want.... .. Is there any higher wisdom than can
be found in the Vedas? Or, is there one who can talk more
glibly than the Sesha ! And yet these cannot describe My
greatness. Sages like Sanaka have grown mad in searching
after Me. There is no sage whose asceticism could be coni.
pared to that of Sankara, and vet even he throws away his
pride and accepts over his head the water which oozes from
My feet. Thus one must throw aside all his greatness ; one
must forget all bis learning: one must become smaller than
the smallest thing in the waorld ; only then could he hope
to come in My presence. Even the moon ceases to shine

b ¥
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before the thousand-rayed Sun; why should the fire-fly then
try to eclipse the greatness of the Sun? For this reason, one
must leave away all the pride of body, and wealth, and virtue,
and then seek God (IX. 367-381). The knowledge of the
Vedas is incompetent to lead to the knowledge of the Atman.
The Vedas are the cause of happiness and sorrow........
Forget not, therefore, the happiness of Self..... .As when the
Qun has arisen, all the ways are seen; but iz one thereby
able to take recourse to all the ways ! In a great flood, when
the whole of the earth becomes full of water, one is able to
drink only as much as would satisfy his thirsh, Thus those,
who seek real knowledge. consider the Vedas no doubt, but
accept only their teaching abont the Eternal (T1. 256—263).
Only he can hope to know God, who turns his back from the
requirements of sense; ...... who rises on the top of the ele-
ments, and taking his stand there, looks with his eyes at My
own eternal nature in the light of self-illumination. He,
who regards Me as prior to the primeval, as the Lord of all
beings,..:...he is like s Parisa among men ; like mercury
among all liquids;...... he is the moving image of knowledge :
his limbs are made up of happiness; his manhood is only a
worldly illusion. Senses leave away such a man in fear, as
the serpent leaves away a burning sandal tree (X. T2 80).
Finally, to know God really is to see Him everywhere : as when
a man wants to collect together the stars, he has enly to roll
up the sky : or as when he wishes to take an inventory of the
atoms of the universe, he has to lift the globe itself; similarly,
if a man wants to know Me. he must know Me in all My
manifestations. As when a man wants to catch hold of the
flowers and the fruits and the branches of a tree, he has to
pluck its root and take it in his hand ; similarly, when one
wants to see My manifestations, he has to see My spotless
form. To hunt after the infinite manifestations were a vain
pursuit ; hence it would be best that I Mysell he apprehended
(X. 250—263).
25. There is a point in the Bhagavadgita which Jhanesvara
in hizs commentary brings out at great
Arjuna’s Longing length. The great Transfiguration which
after the Vision of the Krishna underwent as deseribed i the
Universal Atman. eleventh Chapter of the Bhagavadgitd sup-
plies an excellent theme for Jianesvara to
dwell upon, and to bring into relief the vision of the Uni-
versal Atman. To see God's human form, as Arjuna saw it
before him in the person of Krishna, was but an insiguifi-
cant matter, as contrasted with his great Transtiguration as
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Universal Atman. Arjuna thus pressed Krishna to show him
His transfigured form. “ Would it be possible for me”, asked
Arjuna, “to see in the outside world the [niversal Lord
of all?" A boon which no other man had previously asked
of Krishna, Arjuna dared to ask himself. * Granted that
my love to Krpishpa is of a transcendent order, would it
be however in any way greater than that of his spouse?
Granted that I have done an amount of service to Krishna,
would it however in any way approach the service of the
Great Fagle ! Could I be nearer to the heart of Krishna than
the great sages like Sanaka and others ! Could I really bear
greater love towards Him than His co-mates in the Gokula ?
«viva. And yet i I am afraid to ask Him for this boon of
the vision of the Vidvariipa, my life would be spent in misery.”
Hence Arjuna dared to ask Him to show him the vision of
the Universal Atman (XI. 28 38). * Would Thou wert to
show me,” he said, * Thy original form, at whoese desire the
le of worlds comes into being and passes away, show me
gﬁt original Form from which Thou takest two-hinded and
four-handed forms to remove the miseries of gods ; show me
Thy original Form in which after having played the parts of
Matsya, Kirma and others, Thou goest back to Thy original
home. Show me the Form which is sung in the Upanishads ;
which is seen by the Yogins in their hearts; which is the sole
inspiration of sages like Sanaka; that Form, which is thus
heard, I now wish to see. If Thon wert to grant me a boon,
please grant me this” (X1. 81— 88).
26. Krishna was thereupon desirous of showing to Arjuna
His Visvariipa, which He exhibited all
Visvarupa mot seen Of 2 sudden tov his eye, unmindful
by Physical Visioa, 45 to whether Arjuna with his physical
but by Iatuitive €ye would he able to see it or not.
Vision. Krishna did really show it to him: but
Arjuna  was yet unprepared. “1 have
gshown you My Vidvariipa,” said Krishna; “but you have
not yet seen it.” Arjuna replied that the Visvariipa, which
wonld be seen only by intuitive vision and not by physical
vision, was as good as unshown to him unless he were endowed
with that great intuitive power. “You are making a mirror
clean,” says Arjuna, * and holding it before a blind man ; You
are producing o beautiful song, but only before one who is
deaf™ (XI. 154 - 159); upon which Kpshna gave him the
intuitive vision by means of which he was able to see the
Universal Atman. The darkness of ignorance began to slip
awny ; a lood of light came before the vision of Arjuna ; Arjuna
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was plunged in an ocean of miracles ; his mind sank in wonder ;
his intellect and senses ceased to operate ; in wonder he began
to see, and the four-handed form which he had seen before
him he now saw all about him ; he shut his eyes and saw the
form of Krishna; he opened his eyes and saw the vision of
the Universal Atman (X1, 176 —196). The lustre of the Uni-
versal Atman was so great, the very hosts of heaven were so
terrified at that great prospect. Arjuna felt so powerless
before the grand power of the Almighty, that he felt as if
his very sonl was passing out of his body. It was a spectacle
of great terror, astonishment, and novelty. Unable to see
the infinite lustre of that form, Arjuna prayed to Him: his
mind was a mountain of sins; he asked forgiveness of God,
beseeching Him to excuse any derelictions which he may
have committed. As when a river brings all kinds of dross
to an ocean, does not the ocean receive them all 2 * What
words | may have spoken throngh love or mistake, in what
way 1 may have offended against Thy great power, forgive me
all, O God,” gaid Arjuna (XI. 555—560). Arjuna fell pros-
trate before that great Vision, and became full of noble senti-
ments. His throat was choked, and he besought Him to
take him out of the ocean of sins. Does not the father for-
give the faults of the gon, he asked : does not a friend draw
a veil over the derelictions of his companion ! (X1. 567 574.)
27. Kpshna, in his transfigured form, had hitherto held
silence : but when he saw Arjuna terri-

Condemnation of the fied in the extreme, he said to him that
Fear of Arjuna. it was wonderful that he should show
such a great lack of courage. * Thou art

ignorant of the great boon that 1 have conferred on thee
by showing thee this vision,” said Krishna, * and thou art
prattling like a terror-stricken man...... This infinite form
of mine, from which all incarnations emanate, has never been
hitherto heard or seen by anybody except thee...... Thou
hast come upon an ocean of nectar, and art afraid of being
drowned in it: thou hast seen a mountain of gold, and
sayest that thou dost not want such a great treasure:
thon hast had the wish-jewel in thy hands, and art throwing
it because thou feelest 1t to be a burden ; thou art turning
away the wish-cow out of doors, because thon canst not feed

her ;. s s even though this form might be terrific to look
at, pin thy faith to this, as a miser keeps his thoughts round
his buried treasure;,..... thou art afraid because thou hast

never seen this form before ; but forget not to exchange love
for fear.” So saying, Krishna, for fear of taxing Arjuna’s
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patience too much, took on the human form again (X1, 609
—639).

28. Jifnesvars employs a number of similes to show

how Krishna took on the human form, be-

Those who follow Cause Arjuna was not competent to look

the Impersonal, them- at the universal vision. He tells us that

selves  reach the Arjuna could not price the jewel to its

Person. worth, or was like one, who looking at
_ a fair bride, might say she was not to
his taste...... Krishna tool the original gold to pieces in

order to make ornaments therefrom. He unloosed the ap-
parel of the universal vision : but because Arjuna was not a
good customer for it, He folded it again (X1 640—646). The
mternal meaning of such expressions is, Jianesvara tells us,
that those who are desirous of seeing the Impersonal them-
selves reach the Person. This is the burden of the twelfth
Chapter of the Bhagavadgita, as also of the Jiiineévari, where
the question being asked, which of the two is superior, the
manifest or the unmanifest, and which of the two aspirants
is superior, the devotee or the philosopher, the answer is
unnistukably given that the manifest is superior to the
unminifest, and the devotee superior to the philosopher.
Kyishna evidently prices a devotee, whose devotion increases
day by day as the river in the rainy season. Those who
deyote all the operations of the mind and senses to Me, ByS
Krishya, and meditate without distinction of day and night,
such devotees 1 prize more than anything else (XIL. 34—-39).
On the other hand, those who follow the path of the Impersonal,
which their mind cannot reach and intellect cannot pierce
and sense cannot perceive, which is difficult of contemplation,
which does not fall within the purview of the manifest, which
exists at all times and in all places, which meditation vainly
seeks to reach, which is neither being nor not-heing, which
neither moves nor stirs, and which is hard to comprehend
even by havd penance, even these, ultimately reach My Per-
sonal DBeing, while their penance and asceticism are only
viin pursuits, landing them into an ocean of trouble (XIi.
40—59).
29. Even though thus for practical purposes Iersonl
Being is proved to be superior to the Impersonal, for logical
purposes Jilineévara very often sets up
Characterization of  the conception of the Absolute as an
the Absolute. intellectual ideal: *that which iz at
once inside and outside : which is far
and near : beside which there 1s no second ;. ,...... to whose
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perpetual light, there is no flicker;...... which is immacu-
late in the Deginning, the middle, and the end of existence ;
like the sky, which is the same with itself in the morning,
mid-day, and the evening; which itself takes on the names
of the Creator, the Preserver, and the Destroyer ; which may
be called the Great Void when the qualities have become
annihilated ; which illuminates fire ; which inspires the moon ;
which is the eye of the sun (XIII. 915 938); which has its
hands everywhere, because there is nothing outside, which
is not occupied by it ; which has its feet everywhere, because
there is no place that is not filled by it ; which has its eyes
everywhere, because to it all things are always present;
which stands at the head. of all;...... which has its face
everywhere, because it enjoys all things; and which, in spite
of Si“ these things, may be said to have neither hands nor
eyes nor feet and the rest; but which, because it must be
somehow characterized, may be called by these names, just
as when o void s to be shown, it is shown in the form of
a dot (XIII. 873 889).
30. The most celebrated passage, however, in which Jia-
nedvara speaks of the Absolute, 15 when
The Sun of Absolute 4t the beginning of the sixteenth Chap-
Reality. ter of the Jhnfnesvari, he compares 1t to
the Sun even like Plato in the Republie,
and describes by means of a continued metaphor the Sun of
Abeolute Reality. How very wonderful is it, asks Jiine$vara,
that while the celestial SBun makes the phenomenal world
rise into view, the Sun of Absolute Reality makes the pheno-
menal world hide itz face altogether? He eats up the stars
in the shape of both knowledge and ignorance, and brin
on illumination to those who seek Seli-knowledge. At the
dawn of the spiritual light. the Individual Souls like birds
leave their nests on their spiritual pilgrimage, Varying the
metaphor, Jiidnesvara speaks of the Individual Souls as bees
which were hitherto pent up in the lotuses of the subtle objects,
but which. as soon as the Sun of Absolute Reality rose, were
suddenly let loose in the light of day. Jhanesvara compares
Intellect and Hlumination, reason and gnosis, to a pair of
loving Chiitaka birds. which, before the spiritual illumination,
were crying out for each other in their state of separation,
being divided by the river of difierence ; but when the Sun
of Absolute Reality rose, the puir is brought together, and there
is harmony between them. .. ... The Sun of Absolute Reali
throws out rays of diserimination, which, falling on the double
concave mirror of consciousness, burn to ashes the forests of
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worldly life. When the rays of the Sun of Absolute Reality [all
struight on the Soul, a mirage of occult powers is produced,
When the Sun reaches the zenith of spiritusl experience, the
aspiring Soul feels its identity with the Sun, and its iuﬂ.ividual'r?'
hides itself underneath itself like the shadow of a body at mid-
day..... Who is there, the Poet-Saint asks, who has been able
to visualize this Sun of Absolute Reality, who is beyond day
and night, beyond good and bad, beyond all pairs of opposites,
who is like an eternal lamp of light, which burns so miraculous-
ly that there is nothing for it to illuminate (XVI. 1—16)

IL. Ethics.

31. When we come to discuss the moral teaching of Jna-
neévara, we must remember from the out- |
The Seductive Power  set that he has as much distrust of the
of the Senses. senses as any other mystical philoso-
pher. “The senses are so strong that
even those, who are given to the practice of Yoga, and who
have acquired all the necessary virtues for the practice of
it, those, in fact, who are holding their minds in the hollow
of their hands, even these are seduced, as an exorcist is
seduced ; and when on a higher level of Yoga-practice, new
objects of sense are created, and new kinds of power and
prosperity open before the practiser of Yoga, these exercise
a new charm, and seduce and turn away the mind of the
spiritual aspirant, with the result that their practice in Yoga
is stopped ; such is the great seductive power of the senses”
(11, 311— 314)! ‘
32. But more than this current account of the seductive
power of the senses, which is common with
Catalogue of Virtues: oOther moral philosophers, Jh@neévara’s
Humility. great originality consists in  making a
: very acute and accurate analysis of the
various moral virtues, The thirteenth Chapter of the Bhaga-
vadgita has supplied him with a text where all the necessa
virtues of o truly spiritual life have been enumerated. Jidnes-
vura draws upon that text and gives us a very full analysis
of all the virtues mentioned in that chapter. He employs
so many images in order to bring home to the mind of the
reader the particular significance of the virtue under consider-
ation. that we may easily regard JiiineSvara as almost the
atest moral philosopher who has employed the figurative
method for the description of the virtues. Maoral phﬁtmuph}'
would be dry in the absence of this interestive side of exposi-
tion; and we shall note presently the great wealth of material
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that has been employed by Jadnesvara for the deseription of
the virtues. And first to speak of humility. A humble man
i he, says JiineSvara, who feels any word of praise as a
burden upon him. Even though people may praise him for
the qualities which he really possesses, such a man is disturbed,
as much as a deer i disturbed when it is surrounded by a
hunter ; and oppressed, as when a man feels oppressed when
he is trying to swim his way through a whirlpool. Oune
should never allow respect to be shown to oneself ; one should
never so much as be the cause of the praize of one’s
own particular greatness. A man must feel mortified when
people bow down to him ; even though he may be as learned
as the preceptor of the gods, still he must seek shelter in ig-
norunce ; he should lide his cleverness, throw away all lus
greatness, and show by his actions that he likes to be called
an ignorant man! ...... “The whole world should mortify
me,” he should say, “ and my relatious should leave me™. . .. ..
lie should live so silently that people must not know whether
he is living or dead ; he should move so silently that people
should not know whether he is walking, or is being driven
by the wind. * Let my very existence cease,” he should say,
;" let my name and form be hidden ; let all beings try to shun
me.” Such 4 man retires to solitude every day, and seems
to live as if on solitude ; he makes friendship with the wind,
talks with the sky, and loves the trees in a forest as dearly
as his own Self (XII1. 185 -202). In another place, also, in
the ninth Chapter, Jiiinedvara illustrates this extreme humility
of the saint. An humble man is he who regards all existences
from the ant to the highest god as identical with his own
Self ; to him there is nothing grest or small ; there is no dis-
tinction between animate and manimate ; and he regards all
things as his own Sell. Heis forgetful of his own greatness,
does not judge about the propriety or impropriety of others’
actions, and bows down in modesty when any person what-
soever is mentioned ; as water comes down from the top of
a mountain and silently moves to the earth, even so, such a
man is humble before everybody ; as the branches of a tree,
which is laden with fruits, are bent down to the earth, even
o such & man feels humility before every being (IX, 221—
297).
33. Then Jidnedvara goes on to speak about unpreten
tiousness. An unpretentious man is he
Un-pretentiousness.  Who does not bring out his hidden spiri-
tual tressure as a covetous man never
brings out his. Even under pain of death, such a
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man never speaks about his meritorious actions; as a
cow which does not give milk hides its own milk; or as
a public woman hides her age; or as a rich man lides his
wealth when on a journey; or as s noble girl hides
her limbs; or as a hushandman hifles his Crops ; similarly,
such man never brings out his charity and merit into the broad
day-light. He does not worship anybody, nor flatter him ;
his merit he never lets fly on a highly-raised banner; he is
very stingy about his bm!ig.r enjoyments ; he is very charitable
about religious duties: difliculties may press lim at home,
and yet in charity he competes with the wish-fulfilling heavenly
Eree ..o he is charitable at the right moment, and clever
in gpeaking about self-knowledge ; otherwise he looks as if
he were a lunstic. The size of a plantain tree looks smuall,
and yet it is rich in fruits which are full of sweetness ; a cloud
looks as if it may be blown by a wind, but it sends down rain
in plenty. By these marks must one know a man who takes
pride in unpretentiousness (X111 203--217).
34. The next virtue that JidneSvara goes on to discuss is
that of harmlessness. Now harmless-
Harmlessness. ness is of various kinds, It may consist
of non-injuriousness either of any organs
of the body or of speech or of mind. Jidnesvara goes on
to discuss various kinds of non-injury as thus classified. The
ideal sage, according to him, does not even cross a stream
for fear of breaking its serenity ; he moves as a crane moves
slowly on the surface of water, or as a bee moves glowly on a
lotus, for fear of disturbing its pollen; the very atoms, he
regards, as consisting of life; and therefore he walks softly
as if by compassion. The road on which he walks is itsell a
voad of compassion : the direction, in which he walks, is a
direction of love: he spreads his life, as it were, below the
feet of other beings, in order that he may be a source of happi-
ness to all beings ; he treads the earth as softly as when a cat
holds its young one in its mouth for fear of injuring them
by its teeth (XI11. 241—255). His hands remain motionless
as the mind of a sage remaing motionless on account of his
desires being fulfilled ; he does not move his hand for fear
of disturbing the wind, or the sky, that lies round about
him ; far less may we say that he may cause any flies on his
body to move away, or any gnats not to enter his eyes, or
that he would make an angry face against birds and beasts ;
he may not even raise a stick ; far less may we say that he
may wield a weapon ; to play joyfully with lotuses in his
hands, or to toss garlands of flowers, is to him alinost as hard
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a function as throwing a sling; he raises his hand only to
show protection ; he stretches his hand only to succour the
fallen ; he moves his hand only to tonch the afflicted ; and he
does this all so lovingly that even the southern wind might be
regarded as harsh when contrasted with his mildness (XTIT.
278—200). In a similar way, such a man is harmless even
when he sees: he does not look at other things for fear that
they may take away his vision of God who is immanent in
all ‘things ; and yet if he sometimes moves his eyes through
internal compassion, he moves them so softly that even the
streaks of moonlight may be more palpable than the motions
of his eye (XTII. 273 276). The ideal sage is harmless
even in speech ; his love moves first, and then move the words
from his mouth ; compassion comes first, and then the words,
Is it possible that the words coming from such a man may
do injury to any one ! He remains silent for fear of breaking
the peace of men, for fear of being even so much as the cause
of the raising of eyebrows in others; and if, when lovingly
requested, he opens his mouth, he is as kind to his hearers as a
father and mother ; his words sing the mystic sound incarnate
...... True and soft, measured and sweet, his words are as
it were the waves of nectar. They have once for all taken
leave of opposition, argument, force, injury to beings, ridicule,
rsecution, touch to the quick.......greed, oubt, and
deceit (XI11. 261 -272). Finally, his mind is as harmless
as either his body, or his speech ; for his body and his speech
wonld not be harmless, if the mind itself were not already
harmless ¢ for it is the seed that is sown in the ground which
shows itself as a tree later on; similarly, the mind shows
itself in the direction of the senses. Mental impulse has
its origin in mind, and then it comes over to speech, or sight,
or the motor organs; when the mind’s mindness is departed.
the senses lose their rigour, as without a wire-puller the
dolls cease to throw out their hands and feet ; when the sea
experiences a tide, the ships are themselves filled with water,
similarly the mind makes the senses what it ifself is......
If one would want to see what non-injury is, one niust
go to this man, for he is non-injury incarnate (XIIL. 203
313).
35. Sufferance is the next virtue that calls for treatment
at JiiAnedvara’s hands. 1t consists in
Sufferance and courageously bearing the varions kinds
Straightforwardness. O afiliction ~physical, accidental, men-
tal, Such u man is never tormented
under heat. and never shakes under cold, and is not
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moved by any accident whatsoever ; ns the earth does not
feel that it™ is over-peopled by the infinite number of
beings that range on it, similarly, he is not inconvenienced
nnder the hardship of any duality whatsoever; like an
ocenn, he gives toom within himself to rivers and rivulets
of grief, while, finally, he is not conscious that he is sufier-
ing from these. This, according to Jilineévara, is uncon-
scious sufferance (X1I1. 844 351). Coming to straight-
forwardness, Jianesvara speaks of the Sage as being as equable
as the sun, with whom persons do not count, or as accommo-
dative as the sky, which gives place to all things inside it ;
his mind does not change from man to man, nor his conduct ;
he holds in bonds of friendship the whole world from time
immemorial, and he does not know how to distinguish between
himself und others: like a full-blossomed lotus, there is no
cranny in his heart ; his mind is as straight as a downward
streak of homey. A straightforward man is the habitat of all
these marks (X111, 350 —367).
36. Devotion to Guru is the virtue which has attracted
the greatest amount of attention from
Devotion to Guru.  Jiidinesvara, and JiidneSvara spares no
ins in describing it minutely. As a
viver should move towards the ocean with all the wealth
of its water, or as rtevelation should finally rest in the
Name of God, similarly the devotee is he who resigns all his
things to the care of the Guru, and makes himself the
temple of devotion ; as a woman separated from her husband
is only pining after him, similarly, to the devotee’s heart,
the place where the Guru resides is the only object of atten-
tion. When shall T be relieved of my sufferance. he asks,
when may I be able to see my Guru! He verily regards a
moment spent without the Guru as greater than a world-
cycle.  When any person brings some news from the Guru,
or when the Gurn himself sends some word to himi, he feels
as if a dead man should come to life again; us & poor man
should see a great treasure, or a blind man should be restored
to his sight, or as a poor beggar may be made to sit on the
throne of Indra, similarly when he hears of his Guru, he is filled
with great happiness (XIIL 369-383). He also meditates
in his heart on the form of his Guru in extreme love; he
places the Guru like a motionless star within the circumference
of his heart, or within the precincts of his consciousness ;
and in the temple of beatific joy, he distils the nectar of his
meditation on the Guru as the sole object of his worship ; or
when the sun of illumination has arisen, he fills the basket
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of his intellect with innumerable flowers of emotion, and
worships the Guru with them ; or at all the three pure seasons
of the day, he burns the incense of his egoism and waves lights
of illumination before his Gum....... In short, he mulkes
himself the worshipper, and his Guru the object of worship
(X111, 385 390). Or else, once in a while, he regards his
(Guru as his mother, and then like a child, he lolls on the lap
of his Guru in the enjoyment of the spiritual nectar he has
received ; or else he regards his Gurn as a cow residing at
the foot of the tree of illumination, and makes himself
the calf; likewise does he make himself a fish, who moves
in the waters of the great compassion and love of his teacher ;
or else he regards himself as a small plant watered by the
showers of the grace of his teacher ; or he regards himself as the
young one of a bird, which, as yet, has neither eyes nor Wings,
and mmagining his Gurn as his mother receives his morsel
from the other’s beak (XI1L. 396 -403). The devotee must
be so full of service to his Clurn that, in mere wonder, the
Guru may say to him, “Ask any blessings of me’; and when
the Guru becomes thus pleased, the devotee should ask, ‘Let
me translate myself into thy attendants, my Lord ; 1 should
shape myself into all the instruments of thy worship (XI1L
404—408). And so long as the body lasts, the disciple
must be full of the spint of service, and when the body is
depurting, he shonld consider that his ashes must be mixed
with the earth where stand the feet of his Gurn. ** The watery
portion of my body, I shall dissolve in the place where my
Guru is sportively touching the waters; my light, 1 shall
transform into the lamps which are to be waved before my
teacher ; my Priina, 1 shall transform into Fans and Chauris
which serve to please my Guru: the ether inside my heart, |
shall dissolve in the place where my Lord lives along with
his attendants™ (XIT1. 431 436). Finally, Jifnedvara tells
us that the devotee himsell must become lean in the service
of his teacher, and feed on the love of his Guru. He must
become the sole receptacle of the instructions of his Guru;
he should feel himself of a high lineage on account of his
Guru, and must find his nobility in the good actions of his
brother-pupils ; his sole absorbing topic should be the econ-
stant service of his Gura ; the line which his Guru lays down
for carrying on his spiritual work, he should regard as bind-
ing upon him like rules of Castes and Aframas...........
The Gurn must be his place of pilgrimage ; the Gura his deity,
the Gurn his mother and father:........ the only thing
that ought to fill the mouth of such a devotee, is the Mantra
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which his Gurn has taught him ; he should hold no beok in
his hands which does not contain the words of his master ;
the water which has touched his Guru’s feet, he should regard
as superior in spiritual efficacy to the waters of any place
of pilgrimage in the world ; when he gets a morsel of food
which his Guru has thrown before him, he should regard even
spiritual ecstasy as insignificant as compared with it; in
order that he should enjoy the happiness of atonement, he
should accept on his head the dust that is raised when his
Gura walks;...... when a man becomes full of these quali-
ties, he becomes the sole abode of spiritual realization.
Knowledge lives by him : in fact, he is the God of whom Know-
ledge is the devotee:...... and Jiiinedvara goes on to give
his personal experience that he has been longing for the service
of the Guru as implied in the above statement; he must
regard himself fortunate that he is not maimed of body so
as to be prevented from engaging in Bhajana ; fortunate
is hie that he is not blind ; fortunate is he that he is not lame ;
fortunate is he that he is not dumb ; fortunate is he that he
is not idle, for he would have been otherwise uselessly fed ;
fortunate is he that he is entertaining real love for his master
it is for these reasons, says JidneSvara, that he has been
nourishing his hody in order that he might do spiritual service
to his Teacher (NIT1. 442—459).
37, Jiiineévara next goes on to discuss the virtue of purity.
A pure man is he whose heart is as lus-
Purity. trous as camphor ; or else like a jewel,
which is pure inside and outside: just
as the Sun himself, who is pure both internally and externuhy .
auch o man washes off his bodily sins by good actions, and
chines internally by knowledge; in this way, he becomes
illuminative on both sides. On the other hand, a man whose
mind is not pure, can scarcely be gaid to be pure even if he
does good actions | he is like a dead man adorned with erna-
ments : or like an ass made to bathe in a place of pilgrimage ;
or like the bitter Dudhiya fruit anointed externally by raw
sugar. Such a man is of as little use as an arch-way built
in a deserted place;oras a famished man whose body is anointed
with food : or as the Kunkuma mark on the forehead of a
hushandless woman. He is like a showy pitcher which
contains nothing, even though it may shine externally ; or
else like a painted fruit whose internal matter is made up
of cow-dung ; even so, a man who does good actions externally,
gets no value, as 2 wine-hottle immersed in the holy Ganges.
It is. therefore. that we may say that & man should have



78 MYSTICISM IN MAHARASHTRA [Crap,

internal knowledge, as well as have pure actions: the one
takes away the dirt from the inside, the other from the ‘out-
side ; and when purity is produced on both sides, such a man
hecomes purity incarnate : his holy intentions shine out of
him as the lamps in a house of marble. 1f such a man were
to contaminate himself externally with objects of sense,
his mind remains pure, and iz itself uncontammated. If a
man were to meet persons of the pariah caste on the way,
he does not thereby become contaminated himself; or the
same vouthful woman, who embraces her hnshand as well
as her son, is not affected by passion when she embraces the
latter ; water has no power to moisten a diamond ; sand is
not boiled in hot water; similarly his tempemment 15 not
contaminated by evil desires. Such a man should be regarded
as holy ; in him does Knowledge dwell (XTIL 462—484),
38, Steadfastness or constancy consists in not allowing
the mind to move even a little bit, even
Steadtasineis. though the body may roam from place
to place. As an avaricious man who
goes to a foreign land, places higs mind on his hidden treasure,
similarly the mind of a continent man does not move at all,
The sky does not move, even though the clouds seem to move ;
the fixed and constant star is not subject to the revolution
of the other stars; the path does not move even though the
travellers seem to muva; the trees on the way do not come
and go ; similarly, the mind of a constant man does not move,
even though it may be placed in the five-fold elemental exis-
tence of change and movement. As the earth is not moved
by a storm, 8o his mind 18 not m-:}ved by calamities ; he is
not tormented by poverty and misery ; he does not shake
in fear and in sorrow, and is not afraid when death overtakes
his hody ; his mind does not turn back when affliction, desire,
old age, and disease overtake it ; censure may come upon him,
his life may be in danger, passion and dishonour may over-
take him, but his mind does not move even a hair's breadth ;
the sky may come down, or the earth may rise up to the
HL but his mind knows no movement ; an elephant carest
it when he is attacked with flowers ; Elmﬂﬂl‘l}" a steadfnst
man does not care when he i blamed with evil words (XII1.
485 498),
39. Self-control consists in not allowing the mind to obey
the behests of the senses, It consists
Seli-Control. in keeping to the mind, as a spirit keeps
to the body which it possesses, or as an
armsman keeps to his weapon. or as a stingy man keeps to
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his treasure, or as a mother keeps to her son, or as a bee keeps
to the honey. A man of self-control is afraid lest the ghost
of passion may overtake him, or the witch of desire may catch
hold of him : he does not allow his mind to move, as a strong
hushand does not allow his wife to move out; he makes the
virtues keep guard at the doorway of mind on the watch-
gtand of introversion ; he pens up ﬂis mind in the three Ban-
dhas. famous in Yoga philosophy, or else in the movement
of the Prina on the right or lefthand side of the nose; he
engages it in meditation quite near to the throne of Samddhi,
go that it may reach illumination in course of time (X111,
502 - 510).
40. A dispassionate man does not care for the objects of
sense o8 the tongue has no craving for
Dispassion. vomited food, or as one does not embrace
the body of a dead man. He does not
care for sensual pleasures as one does not care for poison,
or as one does not go inside a burning house, or as one does
not take lodgment in the cave of a tiger, or as one does not
jump into a cauldron of liquid iron, or as one does not rest
upon the pillow of a serpent. Snch a man has no eraving for
anything ; he is lean of body and takes pride in tranquillity
and seli-control ; he gives himself over to penance and fasting,
and it is death to him to enter a busy town ; he cares for the
practice of Yoga, goes to solitude, and does not care for com-
pany ; he likes worldly pleasure only as much as one likes
to lie on a bed of arrows, or to wallow in mucus, or in mud ;
he cares as much for heavenly pleasure as one cares for the
rotten flesh of a dog. It iz only when a man gets such dis-
passion for the objects of sense that he becomes fit for the
enjoyment of spiritual happiness (XTIL. 514—523).
#{. Un-Kgoism consists m doing actions, asif a man were
to be addicted to actions, and yet not
Un-Egoism. to take pride for having done those ac-
tions. Such a man is quite punctilious
in doing his daily duties according to his caste or order, but
does not cherish in his heart the thought that he is doing
those actions. As wind moves everywhere without any idea,
or as the Sun rises without any particular object, as revelation
comes of its own accord, or as the Ganges moves without
the notion of flowing to any particular place, gimilarly he
acts without any pride. As trees fructify in due season and
yet are not conscious of their fructification, similarly, he does
dctions unconsciously, His egoism is taken away out of his
mind and actions, as the central thread may be taken out of a
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necklace ; and as clonds move in the sky unconnected with
each other, similarly, his actions are mmeonnected with his
body. As a drunkard does not know what cloth he is wearing,
or as a portrait is not conscions of the weapon which it is made
to hold in its hand, as an ox may not know what philosophie
work it is earrying on its back, similarly, he 15 not conscious
of himself as doing those actions, and therein consists his
nun-egoism (X111, 525—534).
42. - Jifneévara says that to take a pessimistic view of
existence is for some fime a necessary
Pttt step in the realisation of spiritual know-
ledge. One should contemplate the
griefs of birth and death, and old age and disease, before one
actually becomes subject to them. One should contemplate
one’s hirth as an abominable condition of existence, seeing
that the body is formed out of a bit of mucus, has come
out from the passage of urine, and has devoured the sweat
of the breasts. One should determine that he should do
nothing by means of which he would be subject to this condi-
tion again: and before death comes,—may it be even ail
the end of a cycle. he should become awake even to-day.
For does not a man gird up his loins even on the banks of a
river, when he is told that the waters of the river are very
deep 7 Does not a man keep awake when he knows that his
auide is arobber ? Does not a man take medicine before he meets
death ? When a man finds himself in a house on fire, it will be
nseless to dig a well.  Just ag a man, who has come to contract
deadly enmity with a powerful enemy, keeps his sword bran-
dished during all the hours of the day ; as a bride, for whose
nuptials all the necessary ceremonies are made, I8 sure to
he married ; or as a man, about whom it is proclaimed that
he will take Samnyisa, must perforee take Samnyiisa ; similar-
ly, one must prepare himself for death even before he meets
it. Ome should live by his own self by averting life with
life, and death with death. Maoreover, as regards the evils of
old age, he should contemplate them even while youth is still
on him. To-day the body is fat, but to-morrow it will be
like a dried vegetable. To-day these eyes compete with the
petals of a lotus, but to-morrow they will be as putrid as a
over-ripe ‘ padavala’. ... .. “The passages of the fweces and
nrine will be obstructed, and they will prepare for my death.
The world may spit at me. 1 shall be caught in the clutches
of death. My relations will be utterly disgusted with me
........ My cough will keep all my neighbours awake, and
they may well ask why the old man does not die ¢’ One should
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keep all this before his mind even in youth, and then one
will grow disgusted with life....... One should hear before
non-hearing comes, One should move hefore lameness oCeuUrs.
One should see while yet vision is not lost. Une should talk
good words before one becomes dumb. One should do acts
°t charity before the hands become erippled. In general,
onie _shonld think about spiritual knowledge, before such a
condition befalls and the mind becomes idiotic. As one may
make arrangements for his: estate before the thieves come to
rob one of it, or a8 one may aArrange things in his house while
yet the lamp is burning, similarly, one should make arrange-
ments before old age comes. Just 45 a man may be robbed,
if on his way he does not mind the mountains and valleys, -
or if he does not take hint from the fact that the birds are
moving to their nests in the evening ; just as & man shomld
take counsel of health before disease overtakes him ; or as one
may leave a ball of eatables which has fallen into the mouth
of & snake : similarly, a man should live in utter detachment;,
for fear that separation with objects of sense will bring cala-
mity and grief (XIII. 536—590).
43. An unattached person is he who lives in lis body as
a guest lives in the house of a host, He
Unattachment, and 1S 88 much desire for a place of residence,
Love of Solitude. as one has for the shade of a tree which
one accidentally meets on  the road.
One should have no craving for union with one’s wife, as one
has no craving for the shadow which creeps slong with the
body,es Children must be regarded as passengers who accident-
ally rifbet, or as cattle which sit under the shade of any tree
whatsoever, In the midst of prosperity, such @ man lives
unattached, as one who only shows the way on a Journey
without going himself (X111 504 - H98). And he also loves
solitude. * He should have a passion for places of pilgrimage,
and the holy banks of rivers, farests and groves, which one
inhabits for spiritual purposes. He should not come to a busy
town, living as he does in eaves, the hearts of mountains,
and in the precincts of large lakes. He should love solitude
and hate all towns” (X111, (12— 614).
44, To erown all, he must have (iod-devotion. He should
resolve that there is mo object of love
God-Devotion. greater than God. He should devote
his body and speech and mind solely to
God's contemplation. * He should come in My near presence
and should sit down with Me. As a wife does not feel any

difficulty in approaching her husband, similarly, he should
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approach Me. As the waters of the Ganges keep on moving
towards the Ocean, similarly, he keeps on coming to Me,
He who becomes one with Me, and yet maintains devotion
towards Me, may be said to be Knuwf;dge incarnate” (X111
604—611). And what is Knowledge? Knowledge consists in
« realizing that God alone is; that %Je}"ﬂﬂd Him and without
Him there is nothing ; that the knowledge of this world and
of the other world is tantamount to mere ignorance. He
alone has attained to Knowledge who becomes fixed in the
idea that God alone is real, and all else an illusion. He is
like the fixed and constant star in the heavens, who deter-
minately maintains the reality of spiritual anle&ue ......
. What iz the use of any other knowledge ? Is it not “like the
lamp in the hand of a blind man? On the other hand, he,
who reaches the end in the light of contemplation, holds
reality as it were in the hollow of his hands (XII1. 616 632).
45. Hitherto we have seen how Jiiine§vara takes an intellec-
tual view of virtue, and how in So-

Catalogue of Vices.  cratic fashion he identifies virtue with
knowledge. Knowledge to him, in fact,

congists, in the manner of the Bhagavadgiti, of the so
many virtues which we have hitherto discussed. As he takes
an intellectual view of knowledge, he also takes an intellec-
tual view of ignorance. Now ignorance is the absence
of knnw]edge, and therefore means absence or negation of the
many virtues which we have hitherto discussed. Follow-
ing merely a hint thrown out in the text of the Bhagavad-
gitdi—** Ajiidnam yadatonyathi” Jidneévara goes into de-
tails over a discussion of the negation of virtues, which con-
stitutes ignorance, As contrasted with the various virtues
enumerated above, there are a number of vices corresponding
to the virtues, each by each; and this Jhfinedvara now goes
on to discuss. As when day comes to an end and night begins
to have its sway, similarly, when knowledge ceases. ignorance
reigns supreme. What now are its marks ? An ignorant man
is he who lives upon the respect which others pay to him.
He expects to be honoured. He is pleased with hospitality.
He never descends from his greatness, as oue in pride may
not descend from the summits of a mountain. On the high
tree of speech, he erects an archway of his own merits, as
one may raise a broomstick on the top of a temple. He
spreads about his knowledge, and sounds as with & cymbal
his own good deeds ; whatever he does, he does for the sake
of fame. And as fire may spread through a forest and
burn both animate and inanimate objects, similarly, by his
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actions, he is the cause of grief to the whole world. What
he speaks in jest is more piercing than a powerful and sharp
nail. It is more deadly than poison......: As dust rises to
the top of the sky through a hurricane of wind, similarly,
by praise he is inflated and raised. On the other hand, when
he hears his censure, he holds down his head, as mud is dropped
down h{ water and dried by wind. His mind is haughty ; in
speech he is unrestricted ; 1n presence he agrees; in absence
he supports another ; his external actions are only as good
as the food which a hunter places before a deer;... ..or as
a pebble enveloped by moss, or as the pungent Nimboli fruit
which is ripe. He is ashamed of his spiritual teacher. He
swerves from devotion to his Guru, and having learned wisdom
from his teacher. he behaves arrogantly with him. In his
actions and body, he is loose. In mind he is full of doubts.
He is like a dirty well in a forest, on the surface of which
there are thorns, and inside there are bones. As a hungry
dog makes no distinction between what one may take and what
one may not take, similarly, for the sake of pelf, he does not
recognize persons. Just as the little lion of the village, namely
a dog, partakes of pure and impure things together, similarly,
he makes no distinction between one woman and another. e
is not pained at heart, even if he misses the proper time for
daily or ceremonial actions. As a pond becomes dirty as soon
as & foot is placed inside it, similarly, his mind is tormented
a8 soon as fzu.r enters it. His mind flows on the waters of
desires like a gourd on a flood of water. In such a man, we
may say, ignorance reigns; for, by his instabilitv, he is brother
to an ape. His mind roams like an ox that is let loose, or
like & storm of wind;...... or like a .blind elephant that
is intoxicated, or like n fire that burns on a mountain.
He is immersed all the while in sensual pleasures. To him
there is no other occupation exceptsensual delight. Te per-
forms ablutions as soon as he finds a dispassionate man. He
approaches sensual objects, as a male ass approaches a she-
ass, even thongh the latter kicks at him and breaks his nose.
For the attainment of sensual pleasure, he would throw him-
self in a place on fire,. He regards vices as ornaments. Just
as a deer which runs after a mirage until it breaks its head,
similarly, from birth to death he runs after sensual objects,
and even though defeated in his attainment, he still conceives
greater and greater love for them. At first he loved his mother
when he was a child. Later on. when he became a youth, his
wife was the sole engrossing topic of his attention. In the
company of his wife he becomes old, and in his old age his child
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becomes the sole object of his affection...... . In all these cases,
he reaards the body as soul, and acts likewise. As the worship-
per of a deity is possessed as soon as flowers are placed on
his head, similarly, he becomes full of pride by his knowledge
and youth, and ina supine position he says that there is
nobody like him, and that he i omniscient.. . ... .As when a
flame is burning, the wick is exhausted and along with it the oil,
similarly, he burns all his qualities and all his affections, and
he is reduced merely to soot. He is like a flame which
crackles when water is sprinkled on it, and which is extin-
guished if a breath is blown against it, but which burns as
Soon as it catches the slightest piece of grass, which sends
out little light but becomes hot even by its littleness. He
becomes as inflated as a pariah when crowned, or as the big
serpent which swallows a pillar. He knows no humility like the
unsucenmbing rolling stick. His heart knows no tears like
a stone, and like a bad serpent he does not suceumb even to
a charmer. He so much believes in life that he cannot imagine
that there iz death. Like a fish in a small pond of water,
he believes that it will never dry up, and therefore feels no
necessity for going to a deeper place...... But this poor
fellow does mot know that when a concubine delivers over
all that is hers, that is only the cause of min: the company
of thieves is only the cause of death ; to drench a picture in
water is to destroy it. As when a man is running to the place
of beheadal, death is approaching him at every step, simi-
larly, as life is growing and as happiness is inereasing, death
is conquering life and destroying it, as salt is being destroyed
in water, Old age is sure to come with as much necessity as
a cart comes down from a precipice, or a piece of stone des-
cends from the top of a mountain. He is as full of the madness
of youth as a small brook is full of water, or as when the
buffaloes enter into a deadly quarrel with one another. As an
ox may accidently return from a tiger's cavern, and then
desire fo go back again to it, or as a man may bring a treasure
safely for once from a serpent’s place,....... gimilarly, he
does not imagine that his fortune is accidental, and does not
take into account that there is a serpent to guard it. He
cannot imagine that in a short time he may be separated
from his fortune and be reduced to a plight of misery. By the
boasted powers of his youth and the help of his treasure, he
resorts to good and bad things together. He enters what he
ought not to enter; he walks where he must not walk ; he
touches what neither body nor mind should touch: he goes
where he ought not to go; he sees what he ought not to see ;
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he eats what must not be eaten; ........ he keeps company
which he must avoid; he goes where he must not go;
he follows a path which he must not follow ; he hears what
he must not hear ; he prattles what he must not speak.......
His affection is centred in his house, as a bee clings to the
pew pollen and fragrance of a flower. His wife attracts his
attention, as a piece of sugar attracts a fly....... He, whose
heart is conquered by a woman, does not know how to benefit
his own self. He is not ashamed ; he is deaf to the censure
of others ; he worships the heart of his paramour, and dances
according to her wishes, asa monkey dances before its master.
As a devotee may worship his family deity, similarly, with one-
Eniuted attention, he worships his wife, 1f anybody were to see
er, or if anybody were to oppose her, he feels as if there is
going to be an end of the wurlg ....... If he loves God, he loves
him for the attainment of some end;...... and if he cannot
attain to his end as soon as he worships, then he dishelieves,
and leaves away his devotion to God as futile. As a villager
worships one god after another and with a devotion with
which he worshipped the first, he goes to a Guru, who seems
to him to be very prosperous, and learns a Mantra from him.
He creates an image of his own choice, and places it in the
corner of his house, while he himself goes to a place of pilgri-
mage. and visits temple after temple. He must worship the
real god every day, but when he has some end to be fulfilled,
he worships his family deity, and when any particular holy
oceasion comes, he worships quite another. Forgetting that
(1od is at home, he roams to chuity after deity, and worships
the manes on the occasion of a Sriddha. With the same
devotion with which he must worship God on the Ekidasi
day, he worships the serpent on the Nagapafichami. On
the fourth day of the dark half of the month, he worships
Durgd. He leaves away his daily and ceremonial duties,
and worships the Navachandi. On S'-.Ludn{'s, he distributes
food in order to please Bhairava. On Mondays, he runs to a
Lingam to worship it with Bela leaves, In this way, he tries
to please god after god. He worships perpetually without
remaining silent for a moment, as a courtesan tries to attract
man after man at the doorway of a town, A devotee, who
thus Tuns from deity to deity, may be said to be ignorance
incarnate.. .. ... Such o man takes delight in society, is pleased
with the noise of a town, takes pleasure in talking gossip,
and when anybody talks to him about the real way to reach
(lod, he creates such a noise that he refuses to hear it. He
does not go to the Upanishads. He has no love for Yoga.



S MYSTICISM IN MAHARASHTRA |CHaAP.

His mind has no liking for the Pathway to God. He likes
every other subject except the discussion of mystic knowledge.
He knows the theory of Karma. e has studied difierent
Puriinas and learnt them by heart. He is such a great astro-
loger that he can predict future events. He is skilled in the
science of Architecture. e knows the art of cooking. He
is an expert in the magic of the Atharva-Veda. His knowledge
of the sexual science knows no bounds. He has studied the
Bhirata. He is proficient in the knowledge of the Agamas.
He has known all the theories of Ethics. He has studied
medicine. In poetics and dramaturgy, there 15 no man equal
to him. He ean discuss the topics of the Smritis. He knows
the art of a magician. He is altogether versed in the Nighantu.
He is clever in the science of Grammar, and has gone very
deep in the science of Logic. He knows all these sciences ;
but he is stark-blind in the science of Self-knowledge.......
One should not look at such a man, as one may not look at a
child which is born in the constellation of Mld and which is
the cause of death. The plumage of a peacock is covered all
over with eyes, but there is no vision in the eyes; siimi-
larly, the knowledge of the various sciences is as nothing when
the lnowledge of the Self is excluded...... The body of
such a man is only the seed of ignorance. From such a seed
can spring no other plant, or flower, or fruit, except ignorance
itself (XII1. 653—842),
46. The chief excellence of Jiiinesvara as a mystical
philosopher lies, as we have seen, in
Divine Heritage .  his analysis of the different wvirtues,
and corresponding to them, the different
vices in his exposition of the thirteenth Chapter of the Bhaga-
vadgiti. Jidnefvara recurs again to a similar discussion of
virtues and vices in his exposition of the sixteenth Chapter.
There we have a division of the two heritages—the divine
heritage, and the demoniac heritage. The divine heritage
is a heritage of virtues ; the demoniac heritage is a heritage
of vices. Now, what are the virtues that constitute a divine
heritage ¢ Jiiineévara tells us that the first virtue is fearless-
ness. 1t consists in not being afraid of Samsira, because the
egoism in reference to action and non-action has already been
killed. It also consists in throwing away all feeling of fear,
in the firm belief of the unity of all things and the identi-
fication of another with oneself. 1f water tries to drench
salt, the salt itself becomes water. Hence when one has ex-
perienced the unity of all things, fear vanishes immediately.
'The second virtue, namely, purity, consists in keeping the
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heart as pure as the waters of the (anges before the onset
of the rainy season and after the end of the hot season.......
It consists in making the intellect united with (tod-head,
and in keeping the mind unmoved by the senses. as a chaste
wife is not moved by the considerations of gain and loss in her
separation from her husband at his deparfure to & distant
place. The third virtue, namely, fixity of knowledge, con-
sists in making the mind full of the desire for the attain-
ment of Atman. It consistsdn sacrificing the whole of the
mind to God as one may throw an offering in fire without
any reference to fruit. “As a nobly-born person offers the
hand of his girl to a person of noble birth without any desire,
...... similarly one should become fixed in the knowledge
of Yoga without the taint of amy desire. Charity consists
in sacrificing oneself in mind and wealth to an afflicted man,
just as a tree offers itself wholly to a passenger in the street
by its shade, or by its flowers, fruits, Toots, or leaves. Self-
restraint consists in separating the senses from their objects,
as water may be cleaned by means of the Nivali seed ; it con-
sists in not allowing the objects to influence the senses by giving
these latter in the hands of self-confrol,...... in filling all
the ten senses with the fire of dispassion, and finally, in making
the body succumb to severe duties as incessant as inspiration
and expiration. The next virtue, namely, sacrifice, consists
in dutifully offering to God whatever is best. When a Brahmin
does his caste-duties, and a Sidra bows down to him, both
may be said to be performing sacrifice e ually, KEveryone
can sacrifice in this way by only attending toqhis proper duties
only he must not be infected with the poison of the fruit of
actions. When a ball is struck at the ground, the real inten-
tion is not to strike the ground but to catch hold of the ball ;
when seed is sown in a farm, the real object is not the sowing
of the seed, but the rearing of the crops ; as, again, a mirror is
to be cleaned for enabling one to look at oneself inside it
gimilarly, one should study the sciences not for their own
sake, but for the sake of God. The Brahmin may study the
Brahma Sitras, othersmay recite a hymn, or sng the name of
God. A repetition of any of these things in order to attain
to (tod may be called spiritual practice, which is the next
virtue, Finally, by penance is meant emaciation of one’s
limbs and body for the sake of Self-realization, just as incense
is burnt in fire, or gold loses its weight in the process of puri-
fication, or the moon wanes in the dark half of the month
(XVI. 68—108).
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47. Another set of qualities required for the divine heri-
tage Jilnesvara now goes on to develop.

Divine Heritage 1L Straightforwardness congists, according to
him, in being good to all beings, as milk

is good to a child, or as the soul exists in all beings
equally. Non-injury consists in making the body, speech,
and mind exist only for the happiness of the world.
Jiidneévara gives us a good analysis of the conception of
truth. Truth is as piercing and as mild as the unblown Jas-
mine flower, or as the light of the Moon which is nevertheless
cool. It might be again compared to a medicine, which des-
troys disease as soon as it is seen, and which is not to the
slightest degree pungent to the taste. But such a medicine
does not exist, and so truth is incomparable. 1t is like water
which does not pain the eyve even though it is put inside it ;
which, on the other hand, has the power of breaking the pre-
cipices of mountains. It ought to be as piercing as iron in
dispelling doubts ; and in point of being heard it eclipses
sweetness itself....... By its sweetness it deceives nobody ;
and by its straightforwardness it pains nobody. Un the other
hand, the huntsman’s song is sweet to the ear, and yet it is
death to the deer. Also, truth must not be like a siren’s
song, which is sweet to hear. but which, when meditated upon,
breaks the heart. Truth is the mother’s quality who becomes
angry but does not mean ill. Non-anger is that quality of the
heart, which, like a stone, upon which water is poured, does
not yet sprout like a plant...... A serpent’s slough may be
trodden under foot, and yet it raises no fang. The sky has
no flowers even in spring-time. Suka was never afflicted with
assion even thuugL he saw the beautiful form of Rambhai.
iven though ghee is poured upon ashes, it does not produce a
flame of fire. Suerifice consists in Jeaving away all contact
with the world, after having killed the egoism of the body
by means of the intellect. Tranqguillity has an analogue in
the destruction of the knower, the knowledge, and the known,
all equally, as when the infinite flood of water at the time of
the (ireat End, having eclipsed the existence of the world,
makes the spring, the stream, and the ocean, all equally
disappear. (loodness is, for example, exhibited by the physi-
cian who has no partiality for his or others’ people, and whose
one desire is to conguer the onset of disease before it passes
out of control. When a cow sinks in mud, one does not care
whether she is a milch-cow or not; one’s only business is to
relieve her from suffering. When a man is drowning, people
do not care whether he is a Pariah or a Brahumin ; their only

-
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business is to take him out of water. When a chaste woman
has been robbed of her clothes, a good man looks at her only
when he has covered her with a cloth, When others faults
leap to the eye, one should cover them and then look at them.
We should look at a deity, after we have worshipped it. We
should go to a farm, only when the seed has been already sown.
We should take the Dlessings of a guest, only when we have
pleased him. Similarly, by one’s qualities, one should cover
the defects of others, and then look at them. Compassion
s like the broad moonlight which sends a cooling influence
without considering the great and the gmall. Compassion
is exhibited most by water, which destroys iteelf in order to
maintain the life of grass. Even if one sacrifices oneself
wholly by looking at the misery of others, one should
consider that one has not yet played one’s part completely.
He should feel distressed af the misery of others, as when a
thorn rushing into the foot makes the whole body ache, and
as when the foot is rubbed with cool oil, the coolness goes to
the eye, similarly when others become happy, one ought to

w happy. That man is compassion incarnate, whose life
is meant merely for the relief of the sufierance of the afflicted,
even as water 1s meant for the quenching of the thirst of those
who are thirsty. Uncovetousness is like that of the Sun, who,
even thongh the lotus may follow him, yet does not touch
the other's beauty : or like that of the spring. which even
though it may be the cause of the entire beauty of the forest,
yet does not partake of it : or like that of God Vishnu, who
Jdoes not mind even though Lakshmi comes o him with all
the Siddhis. The uncovetous man, in short, cares nothing
for the enjoyment of the sensual objects of this world or of
the next. Softness is like that of the bees when they ave
touching their hive, or of the sea-amimals when they are
swimming through waters, or of the birds when they are
moving 1 the sky. The mother has always a soft corner
for her child in her heart ; the wind from the southern quarter
is soft in spring-time ; the vision of the beloved is soft to the
@yes ;. .- o the camphor is soft to the touch, sweeb to the
taste, fragrant to the nose, brilliant of form, and so would
have served as an excellent standard of comparison, could
one have partaken of it to one’s heart’s content. Finally,
one must be as soft as ether, which encloses inside all the
elements, and yet enters into the smallest of atoms. Bash-
fulness is like that of the beautiful when affected with white
leprosy, or of the nobly-born of whom an evil word is spoken.

1t consists in the reflection that there is no use in coming to
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birth and dying from time to time, and in being a co
even though living. Is it not shameful to be obliged to hive
in the womb of the mother, where blood and urine and fat
and other things make a motley fluid ? To even take on name
and form in the shape of a body is most shameful. Finally,
absence of fickleness is like that of the doll which ceases to
throw out its hands and feet, when once its inner thread is
taken away. [t consists in reclaiming our senses by conquering
the Praina. As when the sun sets, all the rays are absorbed
in it, similarly, when the mind is conquered, all the senses
become one with it. Hence when the mind and breath have
been conquered, all the senses become powerless, In this
powerlessness of all the senses consists the constancy of mind
(XVI. 113—185). '
48. A third set of moral qualities that come under the
divine heritage is discussed in yet another
Divine Heritage lll.  verse of the Bhagavadgiti which now
Jifine$vara tries to expound. Spiritual
lustre is that quality which does not allow a man to lessen
his courage, when one is trying to reach God by the Yoga
method of realization. The Sati does not care for death mn
fire, because the death is to be met for the sake of her
husband. It*consists in naturally and determinately fol-
lowing the pathway to (od, irrespective of any obstruction
from jural or social commandment, or by the hindrances
of the so-called Siddhis. Sufferance is absence of pride in
having become great by being obliged to suffer evils, as the
body which carries the hair on itself does not know that it
is so carrying them. Courage is exhibited in withstanding
the flood-gates of sensual impulse, or in putting up with any
disease that one’s misfortune makes one suffer, or in meeting
an evil fate. A courageous man stands more boldly than the
sage Agastya, even though all these misfortunes may come .
upon him simultaneously as in a great flood. Just as a small
motion of wind dissipates even a lengthy column of smoke
in the sky, similarly, a courageous man bears all mental,
physical, or accidental evils, and even on occasions of great
mental disturbance preserves his absolute equanimity. Purity
i8 like that of a golden pitcher, thoroughly cleansed from the
outside, and filled inside with the water of the Ganges. It
consists in doing actions without reference to results on the
outside, and in maintaining perfect diserimination from the
mside. Love fowards all is exhibited as by the water of a
holy river, which destroys all sin and suffering as it moves
on, nourishes the trees on its banks, and ultimately discharges
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itself into the ocean. As the Sun destroys the blindness of
the world, opens temples of lustre, and moves on encircling
the universe, similarly the man, who bears love towards all,
unloosens those who are bound, helps those who are sunk,
and relieves those who suffer and are miserable. Day and
night, his primary aim is to achieve the happiness of the human
kind, and only secondarily does he care for his own interest,
not to speak of any eflorts made for the attainment of his
end, when that action is.sure to bring evil to the world.
Finally, absence of pride consists in being bashful of one’s
atness as the (tanges, when it descended on the head of
E;c:nkﬂ' ra, contracted its volume of water (XVI. 186—206).
Jianedvara tells us that the twenty-six virtues, which he has
hitherto discussed, constitute the entire preparation for en-
tering into the being of God. .. ... 'They are, as it were, the
garland of flowers with which the maiden of Deaverance tries
to adorn the neck of the Dispassionate; or else they are the
twenty-six lights which Gitd, the damsel, waves before Atman,
her husband ; or else, again, they are the twenty-six pearls
found in the shell of the divine heritage in the ocean of the
Bhagavadgita (XVL. 207- 212).
49, Jianeévara now goes on to discuss the vices which
constitute the demoniac heritage. These
Demoniac Heritage.  4re, on the whole, six : hypoerisy, pride,
arrogance, anger, harshness, and ignor-
ance. Of these, hypocrisy consists in pretending greatness
where there is none...... 1f one were to bring to the market-
place the learning, which he has imbibed from his teacher,
that learning becomes itself a cause of evil. The office
of a boat 18 to carry a man over a flood; but if it
be tied to the foot of a man, it will only drown him ; simi-
larly, if one were to trumpet one’s own meritorious deeds,
that itself would become the cause of ruin. Pride is like
that of the horse of a professional rider, which regards even
the gods' elephant as inferior to it; or like that of the
lizard on the thorn, which regards even heaven as inferior
to it. The fire, which falls on grass, tries vainly to rise to the
sky. The fish in a pond regards the ocean as of no matter.
A ‘man feels pride in his wife, or wealth, or learning, or praise,
or honour, just as a man of little consequence becomes full
of pride by being invited to dinner at another man’s house
even for a day. It is as if a foolish man should demolish his
house, because there is for the while the shadow of a cloud
over him; or again, as if one should break open a reservoir
of water because he sees a mirage. Arrogance is exhibited
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by the moth which does not suffer a lamp ; or hly the fire-fly
which tries to eclipse the sun; or by the little Tittibha bird
which makes enmity with an ocean. An arrogant man does
not suffer even the name of God. He regards his own father
as his rival,...... which is the sure way to moral ruin. An
angry man cannot suffer the happiness of others, which 18
only the cause of the rise of his passion. When drops of
water are poured over boiling oil, it only produces a great
noise ; & fox suffers deeply when # sees the moon; when the
sun rises giving lustre to the whole world, the owl loses its
sight ; the dawn, which is the cause of happiness to human
kind, iz greater than death to the thief: milk, dronk by a
serpent, becomes only poizon; the fire in the bosom of the
ocean consumes an amount of water, and yet burns more
fiercely ; similarly, an angry man becomes all the more angry
by not being able to suffer the learning, the wisdom, and the
prosperity of other people. A harsh man’s mind is like the hole
of a serpent ; his sight 18 like a discharge of arrows ; his speech
15 like a shower of fire; and the rest of his actions are as gharp
as the edge of a saw. The ignorant man, like a stone, eannot
distinguish between cold and heat. Like a man born blind,
he does not know the distinction between night and day.
He is like the ladle which enters into different fluids, but does
not know the taste of any. Not being able to distingnish
between a good thing and a bad thing, like a child he puts
everything into his mouth. He makes a mixture of virtue
and sin, and cannot distinguish their consequences (XVIL.
217 252). These six vices constitute the whole demoniac
heritage. The fang of a serpent, though small, i= yet poison-
ous. The six vices are iike a conjunction of fierce planets
in the same zodisc. They are like the sins which gather
together near a slanderer. As when a man is dying, he be-
comes gubject to a number of diseases at the same time;. ... ..
or when a sheep.is departing from life, a scorpion of seven
stings may come and sting her; similarly, a man who culti-
vates these vices, goes down deeper in é;amsﬁm. because he
cannot rise to the path of God. He descends down and
down, until he i# born as the most heinous creature in
existence, and is born even in the shape of stones (XVI.
253—263). Those, who oppose the will of God by their demo-
niac qualities, are born in the most heinons kinds of existences,
which are only the dung-hill of misery, or the sewage-pit
of the world of existence. They are born like tigers and scor-
pions, and do not get any food to eat; and suffering unbear-
able pangs of hunger, they ultimately eat themselves! They
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burn their bodies by their own poison, like o serpent that is
pent up in its own hole. They find no rest even so much as
fr_Jr m]:-untinn. For an infinite number of cycles, they con-
tinue in these very existences...... They are reduced to the
state of darkness itself, which adds a deeper hue to the already
existing darkness. Sin shudders at them ; hell is afraid of
them ; misery becomes tired of them; dirt becomes more
foul by them. Heat burns, and fear runs away at their men-
tion. Evil becomes more evil. Untouchability becomes all
the more untouchable...... Speech fails at the mention of
their evil fate. The mind recoils. What hellish existences
have these fools purchased ¢ Why should they have follower
the demoniac path, which has Ie(.{ them to such a great fall !
(XVI. 407—422.)
50. From the ahove discussion of the Virtues and Vices,
as implied in the discussion of the nature
Other Miscellaneous  ©f Knowledge and Ignorance in the
Virtues. thirteenth Chapter, and of the Divine
and Demoniac heritages in the sixteenth
Chapter, it may be seen that Jianeévara excels particularly
in his analysis of the moral qualities and their aberrations.
Dispersed also throughout his various other Chapters are de-
scriptions of other virtues, which we must not fail to notice.
In the second Chapter, he speaks of true intellect as that
L-E' which, if it shines ever so little in a man, his whole fear
of the worldly existence departs. We must not say that the
flame of a lamp is small, as it produces great light ; simi-
larly, when true intellect is ever so little, we must say it
nevertheless shows great power...... The Parisa stone
cannot be found like other stones, and even a drop of nectar
would be impossible to find even by great accident, Thus
the goal of true Intellect is (God, just as the goal of the Ganges
is the ocean. We may therefore define true Intellect as that
which concerns itself with God above anything else whatso-
ever (11. 37—42). In the sixth Chapter, JiineSvara says that
dispassion is the necessary condition of the pursuit of God.
“ Pefore o man can hope to find God, we must [irst see whether
dispassion has been created in him. Fven if a man be of small
age, still if Lie has blossomed in the spring of dispassion, he will
not take much time to bear the frmt of (God-realization™
(VL. 47--50). In the same Chapter, we read also how anni-
hilation of desire itself means the realization of Atman.
“(od is not very distant from those who have conquered
their hearts, and have stilled their passions. When the dross
material in base gold has been driven off, what remains is pure
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old itself ; similarly, when desire disappears, the Individual
%mﬂ becomes Brahman. The ether inside a pitcher that is
hroken meets the ether in the sky; similarly, when bodily
egoism is destroyed, the Individual Soul is Brahman” (VL
81— 84)., 'Then again, in the same Chapter we read further
how observation of the mean is a necessary condition of spiri-
tual life. “ We must eat food, but take it only in a measured
quantity. We must do actions, but in a measured manner.
We must speak measured words. We must measure our
steps. We may also by measure go to sleep. If we are to
keep awake, that also we must do by measure. In this way,
when equanimity is produced in the body, great happiness
will arise’ (V1. 340—-351). In the twelfth Chapter, Juines-
vara describes the virtue of equanimity in a very clever way.
Such a man knows no unevenness of temper. He is equal
to his friends and foes. As a lamp does not think that it
must produce light for those to whom it belongs, and create
darkness for those to whom it does not belong ; as the tree
gives the same shade to a man who puts his axe at its root
as well as to him who rears it up ; as a sugarcane is not sweet
to the man who has reared it, and sour to the man who presses
it : similarly, the man of equanimity is alike to friend and foe,
as well as to honour and dishonour. He is not moved by
praise, nor is his mind disturbed by words of censure, like the
sky which is not tainted by anything. He tells neither truth
nor untruth ; but only shuts his lips. He can never be pre-
vented from enjoying the super-conscious ecstatic state. He
is pleased with what good befalls him. He is not displeased
with loss, as the Ocean does not dry up because there is no
rain, He does not resort to any particular place, as the
wind has no partiality for any one locality. He deliberately
thinks that the whole world is his mansion ; in fact, he be-
comes the All (XII. 197—213).
51. In the seventeenth Chapter, Jidnedvara makes parti-
cularly two good discnssions, namefv. of
The Nature of the nature of Sacrifice, and of the nature
Sacrifice. of Penance. Following the Bhagavadgita,
he recognizes a psychological background
to these moral virtues. and says either SBacrifice or Penance
may be Sattvika, Rijasa, and Tamasa. And first to speak
about sacrifice. Sacrifice, in which Rajas predominates, may
be disposed off in & word by saying that the aim of suc
a sacrifice is fame. Likewise we may say that the aim in
Tamas-sacrifice is folly. What matters is only that kind of
sacrifice in which Sattva predominates. True sacrifice is that



1] . THE JNANESVARI 95

in which there is no attachment to the fruit of 1t, as a truly
chaste woman does not allow any scope to her passion, except
in the case of her own husband. As when a river has gone to
the ocean, it stops moving further ; or as when the Veda had
reached the discnssion of the Atman, it stands silent ;... ... or
as when water, when it reaches the root of a tree, reaches
its consummation and moves no further ; similarly, in true
anerifice, the sacrificer loses himself in’ the bare act, and does
not think of the froit. As one can see oneself in a mirror ;
or as one can see o jewel in the hand by means of a lamp
or as when the sun has arisen, one can see the way ; similarly,
hecause it is the command of the Veda, the sacrificer gathers
together all the different kinds of material for sacrifice, employs
those which are wanted in their particular places,......
and completes the sacrifice without the slightest taint of ego-
jsm. The Tulasi plant is reared in a house, but no desire is
entertained for its fruit, or flower, or shade. In a aimilar
manner. that kind of sacrifice is alone real in which there is
no reference to any fruit whatsoever (XVIL 170 184).
52. Like sacrifice, penance is also of three kinds, accord-
ing as Sattva, or Liajas, or Tamas pre-
Pemapce in which . dominates in it. Now the penance in
Sattva predominates. which Sattva predominates, may be either
- of hody, or of speech, or of mind. Bodily
penance is exhibited in going round & number of places of
pilgrimage, and thus exercising the feet during all the twenty-
four hours. The hands should be devoted to the work of
the adornment of temples, and for supplying flowers and in-
cense to the deity. As soon as a Liigam or an Image 18 seen,
the hody must fall down prostrate like a stick. Also service
must be rendered to those who are elders in learning and
virtue. Bodily penance also consists in bringing happiness
to all those who are suffering from the pains of travel, or from
any other difficulties whatsoever. The body should be devoted
to the service of the parents, who are holier than any other
holy objects. The Guru must particularly be worshipped,
who so compassionately bestowed upon us Knowledge, and
showed us the way out of the wilderness of Samsira. The
body, which is naturally subject to laziness, must, in the per-
formance of duty, be subjected to the repetitions of good acts.
One should bow down to God, supposing that He is in all
human beings, take resort to benefaction of others, and have
ihsolute self-control in regard to women. Ouly at the time
of birth must & woman be touched ; further, there should be
no contact with any woman whatsoever (XVIL. 202—211).
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We now turn to the penance of speech. This virtue consists
in bringing happiness to another without speaking evil words
to him. Just as a philosopher’s stone makes an iron ball a
ball of gold without reducing its weight ; as water goes down
in the first instance to the roots of a tree, but incidentally
it also helps the grass to grow ; similarly, when a man is
speaking with one, he should benefit all. Were it possible
to fnd a river of nectar which makes life immortal, we would
find that it drove off sin and sorrow as well as supplied sweet
drink at the same time...... We should speak only when one
is spoken to: otherwise we should recite the Vedas, or utter
the name of God. The month should be verily the abode of
the different Vedas, or else should be given to the utterance
of the name of God. whether it may belong to the Saiva school
or the Vaishnava school (XVIL. 216—223). Mental penance
consists in making the mind atoned to God when all its desires
and doubts have been at an end. like a lake which is placid
when there are no waves on it, or like the sky in which there
are no clonds, or like a garden of sandal trees from which the
serpents have run away. It may also be compared to the
moon in which the indeterminateness of the Kalis has been
at an end, or to a king whose mental anxiety has disappeared,
or to the Sea of Milk from which the Mandarichala mountain
has been taken off...... Were it possible to find the moon
which would have no spots, which would not move, and which
was foll at all times, it might have been compared to the
beauty of such a mind. In it, the striving after dispassion is
at an end; the palpitation and shaking have ceased ; and
what remains is ect Self-realization. It is for this reason
that such & mind does not suceumb even to the recital of the
Vedas. It has attained its own end. and therefore it has lost
its mind-ness, as salt, which, when merged in water, loses its
anltness, In such a mind, mental purity exists of itself, as
the palm of a hand iz naturally limirlﬂm. This condition
of mind is entitled to the name of mental penance (XVIL
295—236).
53. The penance in which Rajas predominates makes one
aspire after reaching the pinnacle of
Penance in which greatness. Such a man thinks that
Rajas predominates,  the highest honour in the whole world
must go to him. He must have the seat
of honour at the dinner-time; he should be the sole recep-
tacle of the praise of the world ; people in the whole world
should make a pilgrimage to him ; worshippers of other men
should find their ideal in him. Such a man is verily like an
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old conrtezan who still puts ornaments on her body in order
to attract the attention of men. That kind of penance, there-
fore, the aim of which is to acquire wealth or honour, may
be called Rijasa penance. When an insect partakes of the
milkk from the udders of a cow, the cow ceases to give milk,
even though she might have just given birth to a call. A
man, who sends his cattle to feed on the crops of his field,
shall have nothing left to him from which grain may come.
Similarly, that penance in which there is n mere frumpeting
of one’s effort, becomes utterly unseless........ Will such an
untimely cloud, which fills the sky and which seems to break
the heaven by its thunder. confinue for a long time to over-
cast the sky ! (XVII. 242-—251.)
54. The penance in which Tamas predominates is exhi-
bited in foolishly regarding the body as
Penance in which  one’s ememy; in making it travail in
Tamas predominates. the midst of the five strong fires : or,
in fact, in even making an offering of it
in fire; in burning Ttesin on the top of the head; in
Euttiug one’s back on iron pikes;........ in famishing the
ody by swallowing morsels of smoke by placing one's
mouth in an inverted position; in resorting to rocks and
banks of rivers, which are full to the brim of ice-cold
water ; and finally, in plucking off portions of flesh from the
live body. Such’a kind of penance, in which the aim is the
destruction or the subjugation of others, may well be illus-
trated by a stone, which descends at full speed from the top
of a mountain, and which, as it is broken into small pieces,
hreaks also anything that comes in its way ; similarly, by
giving infinite trouble to oneself, the aim of one who makes
such a penance is to bring misery upon those who are other-
wise living happily (XVI1. 254 - 262).
55. Finally, Jhinedvara gives us a philosophical account
of the virtue of resignation to God
Resignation to God. i the last Chapter of the Jifneévari
There, he discusses the nature of re-
signation philosophically rather than morally, and tells us
that resignation to God consists in identification with
Him. Arjuna may be said to have resigned completely
to the wi[]l of Krishna when he became identified with Him.
“To know My oneness without the distinction of Self is
the meaning of resignation. As when a pitcher is broken,
its ether merges in the infinite ether, similarly, be sub-
missive to Me in being united with Me, As gold into gold.
or as wave into the ocean, similarly, be thou submissive

7 ¥
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unto, Me.:.. ..o To say that the devotee has submitted
to Me, and that he has retained a separate individuality
of his own, is utter folly. Even a bondswoman of an
ordinary king becomes equal to him when she tries to please

him........ To say, on the other hand, that when God is
seen, the separate individuality of a person remains,—is8 it not
merely a piece of foolish gibbering?....... When butter-

milk 18 churned out of curds, it can never become curds again.
Similarly, when thou hast submitted to Me in unitive life,
good and bad shall cease to trouble thee. Iron in its ironness
may rust, but when it has become gold on account of a
philosopher's stone, dirt shall never spoil it. When fire is
churned out of sticks, it ghall never become a stick again,
When the Sun hag arisen, shall darkness reappear ? Or when
wakefulness comes, shall the illusion of a dream continue to
ive trouble ! When thou hast, therefore, reached unitive
life in Me, nothing shall remain outside Me. Think not,
therefore, of what may befall thee. For, thy sin and merit
ghall both be transformed in My being. Thy sin shall be
merged in My knowledge, and no trace of it shall remain.
............ From this time onwards thou hast become free,
O Arjuna ! Think but of Me in this light and 1 shall suceour
thee. Intertain no anxiety, therefore, and resign thyself to
Me in being united with Me™" (XVIIL, 1398 1416).
56. The ideal which Jiidneévara sets up in the manner of
the DBhagavadgita of the true Karma-
The Ideal of the Yogin, who reconeiles action and actionless-
Karma-Yogin. ness and reaches actionlessness through
action, is explained by him in many places.
In the fourth Chapter. he compares the true Karma-Yogin
to the Sun, who only seems to move because he rises and sets,
but, who does not really move. He looks like a mnn, and yet
he is not a man, as the image of the sun is not drowned in water.
He sees the world, and sees it not. He does everything, and
does it not. He enjoys everything, and has not enjoyed it.
He sits in one place, but moves in all places ; in fact, he he-
comes identical with the whele Universe (IV. 99— 102), It
is to be remembered that in this passage Jianedvara speaks
of only the apparent motion of the Sun which he really calls
stationary. 1t is a matter of great astronomic interest that
this mystie philosopher should have put forth a lLeliocentric
theory at a time when heliocentrism was hardly recognized
in Kurope. This is, however, by the Lye. But, continues
Jilinedvara, the Ideal Sage, even though he may have reached
actionlessness, has still to do duty for the sake of others.
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As a4 seeing man walks before a row of the blind, similarly,
the sage exhibits the natnre of duty to others by practising
it himself. How else could the ignorant know the true path,
if it were not to be shown to them by such & man ! What is,
in fuct, duty ? 1t is wlat our elders exhibit to us in their
aetions. The ordinary run of mankind has only to follow
them on the way (ITI. 155 -158). And the ideal sage must
remember that even though he himself may have reached
the state of actionlessness, still he should not preach the gospel
of actionlessness to those who are incompetent to hear it. A
child which can hardly suck milk from its mother's breast
—how wonld it be possible for it to eat dainties ! Dainties
are not for children, O Arvjuna. Similarly, those, who are
incompetent to do ‘even their own duty, should not be
taught the gospel of actionlessness even in sport. To
them we shonld give lessons in good action itsell. That
alone should be praised before them. The sage must
practise it before them. When the does such actions
merely for the guidance of the genemlity of the mankind,
he will not he bound down by them. Those, who only feign
the king and the queen. never really believe that they are
either man or woman, and yet they act as il they were so
(ITL. 172—176). The trme Karma-Yogin, therefore, must
teach the gospel of action to others, even though his heart
may have rested in the sabbath of actionlessness.
57. What is the gospel of action that the sage ought to
teach 7 In a famous passage in the eigh-
From Action to teenth Chapter, Jidnedvara tells us that
Actionlsiansis: he should tell people that thev ought to
do all the actions that are necessary for
them, like sacrifice, charity, penance, and others. Just as a
traveller should never swerve from the path directed to him
by the faregoing foot-prints, just as we should not leave the
boat unless we have gone to the other hank of the river, just
as we should not throw away a plantain-tree before it has
given hirth to plantains, jnst as we should not abandon a lamp
before we have found out by means of it the thing which has
been lost, similarly, until one becomes fixed in the knowledge
of the Selfl, one should not grow indifferent to acts like sacri-
fice. We must do them with even greater zeal. As excess
of speech is rest, similarly excess of action is actionlessness.
....... As also when gold is put into the boiling vessel time after
time, it loses its dross and becomes pure, similarly, action done
with faith destroys Rajas and Tamas, and takes one to pure
Sattva. 1t is for this reason, OO Arjuna, that T say that for
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one, who wants to reach pure Sattva-hood, actions themselves
hecome as holy as places of pilgrimage. A place of pil-
wears away one’s external impurity; but action
wears away internal impurity...... As a man who is suffer-
ing from thirst in the Marudeéa may find & pond of nectar
in that country : or as a drowning man may be saved by the
River itself : or as a falling man may be held up by the
Earth in pity ; or as a dying man get a further release of
life from the Lord of Death; or as a diseased man may be
relieved of his disease by a poison purified ; similarly, a man
who is doing actions, may be saved from the effects of action,
and become worthy of salvation (XVIIL 149 163).
58. We must remember, nevertheless, that there is an
eternal difference between works and
Works and realization. Jhfnefvara insists  from
Realization. time to time, in the manner of the
Bhagavadgiti, on the difference he-
tween the doing of actions, and the lmc-wing of God: and
he tells us that the one is abeolutely insignificant as con-
trasted with the other. * Those, who by rightful performance
of the duties of the Adramas, become themselves the standards
of duty ; who by performing sacrifices become an object of
praise even for the Vedas;........ such sacrificers, who are
themselves the embodiment of sacrifice, only incur sin in the
name of merit. For, in spite of their knowledge of the three
worlds, and in spite of their performance of hundreds of such
sacrifices, they leave Me, who am the object of the sacrifice,
and hunt after heaven, just as an unfortunate man, sitting
under the shade of a wish-tree, may tie and untie his begging
satchel........ Thus the path to heaven is a meritorious
path for those who are ignorant. But those. who know,
regard it as an hindrance, and as a ruin. Heavenly happi-
ness is so-called, because it stands contrasted with the misery
of hell : while contrasted with either is My spotless Form.
When people come to Me, both heaven and hell would be seen
to be merely the byways of thieves. One goes to heaven hy
the sin in the form of merit ; while one goes to hell by the sin
in the form of sin; while that, which enables one to reach
Me, is pure merit. While they live in Me, they are away from
Me. and yet they call their actions meritorious. Why ghould
they not lose their tongues for such a lie © They go to heaven
only by the sinful merit of not having known Me........
When this merit. however, is exhausted, their Indra-hood
comes to an end, and they begin to come down to the world of
mortals. As a man who has spent all his money in going to
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courtezans cannot even so much as touch their door, similar-
ly, the life of the sacrificers becomes shameful, and does not
deserve any further description...... Thus even though a
man may know all the three worlds, he hecomes useless if he
does not know Me. For he is throwing away the grain to
partake of chaffl...... Know Me, therefore, and know nothing
else, and thou shalt be happy ' (IX. 307 -334).
59. There are thus various mueans suggested from the
point of view of action, so that one may
Performance of Duty, ultimately lund  into the domain of
a Divine Ordinance.  Self-realization. The first means =
wd for a riddance from action is the habit
of doing our actions, because duty impels us to do them.
The consideration of duty, therefore, forms the first justi-
fication for action. In the third Chapter of the Jhidnedvari,
we are told that this social duty was first prescribed by
God Himself, and this duty was divided aceording to the
requirements of castes and orders. “ Do your duty, and
the end will take care of itsell. Do mnot go in for any
vows or ceremonics. Trouble not yourself by going
to places of pilgrimage. Do not deliver yourself to means
like Yoga, or to aimful worship, or to charms and incanta-
tions. Worship not other deities. Do the sacrifice implied
in your duty. Worship your deity with a mind bereft of any
congideration of consequences, as a chaste woman worships
her lord. .. ... If you just follow your duty, then duty will
be a wish-cow to you (IIL 85-94). Wg thus see how the
performance of duty as duty is the first way out of the bond-
age of actions.
80. A second help, for getting ourselves away from the
influence of actions, is that we should
Actions should be do them without any attachment to them.
done without Attach- Unattachment seems to supply a second
menl. motive for the doing of actions in order
that actionlessness might be ultimately
secured.  We are told by Jiianesvara in the eighteenth Chapter
that we should do acts of great sacrifice, without allowing
the egoistic impulse to take possession of us. “ He, who goes
on a pilgrimage on payment, never prides himself that he is
getting the ment of the pilerimage, By the seal of a power-
ful king, one may be able to drive the king himself ; but one
need mot therefore pride gneself upon having achieved the
result. He who swims by taking the help of the loin-cloth
of another, never arrogates to himself the power of swimming
on his own account. 'The sacrificial priest never prides himself
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upon being the donor in the sacrifice, .. .. One should be as
regardless of the [ruit, as a nurse is about the child of another
woman, UOne does not sprinkle the Pippala tree in order to
get its fruit. ... .. The boy, who tends the cows, never tends
them in order to get milk from them...... Similarly, one
should always do actions without any attachment, Taﬂe this
to be My message on the subject of action and actionlessness”
(XVIIL ™ 166—176).
61. A third motive for securing the result of actionless-
ness in the nidst of action is supplied
Resunciation of the by the absolute renunciation of the fruits

Fruits of Action. of action. *“If it be impossble for thee
to circumseribe on both sides thy intel-
leet and thy actions by My Self,...... at least take resort to

self-control, and whenever thou doest any actions, resign the
fruits of them. As a free or a creeper throws away its fruits
when it can no longer bear them, similarly, throw away thy
actions at the proper time. It does not matter if these actions
are not done for the sake of God ; let them at least go into
the Void. Take thy actions to he as useless as rain on a rock,
as sowing in fire, or as a mere dream. Just as one entertains
uo desire whatsoever about one's daughter. similarly, enter-
tain no desire for actions. As a flame of fire wastes itself
in the sky, similarly, let all thy actions go into the Void, 1t
seems, () Arjuna, that this is an easy procedure, but remember
that this is the highest of all kinds of Yoga™ (X11. 125—134), It
seems from thie passage that Jidnedvara advocates the re-
nunciation of setions into mere nothingness, if a man, by his
temperament, is not able to resign them in favour of God.
62. The highest motive, however, for the performance
of actions in order that actionlessness
The Offering of may be secured is the offering of actions
Axtions te Cod. to GGod. A mere void or nothingness
is absolutely insufficient ultimately to
ive us the result of actionlessness. Jidnedvara teaches
tke the Bhagavadgitia that we should offer actions to God,
s0 that in that way only may we secure actionlessuess,
“ All the actions that are done should be delivered over to
Me in an attitade of faith. Throw away even the memory
of the performance of such actions. Cleanse thy actions,
and band them over to Me. As when cceds are put in fire,
they are deprived of the possibility of germination, similarly,
both good and bad actions, when they are ofiered to Me, cease
to germinate. As soon as actions have been offered to Me

¥
.

all considerations of birth and death go away...... Wait
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not for the morrow. Make use at once of this device for
petionlessness” (IX. 400—405). In another place, Jiines-
vara tells us again that we should not shut up our senses, or
throw away enjoyment, or rid ourselves of the consciousness
of our worth. *“We may safely perform all our family duties,
as well as obey all positive and negative social injunctions.
We may be permitted to do all these things. But we must
remember that whatever action we are doing mentally, orally,
or physically must not be egoistically attributed to ourselves.
To do or not to do depends not upon us, but upon God who
moves the whole world........ Throw thy intellect firmly
in Me. Duoes the chariot take care as to whether it is going
on the straight or the crooked path ? Whatever thou doest,
resign it to Me without thinking as to whether it is great or

small. It is only when thou habituatest thyself continually .

to this temperament that thou, after departing from the body,
mightest come to be atoned to Me’ (XIL 114 124). Finally,
we are told in the last Chapter of the Jidne$vari that we shou
worship the all-pervading God by the fHowers of our actions.
Thus alone will God be pleased. When He is pleased, He
gives us excellence in dispassion as a mark of His grace, by
which dispassion, and by severe contemplation on God, all
this appears like vomited food. When her lover has gone
away, the beloved feels even life to be a burden. In a similar
way, all happiness is regarded by such a man as misery itself ;
and even though one may not have attained to the end, the
very concentration on it makes us one with it. Such is the
great virtue of this procedure (XVIIL, 916-—922). We thus
see, on the whole, that for securing actionlessness in the midst
of action, four kinds of helps are suggested. The first 1s the
performance of an action as a matter of social duty; the
second 18 its performance without any feeling of attachment ;
the third is the renunciation of its fruit; the fourth and the
last is 0 more positive help, namely, the offering of all actions
to God.
63. 1t has been vecognized that the three-fold division
of psychological temperaments into the
The Three-fold Divi- Séttviks, the Rijasa, and the Tamasa
sion of the Psycholo- puves the way for a similar ethical classi-
gical Temperaments,  fication and thus for a division of the
moral qualities according to these tem-
peraments. Now Jiiineévara makes an analysis of the
upspringing of the Sattva, the Rajas, and the Tamas
qualities in man, and tells us in the fourteenth Chapter
of the Jianesvari that all the three are borm from the
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eternal background of the Prakriti. Just as in the same body
there is childhood, manhood, and old age, similarly, there
are these three qualities in the same temperument.........
Just as before a fish has caught the bait, the fisherman draws
his net, similarly, Sattva, the hunter, throws the nets of happi-
ness and knowledge over those who are born with the tempera-
ment of Battva, and catches hold of these as if they were
deer to be caught in the net. Then these people flutter with
their knowledge, and run on all fours with self-consciousness,
and leave away the happiness of Self, which would otherwise
have been in the hollow of their hands. These are satisfied
by learning, become delighted by the slightest gain, know
that they are pleased, and begin to rave in joy. There is no
one who is so fortunate as himself, says such a man; there is
no man who is so happy ; and he becomes full of all the eight
emotions arising from Sattva. To add to these things, the
shost of learning possesses him, and unmindful of the fact
that he is knowledge himself, he becomes as large as the sky
in the consciousness of his intellectual powers (XIV. 139

154). A man with the Rajas temperament is always merged
in seeking pleasure, and is ever young in his desires. Just as
fire, when smeared over by ghee, passes beyond control, simi-
) R, the desires of such a man know no bounds, and
even though he may be in the possession of a golden mountain,
he sfill tries to push his acquisition further. ... ... 1f all that
one has to-day will be spent, what will he do to-morrow ?
With these desires, he seeks business after business. What
should he eat if he goes to heaven, he asks, and so he performs
sacrifice after sacrifice...... As the wind at the end of sum-
mer-fime knows no rest, similarly, his activity knows no rest,
He is as fickle as a moving fish, or the side-look of & woman's
eye, or the flickering of lightning. With the velocity-of these,
does he enter into the fire of action (XIV. 101—172). As
contrasted with both these, stands the man in whom Tamas
predominates. Such a man lives only in ignorance,......
which is merely a spell of indiscretion. a vessel in which
the wine of folly is put, a missile to infatuste the whole of
mankind. Tamas means sluggishness in all the senses, and
foolishness in the mind, which gathers strength from idleness.
Such a man merely moves his limbs, has no desire for action,
and spends his time merely in yawning. He has open eyes,
and yet cannot see, e gets up from his sleep, even though
nobody calls him. As a piece of stone. which has fallen
down, does not move, similarly he does not move when he
once goes to sleep, even though the earth may go down to the
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nethermost region or rise above the sky. He knows neither
right nor wrong. His infellect is given merely to wallow
where he s, an he is so fond of sleep that he regards even
heaven as inferior to that condition. Let me have the life
of a God, he says; but let me spend it wholl sleep.  When
he ig even w.nliﬂzq1 by a road, he nods at tﬂe slightest move,
and goes to sleep. He has no desire even for nectar.. .. ...
Such a man knows not how to behave ; knows not how to
speak. ..... Just as a small fly may mmly try to extinguish by
its wing the whole conflagration of a forest, similarly such a man
falls to foolish acts of daring ; has courage for actions which he
cannot do; and loves error. In short, & man of the Tamas
temperament is bound together by the three ropes of aeep,
idleness, and error (XIV. 174 194).
64. This 18, however, the ordinary routine of the tempera-
ment. of those who are born with the
Overthrow of the  reign of the qualities in them. Scarcely one
Thraldom of the ameng a thousand rises superior to these
Qualities. qualities ; but 1t is in his absolute trans-
cendence of them, in his hberation from
their thraldom, in his identification with the Sell, that
real absolution lies. Jidnefvara tells us that as an actor
is not deceived by the various parts that he plays, similarly,
a man must not be deceived by the power of the
qualities. In the midst of these qualities God exists as spring
exists in a forest of trees, the cause of the beauty of the garden.
As the Bun does not know when the stars set, or how the sun-
stone burns, or how the lotuses bloom, or how night disappears,
similarly, 1 exist in all things without getting Mysell con-
taminated with them. If i= only he, before whom discrimi-
nation dawns in this way, that rises superior to the gualities,
and comes to Me..... Az a river goes to an ocean, so he
reaches Me. As a parrot may rise from the iron-bar, and sit
freely on the branch of a tree, similarly, he rises from the
qualities, and reaches the original Ego. He, who was sleep-
ing and snoring in ignorance, is now awakened to Self-con-
scrousness. The mirror of division has now fallen from his
hands, and so he cannot see his temperament in that mirror.
The wind of bodily arrogance has now ceased to blow, and
the waves and the sea have become ome...... As the light
of a lamp cannot be prevented from going out of a house of
olass, as the sea-fire cannot be quenched by the waters of the
sea, similarly, his illumination does not suffer by the qualities
which come and go. He is like the reflection of the moon
in the sky into the waters of the qualities, Ewven when the
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qualities possess his body and make it dance, he does not
wlentify himself with them..... .He does not know even
what 1s going on within his body. When the serpent has
thrown away its slough and gone into a nether hole, does
it any longer care for its skin ! As the fragrance, issuing out
of a flower, becomes merged in the sky, gg;a it come hack
to the lotus from which it came ? Similarly, when he has
become identified with the Self, he ceases to be influenced
by the qualities of the body (XIV. 287 315).
65. This is how liberation from the thraldom of the
qualities comes about. In another meta-
Uprooting of the Tree phor, Jiianedvara gives us an insight
of Unreality. imto the moral process of the destruction
of the Advattha, the tree of unreality, of
which we have already spoken. How is such a man able to
uproot this tree of unreality ! His intellect becomes filled
with dispassion. By that dispassion, he throws away the
thraldom of the qualities, as surely as a dog cares not for its
vomit. ..... He should take out the sword of dispassion
from the scabbard of bodily egoism, hold it lightly in the
hands of intuitive vision, and sharpen it on tﬁe stone of
discrimination until it reaches the sharpness of the
identity of Self with God. He should then cleanse it by
perfect knowledge ; next try its strength by the fist of deter-
mination; weigh it by the process of contemplation ; until—
the wonder of it is- when the sword and the swordsman
become one, there shall remain nonght to be cut down by the
sword. 1In the light of unitive experience, before that sword
of Sell-knowledge, the tree of unreality would vanish of itself.
Then one need not contemplaté whether its roots reach heaven-
high, or go hell-deep ; whether its branches move upwards
or downwards. It will vanish of itself, as the mirage vanishes
under moonlight (XV. 255265).
66. We have seen above that the way towards God lies
either through an overthrow of the
Destruction of the  thraldom of the qualities, or the uproot-
Moral Vices, ing of the tree of unreality. In a simi-
lar way, we are told that it lies in the
destruction of the three moral vices, Kama, Krodha and
Lobha (passion, anger, and covetousness), which are com-
pared to the high-way robbers on the way towards God. Where
these three gather together. know that evil is destined to
prosper. These are the guides of those who want to reach
the place of misery. They are an assembly of sins which lead
one to the sufferance of hell. One need not take account of
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the hell called Raurava spoken of in mythology ; these are
themselves that hell incarnate! They constitute a three-direc-
tioned post on the doorway to hell. He who stands in the
midst of these, gets honour in the domain of hell ...... So
long as these keep awake in the mind of man, he shall never
come to good ; never shall one even be able to hear of good.
He, who wants to do good to himself, and fears self-destruc-
tion, should not go by the way of these vices. Has one been
able to cross the sea by binding a huge stone on his back ?
Has one been able to live by feeding on the deadliest poison !
...... It is only when these three leave the mind of man,
that he is able to secure the company of the good, and to walk
on the path of liberation. Then by the power of the company
of the good, and of the knowledge of the sacred Looks, he is
able to cross the woods of life and death, and reach the home
of the grace of the Guru, which is always full of the joy of the
Self. ‘I'here he meets the Atman, who is the greatest among
all the objects of love, and forthwith ceases all this bustle
of worldly existence (XVL 424—443) !

III. Mysticism.

67. The description of the way to the Atman is the sole
absorbing topic of mystical writers, and

The Pathway to JhianeSvara spares no pains in describing it
God. from various points of view. The great
pathway, says JidneSvara, can hardly be

expected to be traversed to the very end by any traveller.
The great God Saikara himself yet journeys on the path.
Whole companies of Yogins have tried to traverse it in the
sky, and the pathway could be seen by the footprints of
their experiences, They have left off all other sideways, and
have gone straight by the way of Self-realization. Great
Rishis have walked on this path. Being first novices in the
art of Self-realization, they have more or less attained to the
I. God-realizers have become great by having crossed
this path. One ceases to be tormented by the appetites of
hunger and thirst when one sees this path. One cannot even
so much as distinguish between night and day when on the
path. Where the travellers on this path place their foot-
prints, the mine of absolution opens of itself. Fven if one
goes sideways of this path, one goes to heaven. Starting from
the east, oue does necessarily go to the west : in this determin-
ate fashion is the journey of this path. While the wonder of
it is, that as one travels on this path towards the goal, one

becomes the goal itself (VL. 152—160).
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68. In another place, Jidnedvara, following the Bhaga-
vadgitd, tells us that there are four
The Four Avenves to  avenues to this grest pathway. Some
the Pathway. people go by the path of knowledge
under the influence of the Sambkhya
Philosophy. 1In the fire of thought they meditate on the
problem of the Self and the not-Self, and separafing
the thirty-six elements, they ultimately fall upon the pure
Self. Others there are who by the process of contem-
plation obtain the vision of the Self within themselves.
...... (Others there are, who, following the path of Karman,
try to reach the Godhead. And yet, finally, there are
those who are able to dismiss the darkness of this worldly
existence by simply putting their faith in another. The
throw away their arrogance, and pin their [aith to the m:-rtli
of others, who are able to distinguish the good from the had,
who are filled with pity for their misery, who take away their
sorrow, and give happiness instead,  What falls from the
lips of such people, they listen to with great respect, and try
to realize it in their bodily and mental acts........ What
words come from them, they throw themselves enfirely upon.
Even these people, O Arjuna, are able to cross the stream of
worldly existence (XT1L. 1037 1047). So we see that Bhakti
Yoga 15 here placed absolutely on a par with Samkhya Yoga,
Dhyana Yoga, or Karma Yoga, and that a man, who follows
the advice of the worthy Guru, is able to reach the Atman
without undergoing the travail of walking on the other avenues.
69. As misery is the essential feature of life, it follows
. that whatever miseries may befall & man,
The Search of God  he must try always to see God through
through all Miseries. them. In fact, misery in this life could
be relieved only by “seeking after God.
“How would it be possible that a man might rest in
ease, when he is sitting in a boat with & hundred holes ?
How would it be possible that a man might keep his body
bare, when stones are being flung at him ¢ 1s it possible for a
diseased man to be indifferent to medicine ¢ When fire is burn-
ing all round, must not one get away from its midst 7 Simi-
larly, when the world is full uFBmisﬂry, how would it be possible
that a man should not pray to Me ¢ Upon what power rin these
people count, that they do not try to worship Me ! How ecan
they rest content in their homes and in their enjoyments ¢
Of what value would their learning or their age be to them ?
How can they acquire happiness without worshipping Me ?
oo .. Life indeed is a fuir where the wares of misery are being
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spread out, and death is measuring the destinies of men. How
Gan one acquire ha.p]:inesa in such a state ! Can one hope
to ignite a lamp by blowing through cooled ashes { As one
cannot grow immortal by taking the juice out of poisonous
roots, o one can never acquire happiness in the miseries of
life, Who has ever heard a tale of happiness in this world
of mortals ? Can one sleep happily on a bed of scorpions !
Even the moon of this world is proverbially consumptive.
Stars rise in this world only in order to set...... In the midst
of nuspiciousness comes harm. Death is encircling the foutus
in the womb... .... If we follow the track of those who have
ne before us, we cannot see any returning footprints. The
%?Btﬂtiﬂs and mythologies of this world are merely collections
of death-stories. It is wonderful that people should live at
ease in such a world!......As a child grows, people rejoice,
but they do not know that it is approaching death. IKvery-
day after birth, it is nearing death, and yet in joy these people
raise suspicious flags. They cannot even bear the word
death, and when people die, they cry after them : but they
cannot, in their folly, imagine that whatever is must pass away.
Like a frog which is trying to eat a fish even while it is being
itself devonred by a serpent, they are trying to increase their
avarice every day. Alas, born in this mortal world, O
Arjuna, get thyself hastily from it ; go by the path of Bhakti,
so that thou mayest reach My divine home™ (IX. 490—516).
70. Psychologically, it seems that any intense emotion
towards God is capable of leadink us
The Attainment of towards Him. Thus Jidnesvara tells ns
God through any In- that God could be attained either through
tense Emotion. extreme love, or through extreme fear,
or even through extreme hatred. “Those
cowherd women thought about Me as a husband, and they
reached My form. Kansa, the great demon, entertained
mortal fear about Me, and he reached Me. Sisupila con-
ceived intense hatred towards Me, and he became one with
Me. The Yadavas loved Me as their relative : Visudeva
loved Me as a child ; Narada, Dhrava, Akriira, Suka, and
Sanatkumiarn loved Me as the supreme object of their devo-
tion, and they all reached Me. I am indeed the sole end
to be reached. One may reach Me by any means whatsoever,
either by devotion, or by sexual love, or {ﬁﬁp&Bﬂiﬂﬂ. or hatred™
(IX. 465—470). The purport of this passage is that if we
begin by conceiving any intense emotion towards God, as
lies in the nature of all intensive emotion, we end by becoming
one with the end itself.
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71. Moreover, Jiianefvara offers the highest kind of con-
solation to those who have lived wretched
Hope for the Sinner. and sinful lives, He gives hope even to
the fallen. He tells us that even these, if
they but conceive love towards God, have in them the power
of reaching God. The sinner, we are told, can and does
hecome a saint. “Even though a man may he quite sinful at
fiest, still by believing in Me, he becomes the best of men,
as one, who is dying in an ocean, might just escape death
in the waters...... No sin is too great to remain undestroyed
in a supernal kind of devotion. Thus, if a sinful man jnst
bathes in the waters of repentance, and comes inside the temple
to Me with all devotion, his whole lineage becomes pure, and
he becomes a man of noble birth. He alone has attained to
the end of existence. He has learned all the sciences : he has
practised all the penmances; he has devoted himself to the
practice of the eight-fold Yoga: he has done all actions,
provided he has fixed his heart in Me. Having filled all his
mentul and ntellectnal impulses in the chest of single-minded
devotion, he has thrown it, O Arjuna, in Me. One need not
suppose that such a one may become one with God after a while,
He has already been in Me. He, who lives in immortality.
how can death ever affect him ? His mind stands always in
My presence, and he verily attains to My likeness. As when
a lamp is lighted by a lamp, one cannot distinguish which
was the earlier, and which later; similarly, when he has
began to love Me, he has become one with Me, and there is no
distinetion between us” (IX. 418 —428).
T2. As all sin is at an end in devotion to God, similarly,
all considerations of caste and birth are
The Non-Recognition equally at an end. * Family matters
“Castes in Devotion 10t ; one may be even a pariah by birth,
God. or one may even take on the body of a
beast. When the FElephant was seized
by the Crocodile, and when the Elephant lifted up his trunk
towards Me in uftter resignation, his beasthood came to an end,
and he verily reached Me. People. whose names it is a sin
to mention, who have been horn in the midst of most sinful
kinds of existences, who are the source of vices and folly,
and who have been as stupid as stones,—if such people come to
love Me with all their heart, if their speech mentions only My
words, if their sight enjoys only My vision, if their mind thinks
of nothing else except Me, if their ears refuse to hear anything
except My name, if their limbs are devoted to the service of
no other except Me, if their knowledge has no other object
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beyond Myself, if their conscionsness is given to the contem-
Jlation of nothing else except Me, if they find their existence
justified only in doing these things, and if in the absence of
these they experience mortal pain, if in this manner 1 become
the sole engrossing object of their attention in all ways,—it
matters not whether they are born sinful ; it matters not
whether they have learned no sciences; if thou weighest
them against Me, thou shalt find them equal to Me. When
characters are imprinted on a piece of leather by royal order,
it can purchase anything whatsoever. Gold and silver are
of no value unless they are sanctioned by the order of the
king. On the other hand, even a piece of leather is superior
to them in purchasing power, provided it is sanctioned by the
king. In this way if a man’s mind and knowledge become
filled by My love, he becomes the best of mortals : he is the
greatest among those who know. Thus, neither family, nor
caste, nor colour, are of any avail in Me. What is wanted
is the directing of the mind towards Me. Let a man approach
Me with any motive whatsoever ; when he has reached Me,
everything else becomes nonght. We call brooks brooks only so
long as they have not reached the waters of the Ganges; but
when they once reach the Ganges, they cease to be called
brooks. There is a distinction between the Khaira and the
(handana trees only so long as they are not put into fire : but
as soon as they are put inside it, they become one with it, and
the distinction between them vanishes, Similarly, the IKshatri-
yas, the Vaiéyas, the Sudras, and Women are go-called only
so long as they have not reached Me. PBut having reached
Me, they cease to be distinguished ; as salt becomes one with
the ocean, even so they become one with Me™ (IX. 441—461),
73. Jianedvara is indeed the originator of the Bhakti
school of thought in Mahdrishtra, and he
Bhakti, as the only tells us that ( tod ean be attained by
Means for the Attain- Bhakti alone. “How very often should
ment of God. 1 tell thee, O Arjuna, if thou longest
after Me, worship Me. Care not for the
dignity of birth. Mind not the consideration of nobility.
Throw away the burden of learning. Cease to be inflated by
the beauty of form and youth. If thou hast no devotion
towards Me, all this is as good as nought. 1f the Nimba tree
produces an infinite number of Nimba fruits, it becomes only
a feast to the crows...... If thou servest all kinds of daint
dishes in an earthen pot, and keepest it on the high-way, 1t
becomes useful only for the dogs. He, who has no Bhakti for
Me, is only inviting the miseries of existence” (IX, 430—440).
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On the other hand, * as the rain that droppeth from above
knows no other place except the earth to fall upon, or as the
(Ganges with all the wealth of her waters searches the ocean
and meets it over and over again ; similarly, the true devotee
with all the riches of his emotions, and with unabated love,
enters into My Being, and becomes one with Me. As the ocean
of milk is millk all over, whether on the shore or in the middle
of ‘the sea, similarly, he should see Me as the supreme object
of his love, from the ant onwards through all existences™
(X1. 685 690). JiidneSvara tells us that true devotion means
the vision of such an identity through difference. This is indeed
a philosophic way of deseribing the nature of devotion; but
it Temains true at the same time that this identity must be
experienced by the true devotee. * There is difference in the
world ; but for that reason, knowledge does not become differ-
ent. There is difference between the limbs in the body, but
they all belong to the body. Branches are small and great,
and yet they grow on the same tree. The Sun sends an infinite
number of rays, but they all belong to the Sun. Thus, in
the midst of the difference of individualities, the difference of
names, the difference of temperaments, one ghould know Me
as unchanging through all the changes. Whatever one
happens to see, and in what place soever he happens to see it, he
should regard it all as non-different from Me:...... that is
indeed the mark of devotion. It iz Devotion which surpasses
devotion™ (IX. 250—261).
74. 'The first step in the advancement of spiritual life
consists in rsing from the life of sense
The Sensual Life and to @& belief in God and mm those who are
the Spirital Life.  beloved of Ged.  Jiidinesvara makes
Arjuna exclaim in the tenth Chapter that
o long as the spiritual impulse was not generated in him,
he had no liking for the saints and their words, * Many
times before did the sages tell me of Thee, O God: but
the reality of their words | now realize, because, 1 have
been the ohject of Thy grace. The sage Niarada used
to come to me very often, and sing Thy glory in these words.
But 1 could not cateh the meaning of the words, and listened
merely to the song. If the Bun shines in a village of the
blind, they ean only bask in the sunshine, and not be able
to see the light. Similarly, when the divine sage used to sing
the knowledge of Atman to us, 1 went to him merely for hear-
ing the song, and not for understanding the idea therein.
Astta and Devala likewise would talk to me about Thee. But,
at that time, my intellect was enveloped in sense. In a
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miraculous way does the poison of sense make the spiritual life

taste bitter, and the bitter ohjects of sense appear sweet!

What of others ! The sage Vyasa himself used to come to
the temple, and tell us of Thy glory. But it was all like one
who could not see the wish-jewel in darkness, but conld re-
cognize it only when the day broke. Similarly, the words
of Vyfisa and others, even though they were as valuable as
jewels, were neglected by me, O Krishna! But now that
the Sun of your words has arisen, the paths which the former
sages had told me of have come to be seen.  Their words
were verily the seed of knowledge, and they had fallen on
the ground of my heart; but they have borne fruit only
when Thy grace has descended in showers. The nvers of
the words of Nirada and other sages have now become unified
in*me, who have become their Ocean. .. ... Even though my
elders had told me often about Thee, 1 could not know Thee,
because Thy grace had not yet descended on me. Hence it is
only when a man’s fate befriends him that all his efforts become

successful, . .. .. The gardener spares no Faim; in sprinkling
water over plants and trees: but it is only when the spring
sets in that they bear fruit....... Similarly, all the sciences

that we may have studied, or all the Yoga that we may have
ractised, become successful only when the Guru sends down
]:'iﬂ- grace” (X. 144 172),
75. How is the grace of the Guru to descend on the disci-
ple ? Jifnedvara tells us that the only
The Descent of Grace. way towards receiving his grace I8 fo
adore the saints. “ They are the temple
of knowledge ; our service constitutes its threshold : we should
take possession of it by resorting to it. We should touch their
feet in body and mind and thonght. We should do all sorts of
service to them with utter absence of egoism, and then they
will tell us what we desire. Our mind shall forthwith cease to
ive rise to conjectures ; our intellect shall grow strong in the
Fllght of their words:...... doubt shall cease : all beings will
then be seen as in (God; the darkness of infatuation will
disappear ; the light of knowledge shall shine ; and the Guru
will send down lus grace” (IV, 165 171),
76. Jiauedvara tellsus in a famous passage that one meets
the Gurm in the [ulness of time. We
Oue mests the Gura have only to prepare ourselves, and the
in the Fulmess of Ourn will find us. “One should regard
Time. one’s child, wealth, or wife as no more
than a vessel of powon. When the in-
tellect hos been tormented by the objects of sense, it recoils

) r
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upon itself, and enters the recesses of the heart. Then one
hegins to apply his mind directly to the eontemplation of
Atman...... When the remnant of our actions has been
exhausted, and new actions cease to have any fruit,......
in that state of equanimity, the Guru meets us of his own
accord : as when the four quarters of the night have been
exhausted, the Sun verily meets the eye. By his grace, ig-
norance ceases as darkness ceages by light...... One thus goes
beyond the knower and the known, and becomes transformed
info knowledge ; as when the mirror is taken away from the
face, the seer remains without seeing. In that way 18 action-
|lessness generated. ‘This indeed constitutes the highest power
of man; . ... This power does a man get, when the Gurn
sends down his grace on _him. ... . Rare is the man who has
been able to destroy all illusion at the moment at which -he
hears the words of lis Guruj...... when his words have
fallen on his ear, he has become one with God™ (XVIIL 658
—991).
77. The means for attaining to this union is, as the up-
holders of the Bhakti-mirga have pointed
The Celebration of ©Out. the celebration of God's Name.
God's Name. “ By that celebration, they have destroyed
the raison d’¢tre of repentance. Sin has
been banished out of the world. Self-control and restraint
have ceased to have any efficacy. Places of pilgrimage have
become of no avail. The way to the abode of Death has
been destroyed. What can restraint restrain now? What
can self-control control ¥ What can places of pilgrimage
purify ¢ There is no impurity which can be taken away. Thus
by the celebration of My Name, they have put an end to the
misery of the world. The whole world has become full of joy.
Such devotees create a dawn without a dawn. They infuse life
without nectar, They show God’s vision to the eyes of the
people without the travail of Yoga. They know no distine-
tion between king and pauper, between great and small.
All at once, theyl%mve filled the world with happiness. One
among many mortals may go to the home of God after his
death ; but these have brought down God upon earth. They
have illumined the whole world by the celebration of My
name. In lustre, they are equal to the Sun, and yet they
are superior to him, because the Sun sets, and these do not
get. The moon is only rarely full ; but these are always full.
The rain-cloud is generous, but it may cease to rain.......
They are right royal like a lion, but full of compassion. On
their tongue, My name dances without interruption—the
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Name which it would take a thousand hirths for one to be
fortunate enongh to utter. I do not live in Vaikuntha ; nor
do 1 inhabit the dise of the SBun; I traverse the heart of
the Yogins; but before those who celebrate My Name, 1
am to be always found if T am lost anywhere else. They
have become so infatuated with My divine qualities that they
have forgotten place and time, and 1 have been the source
of joy to them in their vocation of God-celebration™ (IX.
197 200).
78. As apart from this process of the celebration of the
Name of God, there is also another pro-
The Importance of cess which tries to mingle the meditation
Practice in Spiritual ©n God's name with certain Yogic prac-
Life. tices. The Raja Yoga, if properdy car-
ried out, is not contradictory . to the
Phakti Youa, even though the Hutha Yoga stands in a difierent
category. Hence the devotees very often mingle Raja Yoga
with Bhakti Yoga. * Strengthen thy mind with this practice.
Even a lame man can cross the precipice of a mountain by right
means. Similarly, by right study, show thy mind the way
towards God, and care not whether the body lives or dies.
The mind which carries us to different destinies will then
win the Atman as its bride-groom, and the body shall cease
to be of any consideration”™ (VIIL. 81—83). ‘lhere is this
value in this kind of Yoga that it enables us to take our mind
gradually towards God. “1f you cannot deliver your
heart immedintely to God, then at least do this: think of
(God at least for a moment during the twenty-four howrs of
the day. Then every moment that you will spend in the
enjoyment of My happiness will be of help to you in taking your
mind away from sense. As, when autumn sets in, the river
dwindles, similarly, your mind will gradually go out of the
bonds of Samsira ; and as, after the full-moon day, the disc
of the moon diminishes every day, until it vanishes altogether
on the new moon day, sinularly, as your heart will go out
of the objects of sense and begin to enter into the Being
of God, it will gradually end by becoming God. This indeed
is what is called the Yoga of practice. 'there is nothing im-
ible for this practice. By this practice, some people
ave been able to move in the skies, others have tamed even
tigers and serpents ; poison has been digested ; the ocean has
been crossed: the Vedas have been made to deliver over
their entire secret, Hence there iz nothmg that is impossible
for this practice, Do you, therefore, enter into Me by this
practice” (X1 104—113).
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79. We are next told what place one should select for
contemplation. “We shonld select a
Description of Place  place, which puts one into such a temper
for Contemplation.  of mind, that one does not like to get
up when one has once sat down for medi-
tation, and by looking at which dispassion may become
strengthened. 1t ought to be a place where the saints
have meditated on God. It ought to help our '
of satisfaction, and endow the mind with the backbone of
courage. ... .. It ought to be a place, by looking at which
even the agnostics and deniers of God may be put into a
mood of contemplation. Those who cannot stand quiet
for a moment, the place should make quiet. Those who
roam, it onght to compel to sit down. If dispassion is slum-
bering, it ought to be awakened by merely looking at the
place. Kings should be tempted to resign their kingdoms,
and live calmly in meditation in such a place. Kven so.
those whose minds are full of sexnal love should throw it
away, as soon as they have looked at such a place.........
It onght to be a place where the practisers of Yoga have
come together, It must not be contaminated by the dust
of the feet of the laity. 1t should be a place where there are
trees, vielding fruits all the year round, and which are sweet
like neetar to the very root. At e step we must be able
to find water in such a place, even when it is not the rainy
geason. Springs should be particularly easy of access. The
sunlight must appear cool. The wind must be motionless,
or blow very slowly. It ought to be a place where no sounds
are heard ; where beasts of prey do not wander ; where there
are neither parrots nor bees. Oeccasionally, there might be
some ducks, or swans, or a few Chakravika birds, or even a
enckoo. Similarly, peacocks may come intermittently to such
a place. In such a place, one should find out a monastery, or
a temple of Siva, and there sit for meditation™ (V1. 163—174),
80. After sitting for meditation in such a place, one of
the earliest efiects of success in Yoga
The Serpent and the Would be the awakening of the Kunda-
(EEETY lini. * When the Kundalini ig awakened
and takes possession of the heart, then
the unstruck gound begins to be heard. The Kundalini begins
to be slowly aware of this sound. During the peal of sound,
the pictorial representations of the Pranava emerge before
comsciousness, 'L his requires difference of subject and object.
But, it may well be asked how can the subject remain differ-
ent from the object in this state of contemplation ! What
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then is it that resounds? 1 forgot, O Arjuna, to tell you that
as the wind cannot be destroyed, the very sky begins to have
tongues and resounds accordingly. By that unstruck sound,
the whole of space becomes filled, and the window at the
Bralima-randhra opens of itself” (VI. 274—279).
81. Jianedvara, however, is not unaware of the difficul-
ties that beset the practitioner of Hatha
The Difficulties of the Yoga, who goes on meditating without
Life of Yoga. having an iota of devotion in him. Such
4 man's state he describes in the twelfth
Chapter, contrasting it with the fate of a man who follows
the path of Bhakti. * Those who spread their motives so as
to reach the good of all beings in the supportless unmanifest
Absolute, without an iota of devotion, ure robbed of all their
strength on their way by the allurements of the kingdom of thie
gods, and of prosperities and prowesses........ Thirst kills
thirst, and hunger eats up hunger. Their up-stretched hands
ceaselessly measure the wind. They clothe themselves in
extremes of heat and cold, and live in mansions of rain. This
ix all verily like entering into fire, O Arjuna. It is what one
may call ‘a husband-less Yoga...... Those, therefore, who
follow this path, have only misery reserved for themselves,
If & man who has lost his teeth, were to eat morsels of iron-
beads, tell Me whether he will live or die...... A lame man
must not hope to com with wind, Similarly, those,
who have taken on & body, cannot reach the Absolute. 1In
spite of this, if courageously they begin to wrestle with the
sky, they will make themselves the objects of infinite misery.
On the other hand, those, O Arjuna, who go by the path of
Bhakti, can never experience such hardships on their way to
God” (XIL. 60—75).
82. The true Bhakta must find God everywhere, within
himeelf as well as without himself.
Meditation on Gedas T herefore, thou shouldst remember Me
everywhere. always. Whatever thou seest by the eye,
or hearest by the ear, or thinkest by the
mind, or speakest by the mouth, whatever is internal or ex-
ternal, should be identified with Me, and then thou shalt
find that | alone am everywhere and at all times. When such
a state is experienced, O Arjuna, one cannot die even when
the body departs. Wh{ then do you fear the fight in which
you are engaged ! 1f thou resignest thy mind and intellect
to Me, then thou shalt certainly come into My Being. H
thou entertainest any doubt as to whether this will happen
or not happen, then begin practising, and if thou dost not
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succeed, then say that this is false” (VIIL. 75—£0). As
God is to be identified with every mental expertence, simi-
larly, He is to be identified with every objective existence.
Did not Arjuna, when he saw the Visvariipa, find God every-
where outside him ?  *Tell me where thou art not, O God !
Salutation to Thee, as Thou art in Thyself ! Thus did Arjuna
bow down with a passionate heart, and said again, *Saluta-
tion, salutation to Thee, O God!” He again looked li:.-pg—
ingly at the form of God, and said, *Salutation, salutation
to Thee, O God!"” He saw Him endwise, and his heart was
delighted, and he said again, “Salutation, salutation to Thee,
0 God!” He saw all these beings — movable or immovable—
and saw (od in them, and said again, *Salutation, salutation
to Thee, 0 God!” He could not remember any words of
praise, nor could he afford to remain silent. He was filled
with love, and ejaculated in ecstasy “BSalutation to Thee
O God, who art before me! What use is it to us to consider
whether God is before or behind ¢ Balutation to Thee, O God,
who art also behind me. Thou standest at my back, and there-
fore I say that Thou art behind ; but really speaking, there
is neither before nor behind to Thee. Incompetent that I am
to describe Thy various limbs, 1 say to Thee who comprisest
all, Salutation, salutation to Thee, O God!™ (XI. 519 532.)
83. Light seems to be one of the chief forms in which

: God reveals Himself. “That which is older
The Aiman as  than the sky and which is smaller than
Light. the atom ; by whose presence the whole

world moves ; that which gives birth to

everything ; that by which the world lives ; that which sur-
pusses all contemplation ; that which even by day-light is as
darkness to the physical eye, as the white ant cannot gnaw into
fire, nor can darkness enter into light; that, on the other
hand, which is as eternal day to the knower ; that which con-
tains an infinitude of light-rays, and which knows no setting ™
(VIIL 87 90), is the description of the photic experience of
JiineSvara. Jidnedvara also tells us that God is like a beacon-
light of camphor which moves onwards to show the way to
the seeking mystic, and which, after the destruction of the
darkness of ignorance, shines as eternal day (X. 142—143).
In the same way. in the eleventh Chapter, Eﬁ tells us of the
infinite lustre of the Atman. “'The lustre of the body of (iod
was simply indescribable. Tt was like the combining of the
lightz of twelve suns at the time of the great conflagration.
The thousand celestial suns, that rise at once in the sky, could
not have matched the infinite lustre of the Atman. Had all
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the lightnings been brought together, had ull the fires ut the
time of the Great End been mingled together, had all the
ten great lights been fused into one, it would have been im-
possible for them to compare with the lustre of the great God,
Ihus was the greatness of God's light. His lustre shone all
around, and 1 saw it by the grace of the Bage™ (XIL. 237 -
241). Is this last to be regarded as a touch of Jidnesvara's
personal experience, though it is put in the mouth of Safijaya ?
84. Jidne$vara describes the morphic experience of the
mystic when he tells us how Arjuna saw the

The Atman seen great Form of God. “ His mind was tossed
within and without, Dy looking at the sublimity of each of
His forms, and he could not know whether

God was sitting, or standing, or only reclining. He opened his
ege&, and saw the whole world full of the Form of God. He
shut his eyes, and saw the same thing within himself. He
saw an infinite number of faces before him, and as he turned
back his gaze, he saw the same faces and hands and feet
even in other directions. What wonder that one is able to
see God by looking at Him ? It is a wonder that He can be
seen without looking at Him. Tt was really by His grace that
He fused within Himself both the vision and the non-vision
of Arjuna, and He became the All ; and as Arjuna, who was
coming to the shore of oue miracle, fell again into the ocean of
another miracle. For, the intuitive vision, that was im-
parted by God, was not like other kinds of vision, which are
able to operate only in the light of the Sun, or the lamp™
(X1. 226—234). To the vision of Arjuna, the upward and
the nether worlds, the sky and the earth and the intermun-
dane region, all ceased to exist, and he saw (iod everywhere,
and he began to exclaim: *“Whence have You come, 0
God ¢ Art You sitting or standing ? Who was the mother
in whose womb You resided ? What indeed is Your measure *
What is Your form and age 2 What lies behind You ¢ What is
it that You are standing on ? Considering these things, 1 see
that You are the All. You are Your own support, You belong to
none, and You are beginningless.  Youn are neither standing nor
sitting, neither long nor short. You are both up and down. .. .
This I saw as I contemplated on Your form™ (XI. 271—279).
85. There is a passage in the Jidnesvarl where Jiidnesvara
is describing the way in which one comes

The Realization of  to realize the Self. This description 1s
the Self. bound to be a little different from the de-
scription of the Visvariipa in the eleventh

Chapter, because while the subject-matter of the eleventh
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Chapter was the vision of the universal Atman, the subject-
matter of the passage in the fifteenth Chapter, which we
are now discussing, 1s the realization of the Self. “When
the tree of unreality has been cut down by the sword of Seli-
knowledge, then...... one is able to see one's form, one's
own Self. This is, however, not to be compared to the vision
of the reflection in & mirror ; for the reflection in a mirror is
simply an ‘ other * of the seeing man. The vision of the indi-
vidua{, Self is as a Spring which may exist in its own fulness
even when it does not come up into a Well. When water
dries up, the image goes back to its prototype; when the
pitcher is broken. space mixes with space ;: when fuel is burnt
fire returns into itself ; in a similar way is the vision of the
Self by the Self...... One must see without seeing. One must
know without knowing. 'lhat is the primary Being from
which everything comes...... It is for seeing this original
Being that seekers have gone by the path of Yoga, after having
hecome disgusted with life, and with the firm determination
that they would not return agam...... They have given
over their egoism, and have reached their Original Home.
That is this Existence, which exists in itself and for itself, as
cold becomes cold by cold, or snow becomes snow by snow,
. . . .after reaching which, there is no return” (XV. 266—283).
86. Jiinedvara tells us very often that he who has realized
the happiness of Atman, ceases to have

The Acme of Happi-  pso facto any desire for sensual enjoyment.
BEE “He, who does not return to the world

of semse from his life in Atman,— there is

no wonder that such a man should cease to care for sensual
enjoyment. Hig mind has become full of the happiness of the
Self ; it does not, therefore, dare to move out of itself to the
world of sense. Tell Me, O Arjuna, whether the Chakora
bird, which lives upon the rays of the moon on the disc of a
lotus-petal, ever goes and kisses the sand ! Similarly, he who
has enjoyed the happiness of the Self, lives in himself ; and
there is no wonder that he should leave all sensual enjoyment”
(V. 105—108). The same idea is repeated in the twelfth
Chapter where we are told that there is nothing comparable
to the happiness of the Self, and that therefore sensual en-
joyment ceases to have any attraction for the mystic. “He
Laa become the world himself, and therefore all notion of differ-
ence vanishes. Similarly, all hatred forthwith ceases. That
which really belongs to Him, namely, life in the Self, shall
never depart. Hence he does not grieve for the loss of any
object, nor has he any craving for any object; for there is
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nothing outside him. 1If he, who has thus become realization
incarnate, adds to it a devotion towards Me, then there is
nothing like him which T would so much love” (XII, 190—
196). “He is so engrossed in the happiness of his own Self,
that he does not care for any powers that may acerue to him,
Living in the beautiful mansion of his own Self, he regards the
palace of Indra as useless ; how can he then be satistied with
the hut of a forester ? He, who does not care even for nectar,
shall @ fortiori not care for rice-water. Similarly, he who has
enjoyed the happiness of the Self, does not care for any powers
S Regard him alone as having had a firm station in Me,
who is content with the knowledge of Self, who feeds on the
highest joy, who drives away all egoism, leaves away all pas-
gion, becomes the world, and moves in the world™ (I1. 362
—3867). Finally, Jiinesvara puts into the mouth of Arjuna
the extollation of the great joy of the Self. *“That, of which
the gods partook at the time of the great churning, is falsely
called Nectar, as contrasted with this great bliss. If that little
so-called nectar has such a sweetness, how much more sweet
shall this great bliss be ! One need not churn the ocean by
the stick of the Mandira mountain to obtain spiritual joy.
It comes of itself to the secker. ..... It is so powerful in its
effects that even at the hearing of it, the worldly existence
ceases, and eternity forces itself upon us. All talk about
birth and death is at an end. Internally and externally,
one begins to be filled with the highest bliss...... In addition,
God's presence is near, and one is surely able to hear His
sweet words™ (X. 192- 200). That is indeed the acme of
happiness for the spiritual seeker.
87. After the discussion of this spiritual happiness which
acerues to the spiritual realizer, we must
The Bodily Effects  take note of the bodily, mental, and moral
of God-realization.  €ffects that are seen i the man who has
realized God. And in a discussion of
these various effects, we must first take account of the bodil
effects of God-realization. Here, we must note that the God-
realizer immediately rises superior to the considerations of the
body. *Let the body now live or depart. I am the Atman
himself. The serpent, which appears like a rope, is false ;
the rope alone is real. The waves on the water are unreal ;
the water alone is real. It is not born in the shape of waves,
nor is it destroyed in that shape...... Similarly, the consider-
ations of body have ceased to exist for the God-realizer, and
he does not care when it ceases to be. What path is it neces-
sary for him to find now ! Where and when will he go, if he



122 MYSTICISM IN MAHARASHTRA [CuaP.

has become identical with all space and time ! Granted, that
when the pitcher breaks the space within it mixes with the
space outside ; does it follow therefrom that there was no
space in the pitcher before it broke down p 8T Therefore,
() Arjuna, practise the path of Yoga: for in that way, you
will attain to equanimity ; and then let the body live or go
in any manner it likes. Thon art ever identical with the
Atman himself” (VIII. 248 —257).
88. To this indifference to the bodily condition the Yogin
has attained by a long practice. Indiffer-
The Mental Effects  ence to body is the result of a long pro-
of God-realization.  cess of Yoga, in which, by concentrated
mind, he meditated on God, as directed
by his spiritual teacher. “As a result of his devoted con-
centration, he becomes full, inside and outside, of Sattvika
q;.lml.it.ics. The strength of his egoism disappears. He forgets
the objects of sense. The senses lose their power. The mind
remains folded in the heart. In this manner, one should sit on
his seat so long as the unitive feeling exists. Then body shall
hold body, wind wind,...... activity shall recoil upon itself,
ecstasy shall be reached, and the object of meditation will
be gained immediately that one sits for meditation " (VL
186—191). And as the body comes under control, the senses
and the mind also come under control. “The senses indeed
are deceptive, O Arjuna. Does not the tongue regard as un-
wholesome the medicine which is bitter in taste, but which
has the power to strengthen life and avert death ? Whatever
is really beneficial, the senses always show as unwholesome
...... The practice of Yoga, which I told you and which
involves the strength of the Asana, may, if at all, bring the
senses under control. It is only when these are brought
under control, that the mind is able to find itself. It recoils
upon itself, and feels its identity with the Self. When this
experience is obtained, one reacges the empire of happiness,
and then loses oneself by merging in the Self” (VI. 361—367).
89. Let us now turn to the moral characteristics of the
(lod-realizer. “He is firmly fixed in the
The Moral Effects  form of God internally, but behaves like
of God-realization.  8n ordinary man externally. He does not
command his senses, nor is he afraid of
the objects of sense ; and whatever is to be done, he does at
the proper time. He does not feel any necessity for training
up his eense-organs while doing actions, nor 18 he affected
by their influence. Desire has no power over him. He never
becomes infatuated, and is as clean as a lotus-leaf when
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it is sprinkled with water. He lives in the midst of contacts,
and looks like an ordinary man. But he is not affected by
them, as the Sun's disc is not affected by the water in which
it is reflected. If we look at him in an external way, he looks
ke an ordinary man; but if we try to determine his real
nature, we cannot really know him. It is by these marks that
one ought to know the man who has conquered the thraldom
of Bamsara™ (1I11. 68— 74). We find the characteristics of a
God-realizer according to Jiianesvara in another passage also.
In the sixth Chapter, JiiineSvara tells us that even though
such a sage seems to have taken ona body, he is equal, in fact,
to the great God, because he has subdued all his senses, * He
looks upon a piece of gold which is as large as the mountain
Meru, or even an insignificant lump of earth, as of equal count.
Again, he looks equally at a price-less jewel, which could not
he purchased by the riches of the whole earth, as well as a
piece of stone, Whom can he now regard as his brother, or
who can be his enemy ! He cares equally for all, and obtains
the vision of world-unity. He is himself the supreme place
of pilgrimage. His very sight is meritorious. In his company,
even an infatuated man may enter into the being of God.
By his words, religion lives. His look is the cause of the highest
prosperity. The happiness of the heavenly world is' merely
a play to him; and if one were fo remember him even acci-
dentally, one may acquire so much merit as to be equal to
him™ (VI. 92—104). Jianeévara elsewhere tells us that * the
ideal sage is always like the full moon, and spreads his light
on good and bad things equally. His equanimity is un-
broken. His compassion for all the beings of the earth is
unsurpassed. His mind never undergoes any change. He is
never filled by delight on account of something good, nor does
he fall a prey to dejection when anything bad oceuwrs. The
ideal sage, therefore, is without joy, and without sorrow, and
always full of the knowledge of the Self” (II. 297--300).
90. Ina passage in the fifteenth Chapter of the Jifinedvari
we have a metaphorical description of the
Metaphorical deserip-  1nan who has reached Self-realization. “ His
tion of a man who has mind has been deserted by infatuation, as
realized Gad. the sky is deserted at the end of the rainy
season hy the clouds. As the plantains of a
plantain-tree, when they grow ripe, fall down of themselves,
similarly his actions drop down automatically. As when a
tree is on fire, the birds that have perched on it fly off in all
directions, similarly, a man who has had the fire of realization
kindled in him, is left by all doubts, As iron does not find
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the ‘parisa’ stone, nor darkness light, gimilarly his mind does
not know any sense of duality. The sage is a royal swan,
who separates the water of the not-Self from the milk of the
Self, and feeds upon the latter. He collects together by his
spiritual vision form of the Godhead, which, in the ab-
sence of the knowledge of the Self, is dispersed in different
directions. His diserimination merges in the determination
of the nature of Atman, as the stream of the Ganges merges
in the Ocean. As a mountain on fire cannot give rise to
sprouts, similarly, his mind cannot give rise to passions. As
the Mandira mountain, which once served as a churning stick,
remained motionless when taken away from the ocean of milk,
similarly, his mind does not know the surges of passions. As
the full moon is full on all sides, similarly, having realized
the Self, he exhibits no deficiency of desire in any quarter”
(XV. 284 304).
91. We have a further deseription of the marks by which
we should know a man who has reached
The crest-jewel of  identity with God. in the fourteenth Chap-
those who know. ter of the Jidneévari, “The ideal sage is
like the Sun who does not know the dis-
tinction between the evening, the morning, and the noon.
Like the ground on which a battle has taken place, he neither
conguers, nor is conquered. He looks as indifferent as a
iuaat called to dinner, or as a post on the cross-way......
{evertheless, as by the existence of the Sun all actions take
place, similarly, by the existence of such a man, the world
oes on. The ocean becomes full, the moon-stone oozes, the
ﬁatuma blow, but the moon remains silent. The wind comes
and goes, and yet the sky is motionless. Similarly, the quali-
ties may come and go, but they do not affect the mind of such
aman” (XIV. 320—348). “Happiness and sorrow affect a man
only when he lives like a fish in the waters of bodily feelings
...... But when he lives in his own Self, happiness is to him
on a par with misery. To the pillar in a house, night is as
good as day ; similarly, to him, who lives in the Self, all duali-
ties are equal. As when a man is sleeping, the serpent is as
good as a maiden, simi‘:a:g, to him w]ll)u Fims in his Self, all
opposite qualities are equal...... Praise and blame are equal
to him, as darkness and flame are equal to the sun. As the
gky remains unaffected during all the seasoms, similarly no
quality does affect his mind...... The fruits of his actions
have been burnt, because he has been fire incarnate™ (XIV.
350 366). “He has a one-pointed devotion towards Me,
and therefore he is able to burn the influence of qualities.



1] THE JNANESVARI 125

What is now one-pointed devotion?. .. ... As the lustre of the
jewel is the jewel itself, as the liquidity of water is water,
as space 18 the sky, as sweetness is sugar,...... as consoli-
dated ice is the Himflaya mountain, as congealed milk is
curds, similarly, the whole world is Myself. Do not, therefore,
deny the world to find Me. [ include the whole world in
Me.” Experience such as this means one-pomnted devotion, and
My devotee has got this one-pointed devotion™ (XIV. 372
—382). *“As a particle of gold becomes one with gold, as a
ray of light merges in light,...... as pieces of ice constitute
the Himalaya mountain, similarly, the individual selves make
God. The waves may be small, and yet they are one with
the ocean...... Fxperience, such as this, iz real devotion™
(XIV. 383—888), ““'I'his is the acme of all knowledge. This
is the goal of all Yoga : as deep may call unto deep, and the
two may be connected by incessant showers; as the image
may become one with the original by the contact of light ;
similarly, the Sell is connected with God...... Fire ceases
after having burnt the fuel, similarly, knowledge ceases by
having destroyed itself. 1 am not on one side of the ocean,
and the devotee on the other. There is a beginningless unity
between us...... He who knows this is verily the crest-jewel
of those who know™ (XIV. 389—401).
92. Ina famous passage of the eleventh Chapter, Jidnesvara
gives us an insight into the physical and
Description of psychological eftects of God-vision, This
Mystic Emotions, ~ may be regarded ns a description of the
Kight pure Emotions famous in the Indian
Psychology of Mysticism, *“The duality that so long existed
between the Self and the world, now ceased to exist. The mind
became immediately composed. Internally there was a feeling
of joy. On the outside, the strength of the limbs faded away.
From top to toe, the aspirant became full of horripilation,
as at the beginning of the rainy season the hody of a mountain
becomes over-spread by grass. Dirops of sweat crept over his
body, as drops of water creep on the moon-stone when it is
touched by the rays of the moon. As an unblown lotus swings
to and fro on the surface of water on account of the bee which
is encloged within its petals, similarly, the body of the devotee
began to shake on account of the feelings of internal bliss.
As particles of camphor drop down when the womb of the
camphor-plant is full-blown, similarly, tears of joy trickled
down from his eyes. As the sea experiences tide after tide
when the moon has arisen, similarly, his mind experienced
surge after surge of emotion from fime to time. Thus all
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the eight Sattvika emotions began to compete in the mind
of the mystic, and he sat on the throne of divine joy” (XL
9245.-252). This description of Arjuna is, it may easily be
seen, applicable mutatis mulandis to Jifineévara himself.
93. We must not fail to notice, however, the competi-
tion of the feelings of fear and joy in
Compelition of the the mind of the advancing mystic, as
Emotions of Fear and typically illustrated in the case of Arjuna.
Joy. When God showed His universal form
to Arjuna, his mind was so terror-
struck that he said to Krishna, “I do not care whether this
earthly pall lives or goes; but by Thy great power, even my
consciousness seems to disappear. My whole body is shaking.
My mind is becoming tormented. My intellect is experiencing
the panie of losing even its I-ness, My inner Self, which is
by nature full of joy, is itself experiencing a feeling of remorse.
How terrific is this power of realization, O God I My know-
ledge has been I:-anisliled to the other worldy and we shall eft-
soons cease to exist as pupil and teacher’” (XI. 366 370).
As contrasted with the ?eﬁmg of terror, stands the feeling
of the joy of union. Fear is experienced on account of the
terrificness of the realization ; but joy is experienced on ac-
count of its novelty and uniqueness. All sense of duality
disappears in such a unitive experience, and that is itself the
source of infinite bliss. “One does not experience a feeling
of difference in such a state, as a bird tastes a fruit as different
from itself. In that ecstatic state, a kind of experience arises,
which destroys all egoism, and chings fast to liss. In that
state of embrace, the feeling of union arises of itself, as water
under water becomes one with water. As, when the wind
is lost in the sky, the duality between them disappears, gimi-
larly, in that ecstatic embrace, bliss alone survives......
Duality is undoubtedly at an end, but we cannot even call this
the state of unitive experience, for there is not even one to
experience the state o union™ (V. 131-— 135).
94. Jidneévara, however, is careful to point out that such
a state is to be only rarely experienced.
Rare is the man who and that it is not the lot of every seeker
reaches the end. after spiritual life. In the seventh
Chapter, he tells us that rare must be
the man who reaches hi}m end. “Out of thousands of men,
scarcely one hag got resolution enough, and out of many such
resolute men, there is rarely one who really comes to know.
Just as out of innumerable people in the world, rarely one
here and there is selected to be a soldier, and out of such
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innnmerable ones is made an army, but among these there is
scarcely one who enjoys the hand of victory when iron is
]ienetmt.ing into his flesh, similarly, in the great flood of
devotion, thousands of people enter, but scarcely one reaches
the other end of the stream™ (VIL. 10— 13).
95. Jiidinesvara is also careful to point out that perfection
in mystical life can be attained onl
Perfection ean be gradually. Ome must not expect to reac{;
attained only gradu- the end immediately that one has entered
ally. the path. *(Granted that all the intel-
lectual preparation is made for the realiz-
ation of (lod ; granted also that one meets with the Guru, and
that he imparts to him the knowledge of the true path; but,
is one able to attain to one’s original health as soon as one has
taken the medicine ? Or does it follow that when the sun has
arisen, he immediately reaches the zenith? Granted that
the field is well-tilled and watered ; granted also that the
seed that is sown is good of its kind ; but it is only in time
that a rich harvest could be reaped. Similarly, granted that
the true path is known: granted that company with the
good is attained ; granted that dj.BPHE-Eiml has been generated,
and real discrimination formed ; it will however take time
to know that the One alone is, namely God, and that all else
is nought, .. ... To experience the nnifive life in Brahman is a
matter of only gradual attainment. Even though various
kinds of dishes may be served before a hungry man, still he
attains to satisfaction only by morsel after morsel. In a simi-
lar way, by the help of dispassion if one lights up the lam
of discrimination, that light will enable one ultimately to fin
out God” (XVILI, 996—1008).
96, .Jinesvara further tells us in his final Chapter, which
is also the culmination of his philosophy,
Asymplotic approxi-  that one can only make an ei:aymptuﬁc
mation to God. approximation to God inst of be-
coming God oneself. He employs a series
of metaphors to tell us how the life in God is attained, and
how in the atonement one reaches God so nearly as to be
only just short of Him. *“By puttiug on himself the armour
of ispassion, the mystic mounts the steed of Rajayoga,
and by holding the weapon of concentration in the firm grip
of discrimination, he wards off small and great obstacles be-
fore him. He goes into the battle-field of life, as the Sun moves
into darkness, in order to win the damsel of Liberation. He
cuts to pieces the enemies that come in his way, such as egoism,
arrogance, desire, passion, and others...... «»..Then all the
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virtues come to welcome him as vassals before a king...... At
every step as he is marching on the imperial road of spititual
life, the ﬁu.mseis of the psychological States come to receive
and worship him. Maidens of the Yogic Stages come and
wave lights before him. Powers and Prosperities assemble
round about him in thousands to see the spectacle, and rain
over him showers of flowers, and as he is thus approachi
the true Swardjya, all the three worlds appear to full o
joy. Then there is neither enemy mnor friend to him. For
there is equality all around, and there is neither “mine’ nor
‘thime’: ..., Thus, when all the enemies have been conquered
and the world is mortified, his Yu%i{- steed begins to take rest.
That armour of dispassion, which had clung closely to his
hody hitherto, he now tries to loosen somewhat, and as there
is no other before him, his hand takes back the weapon of
concentration ; ...... and as one in sight of the goal, begins
to walk slowly, similarly, by coming in the vicinity of God,
he lets loose his practice. As the Ganges loses its speed as 1t
comes near the ocean, as a wife loses her tremor before her
husband, as the plantain tree ceases to grow when the plan-
tains become ripe, or as a way entering into a town ends inside
it, similarly, as he finds that he comes to realize the Self, he
slowly puts aside his weapon of meditation;...... and as
the moon on the fourteenth day of the bright half of the month
is just short of the size on the full-moon day, as gold of fifteen
carats is just short of gold of sixteen carats, and as one can
distinguish between the sea and the river by the stillness and
motion of their waters, similarly, to that extent only is the
difference between God and the God-realizer. He attains to
God, falling only just short of His entire Being” (XVIIL.
1047—1090).

97. We shall now go on to consider the problem of the Com-

munion of the Saint and God as discussed

God, the sole en- by Jiidinesvara. We are told by Jifines-
grossing object of the vara that the Sainthas God alone for his en-
Sainl. grossing object. “As he was walking alone

m the night of his earthly life, the dawn

of the destruction of Karman broke upon him, and after the
twilight of the grace of his Guru, he began to experience the
early morning-light of Self-knowledge. There, with his eyes,
he saw the great vista of equality. At that time, wherever he
cast his eye, I was before him ; and if he remained silent, there
was 1 also. He could not direct his sight anywhere without
seeing Me. Just as when a pitcher is submerged under water,
it is filled with water both externally as well as internally,
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similarly, he is within Me and I am within and beyond him.
This is a matter, not of words, but of actual experience, ()
Arjuna” (VIL. 130—134).
98. It follows from the love that the devotee bears to
God, that he bears equal love towards
The Communion of  thosze who bear the same love towards Him.
Saints. Jifinesvara, in a passage of the tenth
Chapter, describes beautifully the inter-
communion of such devotees of God among themselves. “In
their hearts, they have become one with Me. 1 have become
their life. By the force of their realization, they have forgotten
life and death. By the power of that great illumination,
they dance with the happiness of communion. They now
give to each other illumination of Self, and nothing else. As
two lakes, which are in close proximity to each other, send
their waves into one another, and as the mingling waves
form as it were a crest-house for them, similarly, the waves
of the joy of the two lovers of God mix with each other, and
become ornaments of illumination for either, As the Sun may
wave lights before the Sun, or as the Moon may embrace the
Moon, or as in full equality one stream may mix with another,
similarly, the equal love of these Saints makes a happy con-
fluence, on the top of which rise the eight S&ttvika emotions.
...... Then by the power of that great happiness, they run
out of themselves, and being filled with Me, they begin to
roclaim Me to the world. The word, which had passed
»tween pupil and teacher in their privacy, these Saints now
proclaim to the whole world like a rumbling cloud. As when
the unblown lotus-flower begins to blow out, it cannot contain
within itself its own fragrance, and therefore distributes its
virtue to king and pauper alike, in that way, they proclaim
Me to the whole world, and in the joy of proclamation. they
forget the fact of proclaiming. and in t)l'mt happy forgetfulness,
they sink their body and mind™ (X. 119--128).
99. Jiiiinedvara tells us time after time that the devotee
is dearer to God than anything or any-
The Devotee is the body else. “That secret which He did
Beloved: God is the not impart to His father Vasudeva, nor
Liver. to His mother Devaki, nor even to His
brother Balibhadra, Krishna imparted to
His devotee, Arjuna. Even His wife Laxmi, who was in such
near presence to Him, could not enjoy the happiness of His
love. All the power of the love of Krishna has been made
over to Arjuna. The hopes of Sanaka and others had run
extraordinarily high ; but even they could not partake of the

'] F
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tulness of that love. The love of God towards Arjuna seems to
be incomparable indeed. What merits must he Lmre in store
that he deserved such a state?” (IV. 8—11.) We thus see from
this passage that the devotee is nearer to the heart of God
than anybody else. In one passage of the twelfth Chapter,
Jiianeévara even speaks of God as the lover, and the Devotee
as his beloved. This, however, he tells us under the influence
of that erotic mysticism, which finds the relation between
husband and wife to be the nearest analogue to the relation
of God and Devotee, * He who knows no hatred of any being ;
...... who like the carth neither npholds the good nor dis-
cards the evili...... who like water does not assuage the
thirst of the cow, nor kill the tiger by becoming poison : who
thug has friendship with the whole world and is as it were
the fount of pity ; who knows no egoism ; who has no sense of
mine-ness : to whom happiness is as good as SOTTOW ; who in
point of sufferance is equal to the earth ; who has given con-
tentment & constant abode in his heart : in whose mind the
o dividual Self and the universal Self both live together in
close unison ; who having achieved the highest stage of Yoga,
delivers over his mind and intellect to Me:...... he alone,
() Arjuna, is the true devotee. He alone is tle true Yogin.
He alone is truly absolved. The relation between us is the
relation between wife and husband... ... To talk about these
things itself brings a sweet infatuation. | would rather have
not spoken these words, had not My love made me speak of 1t !
Happy am I that 1 have reached this happy contentment.
As soon as these words were uttered, God Krishpa began to
nod in joy™ (XII. 144— 163).
100. Jnaneévara tells us that the office of God 18 always
for the welfare of the Saint. “They who
The office of God have given themselves over to Me with all
for the welfare of the their heart like a fertus in the womb,
Saiat. which knows no activity on its own ac-
connt: to whom there is nothing higher
than Me ; who regard Me as their very life ; and who worship
Me with a constant one-pointed devotion ; these themselves
become the objects of worship at My hands. At the very
moment that they followed Me with all their heart, all their
burden of life has fallen upon Me. Whatever they intend to
do, | must then Mysell accom lish for them, as the mother-
bird undertakes every trouble liJnr the life of her young ones.
As the mother knows no thirst, nor hunger, and does of her
own accord what is good for her child, gimilarly, 1 do everything
for those who have given over their minds to Me. I they aspire
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after becoming one with Me, T accomplish it for them. If they
want to do Me service, T give them love by which they may
do so. Whatever thus they mtend in their minds, 1 gradually
begin to make over to them, and whatever I thus make over. |
try to consummate in course of time™ (IX. 335 342). Ji&nes-
vara tells us again in another passage that His devotees need
never entertain any anxiety for their material and spiritual
welfare, “They are doing duties that are proper for them ac-
cording to their caste. I hey obey the law, and discard ever

thing that is not sanctioned by morality. They deliver their
actions to Me, and thus burn their results. . ... . T'he goal of all
their bodily, mental, and verbal activity, is 1 Myself......
They are meditating on My form...... With one-pointed de-
votion, they have sold their mind and body to Me. Tell Me,
O Arjuna, what shall [ not do for them? ...... Is it possi-
ble that My devotees be ever troubled by any anxiety for
their worldly life? Does the wife of a prince go begging
alms 77 (XII. 76— 85.) In a similar spirit, we are told in the
tenth Chapter that God fulfils all the desires of His Saints.
“By the plenitude of their love, they have washed off the
distinction between night and day, and are enjoying My im-
maculate happiness...... What [ now do for them is to make
their happiness inerease, and turn the gaze of accident from
their enjoyment of bliss. As by covering her dear child by
the eye of love, the mother runs after it by taking into her
hands every play-thing that it wants, and gives it every golden
toy that it demands, similarly, 1 undertake to fulfil the spiritual

ambitions of My devotee...... My devotee loves Me, and I
care only for his ome-pointed devotion. Difficult indeed is
real love between Devotee and God...... | have made over

everything to My spouse Lakshmi: but T have withheld from
her the knowledge of the Self, which 1 make over to My
devotee” (X. 120—139).
101. Judneévara tells us how God accepts any object
howsoever insignificant that is made over
God aceepts {rom to Him in love by His devotee. “ With
his Devolee any offer- 8 love incomparable, when My devotee
ing, howsoever humble, oficrs to Me a fruit of any tree what-
soever, or even brings it before Me, 1
cateh hold of it with both My hands, and partake of it
without even plucking it from its stem. When My devotee
offers to Me a flower by devotion, 1 should, as a matter
of fact. smell it ; but 1 forget smelling. and begin to eat it.
What of flowers ! If one offers the leaf of a tree — it matters
not whether it is & wet leaf— it may even be a dry leaf—]
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" look upon it as covered by the love of My devotee, and as if
full of hunger 1 regard 1t as sweet as nectar and begin to
enjoy it. When even not a leaf is available, water at least
is not diffieult to find. That can be had at any place
without any price, and when My devotee offers it to Me, 1
regard the ofter as greater than that of a palace richer than
Vaikuntha, or like that of ornaments richer than the Kaustu-
bha jewel...... Thou thyself hast seen, O Arjuna, that I
loosened the knots of Sudiman’s cloth in order to partake of
the parched rice therein. 1 care only for devotion. There is
nothing either great or small to Me. 1 care only for the spirit
in which it is oftered. A leaf, a flower, or a fruit is only a cause
for worshipping Me: but 1 am really worshipped by one-
pointed love™ (IX. 382 —396).

102. In return for the Saint's offer of love to God, “God
regards him as the very crest-jewel on

The Devotee, the IHis head...... He has taken the highest
object of God's adora- goal of life in his hands, and is traversing
tion. the waorld for giving it over to people in

the way of divine love...... He 15 the

object of My adoration. T regard him as My head-ornament.
I have even prized his kick on My breast. 1 have made his
virtues the ornaments of My speech. 1 have filled My ears
with his fame. 1, who am eyeless, take on eyes only in order
to see him. 1 worship him by the sport-lotus in My hand.
1 have taken on two plus two hands m order to embrace his
body.....: e is the object of My concentration. He is My
very deity whom 1 worship...... All My heart i= concentrated
on him. He is the whole of My treasure. 1 derive content-
ment only in his company” (XIL 214—237).
103. God even endows His devotee with the highest good,
namely, the spiritual good. * When I see
God leads the De- that he is being tossed on the waves of
votee onwards in the life and death, and when 1 see that he
Spiritual Path, is being frightened in the waters of the
ocean of existence, 1 gather together
My various forms, and run to his help. 1 go with a uﬁip to
relieve him ont of the ocean,—the 5?:1.1’!1&5 of God constitu-
ting the various Boats attached to it. 'l hose, whom [ find
single, 1 enable to catch hold of the hem of My garment. 1 hose,
who are with a family, 1 put on a raft. T attach the chest of
love te the body of the rest, and bring all of them to the shore
of God-union. Even beasts have thus claimed My attention,
and have been lifted to the Kingdom of Heaven. Therefore,
() Arjuna, there is no cause for any anxiety whatsoever o
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My devotees. 1 come forward to relieve them out of misery.
As soon as My devotees have given their hearts to Me, 1 have
taken on Myself the obligation of relieving them. Hence, O
King of Devotees, thy -::rn%_‘,r business should be to follow this
path of God” (XII. 87— 96).
104. At the time of death, especially, the devotee is the
recipient of particular grace from God.
The Devotee, the = If thou, O Arjuna, doubtest how My
recipient of particular  devotee may remember Me at the time
Grace from God at the ©of death, —when his senses have been
time of Death. confused, when his life has been plunged
in misery, and when all the signs of death
have made their presence felt both internally and exter-
nally, if thou doubtest how he should sit for meditation,
how he should eontrol his senses, how he should have a
heart at all to meditate on God by means of Om, remem-
ber that if My devotee has served Me constantly during his
life, | become his servant at the time of his death. He has
stopped all activities for My sake. He has pent Me up in his
heart, and is ever enjoying My presence...... He has become
Myself, and is yet worshipping Me. When such a man is
approaching the time of death, if he remembers Me, and if 1
do not come to suceour him, of what use is his life-long medi-
tation ? If a poor man calls npon Me in poverty of spirit,
shall T not go to relieve him out of his misery ¢ And if My
devotee is reduced to the same state as this man, what is the
use of his life-long devotion ? Therefore, doubt not, O Arjuna.
At the very moment that the devotee remembers Me, 1 am
before him. 1 cannot bear the burden of his love towards
Me. 1 am his debtor, and he is My creditor ; and for discharg-
ing My debt, 1 serve him personally at the time of his death.
For fear that bodily suffering may kill his consciousness, 1
protect him under the wings of Self-illumination. 1 spread
about him the cool shade of My remembrance, and I bring him
towards Me, because his heart has been forever set on Me™
(VIIL. 120—133).
105. And under the consciousness of such protection from
(iod, the devotee should merge his Soul
How ome should die  in Him. With a heart concentrated, he
in God. should meditate on the immaculate God.
“He sliould sit in the Padma posture with
his face towards the north, and heing filled internally with
the joy of meditation, he should make it his one aim to merge
himself in the Form of God...... He should prop his heart
by inward coursge. He should fill his Soul by devotion. He
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should make himself ready for departing by the power of
Yoga, and as the sound of a bell vanishes in the bell, similarly,
he should make his Prana vanish throngh his eye-brows ; and
as one does not know how or when a lamp, under a pitcher,
comes to be extinguished, even so, he !-}lf:ﬂlllﬂ give up the
ghost. Such a man is really God himself. He is the highest
person, and is My very ﬂimcle" (VIII. 91—99). “And as
ghee which is churned out of milk, cannot become milk any
more, similarly., when he reaches Me, there is no return for
him...... This internal secret 1 am unfolding to thee, O
Arjuna ! (VIIL. 202- 203).
106. In a number of passages of the JhidneSvari, we find
that Jiane§vara describes the Union of
The Union of Saint  Saint and God as the culmination of mysti-
and Cod: cal life. (ecasionally, he speaks of there
being some little difference yet between
the two. Elsewhere, he identifies the two altogether. In the
seventh Chapter of the JiineSvari, he tells us that even though
Saint and God may come together, the Saint remains a Saint
and God God. “FKven though the devotee may reach union
with God, yet he remains a devotee. FEven though wind may
vanish into space, still when it moves, we see that 1t is different
from space. Otherwise, it would become one with space.
Eim_ilar}:: the saint remains a saint so long as he has to dis-
charge his bodily actions. But by the light of his internal
congciousness, he hag become one with Me. By the illumina-
tion of that knowledge, he knows that he is the Self. There-
fore, I alzo say with great rejoicement that 1 am he. He, who
lives by knowing the mark which is beyond his bodily existence,
is not different from it, even though the body may be differ-
ent” (VII. 114- 118). “As the calf of a cow has its heart
entirely set on its mother and leaps to it as soon as it sees
her, and even as the cow returns the love, in the same manner,
with the same intensity with which the devotee loves God,
does God return the love of the saint. Having once known
Me, the mystic hag forgotten to see behind, as the river which
reaches the ocean ceases to return.  He, whose river of devo-
tion, springing from the recesses of his heart, has reached Me,
is my very Houl. He is the real Knower™ (VII. 121-126).
107. Klsewhere Jidnedvara speaks of the absolute identity
of Saint and God even before the Saint
Liberation before departs from this life. “The Saint has
Death. refused to identify himself with the body,
and therefore, he feels no pangs of sepa-
ration from it when he wants to throw it away ; nor does it
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follow that he reaches Me only after he has thrown off his
mortal coil ; for he has been already during his life merged in
My Being. He has known his Self as mere moonlight, existing
not in itself, but in the moon of Universal Spirit. By having
been one with Me in life, after death he also becomes Miyself ™
(VIIL. 136 139). * Those who, during ife, have worshipped
the gods, after death become gods. 'those who worship the
fathers, merge into the being of the fathers. Those who
with motives of sorcery run after minor deities, when death
lets down the curtain, merge into these elementals. Those,
on the other hand, who see Me with their eyes and hear Me
with their ears and think of Me with their minds, who by every
limb make salutation to Me, whose merit and charity are done
only for My sake, who have Me as their constant ohject of
study, who are filled with My presence in and out, who regard
their life as useful only for the attainment of God, who pride
themselves upon being the servants of God, whose passion
is only the love of God, whose only desire and love are the
desire and love of God, who are infatuated by Me, whose
sciences make Me the object of their study, whose chants
are the chants of God, who in this way make Me thejobject
of all their activities, these, even before death, have already
come into My Being. How after death, shall they ever pass
out of Me ¢ (1X. 355—365.) In this way, we see the absolute
identity of the Saint and God even during the life-time of the
Saint.
108. The practical way for the attainment of this unitive
existence in God is described by Jnfnes-
The Practical Way vara in the eighteenth Chapter. “Fill thy
for the attainment of Whole inside and outside Yv}' My activity.
Viitive Lils; Regard Me as all-encompassing. As wind
mixes with space, simlarly, in all thy
actions mix with Me. Make Me the sole resort of thy mind.
Fill thy ears with My praise. Let thy eye fall in love, as on a
woman, on the Saints who are My incarnations. Let thy speech
live on My names. Let all the actions of thy hand or foot be
done solely with reference to Me. Whatever obligations thou
conferest upon another, regard them as offerings to Me......
The dislike of beings shall thus depart. 1 shall be the sole
object of thy salutation. Thou shalt come to an eternal life
in Me. In the filled world, there shall then be no third except
thee and Me. Thou and Myself shall live in absolute union.
In o state inexpressible, thou shalt enjoy Me, und 1 shall
enjoy thee. Thy happiness shall thus grow. When a third
existence, which obstructs our union, has thus departed,
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thou art already one with Me...... Who shall prevent the
wind from filling the sky ¢ Or the wave from reaching the
ocean ! The difference between thyself and Me, is only on
account of thy bodily tenement, and when it is destroyed,
thou art Myself already™ (XVIIL 1353—1367).
109. How does JifineSvara describe the external life of
such a unitive mystic? “He of whose
Description of a mind 1 am the sole occupant, shall, even
Unitive Devolee. during sleep, be known for his passionless-
ness. He Eas bathed in the river of Self-
knowledge. He is filled with contentment after the enjoy-
ment of the full mystical experience. His life is as a sprout
to tranquillity. ..... He is, as it were, a pillar of cour-
age. Like a pitcher, he is filled inside and outside with joy
...... His very sport is moral......His mind serves as a
satchel for Me...... His love of Me is ever on the increase
...... Duality between him and Me has departed. He has
become one with Me, and yet serves Me as an Other” (IX,
I86—196). By the union of knowledge and devotion, he
is merged in Me, and has become one with Me. . .. .. As when
a mirror is placed against a mirror, which mirror may be said
to reflect which?...... He enjoys Me even though he has
become one with Me, as a young woman enjoys youth......
In Advaita, there is still Bhakti. This is a matter of experi-
ence, and not of words. Whatever, by the influence of pre-
vious actions, he speaks or does, it is really I, who do these
things for him...... As at the time of the Great Fnd, water
ceases to flow, being hemmed in on all sides by water, simi-
larly, Le i filled everywhere by the Atman. ... . By becoming
one with Me, he ceases to move. That constitutes his pil-
grimage to My uniqueness...... Whatever he speaks is My
praise. Whatever he sees is My vision. | move when he
moves. Whatever he does is My worship. Whatever Le
contemplates is the chant of My prayer. His sleep is ecst:
in Me. Asa bracelet is one with gold, so by the power of his
devotion he is one with Me. As water is one with waves, or
camphor with fragrance, or a jewel with lustre, even so is he
one with Me™ (XVIIL, 1130—1183),
110. Jhanedvara tells us of the great post-ecstatic awaken-
ing of such a mystic. “When ignorance
The ecstatic and has ceased, and sacrificer and sacrifice
post-ecstatic states.  have become one; when the last act
of the sacrifice, namely, the Avabhritha
ceremony, has been performed in the experience of the Self ;
he wakes up like o man from his sleep, and saye that while he
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was experiencing a dream, he it was who had manifested him-
self in all the various forms of the dream ; that the arm whigh
he saw, was not an army, but only & manifestation of ﬁiﬂ own
Self " (IX. 244—247). * And when he sits for meditation, he
hears the sound of the kettle-drum of vietory, and the unigue
banuer of Identity unfirls over him ; and Ecstasy along with
her Lord, the Realisation of the Self, is crowned on the throne
of Unitive Experience” (IX. 217—218).
111. The most famous passage, however, in which Jiiines-
vara gives us a description of unitive
A ble of anisen love, is towards the end of the eighteenth
brings on unison.  Chapter, where Saifijaya is 5&1[{; to
Dhritarashtra about the unison of Krishna
and Arjuna, and is so overcome with feelings that he himself
becomes one with them. Safijaya was like a little salt-doll
at the confluence of the loves of Krishna and Arjuna, and
became so merged in the waters of the confluence as to be
entirely indistinguishable from the love of either. * There is
only a diflerence of names, 0 Dhritariishtra, said Saijaya,
between the eastern ocean and the western ocean ; but really
gpeaking, the waters in both are identical. Similarly, there
was a diflerence between Krishna and Partha only so far as
their bodies were concerned ; but there was no difference
left i their spiritual confluence. Krishna and Arjuna were
like two clean mirrors, placed one against the other, the one
reflecting itself infinitely in the other. Arjuna saw himself
along with God in God. and God saw Himself along with
Arjuna in Arjuna, and Safijaya saw both of them together !
...... Had there been no difference between Krishna and
Arjuna, no question and answer would have been ible
for them ; if there was a difference, there would have E:; no
atonement. Safijaya heard their dialogue, as well as saw their
atonement. Krishna and Arjuna were however identical.
When one mirror is placed against another, the difference
between the original and the image vanishes. When one
mirror is placed before another, which reflects which ? Sup-
posing a Sun arose before the Sun, who is the illuminator, and
who is the illumined ? The determination of duality in such
an experience would be & failure ; and when two waters have
mixed together, if a piece of salt goes to distinguish between
them, in & moment's time it becomes mingled with both. So,
as Krishna and Arjuna reached the unitive life, | myself, said
Saiijaya, was atoned with them.” - While he was speaking
thus, e was overcome by extreme emotion, and his conscious-
ness seemed to have departed from him on account of his
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Bhivas. His body was covered with horripilation of hair. He
{ﬁi motionless, and was full of perspiration, and ina moment’'s
t'me a shiver passed throngh his system, which conquered both
those manifestations. Tears trickled down his eyes by the
blissful touch of unitive life, The tears were not really tears ;
through them oozed out his spiritual experience. He could
contain nothing in himself. His throat was choked, and words
failed to come out of his mouth” (XVIIL. 1589- 160G).

Epilogue.
112. In his epilogue to the Jiiinesvari, Jidnedvara brings in
two passages, in one of which he tells us
The Epilogue of the  that victory is always with him who is be-
Inanesvasi. friended by God ; that God’s nature being
victory itself, victory in any case must
accrue to the side where God is present. Dhritarishtra, the
father of the Kauravas, who was anxious to know the result
of the fight that was taking place between the Kauravas and
the Pandavas, asked Safijaya on what side victery would
ultimately lie, and Safijaya had no hesitation in telling him
that victory must lie with the side where Lord Krishna was.
“Where there is the moon, there is the moon-hght. Where
there is the god Sankara, there is his spouse Ambiki. Where
there are the saints, there is discrimination. Where the king
is, there is the army. Where there is goodness, there is friend-
ship. Where there is fire, there is the burning power. Where
there is compassion, there is religion ; where there is religion,
there is happiness ; where there is happiness, there is God.
In spring-time, there are groves; in groves, there are flowers ;
in flowers, there are clusters of bees. Where the Gurn is,
there is knowledge ; in knowledge, there is the vision of the
Self ; in vision, there is beatification. Where there is fortune,
there is enjoyment. Where there is happiness, there is energy.
Where there is the Sun, there is light....... Where Lord
Krishna is, there 1s Lakshmi; and where both of them are,
there are all the maidens of Lakshmi, namely, the Powers.
Krishna is victory himself, and with the party with which
He has sided, victory must ultimately lie. In a place, where
Krighna and His devotee are, the very trees will beat down the
wish-trees of heaven ; the stones are as jewels ; the earth is
of gold; through the rivers of that place flows nectar, The
prattling of him, whose parents Krishna and Kamali are,
is equal to the Veda. His very body is divine;...... and
as the cloud, which is born of the ccean, is more useful to the
world than his parent, similarly, Arjuna was more useful to
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the world than even Krishna. The touch-stone makes gold
of iron, but the world prizes the gold more than the touch-
stone. Spiritual teachership is not here called in question.
Fire shows itself in the shape of a lamp...... That a son
ghould conquer his father is the peculiar wish of the latter.
Where Arjuna is, there is victory also, because he is the favour-
ite of H(N:E ..... 1f thou believest in the words of Vyfisa, then
believe in what I say. Where the Lord of Lakshmi is, there
is the company of the Saints ; there is happiness, and infinite
auspiciousness. If this turns out false, then I shall cease to
call myself the disciple of Vydiza. With these thundering
words, Safijaya raised his arm™ (XVIIL. 1633—1659). The
second famous passage in the epilogue of the Jiiinesvari is the
one where JhfineSvara asks grace from God. * Let the Lord
of the Universe be pleased with this literary sacrifice of mine,
and being pleased, let Him give me this grace: May the
wicked leave their crookedness and have increasing love for
good ! Let universal friendship reign among all beings. Let
the darkness of evil disappear. Let the sun of True Religion
rise in the world. Let all beings obtain what they desire. May
the company of the devotees of God, who shower down bles-
gings incessantly, meet the beings on earth! They are verily
moving gardens of wish-trees ; they are living mines of wish-
jewels ; they are speaking oceans of nectar. They are moons
without any detracting mark ; they are suns without an
tormenting heat. May all beings be endowed with all happi-
ness, and have incessant devotion to the Primeval Being.
Let all those, who live upon this work, have victory in the
seen, ag well as the unseen! (God said to this, “Amen! this
shall come to pass,” and Jiiineévara became happy by hearing
those words™ (XVIII. 1794 18(2).



CHAPTER 1V.
The Amritanubhava.

1. Jidnadeva expounds his philosophical teachingin this work
with such a mastery and wealth of poetic
Jnanadeva’s esteem  imagery, that it remains to this day one of
of his work. the greatest philosophical works in Marathi
literature. Though Jiiinadeva more than
once speaks of this work as Anubhavamrita (Amt. X. 19, 20,
24, 25, 31), we have yet called it Amritinubhava, as this title 1s
more familiar to all. The encomiums which he himself passes
on it make it evident what great importance he wanted to at-
tach to this work. He tells us that it is rich in spiritual experi-
ence, and that by it people would gain final emancipation in this
very life (Amt. X. 19). It is so sweet that even Ambrosia
would desire to partake of it (Amt. X. 20). Jidnadeva tells
us that he has served to all this dish of spiritual experience
in order that the whole world may enjoy a general feast (Amt.
X. 24, 31). He declares that the work would be found equally
useful for all classes of spiritual aspirants—those who are
bound, those who desire for final freedom, as also those who
have attained to spiritual perfection (Amt. X. 25). For, in the
first place, he thinks that, from the ultimate point of view,
there is only a difference of degree and not of kind between
these classes of aspirants, as there is a potentiality of spiritual
perfection even in those who are bound, and in those who
desire for liberation. Thus he asks— Can we from the view
oint of the Sun say that the Full Moon is different from the
loon of other days? The bloom of youth that expresses
itself in a young woman was dormant in her girlhood. Again,
with the advent of spring, the trees begin to kiss the sky with
their twigs. and they bear flowers and fruits (Amt. X. 21
—23) ; but this is only an actualization of what was poten-
tially present in the trees. Secondly, Jihdnadeva declares
that all distinction of ability or level between the three classes
of spiritual aspirants vanishes as soon as they taste the nectar
of spiritual experience presented in this work. He describes
the unifying influence of hiz work in a number of beautiful
similes : he tells us that the streams that go to meet the (Ganges
become themselves the (ianges; the darkness that meets the
Sun becomes itself the light of the Sun ; we can talk of differ-
ence between gold and other metals only so long as the Parisa
has not touched the other metals : for then it makes them all
pure gold (Amt. X, 26—27).
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2. The principal aim of the work, as Jiiine§vara expresses
it, is the extension and diffusion of the
The Principal Aim  Knowledge of God, which he had himself
of the Work. gained through the unlimited ani-
mity of his spiritual teacher, to the
people in the world. He tells us that he took to writing this
work, simply because he was blessed by his Guru with spiritual
bliss not for his own individual enjoyment, but with the ex-
press desire that the whole world may be enabled to partake
of it ; as God endowed the Sun with light not for his own sake,
but because he may illumine the whole world. It was not for
the Moon’s own sake that nectar was given to the Moon ; nor
does the Sea grant the clouds water for their own use. The
light of a Lamp iz meant for all...... Thus also does Spri
enable the trees to bear fruit, and oblige all people (Amt. X,
1-6). Here we find that Jidnadeva is preaching a kind of
spiritual altruism, which strongly reminds us of the Parable
of the Cave in the Republic, where Plato insists that a true
philosopher, who has seen the Spiritual Light outside the
Cave, must come inside and tell the shadow-ridden Cave-
imdwellers that what they are busying themselves with are
appearances and not reality. .Jiiinadeva however tells us
with great humility that he has disclosed no new principle,
since 1t is impossible to express in words the Self-lnminous,
which would have shone even if the work had not been written,
and even if he had remained silent (Amt. X. 8—9). Every-
thing is luminous, and there is no secret to be revealed, since
the whole universe iz completely filled with the one eternal
perfect Atman, who is neither hidden nor manifest (Amt. X.
14 —15). Nothing exists, therefore, beyond the one intelligent
principle which has been existing from eternity (Amt. X. 16).
It is inexpressible, and even the 'panishads can describe it only
in negative terms (Amt. X, 18). Jihanadeva, therefore, says
that his work is, in fact, an expression of the deepest silence ;
it is like the picture of a crocodile drawn on the surface of water
(Amt. X. 17). This utterance may be taken on the one hand
a8 connoting the impossibility of describing in words the nature
of the Ultimate Principle, and on the other, as an expression of
the extreme humility that is so characteristic of Jianadeva,
3. We shall, in the first place, consider the metaphysical
speculations of JiiAnadeva, as expressed
The Argument of the in this work. We shall see how under the
Work. influence of the Simkhya system he dis-
cusses the nature of the Prakriti and the
Purusha : how they are related to each other as husband and
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wife ; how the world is created by them ; how they are inter-
dependent ; how they disappear with the realisation of the
real nature of either of them; and how they are united in
Brahman which is their substratum. We shall next turn to
the description of the nature of the Atman as given by Jiiina-
deva under the influence of Vedanta Philosophy. We shall
show how the Atman transcends all expression, and in parti-
cular how the Word, useful in reminding us of the real nature
of our Self, which we have forgotten through our ignorance,
proves, in fact, useless with reference to the Atman which is
self-existent, and which is all-knowledge ; while it is also
useless in removing ignorance, as ignorance by its very nature
has no existence. Next we shall consider the nature of know-
ledge and ignorance, point out with what keenness Jiianadeva
meets the arsuments of those who assert the real existence of
ignorance in the Atman, show how he proves definitely that the
f:man is beyond both knowledge and ignorance, and how both
of these, being false, only linut the real nature of the Self.
Next, we shall see how there exists in this universe nothing but
one living intelligent principle, namely, the Brahman or Atman,
and how the world and all phenomenal existence are but vibra-
tions, or manifestations, or the sports of this One without a
second. It 18 the substratum of all existence whatsoever,
and by it is everything illuminated. It is this self-luminous
self-existent Atman that presents itself as the world with the
triads of the seer, the sight, and the seen, the knower, the know-
ledge, and the known, and so on, and yet is in fact beyond all
. these, and abgolutely unaflected by them. We shall next pass
to the mystical speculations of the Amritanubhava, and con-
sider how Jidnadeva shows that this Atman can be intuitively
apprehended, and realised through the grace of a Spiritual
Teacher. The significance of the Spiritual Teacher and his real
nature form a subject of perennial interest to Jiiinadeva, as it
does to all other Saints, and we find many pages of the work
devoted to this important topic. Finally, we shall briefly notice
the nature of supreme devotion to God, as also the condition of
one who has attained to final emanicipation in this very life.
4. When we come to the discussion of the nature of the
Prakriti and the Purusha which are also

Influence of Sam- designated as Siva and Sakti, or God and
khya and Vedanta on (ioddess, by Jhdnadeva, we have to note
the thought of Jnama- that the relation between them is likened
deva. to that subsisting between husband and
wife,—thus clearly showing the influence

of Saivism on the one hand, and that of the dualistic trend
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of thought of the Simkhya on the other. The Prakriti is also
declared to be nothing Eut the desire of the Purusha to enjoy
himself. 1t is also contended that both the ideas of the Pra-
kriti and the Purusha are interdependent, and the fact that
they are but different forms of one living intelligent Brahman
argues for their essential unity. This synthesis of the duality
is clearly the effect of the influence of the Vedinta on the
thought of Jidnadeva. These preliminary remarks will help
us to understand the account of the Prakriti and the
Purusgha which Jianadeva gives in the second chapter of
his Amritanubhava.
5. Jiiinadeva re%arcis Prakriti and Purusha, or Sakti and
iva, as the parents of an infinite number
The Prakriti and  of worlds, who mutually exhibit their es-
e Parmiba: sential l.mizﬂ',1 and he declares that
it is very difficult to know what part
of either of them is united to the other to make one whole
(Amt, 1, Sanskrit Verses 4, 3). They are unlimited (Amt. L.
1). They are related to one another as husband and wife,
the Purusha himself becoming his beloved, the Prakriti, when
impelled by & desire to enjoy himself (Amt. 1. 2); and so
strong is their desire to enjoy themselves that they become
one through it, and never allow their unity to be disturbed
by anything (Amt. 1. 5). So intense and deep is the love
between them that they seem as if to swallow up each other,
and thus exhibit the world as the sport of their love (Amt.
I. 3). What Jiiinadeva wants to say is that with the ex-
pansion of the Prakriti, the Purusha remains concealed and
unknown, while with the extension of the Purusha, the Pra-
kriti disappears. Thus he tells us that these are the only two
inmates of the home of the Universe, and when the Lord
(the Purusha) goes to sleep, the Mistress (the Prakriti) re-
mains awake, and herself plays the part of both; and that
if either of them happens to wake up, the whole house is swal-
lowed up, and nothing is left behind (Amt. 1. 13, 14). The
Prakriti, again, who gives birth to all things living and non-
living in the world, herself disappears uhsulute]{' when the
Purnsha wakes up (Amt. I. 37). They mutually serve as
mirrors to reflect their own nature (Amt. I. 38), and become
objects of enjoyment to one another (Amt. 1. 16); and yet
hoth of them vanish as soon as they emhrace each other (Amt.
I. 47) ; that is, with the real knowledge of their nature, they
cease to be ultimate realities, and become only the manifest-
ations of the one Brahman that underlies them both. Jidna-
deva considers Prakriti and Purusha to be interdependent,
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and complementary to each other. Thus, he says that it is
only through the God that the other is a Goddess, and it is
through her that he is the Lord. The chaste and well-devoted
Prakriti cannot live without him, while apart from his beloved,
the Purusha cannot be called Siva, nor can he be called the
all-doer and the all-enjoyer (Amt. 1. 10, 21, 28, 39); thus,
these two being relative cannot exist independently of each
other. Through their profound love, they live happily not
only in the smallest particle, but find the great world too small
for them to live in. They treat each other as their very life,
and even the most insignificant thing in the world cannot be
created without their mutual help (Amt. 1. 11-12). On the
one hand, the Prakriti, blushing at her formless hushand,
adorns him with the ornaments of names and forms as great
as the world itself; and by her miraculous power presents
the rich manifold world in° Brahman which cannot tolerate
even the idea of unity. The Purusha, on the other hand,
enhances the growth of his beloved Prakriti by contracting
himself, as she manifests only the existence of the Purusha
in all her manifestations ; and he, who assumes the form of a
seer through his love for her, suddenly throws himself away
in grief when he fails to see his beloved ; it is on account of
her importunities that he assumes the form of the world,
while he is left naked without her, being deprived of the cover-
ing of the names and forms created by her (Amt. 1. 30—34).
Jiinadeva is here giving expression to a very favourite idea
of his, that with the expression of the Praknti, the Purusha
becomes concealed ; while with the knowledge of the real
nature of the Purusha, the Prakriti vanishes. This reminds
us of the Empedoklean idea of Love and Strife, each alter-
nately entering the Sphere and driving away its opposite,
What Jiiinadeva wants to express here is that as soon as we
come to know the real nature of either the Prakriti or the
Purusha, their dependence on Brahman and their essential
unity with it become evident, and we come to regard them
as only relative conceptions that point to the one Absohute
which underlies them both.
6. This leads us to consider the unity of the Prakriti and
the Purusha in Brahman. We are told
The essential unityof by Jilinadeva that both the Prakriti
Prakriti and Purusha and the Purusha live in Brahman and are
in Brahman. illuminated by its light, and that from
eternity both of them have been living
there as one (Amt. 1. 8). Both of them melt their forms into
the unity of Brahman, though the world that we see by
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our ignorance is created by the half part of each of them (Amt.
L. 15). Jhanadeva further tells us that the duality or differ-
ence of male and female is only in name, while in reality the
One supreme Brahman in the I:}t;rm of Siva alone exists, The
Prakriti and the Purusha together create but one world, as one
sound is produced by striking two sticks against each other,
or one Vind prepared by means of two bamboo rods: two
lips utter but one word, and two eyes give but one vision.
The Prakriti and the Purusha whose parts are as if intermin-
gled, seem to be two, but are in fact eternally enjoying the
unity of the one blissful Atman (Amt. 1. 1720, 40), and are
therefore really one. They cannot be distinguished from one
another, as sweetness cannot be distinguished from sugar :
again, the sun shines on account of his lustre, but the essence
of lustre is nothing but the sun (Amt. 23—25). Siva and
Sakti, the Purusha and the Prakriti, are declared to be es-
sentially one, as are air and its motion, or gold and its lustre,
or musk and its fragrance, or fire and its heat (Amt. 1. 4142),
If day and night were to go together to the abode of the Sun
to meet him, the day would vanish along with the night ;
similarly do the relative conceptions of the Prakriti and the
Purusha vanish in the unity of Brahman (Amt. 1. 43). Though
the Purusha and the Prakriti seem to be male and female (from
the grammatical point of view), yet there is really no difference
between them, just as there is no difference in the waters of
the Sea (male) and the Ganges (female) when they meet to-
gether (Amt. 1. 54). Jiidnadeva, therefore, bows to Bhiiteda
and Bhavini, the Purusha and the Prakriti, in a spirit of unity
with them as the ornaments of gold would bow to gold of
which they are made (Amt. 1. 60, 52). Finally, he declares
that having renounced egoism, he has now become one with
Sambhu and Sambhavi, as & piece of salt becomes one with
the sea when it leaves aside its soliditv and smallness (Amt.
1. 63).
7. After having shown in the previous section how the
Prakriti and the Purusha, being relative
' Description of Brah-  conceptions, point to an ultimate prin-
S or Atsian. ciple, call it Brahman or Atman, which
underlies them both, we may now
proceed to consider the nature of this ultimate principle.
If, as we are told, the Atman exists independently of every-
thing else, and sees without being seen by anybody, and s
ever manifest, how can we talk of him as non-existent, or as
lost ? The Atman silently endures the charge of the nihilists
who regard him as nothing, for they contradict their own

10 ¥
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theory in practice, as the assumption of their own existence
necessarily presuypcues the existence of the Atman. Can the
Atman he proved as non-existent—the Atman, who witnesses
the sleep which in its dense darkness of ignorance engulfs the
gross and the subtle worlds alike, and who is the all-knower,
and who cannot be encompassed by what is wvisible T The
Vedas speak about everything, but they have not even men-
tioned the name of the Atman, who is beyond all being and
non-heing, The Sun that illumines all things cannot show us
the Atman ; the sky that envelopes all things canmot compre-
hend the Atman. i’;}gc:-ism which eagerly embraces as its own
every kind of body which is but a conglomeration of bones,
leaves aside the Atman, who is beyond aI? egoism. The under-
standing, that grasps all things knowable, falters before this
Atman. The mind, that imagines many things, remains
far removed from the Atman. "The senses, that are ever
directed to the useless objects of sensnal pleasures, like wild
cattle feeding on the grass of barren land, absolutely fail to
taste the bliss of the Atman. Is it possible to apprehend in
all its totality the Atman or Brahman that swallows up the
world, along with ignorance that created it ? It is impossible
for any one to see tie Brahman, which, being pure knowledge
itself, cannot be an object of knowledge even to itself, just as
the tongue that tastes all other things cannot taste itself.
How could the Atman be limited by anything else, when it
is not limited even by any desire to see itself ? Thus all our
efforts to determine the nature of the Atman prove as futile as
those of a person who tries to outrun his own shadow. Those,
therefore, who describe the Atman in words or by means of
varions similes, remain only far removed from him, as they
cannot give a real deseription of the Atman. The Atman
iz not only beyond all words, but also beyond the reach of
intellectual apprehension. It is through the Atman that the
individual self is purged away of its ignorance, and can ex-

rience the ecstatie, beatific condition. Though the Atman
18 the seer, he is not relative to anything seen; for how
could there be any act of seeing when there is not in
the Atman even the idea of unity, as unity is only relative
to duality (Amt. VII. 104-122) 7 Thus the ultimate

inciple, namely the Atman, is declared to be the all-
E:nwer and all-scer ; beyond being and mnot-being ; beyond
the reach of egoism ; beyond the senses, mind, and under-
standing ; bafiling all deseription by means of words;
and  transeending all perceptual and conceptual know-

ledge.
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8. Asregardsthe nature of Brahman, Jiiineévara first denies
the existence in it of the three attributes,
Brahman is beyond existence, knowledge and bliss, in the sense
the three attributes— that they, like the attributes of Spinoza,
Existence, Knowledge are incapable of exhaustively determinin
and Bliss. the nature of Brahman, though they al
enfer into its nature and are together expressive of Brah-
man.  As lustre, hardness, and yellowness together consti-
tute gold ; or as viscosity, sweetness, and melliffuity together
constitute nectar ; or as whiteness, fragrance, and softness
are only camphor; and just as the three qualities in each
case mean but one thing, and do not point to the exis-
tence of a triad ; similarly the three attributes of Existence,
Knowledge, and Bliss involve no triad, but express one Brah-
man. And as the three gualities of camphor do not exhaust
its nature and may t-hnre?{sre be said not to exist in it at all,
similarly, the three attributes of Brahman may be declared
to be non-existent in Brahman, as they fail to grasp Brahman
in its totality (Amt. V.1, 7). They are only human ways
of looking at Bralman, which is absolute and remains un-
affected by these; as we human beings talk of increase or
decrease nf):nhe Kalds of the Moon from our own point of view,
while the Moon is as it is in itself, perfect at all times,
and unaffected by our way of lmkjitf at it. Similarly Brah-
man is as it is, and is not affected by our way of deter-
mining its nature by means of the three attributes, or their
opposites which are implied in them (Amt. V. 8—12). These
expressions, however, point to the Absolute before they vanigh
in it, like the clouds that shower rain, or like the streams
that flow into the sed, or like the paths that reach the
goal. As a flower fades after giving rise to a fruit, or as a
fruit is lost after giving its juice, or as juice vanishes after
giving safisfaction ; or, again, as the hand of a sacrificer re-
turns after offering oblations ; or as a sweet tune is lost in the
void after awakening pleasurable sensations in the hearers ;
or as a mirror disappears after reflecting the face ; similarly,
the three terms become lost in silence after manifesting the
pure nature of Atman as the Seer (Amt. V. 20-25). Brah-
man is beyond all speech, and it is as impossible and futile
to speak about it, as to measure one's length by measuring
one’s shadow by one’s own hands (Amt. V. 26--27).
Brahman is beyond all relative conceptions, such as existence,
intelligence, and happiness ; as also beyond the opposites
of these that are implied in them. It i1s neither existence,
nor non-existence, for it is absolute existence : it is neither
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intelligence nor non-intelligence, as it is absolute intelligence ;
and it is neither happiness nor misery, since it 18 absolute
bliss, It transcends all duality of opposite and relative con-
ceptions, and is absolutely one, though not numerically one
(Amt, V. 26 34). ‘
9. The Sun alone, who is never thrown into the back-
ground by any other lustrous body, and who can never
be covered by darkness, can bear com-
The existence of Brah-  parison with Brahman, which is neither
man proved againstthe datkened by ignorance nor brightened
Nikilists. by knowledge. Moreover, it is not con-
scions of its own condition (Amt. IV.
17—18) ; for if we were to suppose that Brahman knows
itself, this wonld imply that it was ignorant of its own self
for some time, as knowledge is always relative to ignorance ;
this, however, is absurd (Amt. IV. 23). The mode of exis-
tence of Brahman is so nnigue that both existence and non-
existence prove false in its case (Amt. IV. 25). But we can-
not say that Brahman does not exist at all ; for none has such
an experience. Further, Jiidnadeva asks, on whose existence
ean it be proved that Brahman is nothing, and does not exist ?
Some one’s existence is absolutely necessary to prove the
existence or non-existence of anything. Brahman's existence
is unique, and it exists without existing in any particular
way, and without being non-existent (Amt. IV. 26—31). The
reason why Brahman is supposed to be non-existent is that it
is an object of knowledge neither to itself nor to any one else.
Its existence, however, is pure and absolute, and is therefore
beyond both existence and non-existence. It exists in its
own way, a8 a man fast asleep in an uninhabited forest exists
without being an object to himself or to anybody else (Amt.
IV. 32— 34). Brahman exists in itself without being consci-
ous of anv existence or non-existence (Amt. IV. 37), as
the water of a subterranean spring that is not yet tapped,
exists in itsell perfectly without being an object of experi-
ence to anybody (Amt. IV. 39). Thus does the Absolute
exist in itsell, and is beyond all relative existence and non-
existence. -
10. Jninadeva speaks of Brahman in the same manner in
which Kant speaks of the thing-in-itself,
Beabein 1 and declares that it remains unknown to
indescribable. all sciences ; that it suffers no comparison,
and is like itself, as the sun is like the
sun, the moon like the moon, or the lamp like itself (Amt. V, 39 ;
VII. 233} It alone can know the maode of it-B ﬂXiBtEIll'.’.B, as does
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an unplanted sugar-plant know the sweetness of its juice ;
or the sound of an unstruck Vind its own sound ; or as the
filament and fragrance themselves act as bees to appreciate
the fragrance of a flower that has not yet come into being ;
or again, as food that is not yet cooked can know its own
flavour ; or asthe moon of the 30th day of the month at midday
know itself. It is like the beauty that has not yet assumed
any form, or like the holiness of a virtnous act before it is
performed. The Brahman can be described only if desire,
that is dependent on mind, were to grow uncontrollable even
before the mind was created. It is like the sound that exists
before any musical instrument is constructed ; or again it is
like fire which having burnt the firewood has returned
to itself and lives in itself...... The Brahman, in fact, trans-
cends all generality and particularity, and lives, ever enjoying
itself. Silence is greatest speech in its case, For all modes
of proof proclaim that Brahman cannot be proved, and all
illustrations or parables solemnly declare that Brahman can-
not be shown. All conceptions and all scientific characteris-
ations vanish before it efforts prove [ruitless, and even
experience grows hopeless of wverification. Thought along
with its determinative quality disappears, and thus proclaims
the glory of Brahman hke a great warrior, who by his death
gains success for his master. Understanding becomes ashamed
of its inability to know Brahman...... How can words de-
gcribe Brahman, where experience itself vanishes, along with
the subject that experiences and the object that is experienced,
where the supreme speech itself disappears, and no trace is
found of any sound (Amt. V. 39 63) ! Jidnadeva declares
that it is as unnecessary to describe Brahman in words, as to
wake up one that is awake, or cook food for one who has taken
his meals, or to light up a lamp when the sun has risen (Amt.
V. 65, 66).
11. Jiinadeva now proceeds to discuss the efficacy and
the inefficacy of the word, its efficacy as
Efficacy of the a reminder of Brahman and its inefli-
Word. cacy to reveal the absolute nature of
Brahman, as well as to destroy Igno-
rance which does not exist. First, he begins by praising the
importance of the Word, and tells us that we regain a thing
that is lost in forgetfulness when we are remi;eﬁed of it by
Word. The Word is therefore glorious and famous as a re-
minder (Amt. V. 67, 68). JhAnadeva extols the great utility
of the Word, and asks if it does not serve as a mirror, which
by reflecting the individual Self, makes him vividly realise
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his own Self, and thus reminds him of his real formless nature
which he has forgotten through ignorance. But this wonder-
ful mirror is different from other ordinary mirrors, inasmuch a8
it enables not only the seeing, but even the blind to see their
reflections in it. The Word 15 declared to be, like the lustrous
sun, the glory of the family of the Unmanifest. Through it
does the sky come to he what it is, and possess the quality
that it does. Though the Word is invisible like a ‘sky-flower’,
it gives rise to the fruit of the world. It is a torch-bearer
that lights the path of action, and tells us what ought to be
done, and what ought not be done. It is a judge that
decides between bondage and freedom. When it pleads for
Avidya, it makes the world, which is the result of ignorance,
appear as if it was real. It works as a magician, and it is on
account of its spell that Siva comes to be limited, and thinks
himself as an embodied Self ; while it is also through the Word
that the individual Self comes to realise his own real nature.
The Word cannot be compared to the Sun, becanse the latter
shines only by destroying the night which is its opposite,
while the former supports both the opposite paths of action
and actionlessness at the same time. Jiiinadeva says that it
1s impossible to describe adequately the innumerable excellent
qualities that the Word possesses, since it sacrifices its own
life for the knowledge of &e Atman.
12, Jianadeva, however, shows that the Word, though
famous as a reminder, is yet absolutely
The incfiicacy of the useless in the case of the Atman, first
Word to reveal the because the self-conceived Atman, that is
absolute nature of the all-knowledge, stands in no need of any
Atman. obligation of being reminded by means
of Word (Amt. VL. 12, 13); and secondly,
because it is foolish to suppose that the Word can show
Atman to himself by destroying Ignorance, which by its very
nature has no existence whatsoever (Amt. VI. 20). The Word
i8 futile both ways, since it can neither destroy ignorance
that is non-existent, nor reveal the Xtman that is all-know-
ledge and self-existent ; it is therefore useless like a lam
lit up at midday which can neither destroy darkness whicE
does not exist at that time, nor light the Sun that is self-re-
fulgent. Thus being fruitless both ways, the Word vanishes
like a stream that 1s lost in the waters of the deluge (Amt,
VI. 96— 98). Now the Word is useless in the case of the Atman,
because there is neither memory nor forgetfulness in him, and
nothing else exists besides the Atman. How could the Ab-
solute remember or forget itself ? Can the tongue taste itself ?
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The Atman or the Absolute is pure knowledge, and beyond the
relative conceptions of memory and forgetfulness (Amt. VI.
14—15). It is simply a contradiction to suppose that the
Word can gain greatness by enabling the all- Ennwmg Atman
to experience himself. For this is as impossible as-that one
should marry oneself, or that the Sun should light itself or
eclipse itsell, or that t.‘ma sky should enter into itself, or the sea
flow into itself ; or again that fruit should bear fruit, or that
fragrance should scent itself, or that fire should burn itself.
Again, it is as impossible that the all-knowing Atman should
be enabled to know himself, as that sandal should smear itself,
or that colour should be coloured, or that a pearl should adorn
itself by a pearl ; or again, as the eye should see itselfl, or as
a mirror reflect itself, or a knife cut itself. The Atman that
is self-evident and self-existent stands in no need of proof by
Word. 1t is therefore groundless to_believe that the Word
can gain greatness by enabling the Atman to enjoy himself
(Amt. VL. 75—95).

13. Then, again, the Word is equally useless with refer-

ence to Ignorance which it is supposed to

Inability of the Word destroy. Since Ignorance by its very
to destroy Ignorance, nature is non-existent. lilte the son of a
which does not exist.  barren woman, there is no object left

for logie to destroy. Ignorance is as

unreal as a rainbow ; and if the rainbow were real as it seems
to be, what archer would apply a string to it, and discharge
arrows ? It is as impossible fp Word to destroy ignorance as
for the sage Agastya to drink up a mirage. Again, if Avidya
were such a as to be destroyed by Word, then why
should not fire easily burn the imaginary city in the sky ? 1t
is as futile to try to destroy Ignorance by Word as by means
of a lamp to see the Sun; for lgnorance is umuﬁstantiul
like a shadow, and disappears like a dream in wakefulness.
Ignorance is false like the ornaments created by the spell of a
magician, which can neither enrich a poor man when he pos-
sesses them, nor impoverish him when he is deprived
of them: Fating of imaginary sweet cakes leaves a man
without food. "The soil on which a mirage appears is not
moistened. 1f, therefore, Ignorance were real as it seems, men
would have been drenched by the rain painted in a picture ;
fields would have been moistened, and tanks filled by it. Whﬂ.t
necessity would there be to prepare ink if one were able to write
by mixing up darkness ! Ignorance is as 1lluﬁxur‘,r as the blue-
ness of the sky ; and as the very word Avidya itself declares,
it does not exist...... If Ignorance were something positive,
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thought would have determined its nature. But it is by its
very nature non-existent, as has been shown in various ways ;
nothing is left therefore for the Word to destroy. 1t is as
vain to try to destroy Ignorance by logic, as to slap the
void, or embrace the sky, or kiss one’s reflection. One
who yet entertains a desire to destroy this Avidyd may
leisurely take off the skin of the sky, or milk the nipple of
a he-goat,........ or by crushing a yawn take out juice
from 1t, and mixing it with indolence, pour it into the
throat of a headless body. He may turn the direction of
the flow of a stream, or prepare a rope from wind, He
may beat a bugbear, bind in a garment hiz own reflection,
or comb the hairs on his palm. He may pluck the sky-
flowers, and break with ease the horns of a hare. He may gather
soot from a lustrous jewel, and marry with ease tﬁe child
of a barren woman ; Le may nourish the Chakora birds of
the nether world with the nectar-like rays of the new moon,
and may catch with ease the aquatic animals in a mirage
(Amt, VI 24-54)! Jhanadeva repeatedly declares that
Avidya does not exist at all, that its non-existence is self-
evident, and that it is simply meaningless to say that the
Word destroys it (Amt. VI. 43, 55, 68). In fact. the Word
would destroy itself, if it tries to explain the meaning of Ig-
norance (Amt. VI. 71). Jiiinadeva concludes, therefore, that
the Word, which is the very life of Knowledge and Ignorance,
vanishes along with them in the Atman, as the world vanishes
in the deluge, or the cloudy day vanishes when the clouds
pass away (Amt. VL. 102, 103).
14. Jnanadeva next turns to the consideration of the
relation of Avidyd and Vidya, and tells
Nature and Relation of 1Us that with the destruction of Avidya
Avidya and Vidya. are destroyed the four kinds of speech
which are so intimately connected with
it, as hands and feet disappear along with the death of the
body ; or as the subtle senses-depart along with the mind
or as the rays disappear along with the Sun ; or again as the
dream vanishes before the sleep comes to an end. Jfiina-
deva holds that from the ashes of the Avidya, that is de-
stroyed, arises, as from those of a Pheenix, the Vidya, and the
four kinds of speech are again revived as philosophical sciences,
and they continue to live. as the iron that is burnt lives as
Rasdyana, or as the burnt fuel lives as fire, or as the salt that
is dissolved in water lives as taste, or ag sleep that is destroyed
lives as wakefulness (Amt. 111. 2-7). As Vibhiiti lives in the
form of white lustre even when its particles are brushed away,
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or as camphor lives in the form of fragrance even when it is
dissolved in water, or as the waters of a stream, that has run
off, live in the form of meisture in the soil, similarly does the
Avidyd that is destroyed continue to live in the form of Vidya
(Amt. 111. 27— 29, 31). Avidya, therefore, whether living or
dead, limits the Atman either with bondage or liberation ;
for when living it binds the individual Self with false know-
ledge about himself, and even when dead it remains as the know-
ledge of the real nature of the Atman, which is also equally
a limitation to the Atman ; thus it acts like sleep which by
its presence creates dreams, and which while departing points
to the existence of wakefulness (Amt. ITL. 11, 9—10).
Thus, Avidya is declared to be the cause of both bondage
and freedom, as is sleep the cause of dreams and wakefulness.
Jidnadeva maintains that both the conceptions of Bondage
and Freedom, as results of Ignorance and Knowledge, are
relative and false ; since Freedom itself is a sort of Bondage
in the case of the Atman who is beyond them both (Amt.
I11. 12). Even the knowledge ‘1 am the Atman’ is itself a
limitation to the Atman, because it is relative to Ignorance ;
while the Atman is beyond both knowledge and ignorance,
and is of the nature of pure and absolute knowledge. Real
emancipation is attainable, only when this relative knowledge
of the {ﬁmﬂu also vanishes (Amt. I11. 23, 24). It is, there-
fore, as foolish to suppose that the Atman, who is absolute
knowledge, stands in need of any sort of knowledge in order
to know himself, as to think that the Sun requires another Sun
for the spread of his light; and it is as ridiculous to say
that the ftmun is delighted by his knowledge, as to say that
a man who has lost himself wanders over various countries
to find himself, and that he is delighted when after a num-
ber of days he comes to know that he is himself (Amt. TI1.
19— 22), The final result of all this discussion is that both
Knowledge and lgnorance are proved to be obstructions in
the way of the realisation of the Atman, and we are told
that both of them should therefore be sublated.
15. Now Knowledge, that destroys lgnorance and its
effects, 1s itsell destroyed, as the fire
Knowledge that is in its eflorts to burn camphor burns
relative to Ignorance itself, or as the silkworm in confining it-
is itsell destroyed in self in the cocoon and shutting up the
Brabmas, ~ outlet hy means of earth kills itself, or
as a thief, who enters into a sack and
fastens himself in it, gets bound by himsell (Amt. IV, 2, 5, 4).
Knowledge that thus destroys Ignorance increases till it
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entirely destroys itself (Amt. IV. 10) ; but before its final dis-
appearance 1t grows in size for a moment like the light
of a lamp whose oil and wick are exhausted. Thus its in-
crease 18 only indicative of its final destruction. Know-
ledge lives only for a moment to be finally destroyed like the
Jasmine buds that bloom into flowers only to fade away just
the next moment ; or like the ripples that rise only to be
instantly merged in water ; or like the lightning that flashes
and disappears at the same moment (Amt. IV. 10, 6-9).
Knowledge, that shines by destroying Ignorance, is itself
swallowed up by Absolute Knowledge (Amt. 1V. 14), which
leaves no distinction between Knowledge and Ignorance, as
the Sun that fills the whole universe leaves no room for any
distinction between light and darkness (Amt. IV. 11—12).
Jidnadeva declares that Knowledge and Ignorance are like
twins that resemble each other, and that Knowledge is there-
fore itself a kind of Ignorance (Amt. VII. 6). But for know-
ledge, the very name of Ignorance would never have been
heard (Amt. VIIL. 1); for Ignorance is as illusory as the horses
in a picture, which cannot be used for war (Amt. VII. 4). It is
great only in itself, as a dream and darkness are great in them-
selves (Amt. VII. 3). 1t is as vain to search for it in real
Knowledge, as to seek for the waves of a mirage in Moonlight
(Amt. VII. 5).
16. The nature of Ignorance and Knowledge is further
expounded by Jndnadeva in his subtle
Jnapadeva's argu- and forensic attack against the Ajiia-
ments against the navidins, who argue for the existence
Ajnanavadins. of Ignorance in the Atman. Jhdnadeva
aske, if Ignorance really lives in real
Knowledge, which is the Atman, why does it not make the
Atman ignorant, since it is the nature of Ignorance to be-
fool a thing in which it exists (Amt. VII. 8, 9)?7 Jfiana-
deva subtly argues that if Ignorance exists, it must by its
very nature cover everything ; and since it cannot know itself,
there will be nothing to recognise and prove its existence ;
on the other hand, if it does not make ignorant the thing in
which it exists, it will be no Ignorance at all. Thus, he says
that when Ignorance by its existence has rendered the one
knowing Absolute ignorant, nothing will exist but Ignorance ;
and asks “who would then know that Ignorance exists 2° JIg-
norance cannot know itself, as a proof cannot prove itself ;
one has therefore to keep silent in this case (Amt. VII. 14,
11—13). Ignorance therefore vauishes since it does not know
itself (Amt. VIL 17). On the other hand, it is as meaningless
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to designate as Ignorance what does not make ignorant the
Atman in which it exists, as to call a cataract that which
does not impair the eyesight, or to name as fire that which
does not burn, or to posit as darkness that which does not
destroy light, or to designate as sleep what does not disturb
wakefulness, or to entitle as night what does not diminish the
day. Itis, therefore, vain to say that Ignorance existsin the
Atman and yet the Atman remains all-knowing (Amt. VI. 19—
23). Again, thought makes it evident that it is merely an unjust
distortion of facts to suppose that Ignorance, the cause of
worldly existence, existsin the Atman (Amt. VII. 24). For, how
can the two diametrically opposite things like the densely dark
ignorance and the refulgent knowing Atman exist together ?
Ignorance and Atman will live together, only if sleep and
wakefulness, forgetfulness and memory, can exist together;
or if cold and heat can travel together; or if darkness can
envelope the rays of the Sun ; or if night and day can stay to-
gether at the same place; or if death and life can be twins
to one another. It is therefore mere nonsense to say that the
Atman and its opposite live together (Amt. VII. 24—30). It
is also wrong to suppose that Ignorance can exist in the Atman
when the latter exists in its absolute unmodified condition, as
fire does in wood before two pieces of it are rubbed together
(Amt. VIL 58, 59). For this cannot be proved; and this
also involves a contradiction in including in the Atman its
opposite. Further, how can the Atman, which cannot suffer
even to be called by its name, and which is not even con-
scious of itself, have any resemblance to Ignorance and be
united with it (Amt. VIIL. 60, 64) ? 1t is as futile to try to
remove ignorance from the Atman as to clean a mirror that is
not yet made (Amt. VII. 62). In spite of all this, if one per-
sists in saying that Ignorance exists in the Atman, which is
beyond alf being and non-being, we may admit, says Jiiina-
deva, that it exists, if the non-being of a jar that is broken to a
thousand Pi{-:-ues can exist, or if the all-killing death itself be
killed, or if sleep be asleep, or if fainting itself faint away, or
if darkness fall into a dark well, or if the sky can be turned into
a whip and sounded, or if poison can be administered to a
dead man, or if letters that are not written can be erased
away (Amt. VII. 66—70). It is as false to say that Ignorance
exists as to say that a barren woman gives birth to a child,
or that burnt seeds grow ; for nothing exists except the Abso-
lute (Amt. VII. 71, 72). It is as foolish to try to find
out in pure intelligence the ignorance which is entirely its
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opposite, as to wake up hurriedly in order to catch sleep (Amt,
VIL. 73—76). Think in whatever way we may, we cannot
find any existence of Ignorance (Amt, VII. 77). And it is as
vain to trace its existence as to erect a meeting-hall using
the hare’s horns as pillars, illuminate it with the rays of the
new moon, adorn the children of a barren woman with sky-
flowers, or give to them the ghee of a tortoise taking the sky
as a measure-glass (Amt. VII. 80-83). That ‘Ignorance does
not exist’ forms, so to say, the burden of Jifinadeva's dis-
cussion, and he concludes that Tgnorance can exist neither
in the Afman nor independently of the Atman, as a living
fish made of salt can neither exist in water, nor separately
from it (Amt. VII. 35 39). lts existence is therefore both
ways absolutely illusory (Amt. VII. 40),
17. Jhanadeva next proceeds to make a logical discussion
of the nature of ignorance. He con-
A logical discussion fends that ignorance must be either
of the nature of Igno- directly apprehended, or logically in-
TARCE. ferred. 1t 18 not directly apprehended,
first becanse all Pramfnas hike Pratya-
ksha are the results of ignorance, though not ignorance itself,
as the sprout and creeper are results of the seed, though not
seed itsell, or as good or bad dreams are the offspring of sleep,
though not sleep itself. These Praminas, therefore, as the
effect of ignorance, cannot certainly apprehend Ignorance
(Amt. VIL 47), as they are themselves Ignorance on account
of the identity of cause and effect (Amt. g{‘flll. 51). lgnorance
and its effect are the same as the dream and the witness thereof
are of the same nature (Amt. VII. 49). Secondly, on the same
principle the senses, that are also effects of Ignorance, cannot
perceive it (Amt. VII. 48), as raw sugar cannot taste itself, or
as collyrium cannot besmear itself (Amt, VII. 50). Thus the
very fact that Ignorance cannot stand the test of any Pramina
proves that it is false, and that there is no difference between
it and the sky-flower (Amt. VII. 55, 54, 53). For how can
ignorance be called real, when it is neither a cause of anything,
nor does it produce any effect ? It is therefore evident that
ignorance is ncapable of direct apprehension since it is neither
cause nor effect of anything, which alone are directly perceived
(Amt. 56—57). As to the second alternative, that lgnorance
can be logically inferred, the Ajiianavidins contend that the
very fact that there is this vast world shows that 1 gnorance
exists as its cause, and though it is not directly seen, it may be
safely inferred from this, its effect ; as from the fact that the
trees are fresh and green. it may be inferred with certainty
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that their roots are taking water, though the ground round
about the trees may be apparently quite dry; or as the exis-
tence of sleep can be inferred from the dreams, though the
man who enjoys the sleep is not conscious of it at that time
(Amt, VII. 91— 94), Ignorance, therefore, though not directly
visible is ecertainly inferrible (Amt. VII. 90). Jiiinadeva
replies to this contention that the world which the Ajfifina-
viidins declare to be the result of lgnorance is in fact an exten-
sion of the all-knowing and self-luminous Atman, who presents
himself as the wvisible world, and who himself assumes the
function of a seer (Amt. VII. 87). We shall discuss in detail
the views of Jhdnadeva about the nature of the world in one
of the sections that follow. It is sufficient to note here that
he declares that to regard the world, which is really a form
of the Atman who is absolute knowledge, as but a flood of
ignorance, is as foolish as to call the light of the Sun darkness
(Amt. VIL. 100, 95). Are we to call a thing collyrium, which
makes all other things brighter and whiter than the moon ?
The world, which is in fact supreme Light, may be regarded
as a result of lgnorance, only if water can perform the function
of firer. 00 i (an ambrosia ever produce poison ? (Amt. V1L,
B6—99.) Similarly, the world, which, as the sport of the
Atman, proceeds from the Atman, who is all knowledge, cannot
be anything but knowledge. If one were to call such a world
Ignorance, Jianadeva says that he knows not of what nature
Knoewledge would be ; for whatever exists is the Atman (Amt.
VIL. 101). 1t is therefore unjust to call the Atman (who
exists also as the world) Ignorance. Put, says Jifinadeva,
~if the Ajnanavadins persist in calling what illumines the world
Ignorance, he could regard it only as a mode of expressing
truth in a contradictory manner, as what enables a man to see
an underground store of wealth may be called collyrium, or as
an idol made of gold may be called Kilikd. In reality, all
existence is illumined by the refulgent One, and it is on account
of him that knowledge knows, and sight sees. and the world
exists as his form. It is simply foolish to point out to this
world as ignorance (Amt. 269 274). If one were to place
fire inside a box made of lac, the box will be immediately
reduced to fire (Amt. VIL. 276), and there will be inside and
outside the box nothing but fire ; similarly, there is one Atman
shining inside and outside the world. The world is thus a
vibration of the Atman, and if the Ajfianaviding call it Ig-
norance, we may regard them as having gone mad (Amt, VII.
277). Jhidnadeva regrets that nobody recognises the fact that
the very term ‘Ignorance’ and the statement ‘ Ignorance exists’
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become intelligible only through Knowledge (Amt. VII. 279,
18). He declares, therefore, that Ignorance which is not
anything and which does not know itself, is proved to be
non-existent by all Praminas; and since it has no effect, it
cannot be said to exist; while its non-existence is self-evi-
dent (Amt. VII. 102, 103). Finally, Jianadeva criticises
the argument adduced in favour of the existence of Ignorance,
that from the fact that Ignorance is the canse of the know-
ledge of the world, it may be inferred that Ignorance
exists. Jiidnadeva points out that this would make knowledge
a quality of ignorance, which is as absurd as to suppose that
pearls are produced from soot, or a lamp lighted by ashes.
Pure illumination would be produced by dark ignorance, only
if flames were to be proceeded from the moon, or stones from
the subtle sky, or deadly poison from nectar. It is wrong to
suppose that knowledge proceeds from ignorance ; for with
the appearance of knowledge ignorance is destroyed, and pure
knuwre.dge alone ultimately remains (Amt. VII. 282 287).
There is, therefore, no diflerence hetween the world that is
illumined, and the Atman that illumines it: they are one.
Jiidnadeva thus forces his opponent, the Ajfidnavadin, to con-
fess his mistake, and regard the whole world as but an illumi-
nation of the Absolute (Amt. VII. 289).
18. We may now turn to the consideration of Jiiinadeva's
theory about the world, since it forms
The Sphurtivada. ~ his original contribution to philosophic
thought. He regards the world as not
in any way different from the Absolute, but as a manifest-
ation of Him, a sport of the one supreme intelligent Atman.
Nothing exists but Brahman, which alone shines forth as the
world. We are told that when there arises a desire in the
supreme Atman to see himself, he himself becomes the mani-
fold world, an object to himself, and thus comes to see himself
as the visible world (Amt. 129, 131, 156). Thus the Atman,
who is beyond all triads, and of the nature of pure light, ex-
pands himself as the world. The supreme Intelligence alone
underlies all the objects of the world, that are ever changing
and assuming different forms ; it is so rich that it wears every
moment new apparels in the form of the objects of the world.
And as the Atman regards the objects once created as stale and
worn out, he presents to his vision ever fresh and new objects.
Jiinadeva remarks that it is the Absolute that itself appears
as the knowing Subjects, that vary with the variation of the
Objects that are known (Amt. 123- 128). But though Brah-
man itself becomes the visible world, and heing itself its seer,
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enjoys it, its unity is not in the least disturbed by it, as the
unity of the original face is not disturbed though it is reflected
in a mirror, or as the standing posture of an excellent horse
which sleeps while standing 1s not disturbed even when it
wakes up. Just as water plays with itself by assuming the
form of waves, the Absolute is playing with itself by becoming
the world. Is any difference created in fire, when it wears
the garlands of flames 7 There i3 no duality between the Sun
and his rays, when he is surrounded by the rays. The unity
of the moon is not disturbed, even when enveloped by the
moon-light. The lotus remains one, even when it blooms
into a thousand petals...... Even when there are spread on
a loom a number of threads, there is to be found in them nothing
but thread. Similarly, there is no difference in the Absolute,
when it presents itself either as the seer of the world, or as the
world that it sees; for it is the Absolute alone that becomes
both. Thus, the unity of the Atman is not lost even when
he comes to fill the whole universe. ... .. If the eye had been
able to see the world without opening its lids, or if the seed of
a Bunyan tree had been able to produce the full-grown tree
without breaking itself, then it could have been illustrated how
the unity of Brahman expands itself into the manifold world
(Amt. VII. 132 149). On the other hand, when the Atman
ceases to desire to see himself, and thus present himself as
the world, he can do so easily, for then he would remain what
he is by nature (Amt. VIL, 173). He would then rest in himself,
as sight remains absorbed in itself when the eyes are closed,
or as a tortoise draws within itself its feet, or as on the new-
moon day all the sixteen Kalds rest in the moon (Am¢. VII.
150—153). 1t is the Absolute, which, by its mere winking,
presents itself as the particular world, and which, after de-
stroying this world, returns to its absolute condition (Amt.
VII. 183). As all that exists is but the Absolute, how can
there be any subject to see, or any ohject to be seen (Amt.
VIL. 155) ? Yet as the visible world that is seen, and the seer
who sees, eternally follow from the Absolute, they are eternal
and are not newly created, just as the sky and the void, air
and touch, light and brightness, that ever live together are not
newly united to each I:Tt‘“iﬂr. The Absolute that shines as the
universe sees the universe, but it also sees the non-existence
of the universe when the latter vanishes; for it ever conti-
nues in its own seeing condition in spite of the existence or
non-existence of the universe. 1t is ever seeing itself in what-
ever condition 1t may be, for there is no difference between the
Absolute and the World, .as there is none in the whiteness
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of the moon and that of camphor. There is no reason to sup-
pose that the Absolute and the World are two different en-
tities, and that the one sees the other : for it is the Absolute
alone that sees itself in the form of the World. The intelli-
gent Absolute ever sees itself, and stands in need of no other
entity to see itself, just as a jewel does not require any other
thing to cover it with brilliant lustre. It is as impossible that
the Absolute should see itself through some other entity, as
that the sandal should be surrounded by some other scent,
or that camphor should be made white by something else
...... As a lamp is wholly filled with light, o is the universe
entirely filled with the supreme Intelligence, which is for ever
throbbing. And the seeing and the non-seeing of the Brah-
man are like darkness and light in the case of the moon, which,
being really unaffected by these, ever lives in its own original
unmodified condition (Amt. V1I. 157—172). The seer and
the seen, being relative to each other, destroy each other, as
camphor that is put into fire vanishes along with fire : and
the Absolute that is beyond them both remains as the reality
of both, as a zero alone remains when one is subtracted from
one, or as water alone remains, destroying all distinetion
between the eastern and the western seas, when these latter
mix together (Amt. VIL. 175—181). The natural condition
of the Absolute lies between the destruction of the seer and
the seen and a new revival of them, as water remains in its
natural state when the wave that has arisen vanishes and a
new one has not yet arisen, or as we are really ourselves when
our sleep ends and we are not yet fully awake : it is like the
state of the sky when the day ends and the night' has not yet
set in (Amt. VII. 185—189)." Since the Absolute alone exists
in all things, how could there be any seeing and not-seeing,
which imply duality ? The seeing and not seeing that are
relative and dependent on the Absolute thus destroy each
other (Amt. VII. 200). The Atman is not proved to be false
even when he is not manifested hy Maya, but remains what
he is, as the face remains as it i8, whether it is reflected in a
mirror or not (Amt. VIL 215, 219). On the other hand, Maya
owes its reality to the Atman, as a lamp that is lighted by a
person ,&mvea the existence of the person (Amt. VII, 231
233). Nothing else therefore exists except the Atman, whether
he aEpeam as the world, or its seer, as there is nothing
else but the waters of the Ganges, whether it is in jtself or
flows into the sea, or as the ghee remains what it is, whether
it is in a solid or liquid condition. .. ... Keenest thought,
therefore, makes it evident that both the seer and the seen
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are false; for if nothing exists except the one Atman, that
is pulsating everywhere, how can there he any subject that
may see, or any object that may be seen ! Tt 1s as nseless to
-say that it sees itself, as to pour waves into water, or to
mix light with light, or to serve satisfaction to satisfaction,
or to crown the fire with flames (Amt. VII. 234—249). The
Atman is thus declared to be inexpressible in words, and
forms no object either for knowledge or for experience (Amt.
VII. 252). The richness of the Atman is incom arable, since
it becomes the world without losing its unity ; 1t could have
been compared to the Sun, if his rays had not gone out of him-
self (Amt. VIL. 257—264). The sport of the Atman is un-
paralleled, and all that we can say about it is that it is like
ttself. There is neither any waste nor any diminution in the
light of the Atman in presenting himself as the World, which
the Atman enjoys with great rapidity (Amt. VII. 267), thus
E’ﬁmking of incomparable sovereignty within himself (Amt,
. 268).

19. We now pass on to discuss the significance of the Spiri-
tual Teacher as described in the Amri-

Significance of the tinubhava. Jhanadeva's love for his Guru
Spiritual Teacher in 15 profound, and absolutely unbounded,
the mystic life. and though he praises  hi with all
the wealth of his poetic genius, heaping

similes over similes and metaphors over metaphors, he yet
declares that he is absolutely incapable of adequately de-
seribing the greatness of his Gurn. He devotes the whole of
the second chapter of the Amritanubhava to a description of
his Spiritual Teacher, Nivritti. He dwells on the significance
of the name Nivritti, and tells us that the glory of the name
Nivritti lies in its implying absolute actionlessness, without
the slightest touch of action (Amt. I1. 79). We are further
told that he is called Nivritti though there is no Deavritti in the
Atman, which he is supposed to destroy, as the Sun is called
the enemy of darkness, even though there is no darkness which
presents itself as his opponent (Amt. I1. 33, 84). He regards
Nivrittinatha as verily a god who is indestructible, indescrib-
able, unborn, absolute, and of the nature of pure bliss (Amt.
Sansk. 1-2). Jhdnadeva bows to his Guru Nivritti, who,
he says, by killing the elephant in the form of Maya, offers
him a dish of the pearls taken from its temples (Amt. 1. 2).
The spiritual teacher is as it were a spring to the garden of an
aspirant’s endeavours for self-realisation, and though formless,
as 1t were, the form of merey incarnate (Amt. 11. 1). He makes
no distinetion of great and small in distributing the wealth
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of final emancipation. As for his power, he surpasses even the
greatness of Siva. FHe is as it were a mirror in which the in-
Qividual Self sees the bliss of Atman. It is through his grace
that the scattered Kalis of the Moon of spiritual knowledge
are brought together. All the efforts of the spiritual aspirant
to realise the Atman cease when he once meets a spiritual
teacher who renders him actionless, as the Ganges becomes
motionless and steady when it meets the sea..... The grace
of the CGurn is declared to be verily the Sun, with whose rise
vanishes the darkness of ignorance, and the blessed day of
colf-realisation dawns. Bathed in the waters of his Guru's
grace, the individual Self becomes so pure that he comes to
regard even Siva as impure, and would not allow the latter
to touch him (Amt. I1. 5—11, 14). The spiritual aspirant
gains the ripe fruit of self-realisation cnly when he implicitly
acts according to the orders of his spiritual teacher (Amt. T1.
17). It is out of the light of the Gura that the moon and the
stars are created, and it is through his light alone that the Sun
chines (Amt. I1. 23). He is a priest whom even Siva, dis-
tressed by the limitations of his body, asks for that auspicious
day when he may regain his pristine condition of bliss (Amt.
1. 24). The spiritnal teacher is beyond all inference, and
beyond all modes of proof ; he is indescribable in words, which
become silent in his oneness which tolerates no duality (Amt.
I1. 27 28). How can he, who is beyond the reach of all form
and sight (Amt. 11. 50), be an object for our praise or saln-
tation ¢ Thus, when we go to fall at the feet of the Guru, he does
not present himself as an object worthy of salutation ; as the
Qun is not the cause of his own rise (Amt. 11. 44). Not only
does he not become an object of salutation, but he even leaves
no trace of the person who goes to salute him (Amt. 11. 47)
for the latter is also made to realise that he is like the former
really the Atenan, Jidnadeva fells us that when he went
to salute his Master, he found that the object of salutation
vanished along with the saluter, as camphor and fire both
vanish when they are brought near one another, or as a hus-
band, who in a dream goes to see his wife, is destroyed along
with the wife as soon as he awakes (Amt, 11. 72, £3). The
spiritual teacher is therefore beyond the triad of saluter, salu-
tation. and salutee ; and Jidnadeva in his hopelessness to
describe him calls him the greatest mystery possible (Amt.
I1. 37). One cannot love hirmn without being lost to his bodily
self, and there remains no difference between master and pupil
(Amt. I1. 59). The words ‘masterand disciple,” therefore, mean
but one thing, and the master alone lives in both (Amt. 11 61).
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20. Jianadeva next proceeds to describe the unitive ex-
perience of one who has realised Brah-
Description of One man. We are told that the enjoyer and
who has realized the the object of enjoyment, the seer and the
Sell. object of sight, become merged in the
mystic realisation of Brahman, which is
one unbroken whole ; it is as if fragrance were to become a
nose and smell itself, or a sound to become an ear and hear
itself, or a mirror to become an eye and see itself (Amt. 1X. 1).
The knower of Brahman retains his unity in the midst of
diversity as a Savanti flower remains one even though it blooms
into a thousand petals (Amt. 1X. 8). The unity of Brahman
is running through all apparent manifold objects of sense, and
when the senses go to catch hold of their objects, they are lost
along with their objects in the one Brahman which alone
remains (Amt, IX. 15—16); for it is this Brahman which
itself becomes both the senses and their objects. As the
hand that tries to catch the waves finds nothing but water ;
or as camphor presents itself as touch to the hand, as a white
object to the eye, and as a fragrant thing to the tongue ; simi-
larly to the wise, one Brahman alone vibrates as the sensible
manifold (Amt. 1X. 12-14). To him all apparent differences
vanish, as the parts that we see in a sugarcane are lost in its
juice ; no trace of multiplicity is to be found in him, even
though his senses may enjoy their objects (Amt. 1X. 17, 18).
Thus his supreme silence 15 undisturbed, even though he may
speak of all objects that he comes across: and he remains
actionless, even when he performs many actions (Amt. 1X.
20—-21). He remains unique like the Sun who goes to em-
brace darkness with his thousand rays (Amt. 1X. 23),
21. The attitude to reality of such a person may be
characterised as Advaita-Bhakti, or
Nature of Supreme  Unitive Devotion. The eight-fold Yoga is
Devotion. as lustreless before it as the Moon is by
day. Here the consciousness of the body
absolutely disappears, and all actions are performied with the
internal conviction that everything is the Atman. The unity
of the Atman underlies the apparent multiplicity, implied in
the actions of such a knower of Brahman ; and the greater the
number of the actions performed, the greater does the unity grow,
In the case of such a person, the enjoyment of the objects
of sense is itself superior to beatitude, for in the home of Su-
preme Devotion the worshipper and the object of worship are
so mixed together as to become absolutely one, In this case,
therefore, action and actionlessness become equal, as there
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is nothing to be achieved by action, nor is there anything to
be lost by non-action. This state of Supreme Devotion, that
the knower of the Atman enjoys, is simply unique, as it is
beyond both memory and forgetfulness, His sweet will forms
the moral code, and his free actions the highest ecstasy. Here,
God Himself becomes the devotee ; the goal itself becomes the
way ; and the whole universe itself becomes solitude. Now
(God can be the devotee, and the devotee God. And if a desire
arises in God to enjoy the relation of master and servant, he
himself becomes hoth, and thus exhibits this relzstion. In
Supreme Devotion, therefore, the devotee has nothing but God
even for his material of worship. Here it may be said that God
worships God with God. And Jifinadeva does not think this
to be impossible : for he tells us that from the same rock are
carved the idols of God, the temple, and God's attendants,
which seem to be different, and are yet one (Amt. IX. 26—43).
As the devotee is really God Siva, he, as it were, worships
God even when he does not worship ; and it is as unnecessary
to ask him to worship, as to ask the flame of a lamp to wear
the garment of light, or the moon to cover itself with moon-
light (Amt. IX. 48, 45— 46). In Brahman, therefore, action
and actionlessness are both destroyed, and devotion and non-
devotion occupy the same position. The description of Brah-
man, therefore, which we find in the Upanishads, becomes
a censure, and censure itself becomes the ﬁighaﬂt praise ; and
in fact, both praise and censure are reduced to silence. It
is wonderful that in Supreme Devotion walking and sitting
in one place both become the same thing. The sport of the
knower of Brahman in his unitive life is really incomparable,
but may be likened if at all to that of a ball, which falls down,
rehounds again, and thus plays with itself (Amt. IX. 57).
22. Finally. we may briefly notice the personal mystical
experience of Jiiinadeva which he declares
Personal Experience  to have attained through the grace of his
of Jaanadeva. CGuru, Nivritti. He tells us that he is
made really his own self by his Guru,
who has placed himn beyond the reach of both knowledge and
ignorance ; that through his grace he became so great that he
could not contain himself within himself; that he is not
limited even by Atman-hood ; that he cannot be limited even
by self-consciousness, because it is relative to a conscions-
ness of not-self ; and finally that though he is of the nature
of final emancipation itself, this creates no duality in him,
Jiiinadeva says that there has yet been created no word that
would describe him, no sight that would see him, There
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is no wonder, therefore, that he remains neither concealed nor
manifest; and the real mode of liis existence is rarely
known to any one. Jianadeva proclsims that he has been
placed by Nivritti in a condition that cannot be described by
words (Amt. VIII. 1—8). Knowledge and ignorance, that
are relative to each other, both vanish in that condition ;
as both husband and wife would perish, if, in their endeavour
to exchange themselves, they were to cut each other’s throat
(Amt. VIIL 10, 14). Thus swallowing up both the darkness
of ignorance and the light of knowledge, the intelligent Atman,
who is verily the Sun of Reality, shines in all his brilliance
in the Chidikags (Amt. VIIL. 19). J fianadeva exultantly pro-
claims that he has been made the sole sovereign of the king-
dom of supreme bliss by the grace of his Guru ; and though
he is really one with his Gury, it is becoming the love of the
latter that he should be addressed as his Master's own (Amt.
1X. 64— 06).



CHAPTER V.

The Abhangas of Nivritti, Jnanadeva, Sopana,
Muktabai, and Changadeva.

1. We have hitherto seen the contribution which Jna-
nesvara has made to the Philosophy of
The Abbanga and the Religion by his exposition of the princi-
Religious Lyric. ples of the Bhagavadgitdi in his Jii-
nesvari as well as by his independent
reflections on philosophico-religious matters in the Amrita-
nubhava. We have now to pass through the Abhanga
literature - a literature which corresponds closely to the reli-
gious Lyric in English literature. We see the up-rise of this
kind of literature in the days of Nivritti, Jiinadeva, and their
contemporaries. The first greatest writer, however, of note
in the Abhanga literature is JidneSvara. The Abhaigas
are an outpouring of the heart, especially in the matter of
the relation of the Soul to God. Use is made no doubt of
Abhanga literature in the matter of reflection on, and crifi-
cism of, social customs. But the main purpose of Abhanga
literature is to express the innermost feelings of the heart.
Namadeva, who came immediately after Jianadeva, hrought
it to greater perfection still ; while Tukfrima was the pinnacle
of the writers of Abhangas, masmuch as personal religion
reached its acme with Tukirima. After Tukirima, there have
been reverberations of this kind of literature even among
later writers; but the greatness of Tukirima does not
reappear in them. Our present purpose, however, is to fake
notice of the contribution that was made by Nivritti and others
to personal religion. We shall discuss first the contribution
that was made by Nivpitti. We shall then pass on to the
Abhangas of Jifnesvara ; and then we shall proceed to the
teachings of Sopina, Muktdbdi, and Chiangadeva. When we
have considered the reflections on personal religion by these
writers. this part of the work will come to a close.
Nivrittinatha.
2. To begin with the Abhangas of Nivyittinitha. Nivyitti-
niitha compares Samsira to a tree in
The teaching of the manner of the Bhagavadgita, and
Nivrittinatta. tells us that this Tree of Existence could
not be nprooted without the grace of the
Gurn, that it hag neither shade nor foliage, and 'yet that it
exercises power everywhere in the world (Abg. 2). By the



vl THE ABHANGAS : NIVR UITINATHA 167

grace of the Guru, says Niviittinitha, he is able to visualise
the Atman who lives in all things (Abg. 3). Only him should
we call our Guru, who is able to show God directly to our sight ;
him we should hand over all our wealth and mind and body,
and take from him the Atman for whom we aspire (Abg. 4).
(God shows Himself to a devotee, only if this latter pos-
sesses good emotions and desires (Abg. 8). One should verily
shut one’s ears, when other people are being censured or dis-
praised for nothing. One should shutup one’s mouth, and in a
mystical manner meditate on God (Abg. 10). One should
never hear one’s praise. One should entirely merge one's
consciousness in the being of God (Abg, 11). As a sun might
rise ab night, similarly, this Atman shines forth by the grace
of the Gurn (Abg. 22). Narratives of this God are more
fragrant than the sandal tree itself. The fragrance of God
indeed surpasses the fragrance of the swestest flowers like J i,
Jui, and Mogari (Abg. 27). (od's sweet sound emerges oub
of the warf and woof of breath {ﬁh?, 20). (od is indeed the
Moon, after whom we pant like a Chakora bird, or of whom
we are like rays. We live in the body ; God is outside the
body. Nivrittindtha says that like a Chataka bird, he looks
up to the heaven for God (Ahg. 32). ‘There is no gpecial time
when (lod may reveal Himself. We are able to see God always,
and at all times (Abg. 36). When we have seen God, all this
world vanishes from us. We are unable to see the moon, and
the sun, and the stars. We are unable to see the earth and the
sky. Every nook and cranny of the universe becomes filled
with God (Abg. 37). The wﬂule world indeed becomes God,
and there remains no distinction between God and Devotee.
As an ocean waxes and wanes, so is the distinction between
Devotee and God (Abg. 43).

Jnanadeva.

3. Jidneévara tells us that we should lead a life of utter
ignorance about all things except God.

The teaching of The knowledge of God iz devotion,
Jnanadeva. and the knowledge of Cod is realisation
(Abg. 2). Being bom in this world, we

lead a life of enmity towards ourselves. To say that the
body is ours, or the children or the wife or the wealth is
ours. is not to know that all these are in the hands of Death.
We bind ourselves to these things like a parrot which sits upon
an ivon bar, falsely fastening itself to it (Ahg. 5). As a crane
falsely meditates, its object of desire being & fish, similarly,
we falsely take resort to penance in a forest, when we are
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thinking about a woman. There is no use lashing the body
until we have conquered our mind (Abg. 7). We need not
bid good-bye to a house-holder’s life, nor need we bid good-
bye to the actions that are consequent thereupon. The real
secret of CGod-knowledge lies elsewhere. 8o long as our
spiritual teacher has not favoured us with his grace, so long
our mind shall not become composed (Abg. 11). The spiritual
teacher is verily the King of all the Saints. Him we may call
an ocean of happiness, or a mine of love, or a mountain of
courage, or the source of dispassion. The spiritual
teacher is an invariable protector of his disciple. Like a wish-
tree, he yields all desires to a devotee. He punishes the wicked,
and destroys all sin (Abg. 12). The Name, upon which he asks
us to meditate, puts an end to all knowledge, as it puts an end
to ignorance (Abg. 16). When Prahlida uttered the name of
God, God came to his rescue. God’s name is indeed the best
and holiest of all things. 1t is God’s name which came to the
succour of Dhruva, of Gajendra, of Ajamila, of Vilmiki (Abg.
18). Mountains of sin sghall perish in an instant at the utter-
ance of the name of God (Abg. 20). There is neither time nor
season for the utterance of God’s name (Abg. 24). The devo-
tees of God feed upon the nectar of His name. The Yogios
find it a source of eternal life (Abg. 25). If we meditate in-
tensely on the Name of God within, God shall take pity upon
us. Jidnedvara silently counts this resary of God's name
within himself (Abg. 27), and is therefore able to see the
universe wholly filled with God (Abg. 28). The Saints, says
JiiineSvara, are as untouched by happenings, as the Sun's
disc is untouched by the sky (Abg. 30). When one meets a
Saint, one feels as if one i1s endowed with four hands. After
meeting the Saints, all the toil of life ceases. What the Saints
are able to confer 18 more valuable than a wish-tree, or a touch-
stone, or a wish-jewel (Abg. 31). As a penniless man should
get at a treasure, or as a dead man should come to life again,
or as a calf might meet its mother from which it is separated,
gimilarly, one 1s filled with joy at the meeting of these Saints
(Abg. 33). When the Saints back up a devotee, nothing shall
be wanting to him, Does the wife of a King, asks Jiinesvara,
go on begging alms ? Or, does a man, who sits under a wish-
tree, ever lack anything (Abg. 35)?
4, 1In these utterances of Jidnadeva, we do not yet find
his heart panting for God. It is generally
The Pain of Ged. supposed that Jhidnadeva's mind did not
suffer any torment in its search after God.
Put there are a few utterances in his Abhangas, from which we
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can see that Jidnadeva's mind was like that of Naimadeva
and Tukfirama in later times, panting after the attainment of
God. Jhinadeva weeps that God being so near to him, he
should not yet be able to see Him, “As a thirsty man pines
after water, so do 1 pine after Thee”, says Jiifinadeva (Abg.
37). “I am all the while a-thinking as to how I might come
to possess a woollen garment. My garment has been already
torn to pieces. 1 have neither money with me, nor have I
the capacity to undergo physical tronble. 1 am suffering
from cold, as T have no external garment with which I miﬁht
clothe myself. Nobody except God can give me that
garment’’ says JiiineSvara (Abg. 38). In another place, like a
beloved pining after her lover, Jifinedvara tells us, that he
has been thrown away from God in a distant country. The
night appears as day. and he pines that God should not yet
visit him, even though his heart has been set so much on Him
(Abg. 39). “The cloud is singing and the wind is ringing.
The Moon and the Champaka tree have lost all their soothing
effects without (od. The sandal paste serves only to
torment my body. They say that the bed of flowers is very
cool ; but yet it 1s burning me like cinders of fire. The Kokila
is proverbially supposed to sing sweet tunes ; buf in my case,
says Jianadeva, they are increasing my love-pangs. As |
begin to look in a mirror, says Jidnesvara, 1 am unable to see
my face. To such a plight, God has reduced me ™ (Abg. 40).
Jiiineévara wonders that God should he seen at all places,
and yet he should be unable to hold converse with God.
Whatever he liears through his ears, and sees with his eyes,
is only a divine manifestation. The Personal and the Imper-
sonal are merely an illusion created by God. Sufficient unto
me is the evil of my existence, says JidneSvara. My exis-
tence fills me only with shame. Let Thy will be done, says
Jiineévara, for my supplications are all useless (Abg. 41).
Finally, Jiianeévara tells us that as deep was calling unto deep,
and the waters of the Jumna were in a tempestuous torment,
the eyes of the whole world were set upon the form of God,
and God would deceive the world by showing himself in a
personal vision, and yet not holding converse with his devotee
Abg. 42). '
: 5}.g Jﬁ;ueévﬂrﬂ attributes his entire progress in the mystical
life to the grace of Nivritti. “l1 was a
Mystic Progress by  blind man and a lame man, and illu-
the grace of Nivritti. sion had encircled me. My hands and
feet were unable to work. Then I saw
Nivritti, who initiated me into spiritual knowledge by seating



170 MYSTICISM IN MAHARASHTRA [CHAP,

me under a tree and dispelling all ignorance. Blessed be the
spiritual wisdom of Nivritti. Blessed be the Name of God.
The fruit of my actions is at an end ; my doubt is dispel-
led ; all my desires have been fulfilled. I shall never now
move senseward, | shall sing the praises of the Lord. My
wishes have ended, hecause 1 have been living under the
Wish-Tree. My anxieties are at an end, because 1 am feedinﬁ
on nectar. My mind is engrossed forever in divine joy. Al
sufferings, along with herds of sin. have now passed away.. ..
__Atmanic wisdom has been realised ; the secret of the
Vedas has been unfolded ;...... the pitcher has been broken ;
the bonds have been dissolved ; Self-hood has come to an enil
by the spiritual wisdom of the Teacher;...... Buddhi and
Bodha have been united (¢f. Jiiinesvari, 16th Chapter). . ....
eyes have been created in eyes ; the body has become heavenly.
In all directions there is spiritual bliss. Everything now ap-
pears to me to be Brahman. My teacher Nivritti has dispelled
my blindness, has endowed me with sight, has put the col-
lyrium of God in my eyes, and has immersed me in the
(tanges of knowledge,” says Jidnadeva (Abg. 43).
6. Jianadeva's mystical experience is very rich and varied.
We shall %egiﬂ first by a consideration
Colour experience.  Of the various colours that a mystic is
supposed to see. Jiinadeva tells us that
“ the abode of God is the thousand-petalled cavity in the brain,
where is the source of spiritual bliss. One sees the red, the
white, the blue and the yellow colours, and sees these with a
pure vision. T need not tell you much,” says Jh@nadeva,
“you already know these things. You understand these
things, and remain silent” (Abg. 45). Jiinadeva tells us
that the mystic sees a perpetual spiritual show. “One sees
the black. the blue, and the tawny colours. The eye is lost
in.the eye. Let now the blue colour remam firm in the mind
...... In the eye one is able to see pure light, and one can see it
even while living in the body ™ (Abg. 46). The dark-blue
colour is very much insisted upon by Jianesvara. (lod also
manifests Himself in a dark-blue shape (Abg. 47). “The
dark-complexioned husband is the source of bliss. . . ... He has
filled my mside and outside,” says J fianadeva (Abg. 48). “It
is impossible to take measure of Him. One cannot remember
Him too often. One can never too much sing His praises
when the dark-complexioned Cod is seen” (Abg. 49). It is
this same dark-complexioned Being who lives in the heavens.
He is the same as Atman. 1 have seen Him with these eyes,
says Jhanadeva, where He remains imperishable as ever
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(Abg. 50). He plays a dark game on a dark night ; he mani-
fests himself as a dark-blue god (Abg. 51). The dark-blue
colour fills the whole universe. The dark-blue being sees the
dark-blue Person (Abg. 52). The blue light spreads every-
where. The heavens are merged in that blue light. The
blue God lives in our very hearts, says Jiiinadeva (Abg. 53).
7. Next to the experience of colour, comes the experience of
forms, which are the objects of a mystic’s
Form experience. vision on his gpiritual journey. OI these
the pearl constitutes ]the ﬁllr'at kind of
experience. “* Beautiful indeed is that pearl which sheds
light through all its different eight sides™ (Abg. 57). "The
pearl ornament is indeed a source of bliss...... [t cannot be
had in the market. 1t cannot be had in a city. 1t can be
had only by the force of concentration” (Abg. 58). “ FPriceless
indeed 15 that jewel which thou hast attained. Dost thou
not know that it is the source of the Godhead ? It cannot
perish. It cannot be fathomed. 1% need not be protected
from a robber...... That imperishable Jewel has been at-
tained by me, says Jidinadeva, throngh the instruction of my
Spiritual Teacher” (Abg. 56). Then Jiinadeva describes
the experience of circles, “What work indee has he ac-
complished who has not investigated the nature of the circle ?
He has been inflated with ignorance and has lived like an ass
...... It is only when the circle has been investigated that
(tod comes to be found, The mellifluous experience is hard
to be spoken of. The first circle is of a white colour. 1In the
midst of it is a dazzling circle. The still inner circle is of a
red colour, and the final circle is blue...... Until this circle
is investigated all else is ignorance...... | have spoken about
it to you by the grace of Niviitti” (Abg. 59). Jhanadeva
tells us further on that inside the palace of these circles is the
form of God (Abg. 60). “This circle is indeed a void. What
appears, is a void ; what sees, is a void ; when the void and
the non-void are both lost, there is the form of the Self” (Abg.
61). Next comes the vision of the eye. “By the eye is the
eye to be seen, and it is indeed the end of the void. 1t shines
forth like a dark-blue circle. 1In it rests the light form of God ™
(Abg. 62). It is the Eye of all eyes. 1t is the Blue of all the
blues (Abg. 64). “Now my eye tries to penetrate my eye.
The eye sees the eye in the eye. The eye was verily shown to
Jiianadeva by Nivritti, and he saw the eye in all places™ (Abg.
63). Finally, Jiiinadeva describes the experience of the vision
of the Linga. *1 have indeed seen the Linga, and have be-
come as expansive as it is, It moves not, nor has it any form
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or qualities. In my body, 1 have seen this Lingam of light,
and have embraced it without hands' (Abg. 65). Jifdnadeva
describes in a beautiful way how the whole Universe is like a
in “1 have seen the Linga” says he, “whose basin i8
the heaven, whose water-line is the ocean ; which is as fixed
as the Sesha ; which is the support of all the three worlds;
which fills the whole Universe; on which the clouds pour
water ; which is worshipped by means of flowers in the form
of the stars: to which the offering of the moon as of a fruit
is to be made ; before which the sun is waved as a light ; to
whom the individual Self is to be offered as an oblation. 1 have
worshipped it with ecstatic bliss. T have meditated upon that
Lingam of light in my heart,” says Jhdnadeva (Abg. 66).
8. Next to morphic experiences, come the experiences of
light. Ji@nadeva tells us that the whole
Light experience. ~ World is filled by incomparable hLght.
“Interest merges in interest ; love throbs ;
I have seen the intensive form of God. He is full of sound and
Light...... The dawn breaks, and the light of the Sun spreads
forth...... By the spiritual instruction of Nivritti, Jiinadeva
has attained to spiritual wisdom™ (Abg. 73). ““Jifinadeva some-
times speaks of the moonlight which shines without the moon
...... (iod, the cause of all the universe, appears there as subtle
and as small as an atom. Vitthala is indeed personal and imper-
sonal” (Abg. 71). *“Even the sun’s light is inferior to the light of
the Atman. In God, indeed, there 15 neither day nor light.
Beyond all duality Jiidnadeva has seen the eye, and nothing can
stand in comparison to it (Abg. 70). God is indeed seen in the
super-conscious state . . . His light is greater than the light of the
moon and the sun. This Self-experience is known only to those
who have learned it from their spiritual master (Abg. 69). And
is it not wonderful, asks J ﬁiiuatllevu, that the sun should shine
by night, and the moon by day? Contrary to all ex-
]]'_r;arieuces is this. There is neither rising nor setting in Atman.
e is his own mirror. Only the man of experience knows, says
Jidnadeva, and Saints became pleased by that sign (Abg. 72).
“That light is indeed seen in the thousand-petalled lotus where
there is neither name nor form™ {Abg. 68); “and it is wonderful
that that light is neither hot nor cold’’ (Abg. 67) ; “‘and beyond

indeed that light is God who remains transcendent™ (Abg. 104). -

9. Jiinadeva's experience of sound is not expressed with
the same fulness with which his colour

Sound experience.  experience or form experience or light
experience are expressed. Indeed, in the

Jiianesvari, he has spoken of the sound which fills the whole



v] THE ABHANGAS: INANADEVA 178

universe, telling us that a mystic does not know whence it
comes, and whither it goes. In his Abhangas he does make
mention of that unstruck sound which is heard in the process
of mystic L'.nntemElntinm and Jifnadeva tells us that beyond
it is the light of God (Abg. 74). Jiiinadeva is also careful to
describe the signs of approaching death. “When a man shuts
his ears and does not hear the sound, he should know that he
is going to die in nine days’ time. When he looks at his brows
and does not see them, he shall live only for seven days. By
rubbing the eye, if he is not able to see the circle, he will live
only for five days. When he does not see the tip of his nose,
on that day he will pass out of life. This iﬂd&eg is the mark
of a Saint, says Jidnadeva, and one may vealise this at the
time of his death™ (Abg. 75).
10. The experience of God can be attained in all the
states of consciousness—in the waking
God can be attained  State, in the dream state, n the deep-
in all statss of consci- Sleep state, as well as m the super-con-
ousness. seious state. ~When all thess states be-
come alike, then God is attained. Jihiana-
deva employs an allegory to tell us how God is to be ex-
perienced in all these states, The Waking State is personified
and is made to say that she heard the voice of God in the
courtyard, and saw Him with her own eyes. The Dream
State and the Deep-Sleep State say that they are full of love
towards God. and when they will realise God, then the
cymbals will be sounded. The Super-conscious State is made
to say that everything that belonged to her was taken away
by God, and she was made to remain deeply silent (Abg. 84).
Elsewhere also Jianadeva tells us how in all the different
states of consciousness—in the waking state, in the dream-
state, and in the deep-sleep state,— his mind was full of the
bliss of God (Abg. 83). In fact, God’s bliss, according to
Jianadeva, could Tie attained in all states of consciousness.
11. Jianadeva expresses variously the attainment of bliss
consequent on communion with God.

Experience of “As went to see God, my intellect
Bliss. stood motionless, and as 1 saw Him, 1
became Himself...... As a dumb man

cannot express the sweetness of nectar, go also 1 eannot ex-
press my internal bliss. God keeps awake in me, says Jiifina-
deva, and the Saints became pleased by this sign”’ (Abg. 79).
This same silent communion with God Jidnadeva expresses
in many other places, ‘‘Throughout all my exrerienms, 1
have been overwhelmed with silence, What shall T do if 1
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cannot speak a word 7 Nivritti showed me the God in my
heart, and 1 lave been enjoying each day a new aspect of
Him™ (Abg. 76). “As | heard of God's quilities, my eager
heart ran to meet Him. My body and mind and speech be-
came transfixed. In all eagerness, my hands were lifted up.
But as 1 saw the form of God, they remained motionless as
it were, My eves refused to wink, and I remained one with
what 1 saw” (Abg. 88). “I have been satiated by the enjoy-
ment of Divine experience, and I have been nodding from time
after time. 1 have lost all desires; T have grown careless of
my body. Meum and T'wum have disappeared from me. 1
became merged in God, and the bliss was witnessed by all”
(Abg. 81). “God indeed fills the inside and the outside, and
as one goes to embrace Him, one becomes identified with Him.
(1od cannot be warded off, even if one wills. Self-hood is at
an end. As desire runs after God, God hides Himself. In a
moment’s time, however, He shows Himself, when all the de-
sires remain tranguil’” (Abg. 92).
12. What is this Self-vision of which Jiiinadeva speaks ?
Jiinadeva characterises it in various
The final experience  different formulae. “1 have seen the God
of the Seli. unobtainable by the Yogins,” he says,
“and my heart’s desire is not satisfied,
even though 1 have been seeing Him for all time. 1 have seen
the God of gods. My doubt is at an end. Dnuality has disap-
peared. [ have indeed seen God in various forms and under
various descriptions™ (Abg. 77). Contrasted with this atti-
tude of assurance, is also the attitude of submission to the
Divine will. Jifinadeva is aware that God’s nature cannot
be entirely understood. *“The cool south wind cannot be made
to drop like water from a piece of cloth. The fragrance of
flowers cannot be tied by a string. The Lord of all can neither
he called great nor small. Who can know His nature ? The
lustre of pearls cannot be made to fill a pitcher of water.
The sky cannot be enveloped. The pupil in the eye cannot be
separated from the eye...... The quarrel between God and
his spouse cannot be made up. Hence, Jiinadeva meekly
submits to the will of God™ (Abg. 93). Jidnadeva is a past
master in the Yogic vision of God, and he sees God in the
immaculate region above the different plexuses. God ap-
pears neither as male nor as female (Abg. 85). Both night
and day are lost in God. Both the moon and the sun derve
their light from Him. He appears as the unity of man and
woman, and Siva and Sakti are both merged in Him (Abg.
86). As Jidanadeva sees Cod, he finds Him in all directions,
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“He lights the lamp of experience, and the same vision appears
to him in all the ten different quarters” (Abg. 87). G
indeed fills not merely the whole outside, but also the entire
inside of Jianadeva. As Jidnadeva sees Him, he becomes
merged in Him. “His mind becomes infatuated. Forget-
fulness becomes remembrance. The whole world seems to be
lost in God” (Abg. 89). “That beautiful form of God infatu-
ates him as he sees it. He sees his own form present every-
where”” (Abg. 80), “He sees the mirror of form without
form. The seer vanishes. Everywhere God is present. There
is neither any rising, nor any setting of God. (God alone is,
and He enjoys His own happiness in His unitive experience.
The invisible Husband keeps awake on his bed without there
being any partaker of it” (Abg. 91). This is what is meant
by Self-vision. In order to attain to this, the body has first
to be delivered over. *“(od is indeed seen as a full-grown
sandal tree, or as a full-blossomed Aévattha. Jhanadeva
hids adieu to all phenomendl existence. True bliss is to be
found only in Self-vision” (Abg. 94). As Jiidnadeva began
to see himself, he was lost in ghimaelf. His mind remained
cheated. God was inside, God was outside. He himself
appeared to him as God. Nivritti had really killed his sepa-
rate individuality (Abg. 95). Jhinadeva even supposed that
in his ecstatic experience, he was one with his teacher Nivritti
(Abg. 87), not to speak of his identity with God. God was
his, and he was (God’s. This unity had naturally come about.
(od was himself, and he was God. Tgnorant they, who did
not know this unity (Abg. 98). He had seen God without the
eye, and touched Him without the hand (Abg. 99). He
had embraced him without a bedy (Abg. 101). J nanadeva 1s
anxions that God should speak a word with him, now that
He has presented Himself before him. He is on the point of
calling God cruel (Abg. 102). But (God indeed is able to
satisfy all the desires of Jiianadeva, He, on whose forehead
a thousand moons shine, whose eyes are as beautiful as a
lotus, and who has a constant smile on His lips, begins to
move before Jiianadeva, and nods before him. He stands up,
and moves his hands, and speaks words in confidence from
time to time. thus fulfilling all the desires of Jiidnadeva (Abg.
103). “This is indeed the end of the Abhangas of Jidna-
deva. - In this wise is the super-conscious state to be reached.
Nivritti alone knows the final cause of the Abhangas. A fool
does not deserve to know this spiritual instruction : hence,
he is unworthy of entering into this shrine of knowledge™
(Abg. 105). :
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Sopana, Muktabai and Changadeva.

13. The Abhangas of Sopana, Muktabai and Changadeva
approximate to the Abhangas of Jiifina-
The teaching of deva meither in quality nor in quantity.
Sopana, Muktabai and Yet mystical experience in them is en-
Changadeva. tirely unmistakable. Sopana tells us, that
he, who contemplates upon the name
of God, shall never come again to experience the turmoil of
life after life (Abg. 1). He tells us that the distinction be-
fween sacred and not-sacred, which people make, is entirely
foolish. The only sacred thing mn this world is God,
and the not-sacred thing is the mind of the unbeliever.
Sopina, having given himself over to God incessantly, is an
exemplar of sacredness (Abg. 2). He also tells us that he
forgot all joys and sorrows in the Name of God (Abg. 4),
anrg that as soon as the sound of the devotees fell upon the
ears of God, He came forth to regeive them (Abg. 5).

Muktibii tells us that she was leading merely a blind-fold
life ; but she was awakened to spiritual consciousness by the
grace of Nivritti (Abg. 1). She compares the grace of Niv-
ritti to the bank of a river, across which, and by the help of
which, she was able to swim to her goal (Abg. 2). She tells
us also in a mystical fashion that “she saw an ant floating in
the sky, and that this ant was able to devour the Sun. A
great wonder it was, she says, that a barren woman gave birth
to a child. The scorpion went to the nether world, and there
the serpent fell at its feet. A fly was delivered, and gave birth
toa kite. At these experiences, says Muktibai, she laughed”
(Abg. 4). She asks us, who has been able to see the moon-
light by day, and the hot sun-light by night (Abg. 5)? She
te%la us that as the trees in a fkr;}rast become fragrant by a
sandal tree, which is in the midst of them, similarly, people
begin to love God when there is a devotee in the midst of them
(Abg. 6). Muktibii's advice to Changadeva is remarkable
for its candour, and its grasp of truth. “Turn back from
the stream of life”, she tells him : *“for if you were to go across
the current, you will be swept away. The water of the tiver of
life runs with great force, and it throws down even the greatest
of swimmers, Life indeed is transient, and you must not
allow it to waste. Think of the internal sign, says Muktabai
to Changadeva. For, it is the grace of God that would enable
you to cross the stream of life” (Ahg. 7). Mukt@bai also tells
Chingadeva to speak words of silence (Abg. 9). She ad-
vises him to gleep the sleep of ecstasy, wherein the unstruck
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sound 1s heard, the mind is regulated by the thread
of breath, and a state is enjoyed which is beyond both sleep
and consciousness (Abg. 10). “In that state,” says Muktabai,
“ the bride-groom will come from the womb of the bride,
and as the bride-groom comes out, the bride will vanish from
before him, and there will be no limit to the happiness that
may be enjoyed™ (Abg. 12).

(Changadeva, who was taught the secret of spiritual life by
Muktabai, tells us in his Abhangas that the body is the bride,
while the Atman is the bride-groom (Abg. 4). After the
marriage takes place, the bride-groom will go to his house,
and the bride will be sent with him. *1 shall now re-
main content,’” says Changadeva, “once that I have delivered
over the bride into the hands of the bride-groom™ (Abg. 5).
Like Muktibai herself, Changadeva tells us that *the sky has
been enveloped by an ant, and there a great wonder took place.
It was one gnat which enveloped the whole Universe™ (Abg. 7).
“As from a sound-machine, words come out, and there
is yet mo person who is visible, similarly, the flute is
playing all day, says Changadeva, and its sound has filled the
whole Universe. Changadeva, who merged himself in this
all-enveloping sound, became God by meditating on God™
(Abg. 10).

12 L4



CHAPTER VI.
General Review.

1. Of the three great works of Jiifinadeva, the JiifineSvari,
the Amritinubhava and the Abhangas, it

Geperal Review of 15 evident that the Amritainubhava is,
the Period. on the whole, a philosophical work, the
Abhangas a mystical work, while the

Jiifinedvari contains both philosophy and mysticism. We
have characterised JidAnadeva's mysticism as intellectual
mysticism, because it is rooted in the firm philosophical
oundings of the Bhagavadeita. His Commentary on the
hagavadgiti may be regarded as evidently the greatest
of the Commentaries that exist on that immortal poem. This
may be evident from the copious citations that we have given
in our exposition of the Jiifine§vari from that great work. The
world will await the day when the whole of the Jhidnesvari
may be translated into English, and thus be made available
to the world of scholars. But our selections, representative
as they are, will sufficiently show the greatness of Jiiinadeva's
vigion. On the ethical side. especially, the JidneSvarl excels
almost any great work on moral glzilu&aphy. Its analysis
of the different virtues is acute and profound. The philoso-
Phicnl grounding of Jiiinadeva, as evidenced in the Jhanesvari,
18 more or less of the Advaitic kind, though occasionally here
and there some concession is made to the other schools of the
Vedanta. Sir Ramakrishna Bhandarkar once expressed his
great inability to understand how the Maratha Saints could
reconcile Advaitism with Bhakti. It s exactly this recon-
ciliation which is made in Mysticism generally, and more parti-
cularly in the Mysticism of the Mahfrishtra school which is
worth while noting. The philosophical foundation of the
Amritinubhava is somewhat in a different line. There we
see how Jiifinadeva is under the influence of the philosophy
of the Siva-siitras when he refers to such terms as Pinda,
Pada, Siva, and Sakti. It will be an interesting study when
lorakshniitha’s and other Nithas' works are discovered to see
how much Jiinadeva owes to that school. But it is evident,
as we see in Amritanubhava 111, 16, that Jidnadeva had come
definitely under the influence of the Siva-siitra philosophy :
anfn s @ ©E 0 REgTmEf @ ) @fes wm 0 ameE. Then
again, we have to take into account the way in which
Jiinadeva argues against the Miayd doctrine as ordinarily
understoad, and it is wonderful, as Pandit Panduranga Sarma
has pointed out, how Jiiinadeva uses the very same arguments
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ainst the Miyd doctrine as Ramanuja had used in the Sri-

bhiashya. But we must not suppose that Jiiinadeva was not
a believer in the Mayd doctrine in its ethical and mystical
aspects, Metaphysically, no doubt he advances the Sphiirti-
vida in the Amritinubhava : as light may come from a jewel, so
the world comes from God, and the world is to the same extent
real as the light is. This does not bespeak the utter unreality
of the world according to Jidnadeva. Ethically and mystically,
however, we know how in his Jiiineévari he cries aloft : —
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Jiianadeva points out unmistakably the unreality of existence
in this mortal world, and he calls the minds of the people
back to the spiritual life which alone is the true reality.
This Reality could be attained through devotion. Jidnadeva's
philosophy preserves both the oneness and the manyness of
experience. His spiritual Mysticism reconciles both Monism
and Pluralism. “Not in the Monism of Sarhkaricharya, nor
in the Dualism that is quite satisfied to remain two, but in
the spiritual experience that transcends and includes them
both, is peace to be found” (Macnicol). It is not our business
here to enter into a philosophical discussion of the nature of
Mysticism. But we may say that it does not regard the dua-
lity of devotion and the unity of mystical experience as con-
tradictory of each other. It was thus that Jiiinadeva and
Nivrittinatha and Sopana and the rest could start by Bhakti
to end in Unitive Experience. Farquhar fitly calls Jiana-
deva the “Coryphwus” of the whole Bhakti movement of
the Maratha country. When Jiiinadeva had once laid the
intellectual foundations of mysticism, the superstructure which
the other Saints raised was a matter of not very great diffi-
culty. Nivrittinitha must have been a great Saint indeed —
4 Saint who could have a disciple like Jhdnadeva. Sopidna,
Jiianadeva has praised immensely, Muktabai, the young sister
of the three brother saints, was perhaps the greatest of the
Indian mystical poetesses. Changadeva, who comes at the end
of the line. is a sublime illustration of the insufficiency of the life
of mere Yogic power before a truly mystical attainment of God,
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The Age of Namadeva : Democratic Mysticism.
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CHAPTER VIL

Biographical Intreduction.

1. When we come to the age of Namadeva, we come upon
an age which is filled with the echoes of

A short History of the Sampradiya of Vitthala. 'The great
Vilthala Sampradaya. saint Jianadeva lived only fora short time
to be able to spread during his life-time the

Sampradiya of Vitthala far and wide. The work, which had
been begun by J nanadeva, was continued by Namadeva, who,
though he was born at the same time as Jiaanadeva, lived for
more than half a century after him, during which period he
became the pillar of the Vitthala Sampradiya at Pandharpur.
Tt was in his time most especially that Pandharpur gained 1ts
great importance. It is true that the shrine of ’s’i’gighu%: at Pan-
dharpur was erected even before the days of Jiinadeva and
Nimadeva, 1t is probable that Pundalika was the first great
high priest of the God of Pandharpur. As to where and when
this saint actually lived we have not any records to determine.
1t seems, however, that Pundalika was a Lanarese saint, and
the temple which is built in his memory is on the sands of the
Bhimi. As to whether this temple of Pundalika is to be
regarded as a Qamidhi of Pundalika, or merely a temple erected
to his memory, we have again no evidence to determine. 1t
is, however, to be noted that that temple contains a Lingam
of Siva, and even here, asin the ease of Jaanadeva, we have to
remember that Pundalika, who was one of the greatest of the
devotees of Vitthala, had a Lingam of Siva erected in memory
of him. In fact, all these saints of Pandharpur knew no dis-
tinction between Saivism and Vaishnavism. As De. P. R.
Bhandarkar has cleverly pointed ouf, the epithet, Pandu-
ranga, the # white-limbed”” God, which 18 rua].{;r the name of
Siva, is here transferred to Vitthala, just to show that there
is ultimately no difference between Qaiviem and Vaishnavism.
We have already seen in the Chapter on Jhanedvara that the
earliest inscription of Vitthala and Rakhumai ig to be found in
Alandi, ﬂatm} 1209 A.D. (Sake 1131). Later in chronology to
this is the inscription of 1257 A.D. (Sake 1159) in the temple
of Vithoba in Pandharpur itself, where we read that a cer-
tain king, called Somesvara, had conquered the kings round
about his territory, and had encamped in the year 1237 A.D.
(Sake 1159) in a town called “Pandarige” on the banks of the
Bhimarathi, where Fun dalika was being lovingly remembered
by people as a great sage. T he next inseription is of the date
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1273 A.D. (Sake 1195) from that temple itself, which records
that in that year the temple of Vitthala was being rebuilt,
and that during the period from 1273 A D. to 1277 A.D, (Sake
1195—1199) funds were being collected in order to raise a
suitable temple to the God. In this inscription, the names of
those who contributed to the rebuilding of the temple are
mentioned, most prominently among whom are the names of
Hemadapant, the minister of Ramdevrao Jadhava, and of the
King Ramdevrao Jidhava himself, who wvisited the temple
in 1276 A.D. (Sake 1108), and gave the temple a v lurge
subsidy, It would seem therefore that the Sﬂmm:?l; of
Vitthala at Pandharpur was prevalent even before the time of
Jifinadeva and Namadeva, and that after Pundaliks the
greatest saints in the history of Sampradiya were Jianadeva
and Namadeva themselves, Pilgrims from all parts of the
country flocked to Pandharpur from (iujerath, Karnatak, the
Telugn and Tamil Districts, as well as from the Maritha Pro-
vince. The Kirtana, as a method of spreading the gospel
of these saints, seems to have originated in the necessity of
making their spiritual ideas clear to the many pilgrims who
were flocking to Pandharpur, and it seems, to a certain ex-
tent, Jiianadeva himself, and after him Nimadeva, were the
greatest of the early Kirtana-performers, or singers of the
praise of Cod.
2. That Jidnadeva and Nimadeva were contemporaries,
that they went together on a pilgrimage
Jnanadevaand Nama- from Pandharpur, that they were hro-
deva as Comtempora- thers in a spiritual Simpradiya, are
ries. facts too well-grounded, and not mere
myths to be disturbed by sceptical con-
siderations. The fact that there is a difference of language
between the Jiianefvari and the Abhaigas of Namadeva
is mot an argument to prove any difference of time between
the two great saints. The originals of Namadeva's Abhangas
are not preserved. They have undergone successive changes,
as they were recited and have been handed over from mouth
to mouth. All these facts account for the modernness of
Niamadeva's style. For that very same reason, for which
the Abhangas of Jiiinadeva are separated, for example from
the Jhanesvari by these critics, would they separate the
Abhangas of Namadeva in time from the writings of Jii@na-
deva. But the considerations we have ml:lnce? above will
convince our readers that there is justification enough for the
modernness of Namadeva's style. Moreover, the fact must
not be lost sight of, that there wight be o difference of style
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from individual to individual. This consideration also
will justify us in not separating Nimadeva from Jhinadeva
in time. According to Bhiiradvija's propoesition, Jiidnadeva,
the author of the Abhangas, was contemporaneous with
Niamadeva. But, as we have established in our last Chapter
that the Jianadeva of the Abhangas is not a different Jidna-
deva from the Jiiinadeva of the Jiidneévari, the supposition
that Namadeva was a contemporary of the Jiiinadeva of the
Abhangas loses all meaning. Nor can Bhiradvija’s argument
that the reference in Nimadeva to the Mahom invasions,
and the absence of it in the Jidnesvari, be an argument for
the difference in time between Jiidnadeva and Namadeva. As
we have shown in our intreduction to the age of Jianadeva,
Allauddin  Khilji invaded the Deccan in 1294 A.D, (Sake
1216), that is to say, ahout two years before Jiiinadeva passed
away : while, as we ghall see later on, Namadeva’s death took
place in 1350 A.D, (Sake 1272). Thus there is clearly a differ-
ence of fifty-four years between the dates of Jiinadeva's
and Namadeva's passing away. During this half century,
it is not impossible that the invasions of the Mahomedans
had made great impression upon the minds of the Marathas;
and henee 1t is no wonder that Namadeva refers to these inva-
sions in his Abhangas ; while we can see from the very same
fact why Jidnadeva could not have referred to them. The
only sense in which we can say that Namadeva was later than
Jiidnadeva is this: not that Nimadeva was separated from
Jianadeva in time by over a century as some critics would
have it, but that even though they were born about the same
time, Namadeva outlived Jadnadeva by over half a century.
It is only in this sense that we may say that Namadeva was
later than Jidnadeva ; while, the fact that they lived and
moved together could be seen not merely from the account of
their travels given in the Tirthivali of Nimadeva which no-
body has hitherto dared to regard as mythical, but also from
the many references in Namadeva to Jiiinadeva, us well as
from the references in Jhinadeva to Namadeva, whom he
declares to be verily “the illumination of the world’.
3. From an Abhanga written by Namadeva himself, it
seems that Nimadeva was born in 1270
A sketch of A.D. (Sake 1192), that is, a few vears
Namadeva's Bife. before Jifinadeva., Namadeva tells us
that a certain Brahmin, Bibdji by name,
had cast his horoscope, foretelling that Nimadeva wonld
compose a hundred crores of Abhangss (Abg. 1). In another
of luz Abhangas, we read that his father Dimideta was a tailor
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by caste, and lived in Narasingpur. The same Abhanga tells
us that Namadeva led a very lawless life in the beginning of
his career. We are told that he was a marauder, and a way-
layer, who once upon a time killed eighty-four horsemen, and
when he had gone to visit the temple of Amvadhyi, as was his
usual custom. he saw a woman rebuking her child which was
crying because it had nothingto eat : and when Namadeva in-
quired, she told him that she was made a widow, and the child
an orphan, on account of her husband being killed among the
eighty-four horsemen by a certain way-layer; upon which
Niimadeva’s heart was touched to the quick, and he went inside
the temple and in the fury of repentance, he struck hisneck with
a scythe, and let loose streams of blood on the Deity. The wor-
shippers of the temple saw that horrible deed, asked him the
reason why he was doing it, and turned him out of the temple.
He went to Pandharpur and determined to lead a holy and pious
life. Thusit was by the tears that were shed by a woman whom
in his lawlessness he had made a widow, that he was suddenly
converted from an evil life, and lie then determined to lead the
life of a saint. He used to visit the temple at Pandharpur
and fall prostrate before Glod. After some years of repen-
tance and devotion to God, he came to realise the nature of
God. The story goes that when Jiiinadeva, Gord Kumbhara,
and other saints had once gathered together at Pandharpur,
Gordl began to test which of the “*pots” that had gathered there
were ripe, and which were unbaked ; and he ultimately found
that Namadeva was entirely an unbaked pot. This story we
shall give later in detail in the very words of Nimadeva. Here
we have made a reference to it just to give completeness to
the life-story of Namadeva at this stage. Namadeva felt
very sorry, and finding that he was the only unbaked pot
in the whole assembly of saints, determined to find a Guru,
through whom he might know the way fo spiritual life. He went
to Visobfi Khechara, some say at Barsi, while others say at
Amvadhya, where Nimadeva was convinced by Visoba
Khechara of the Omnipresence of God, and was inttiated by
him into the spiritual life. Therenpon, Nimadeva became
worthy of the company of the Saints at Pandharpur. Many
stories are told of the way in which Namadeva led a perfectly
spiritual life. While he was once eating u piece of hread,
a dog appeared before him, and ran away with the piece.
Namadeva pursued it with a pot of curds, praying that it B{:uulrl
partake of the curds also. This story Hﬁnm how Namadeva
began to see God in every creature, There are all kinds of
miracles told about Niamadeva, especially while he and
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Jianadeva had gone on their famous pilgrimage. Junabaitellsus
how once upon a time Namadeva by his power saved Pandhar-
yur from the ravages of a great flood. Namadeva's house in
andharpur i still shown. There is still the image of Kedi-
rija in that house. Before the great image in the temple at
Pandharpur, Namadeva danced in spiritual ecstasy. He was
probably the greatest of the early Kirtana-performers. He
developed the Sampradiya of Pandhari, as no other single
caint ever did. There were a number of other Saints in hi
time at Pandharpur, and they all formed a happy spiritual
company. It seems that Namadeva died in 1350 A.D. (Sake
1272), that is, about fifty-four years later than Jidnadeva.
The passing away of Jiinadeva must have been a very severe
blow to Namadeva. JiiAnadeva and Namadeva represent
the intellectual and the emotional sides of spiritual life, Ac-
cording to some, Visobi's spiritual teacher was Sopana, and
according to others Jidnadeva. If the latter be true, then
Jiianadeva happens to be the teacher’s teacher of Namadeva.
Namadeva is buried at the great door of the temple of Vithoba.
Namadeva and Chokhiimela stand face to face before the front
door of the temple. The priests in Vithoba's temple say
that the bones of the Namadeva who was buried at the front
door are the bones of a Brahmin Nimadeva, about whom
we shall speak presently, and not of the tailor Namadeva.
But this does not seem to be established,  For, the Brahmin
Namadeva who was otherwise called Vishnudisa Nimi does not
seem to be so great a saint as to deserve the honour of being
buried in the very front of the temple of Vithoba, On the other
hand, the tailor Namadeva, who is one of the greatest of the
saints that ever lived, may be regarded as rightly deserving
that honour. Whether the other members of Namadeva's
family were alike buried near the front door is quest-iormhle‘
But we can definitely take the * Iayari” which 18 known at
present as * N@madeva's Payari” before the great door of the
temple, as the Samadli of ‘the great saint,
4. An authentic collection of Namadeva's Abhangas has
yet to be made. Indeed this matter is
Namadeva and one of insuperable difficulty, inasmuch as
Vishoudasanama. UD€ Abhangas of the Tailor Namadeva and
the Abhangus of the Brahmin Namadeva
are hopelessly mixed. The only possible criterion of the sepa-
ration of the Abhangas of the one from those of the other,
is that the latter probably invariably calls himself Vishnu-
dfsandma, 1t is evident that the latter, who came after the
earlier Namadeva by a couple of centuries, had justification
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for calling his Abhafngas as those of Vishnudisanami, to
distingnish them from the Abhangas of Namadeva, The
earlier Namadeva, if he ever called himself Vishpudisanimi,
called himself so, only in the sense that he was a devatee of
God. The later Namadeva. when he calls himself Vishnu-
dasanama, uses the term as an appellation, There are other
criteria also. The criteria of brilliance of imagination, of
simplicity of style, the comparative oldness of vocabulary,
and sucg' others, must be systematically applied, and some
day, we hope, an authentic collection of the great Namadeva's
Abhaneas will be made. We have said that there is a differ-
ence of a couple of centuries between the earlier Namadeva,
who was a tailor, and the later Namadeva who was & Brahmin.
Mr. Bhave has shown that the date of the later Namadeva should
be taken as 1578 A.D. (Sake 1500). In any case, his Abhangas
cannot command the originality and the spontaneity of the
Abhangas of the earlier Namadeva, Itis robably a confusion
of these two Namadevas, which lies at the bottom of trans-
ferring even the earlier Namadeva to about a century or two
later, and many crities have fallen a prey to it. As Pandit
Pandurangadarma has shown, the earlier Namadeva's exploits
are referred to in Narasi Mehta’s *“Haramala™, A.D. 1413
(Samvat 1470). This means that Namadeva's name must
have been o classical one at the time when Narasi Mehta wrote
the work. Moreover, the eighty Abhangas of Namadeya
in the Granthasaheb of the Sikhs must be attributed to the
earlier Namadeva. In ouraccount of the teachings of the earlier
and the later Namadevas, we have tried as best we can to sepa-
rate their Abhangas by the tests we have referred to: but
our conclusions at this stage could only be provisional. 1t
is only when the fests we have referred to have been applied
severely, and the Abhafigas thus separated into two ditferent
groups, that we shall ultimately be able to say that our con-
clusions are final.
5. .Of the contemporary saints of Namadeva, Gori, the
potter, evidently takes the first place.
Bn‘ the Potter. He was born in 1267 AD. [Sake 113“],
three years before Nimadeva, and about
eight years before Jiiinadeva. As he was the eldest of the
contemporary saints, he was called *Uncle Gord’, He lived
ut Teradhoki. As we have seen, he was given the work of
testing the spirituality of Namadeva by Jiianadeva and others.
He was present at the Jiinadeva-Namadeva pilgrimage, and
was respected by all his contemporaries. The story goes that
he was so filled with God-devotion that he once did not know
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that he had trampled his child in clay under his feet, while he
was dancing in joy. But by (od’s grace the child was saved,
6. Visoba Khechara, who is next in importance as being the
teacher of Namadeva, has been supposed to
Visoba Khechara. have lived either at Amvadhyd or Barsi
He was called Khechara in contempt by
Muktibai and Jfanadeva, as he did not at first believe in them.
But, having later come to know their spiritual greatness, he
became their disciple. While Nimadeva went to meet him, he
had placed his feet upon a Lingam of Siva, and when Nama-
deva rebuked him for having insulted the deity, Visobd asked
him to place his feet elsewhere, where also as the story goes,
there sprang up a Lingam of Siva under his feet. This only
means that Visoba convinced Namadeva of the omnipresence of
GGod, He also accompanied Jiiinadeva and Nimadeva in their
pilgrimage. He died at Birsi on Srivana Suddha Flkadasi,
1309 A.D. (Sake 1231).
7. The third of the great contemporary saints of
Namadeva, was Samvata, the gardener of
Samvata, the Aranagaon. Aranagaon is a village three
Cardener. miles from Modanimba Station, B. L.
Railway, and is under Miraj jurisdiction.
His garden and well are shown even to-day. Simvatd could
see (tod in everything, before Namadeva could. He was also
present in the Jhfinadeva-Namadeva pilgrimage. He died
on Ashadha Vadya Chaturdadi, 1205 A.D. (Sake 1217). His
Samadhi is at Arapagaon. This is a very well-built building,
much of the expenses of which have been defrayed by the
ardener community of Bombay and Poona. Omne of the
%imhmill Bhaktas of Samvati lLias been buried before him.
Aranagaon is worth while a visit,
8. Narahari, the goldsmith, was at first an inhabitant of
Devagiri, and then he came to Pandharpur.
Narahari, the Gold-  He was a great devotee of Siva, and could
smith. not appreciate Vitthala-Bhakti at first. It
seems that on account of the influence exer-
cised by Jiianadeva and others, he came into the Bhigavata
line. A story is also told how he came to recognise the i entity
of Siva and Vishnu. He died in 1313 AD, (Sake 1235).
9. (hokha, the untouchable, was a resident of Mangalvedha.
Mangalvedhd is now a Taluka under the
Chokha, the Un- State of Sangli and is well worth a visit
touchable. on account of the many antiquarian relics
there, Chokhd was a great devotee of the
1od of Pandharpur, and being of the outeast community, could
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only pray to God from outside the temple at Pandharpur., But
God E’ﬂ;ﬁnba loved him none the less. He had a son called
Karma, and a sister called Nirmali. He wasalso present in the
Jiinadeva-Nimadeva pilgrimage, While he was at work on
the parapet at Mangalvedha, the wall fell down on him, and
he died with the other workers under the wall in 1338 A.D.
(Sake 1260). The devotees of Pandharpur wanted to bring
the bones of Chokha to Pandharpur. But they could not know
how to distinguish his bones from those of others. So they
rayed to Namadeva to tell them how they could separate the
nes of Chokha from those of the rest. Nimadeva told them
to pick up only those bones from the ruins, from which was
audible the name of Vitthala, and the story goes that the bones
were thus separated and brought to Pandharpur. This story
only shows that devotion to the Name of God had penetrated to
the very bones of Chokhii, and that even though his physical
body was dead, the inert matter of which his body was com-
posed could still be a witness to the presence of God. Chokhi'’s
hones were carried to Pandharpur, and can even to-day be seen
placed in a Samadhi before the front-door of the temple just
opposite to the place where Namadeva’s bones have been placed.
10. Janfibii, who is the next in the order of seniority, was a
mald-servant of Nimadeva. While only

Janabai, the Maid. @ girl, she was handed over to the care of
Diamiaseta by her father, and she spent

her life in doing menial service at Nimadeva's house, and in
singing the praises of God. She was the greatest of the female
disciples of Nimadeva, as Vepubai and Akkd were the greatest
of the female disciples of Rimadasa. As regards her place
among the female saints of Mahirashtra, we may say that
ghe was the greatest of them, barring only the sister of Jiiina-
deva, namely, Muktabai. Her Abhangas show a fervour, in
which she is certainly influenced by the great devotion of Nama-
deva. We also owe to her certain Abhangas which enable us
to dizcuss the historical position of Nimadeva and other saints.
11. Send, the barher, /s in the service of the king of
Bedar. He was so given to God-devotion,

Sena, the Barber.  that lie once gave no heed to the king's in-
vitation for shaving, while he was engaged

in meditation. e lived about the year 1448 A.D. (Sake 1370),
and could say that he could show God to others as in a mirror.
12. Kanhlopitrd was a very beautiful daughter of Syfima,

a dancing woman in Mangalvedhi. She

Kanhopatra, the  said that she would marry only him whose
Dancing Girl. beauty Eqilmlleﬂ hers. She {found the
heanty only in the God of Pandharpur,

-y
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and remained there as Vithoba's worshipper. The king of
Bedar once sent for the beautiful Kanhopdtri. She im-
plored God to save her, but when the messengers insisted
upon taking her to the king of Bedar, she decided to give up
the ghost rather than go to the king of Bedar. The dead
body was thus laid at tﬁc feet of God, and she was buried to
the south of the temple. A strange tree has sprung up on the
place where she was buried. This tree still remains, and is
worshipped by all pilgrims. She seems to have lived about
1468 A.D. (Sake 1390). With this biographical introduction
to Namadeva and his contemporary saints, let us now turn to

a survey of their teachings as gathered from their various
writings.
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CHAPTER VIIL
The Abhangas of Namadeva and Contemporary Saints,

1. The great characteristic of the Abhangas of Nimadeva

is the manner in which we see alwa
The H-ﬂ]‘t-l'lliiﬂ[!ﬂ’ hﬂ“" l.liﬁ ]]Eﬂ-['t Pﬂﬂt—ﬂ Il]r Gﬂd- L‘ L
Namadeva. Tukfirima at a later date, Namadeva
also experienced much heart-rending for
the attainment of God. This state has been characterised
in Western Mysticism as * the Dark Night of the Soul”. We
will see how, in the ecase of Nimadeva, this state was
experienced partially. Later, we will see how Tukirima
experienced it fully. We may say that Nimadeva in this
respect approaches Tukiirima more than Jifnadeva. “As
a bee’s heart might be set upon the fragrance of a flower, or as
a fly might take resort to honey, similarly does my mind
cling to God,” says Nimadeva (Abg. 11). *1 am called lord-
less, lordless: but Thou art called the Lord. 1 am ealled
fallen, fallen ; but Thou art called the reliever of the fallen,
Poor, poor, do they call me; but they eall Thee the reliever of
he poor in heart. They call me afflicted, afflicted ; but they
all Thee one who wnug]f’st relieve people of their afflictions,
IE Thou wert not to listen to me, says Namadeva, would it
not, be a matter of shame ? * (Abg. 13). In this world, there is
nobydy else except Thee for whom 1 care, or who cares for
me (Wbg. 14). This little Samsira has had the power to conceal
Thee, who art sll-encompassing. Thou obligest me to cling
to Ramsira, and thus bringest to me the treachery of my
Lord. I have now come to know Thy wiles, says Nimadeva ;
I shal take any measures I will (Abg. 16). If the moon were
to satisly the c{aﬁi're:; of the Chakora, would her light be dimi-
nished for the obligation ? (Abg. 18.) If a cloud were to quench
the thirst of a Chataka bird, wounld his greatness he thereby
lessened ? (Abg. 19.) Thou art my bird, T am Thy young one.
Thou art my deer, I amy Thy cub (Abg, 20). If the mother-
bird moves out of her nest in the morning, its young ones keep
looking out for her, Similarly, does my mind look out for
Thee, my Lord (Abg. 22). If a child falls into o fire, its mother
comes to its succour with an overpowered heart. If a fire
emrelurea a forest, the mother-deer is afflicted for its young
one. In a similar way, says Namadeva, Thon must care for
me (Abg. 23). When | consider that. at the end of my life, 1
shall have to depart alone ; when 1 think that my mother who
hore me in her womb for nine months will cruelly stand aside ;
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when 1 find the futility of the affection which sisters and bro-
thers bear towards me ; when 1 find that children and wife shall
stay away when my body will be burning upon the funeral
pilé ; when I contemplate how [riends and relatives shall leave
me in the cemetery and walk away ; 1 then l)-egiu to shed tears ;
my throat chokes; I find that darkness reigns everywhere ;
my only resort is Thy feet, says Namadeva (Abg. 24). 1 con-
template an immolation of myself at Thy feet. The river of
desire, however, carries me away. | cannot be rescued from
the river by any other swimmer except Thee : hence, throw
Thyself into the river with Thy apparel to rescue me. The
necklace of the nine jewels of devotion has been sub-
merged in the river. The gourds of courage and diserimi-
nation have been broken to pieces. Faith, the rope by which
one might swim out, has been sundered in twain. The great
fish plying into the waters, namely Anger, is intent upon carry-
g me to the bottom of the river. Thou shouldst swiftly
leap into the river to take me out, says Namadeva (Abg. 28).

lith tears in the eyes and with out-stretched hands, Nima-
deva is looking out for his Lord (Abg. 30). Shameless as
he is, with his life-breath centred in his throat, he has been
thinking about. Thee night and day (Abg. 31). The three
fires of the physical. metaphysical, and accidental evils, have
been burning hercely before me. When wouldst Thou rain
from heaven, O Cloud of Mercy ! 1 have been caught in the
flames of grief and infatuation. The wild couflagration of
anxiety has spread all ronnd. I am going to the bottom
of the river and coming up again. Unless Thou, O Cloud of
Merey, run to my succour, my life-breath will depart from me
(Ahg. 32). Thou shouldst not consider my merit. 1 am an
ocean of sin incarnate. From top to toe, 1 have committed
sins innumerable (Abg. 33). Do you think that T shall grow
weary, and go away from your presence, feeling that you would
not come ! The rope of my life I shall bind to Thy feet, and
shall bring Thee to me at pleasure. It is best therefore that
Thou shouldst see me of Thy own accord (Abg. 36). L shall
spread the meshes of my love and cateh Thee alive. T shall
make my heart a prison for Thee, and shall intern Thee inside.
I shall beat Thee with the voice of Self-identity, and Thou
shalt surely ask for compassion (Abg. 37). Thy genero-
sity has been falsely praised. Thou givest ouly when Thou
hast taken away (Abg. 40). The great Bali threw his body
at Thy feet, and then Thou hadst compassion on him. Thy
devotees have sacrificed their lives for Thy sake, Thou shouldst
not forget that it is these devotees that have brought name to

I v
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Thee (Abg. 41). 1If a king leaves away his wife, does she not
rule over the world ? If the son ﬂl}' an Emperor has com-
mitted a fault, is it possible that any other man might bring
him to book ! We may possess a2 many faults as we like, and
yet our faults are in the Lord (Abg. 44). We shall speak such
words as will make God nod in joy. Love shall fill every
part of our body, and our mouth will utter the name of
God. We shall dance in the performance of Kirtana, shall
light the lamp of knowledge m this world, and live in a
place which is beyond the highest. All power has come to
me, says Nimadeva, on account of the gift of my Spiritual
Teacher (Abg. 47).
2, Among all the Saints of Maharishtra, we find a
perpetual insistence on the significance
Namadeva's Insistence and efficacy of the Name of God;
on the Name of God, and of all these saints, we may say,
Namadeva's insistence upon the Name
18 the strongest. “If | were to leave meditation on
Thy feet even for a while,” savs Namadeva, “my life-
breath will vanish instantly. 1f there were a cessation to
the utterance of the name of God in my mouth, my tongue
will split a thousand-fold. If my eyes were not to see
Thy beautiful form, they wonld come out foreibly from their
sockets” (Abg. 49). Through mystical experience, through
devotion, through deceipt, through the torments of Samsira,
let the name of God always dance upon the tongue (Abg. 51).
There is neither time nor season for the meditation of God.
There is neither a high caste nor low in His meditation.
He who 1s the Ocean of love and pity shall come to the
succour of all (Abg. 54). The great Siva was tormented
by the poison called Halihala, and yet his body became cool
when he meditated on God. In the eighteen Purfinas, says
Nimadeva, the only remedy narrated is the utterance of the
Name of God (Abg. 55). The Pandavas, even though they
were enveloped in a house of fire, were saved because they
meditated on the name of God. The cow-herds could not be
burnt by fire, because they held God in their hearts. Hanumin
could not be burnt by fire, because he meditated on the name
of Rima. Fire had no power over Pralilada, because he con-
stantly uttered the name of God, Sitd was not burnt by
fire, because she set her heart upon Raghunitha. The home of
Bibhishana was saved in the holocaust at Lanka, sayz Niima-
deva, because he meditated on the name of God (Abg. 59).
The coverings of untruth, which envelop a man’s words, shall
never depart except through a meditation on God (Abg. 61).
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The Name of God i8 the Form of God, and the Form of God
18 the Name of God. There is no other remedy except the
Name of God, says Nimadeva, and anybody who says there
is another is a fool (Abg. 64). God may remain concealed ;
but He cannot conceal His name. 'When we have once uttered
His name, He cannot escape from us (Abg. 66). Let the
body live or depart, fix your mind upon ﬂuf. 1 shall never
leave Thy feet, says Namadeva, shall keep Thy Name in my
mouth, and set my heart aflame with Thy love. 1 onl
implore Thee, says Nimadeva, that Thou shouldst fulfil my
resolve (Abg. 67). To be in Samsira is even a pleasure, when
the mind ig once set upon God (Abg. 68). Poor Brahmins
do not know the secret of realisation. God can be attained by
meditation on His name only. I implore the young and the
old. says Namadeva, to cling fast to the Name of God. In all
your religions ceremonies, you should think only of God, and
nothing else (Abg. 72). They paint the pictures of the sun
or the moon, but they cannot paint the picture of light. They
can put on the apparel of a Samnyisin, but they cannot imi-
tate his dispassion. They may perform a Kirtana, says Nama-
deva, but they will miss the nature of God-love (Abg. 75).
With a Vigd in my hand, and with the name of God in my
mouth, T shall stand up in the temple of God. T shall renounce
all food and water, and shall think of nothing but Ged. 1
~ ghall forget my mother, or father, or wife, or children. 1 shall
lose all bodily consciousness, and merge it in the Name of Ged,
says Namadeva (Abg. 77). If. in such a condition, Death
comes to devour me, 1 shall sing and dance in joy. My only
wish is, says Namadeva, that I should serve Thee from life to
life (Abg. 80).
3. We have said in a foregoing chapter that one of the
uses to which the AEhuﬁga was put was
Reflections on Social  for reflection on social matters, as it was
Matters. also for the purpose of personal devo-
tion. Niimadeva very often makes use of
his Abhangas to discourse on social topics. He tells us that
it is impossible that the pursuit of God can be coupled with
a life of Samsira., If it had been possible, he tells us, for a
man to find God while he was pursuing Samsira, then Sanaka
and others would not have grown mad after God. If it
had been possible for him to see God while carrying on the
duties of a house-holder, the great Suka would not have gone
to the forest to seek God. Had it been possible for people
to find Ciod in their homes, they would not have left them to
find ont God. Namadeva says that he has left away all these
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things, and is approaching God in utter submission (Ahg. 83).
Then, again, he tells uf that our one goal shonld be the vision
of Geod, whatever pursuit we might he undertaking. (Children
send a kite into the sky with a rope in their hands; but their
attention is upon the kite, and not upon the rope. A woman
[tum Giu i;.mth goes with piteher piled npon prtcher, moving
freely, but her attention is nw.eterli‘ upon the pit-
rlu:rs An unchaste woman has her heart always set upon
her lover. A thief sets his heart upon other Ecupleﬁ gold.
A covetous man has his attention ever directed towards his
treasure. We may carry on any pursuit, says Namadeva,
provided we always think of God (Abg. 83)." Then, again,
he tells us that it is the consideration ﬂf the belly which is
paramount with all people in the world. The belly, whmh
15 scarcely larger than a span’s length, is yet so pow erful, sa
Namadeva. revents us from treading in the way of the
sainte, The lreli}' is our mother; the belly our father;
the belly our sister and brother. Namadeva looks at his belly
and asks how long it is going to have sway over him (Abg.
87). We should always i.ml; of death, says Nimadeva, in
whatever pursuit we might be engaged. As when a thief is
being carned to the hanging place. death is approaching him
at evey step : as when a man is plying his axe at the root of
a tree, its life is diminishing every moment ; similarly, what-
ever we may be doing, we must suppose that death is always
approaching us (Abg. 90). Moreover, Niamadeva tells us
that we should be supremely indifferent to dualities like good
and evil. All objects of sense should be as indifferent to vs,
as either a serpent or a beautiful 'maiden is to a man who has
gone to sleep. We should regard dung and gold, or a jewel
or a stone, ag of equal value. Let the sky come and envelop
us, or let cinders be poured on our head, we should not allow
our life in Atman to be disturbed. Yon may praise us or
censure ug, says Namadeva, we shall slways hive in the joy
of God (Abg. 91). People forget. says Namadeva, that their
bodily miseries are due to the sins they have committed.
Nobody should expect a sweet fruit when he sows a sour seed.
From an Arka tree, plantains shall never come out. A pestle
can never be bent to the form of an arrow. One may pound
stones as he pleases, but never will uny juice come out of it.
We should not grow wroth with our fate, says Namadeva :
we should ask ourselves what we have done [;'4. . 92),  Then,
again, Namadeva tells us that to pm our faith upon stone-
images is & vain pursuit. A stone god and an illusory devotee
can never satisfy each other, Such gods have been broken to
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pieces by the Turks, or have been flung in water, gnd vet
they do not cry. Show me not suclt deities of iron, ?;E
Nimadeva to God (Abg, 94). Is it not wonderful,
Namadeva, that people should give up the animate, and
hold the inanimate as superior to it? They pluck a living
Tulsi plant, and with it worship an inanimate stone, They
pluck the leaves of Bela, and throw them in numbers upon &
lihgam of Siva. They kill a living ram, and say they are per-
forming the Soma sacrifice, They besmear a stone with red
lead, and children and women fall prostrate before it. The
performance of an Agnihotra means death to the Kusa gms&
and the Pimpala sticks. People worship a serpent made of
mud, but they take cudgels against a living serpent. All these
ursuits are vain, says Namadeva : the only pursuit of value
's the utterance of the Name of God (Abg. 93). Then, Nama-
deva tells us that a beautiful woman is the cause of sorrow,
and an ugly woman the cause of happiness ; for the one incites
love, while the other does not (Abgs. 100, 101). Contact
with other women, says Namadeva, is the sure cause of ruin,
In that way did Ravana die. In that way was Bhasmisura
roduced to ashes. In that way the Moon became consutnp-
tive. In that way, Indra had his body covered with a
thousand holes (Abg. 102). It is only then, says Namadeva,
that we may talk of dispassionateness, when we are not at-
tacked by the arrows of a woman’s eyes. It is only then,
says Namadeva, that we may talk of Self-knowledge, when
anger and love do not spring up within us. It is only
then, says Naimadeva, that we may talk of absence of egoism,
when our self is not censured (Abg. 103). Finally, N amadeva
tells us how it is difficult to find the following pairs together :
gold and fragrance, diamond and softness, a Yogin and purity
a talking god, a moving wish-tree, and a milch-elephant; a
vich man with compassion, & tiger with merey, and fire with
coolness ; a beautiful woman who is chaste, n hearer who is
attentive, and a preacher who knows; a Kshatriya who is
grave, a sandal tree covered with flowers, and a handsome
nan who is virtuous. Namadeva tells us that it is impossible
to find such pairs in life (Abg. 106).
4. The characteristics of the Saints, says Namadeva, are
manifold. Him alone we may call a
The Characteristics  Saint, says Nimadeva, who sees God in all
of Saints. beings ; who looks upon gold as a clod
of earth: who looks upon a jewel as
4 mere stone; who has driven out of his !]lmj.l‘t- anger and
pagsion ; who harbours peace and forgiveness in his mind;
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whose speech is given merely to the utterance of God's name
(Abg. 108). As trees do not know honour and dishonour, as
they are equal to those who worship them and those who cut
them, similarly, the saints in their supreme courage look npon
honour and dishonour alike (Abg. 109). That is the supreme
Law of Saint-hood, says Namadeva, which regards as neces-
sary a perfect belief in the efficacy of (iod's name, and which
requires us to eradicate all our other desires (Abg. 110). He
alone, we may say, has reached ecstasy, who looks upon
hononr and dishonour alike. He alone iz the beloved of God,
who looks upon friend and enemy alike. He alone is the king
of Yogins who looks upon gold and a portion of mud with
equal eye. Such a one is a great purifying power, and
makes all the three worlds pure by his presence (Abg. 111).
The very gods worship the water of his feet. A mere remem-
brance of him puts an end to all sin (Abg. 114). Namadeva
tells us that a Saint is a spiritual washerman. He applies the
sonp of illumination, washes on the slab of tranguillity, puri-
fies in the river of knowledge, and takes away the spots of
gin (Abg. 115). Fie u}mn that place, says Namadeva, where
there is no company of the saints. Fie upon that wealth and
progeny, which is not given to the worship of the saints. Fie
upon that thought and life, wherein there is no worship of
God. Fie upon that song, and fie upon that learning, which
is not given to the name of God. Fie upon that life which does
not make God its sole aim (Abg. 120). There is one way, says
Niamadeva, to reach God, namely, that we should go and take
resort with the saints ; for when we have worshipped the saints,
we shall certainly see God, God always serves His saints,
and holds aloft His yellow garment to protect His devotees
from sun (Abg. 121). If we (*1ging to the feet of the saints, says
Namadeva, we shall be relieved of all suffering. If we serve
at their door, we shall be relieved of all infatuation. If we
partake of their ** prasida ”, our life-span shall increase. The
saints are an ocean of mercy, savs Namadeva, and they bestow
upon us knowledge, devotion, and love (Abg. 122). Those who
have seen God, says Nimadeva, lose all sense of false shame,
For them exist no duties of caste and colour. They are for-
ever filled with the joy of unitive life. We should ask of anly
one favour from God ; namely, that we should be the pollen on
the feet of such saints (Abg. 124). He alone is a Saint, BUYS
Namadeva, who is able to show God. How fortunate am 1,
he exclaims, that I have been able to see Him in the company
of such Saints (Akg, 125) ! Without the favour of these Saints,
the secret of spiritual life does not reach our hands. The names
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of God are various; but unless the saints confer favour upon
us, we shall not know how to meditate on the name of God
(Abg. 127). We can take hold of a ray of light and walk
thereon to heaven; but we cannot know the full significance
of the company of the saints. We can go to the nether world
and cross the highest ocean : but we cannot know the value of
the company of the saints (Abg. 128). A Chataka bird shall
not ask for all kinds of water ; the waters on the surface of the
earth have no vatue forit. A Cuckoo shall notsing at all times ;
it will sing only when the spring seis in. A Teacock shall
not dance before anybody and everybody ; it is only when
the rain-cloud is rumbling, that it will begin to dance. 'The
Eagle can say that it shall serve nobody except God ; similar-
ly, Namadeva implores (lod not to make him dependent upon
anybody except Him (Abg. 130). Finally, says Nimadeva,
there have been various types of men who have played the
game of spiritual life. Is it not wonderfnl that where there was
nothing, the form of God began to take shape? That which
was formless in a while became formful. One Brahmin child ran
uwafy from the gane to hide itself for twelve years ina forest. A
six-faced boy took shelter ina mountain. A four-faced youth
called Nariyana was a stalwart player. Hanumiin was a wise
wan among these stalwart players, for he did not give himself
up to the life of sex. (Une (fopala, born in the family of the
Yadavas, played his game in manifold ways : ultimately he kill-
ed all. threw away the sport, and himself went away. Myriads
of such players have there been, says Namadeva (Abg, 134)
but we should play the game which would suit us best.
5. Namadeva supposes that the faculty of God-realisation
is & God-given gift. A cow gives birth to
The Spiritual Ex- q calf in & forest: who sends the calf,
perience of Namadeva. asks Namadeva, to the ndders of the cow ?
Who teaches the young one of a ser-
pent the art of biting ! A Mogara flower stands of itsell at
the top of the creeper: who teaches it to be fragrant ¢ Even
if we manure o bitter gourd-creeper with sugar and milk, it
makes the fruits of the gourd more bitter still. A sugar-cane
shall never leave its sweetness, if 1t is cut to pleces, or even
i it is swallowed. Similarly, says Nimadeva, the faculty of
realising God iz a native faculty, and by that alone will one
be able to realise God (Abg. 135). When we have once seen
God. it matters little to what place we go. As soon as We
remember (od, God shall be near us (Abg. 127), We shall
forget our hunger and thirst in the pleasure of (iod's Name.
Goﬁ, who is the source of immortality, is in the heart of
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Namadeva, and Namadeva therefore enjoys continued
beatification (Abg. 139). There is only one favour that we
should ask of God : that we shonld always think of Him in
our heart; that we should always utter His name by our
mouth ; that we should always see Him with our eyes: that
our hands should worship only Him ; that our head be placed
always at His feet; that our ears should only hear of God's
exploits ; that He should show Himself always to our right
and to our left, before and alter, and at the end of our life.
We should ask God of no other favour except this (Abg. 140).
As Namadeva began to see God, he fonnd Him in all corners, and
in all directions (Abg. 141). God’s form can be seen even by a
blind man, and a dumb man can communicate even in a deaf
man’s ears the knmowledge of God. An ant shall devour the
whole universe by its mouth, says Namadeva. Ounly we
shall have to verify all these things in our own experience
(Abg. 142). When the Unstruck Sound springs out of the
thousand-petalled lotus and when (iod's name is uttered. sins
shall depart and hide themselves in o cavern. Keep yourself
awalee in the meditation on God. Your sins will depart at the
utterance of God's name, and God will give you a secure lodg-
ment in His abode (Abg. 143). In another place, also, Nama-
deva speaks of sins being destroyed by God’s name. A single
utterance of the name of God creates panic among sins.
As soon as God's name is uttered, the divine recorder ceases
to record. God Himself comes forth to receive His devotee
with materials of worship. If this were to turn out false,
says Namadeva, then may his head be cut off from his body
(Abg. 144). Indeed, Namadeva tells us how God is filled with
happiness at the singing of His praise. As we sit down and
sing the praise of God, God stands before us.  As in devotion
we stand up and call on the name of God, God dances befare
us. God indeed loves his Kirtana so much that He forth-
with comes to the succour of His devotees in the midst of
difficulties (Abg. 145). We have experienced joy, says Niima-
deva, a thousand-fold of what we have witnessed in the Divali
holidays. There has been a waving of lights in every house,
and we have seen God Vitthala with our eyes. His presence
has filled us with joy. Utter now the name of God. As the
Lord of Nimadeva came, the very gods were filled with
delight (Abg. 146). Namadeva in one place describes his
experience when he saw God. Light as El‘i“iﬂﬂt as that of
a thousand Suns shone forth at once from the heavens. The
saints told Nimadeva that God was coming. God indeed
did come to Namadeva as a cow goes to its calf. All the ten



Vil ABHANGAS OF NAMADEVA AND OTHER SAINTS 201

quarters were filled by the inroads of the Eagle. A garland
of flowers was released from the neck of [:gg. and came to
the earth. God's disc moved with Him in order to protect
His devotee. God lifted up Namadeva with both of His hands,
and clasped him to His bosom (Abg, 147). He alone, says
Namadevs, can be awake who has a determined faith in tﬂe
words of his teacher. What lamp can we light in order to see
our Self 7 He, who gives light to the sun and the moon, cannot
Himself be seen by any other light, There is neither east nor
west in Him : neither north norsouth. As an ocean at the time
of the Gireat End might fill the universe, similarly, God fills the
universe for one who has experienced Him (: {rg. 148). And
as snch a one goes to the sleep of ecstasy, the twelve and sixteen
damsels wave the fans before him. The devotee keeps awake
in Self-illumination. Trumpets sound forth. Untold varieties
of unstruck sound emerge. There is then neither sleep nor
dresm. The very Sun and the Moon set before that Iumi-
nation (Abg. 149). It is only God who can know the love
of His devotee in this manner. He always does reside with
His devotee. Namadeva tells us that he was so filled with
God-experience, that he thought that he was God, and that
God was himself (Abg. 130).
6. Gom, the potter, who tested the spirituality of the
Saints at the time of JiiAnadeva and
The Teachingsof Gora. Namadeva, found, it is well known, that
Namadeva was an unbaked pot. But
when Namadeva came to know the real
secret of spiritual life, Gori Kumbhara was satisfied, and
told him that thenceforth there was no distinction between
him and Namadeva. He told Namadeva that his own Form
had been fixed in his eye, and that all his realisation was cen-
tred in the pupil of his eyes (Abg. 1). Gord also tells us that as.
he began to look at the sky, he felt as if happiness had gone to
meet happiness (Abg. 2). He tells us furthermore that he
heard the unstruck sound, and that it was proclaiming the
voice of victory. The very Vedas describe the nature of God
as neither this nor that, and stand motionless before this per-
petual sound. Gord, the potter, adviges Nimadeva to con-
tinually partake of this ambrosial juice of ecstasy (Abg. 3).
The Potter also tells us that in the contemplation of God, he
felt as il he had gone mad. He tells us how he had lost all
sense of body. By the primeval form of God having taken
Jossession of him, he felt as if hie was possessed by a spirit.
hmmefurth. it was impossible for him to be besmeared with
the mud of action, or even with virtue or sin. He lived, he
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tells us, as one who was emancipated even during life—a
Jivanmukta (Abg. 4). We also know from Gord that his mind
became mute, and that the bliss of experience transcended
all bounds. The eyes, unable fo see their object, turned upon
themselves, and remained motionless. Gord tells us that
one can enjoy the bliss of experience only in mystic silence
(Abg. 5). Just ag a dumb man cannot express the sweetness
of the sugar he is eating, similarly, by our bliss we enjoy bliss,
and in that way attain to emancipation even during life.
Finally, he warns us not to let the world know of this state.
They do not deserve, says Gord, to he taught the secret of
gpiritual life (Abg. 6).
7. Visoba, the teacher of Namadeva, tells Namadeva,
that if he boasts that he has seen God,
The Teachings of it i3 merely false knowledge. It would
Visoba. not be possible for any one to meet God
until one’s egoism is at an end (Abg. 1).
Our bliss is with ourselves; it does not lie in any external
object. If we possess merely discrimination and dispassion,
the way is open for us to know God (Abg. 2). By the
contemplation of God, mountains of sins shall be reduced
to ashes. By the contemplation of God, the evils of Sam-
gira shall come to an end. Visobd advises Namadeva that
he should consider himself fortunate if he obtains the clue to
this spiritual pathway (Abg. 3). Finally, we learn from
Khechara that for him all land and water, all stones and
trees, beings from the very ant to the highest Being, seemed
to have been filled with God. The whole world is God, says
Khechara to Naimadeva. He uttered these words in Nama-
deva’s ears, placed his hand upon the head of Namadeva,
relieved him from the duality of existence, and brought him
to oneness with himself. Visoba, who was mad with joy,
tells us how it was from Jiifnadeva that he had himself re-
ceived spiritual illumination, and how he communicated the
secret of his spiritual life to Nimadeva (Abg. 4).
8. Samvata, the gardener, was so filled with the presence
of God that he found Him all-pervading
The Teachings of in the garden where he was working
Samsvata. all his life. Garlic, Chilly, and Onion
are all my God. The water-bag, the
rope, and the well are all enveloped by my God. Samvatd
is cultivating a garden and has placed his head on the feet of
Vitthala. The one supplication that he makes to God is that
He should relieve him of Samsira. The only thing he asks
of God, says Samvata, is that He should bereave him of all his
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progeny (Abg. 1). Very well it was, that T was born in a low
caste, and very well it is that 1 have not attained to greatness.
Had T been born a Brahmana, T would have given myself over
to rituals and ceremonies. Placed as 1 am, I have neither
ablutions to make, nor Sandhyd to perform. Born in a low
caste, | can only ask for Thy compassion, says Samvatd (Abg.
2). Samvati furthermore tells us that we should behave alike
in pleasure and sorrow. One day we may ride an elephant,
or move through a palanquin; another, we may walk bare-
footed. One day there may be no corn at home to live upon ;
another, wealth may be so plentiful that one may not know
where to preserve it. One day the God of Death may come
and we may go to the cemetery ; another, our spiritual teacher
might take compassion on us, and the Father of Saimvata may
show Himself to him (Abg. 4). Samvatd also tells us as to how
his eves had once been full-blown, and his hands out-stretched,
and how his heart was full of humility. At that time, Jiifina-
deva and Namadeva were passing by his garden. But God
went inside the garden, placed His hand upon the head of
Samvatd, brought him to his senses, and with His four hands
embraced him. At that time, Samvati requested God to sit by
him, so that he might worship Him (Abg. 5). Finally, he has as
much belief in the efficacy of the Name as the other Saints.
He tells us that by the power of God’s name, one may bid
good-bye to all feeling of fear, and deal a blow on the head of
Death.” By the power of (iod’s name, one can bring God from
heaven to earth, and sing and dance in His praise. Samvatd
thus implores all people to follow the path of Bhakti: for God
is surely attained by Bhakti, says Samvata (Abg. 6).
9. Narahari, the goldsmith, is so convinced about the
unreality of the world that he regards
The Teachings of it as merely a picture drawn upon a wall,
Navakart. As children build houses of stone and
, then throw them down, similarly, do
people engage themselves in worldly life, and then take leave
of it (Abg. 1). He tells us that his waywardness was control-
led only by his Gurn. As an elephant may be controlled by
an Ankuéa, as a terrible tiger may be pent up within a cage
as the poison of a serpent can be controlled by means of a
Mantra or the root of a tree, similarly, Narahar was brought
under control by Gaibinitha (Abg. 2). The unstruck sound
ie forever sounding in my ears, and my mind has been capti-
vated by it. By means of the unstruck sound, think always
upon (fod, and meditate upon Him in your heart. That
will endow you with true love of God, and show you His
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pathway, as it did Narahari (Abg. 4). Finally, we learn from
Narahari how he carried on his business of a goldsmith even in
his spiritual life. Narahari calls himself a goldsmith who deals
in the name of God. He makes his body the melting vessel
of the soul, which is the gold therein. In the matrix of the
three Gunas, he pours the juice of Glod. Hammer in hand, he
breaks to pieces anger and passion. With the scissors of
discrimination, he cuts away the golden leal of the name of
God. With the balance of illumination, he weighs the name
of God. He bears the sack of gold on his shoulders, and carries
it to the other end of the stream. Narahari, the goldsmith,
who is a devotee of God, gives himself night and day to the
contemplation of God’s name (Abg. 5).
10. Chokhi, the untouchable, tells God that people say to
him, “get away, get away . How, then,
The Teachings of ~ Would 1t be possible for him to meet
Chokba. Him (Abg. 1) 7 He implores God to have
compassion on him, and to come to him
at no slow pace. The worshippers of the temple beat me
for no fault of mine. They asked me how it was that I came
by the garland on the bosom of the Deity. They abused me
and said, that I had polluted God. T am verily a dog at Thy
door, says Chokhd ; send me not away to ancther man’s door
(Abg. 2). Chokha is convinced that the real Pandhari is his
own body, that his sonl is the deity Vitthala therein. Tran-
quillity plays the part of Rukmini, says Chokha., Contem-
ating God in this fashion, he says, he clings to the feet of
God (Abg. 3). He tells us that a sugar-cane may be crooked,
and yet its juice is not crooked. A bow may be curved. and yet
the arrow is not curved. A river may have windings, and yet
the water hag no windings.  Chokhi may be untouchable, but
his heart is not untouchable (Abg. 4). He tells us, further-
more, that if God were to endow him with a son, he should
endow him with one who would become a saint. 1f God were
to endow him with a daughter, she should be like either Miribai
or Muktabai. 1f it would not please God to give him ofispring
in thizs manner, it would be much better that He should take
all offspring from him (Abg. 5). Chokhi tells us that while
we are engaged in the Name of God, we need have no cause for
fear, or anxiety. The most wicked persons on the earth should
come to this place to get themselves purified, says Chokha,
and sounds s drum (Abg. 6). Chokhd and his wife were
sure of the presence of God within their house. Chokha tells
us that God had come to his house to partake of dinner
with him. He spreads before Him various kinds of sweet
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dishes, and requests Him to take His meals with him (Abg. 7).
The wife of Chokha tells God that even though the food that
she gives Him is not worthy of Him, yet He may be 10118
enough to partake of it to His heart's content. She asks
God whether He did not partake of the fluid rice in the house
of Vidura, and whether He was not satisfied with merely
a leaf of the vegetable which Draupadi had given Him.
Similarly, she implores Him to take His meals with them
{Abg. 8). '
11. JanabaTs place among the spiritual poetesses of
Mahatashtra is just next to that of
The Teachings of  Muktabii. As Muktabai derived her
Jamabai. poetic inspiration from Jiinadeva, simi-
larly, Janiibil derived hers from Nama-
deva. She tells us that as a fly in the vanity of pleasure falls
upon the flame of a lamp, similarly, people in this life fall upon
sensual pleasures in order to kill themselves. In this life, we
<hould Tive as if we were the shadows of our body (Abg. 2).
We should surpass the earth in forgiveness, be milder than
butter, and lighter than a flower (Abg. 3). The weapon
of & warrior, the treasure of a miser, the pearl on the temples
of an elephant, the hood of a serpent, the nails of a lion, the
hreasts of & chaste woman, these shall never come to our hands.
Similarly, unless we take leave of all egoism, God shall not
come to our hands (Abg. 4). The only source of happiness in
this life is betaking oneself to the Spiritual Teacher. We
should hand him over all our wealth and bn:r{ and mind, and
take from him in exchange the form of G This will not
come to our vision without the grace of the Spiritual Teacher.
It is already inside us; but we do not know that this is so.
We wave a rosary of beads, and mutter numbers of prayers :
but He who makes us wave the rosary, and inspires us with
the saying of prayers, Him we do not know even though He
is inside our hearts. He alone is the Spiritual Teacher, says
Janabai, who can show the Atman directly to our vision
(Abg. 5). Bhakti is indeed like a pit of cinders, or like a deep
place in a river which is hard to approach. 1t is like a morsel
of poison, or like the sharp edge of a sword. To be a real
Bhakta, says Janabdi, is as difficult as any of the above
things (Abg. 6). Asa bird may go to roam in the sky and still
think of its young one, or as a mother may be engaged in the
house-hold duties and yet may think of her child, or as a
she-monkey may leap from tree to tree and yet may clasp its
young one to her bosom, similarly, says Janibdl, we should
always think of Vitthala, Occasionally, she grows wroth
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with Vitthala, and even goes to the length of abusing Him.
Vithya, Vithya, Thou art the spoilt ‘:*Ilild of the Primeval
Mayda. Thy wife has become a courtesan, Th]\; body is
dead. Janibii stands in the court-yard of her house, and
abuses Thee right and left (Abg. 10). Tt is only when we
pen Vitthala within the prison of our heart, enchain Him with
the power of the Name, beat Him with the lash of Self-identity,
that Vitthala will cry piteously, and ask to be disc

for life (Abg. 11). Occasionally, Janibii tells us that it was
on account of the company of Naimadeva that she was able to
know Vitthala, As in the company of the bride-groom,
people get dishes of all kinds, similarly, in the company of
Namadeva, Janibal has earned God (Abg. 12). First, there
is a red circle, says Janiibdi, above which there is a white
one, beyond that is a dark-blue eircle, and finally there is a
full blue circle. Jandbai is greatly struck, she tells us, by
hearing the unstruck sonnd (Abg. 13). She is entirely unable
to describe the great flame of light which shines before her
(Abg. 14). As she looks at God, she sees Him to her right
and left, above and below, and in all quarters (Abg. 16). The
form of God came upon Janabiilike a flood, by looking at which,
Janibal unconsciously shut her eyes (Abg. 17). Her weari-
ness departed, her sin and torment were at ap end. Where
there is the Name of God, there can happen no calamity (Abg.
18). Janibii tells us that a great miracle took place in the
company of her Gurn. The camphor was burnt, and no
soot came out of it ; the sugar was sown, and the sugar-cane
was taken out ; the ear became the eye ; an old woman was
married to a child husband. This was the great wonder,
she says, which she saw with her eyes, and which she could
not explain (Abg. 20), Whatever desires she had harboured
in her heart were fulfilled by God. He finally gave her a
place in His own abode {(Abg, 21). As the form of God be-
came firmly fixed in Janfbal's mind, her bodily condition
changed. [Passion and attachment took leave of her, As
Janibail began to see, she saw that God Vitthala was standing
at her door (Abg. 22). Bhe tells us that she ate God, and
drank God ; that she slept on God : that she gave God and
took God: that God was here, and God was there: that
there was no place which was not filled by God, either inside
or outside (Abg. 23). As she began to sweep the floor of
Nimadeva's house, God came and took the refuse in a basket,
He became so infatnated, that He began to do even mean
work for her (Abg. 25). As God danced on mud with the
potter Gorii, as He talked with Kabira while the latter was
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weaving cloth, as He drove away the cows and buffaloes
of the untouchable Chokhs, similarly, He now began to grind
in the company of Janibal, seeing which, she tells us, even
the gods were pleased (Abg. 26). He who is befriended by
(iod, becomes an object of favour for the whole world. God
sees that such a devotee lacks nothing, and He takes on
Himself the duty of protecting him in calamities, He does
not stay away from His devotee even for a gingle moment,
and on eritical occasions, invariably lends His helping hand
(Abg. 30).
12. Send, the barber, has no compromise with the evil-
doers. He tells us that we should by all
The Teachings of  11eans dishonour the wicked, deal kicks to
Sena. them, and drive them away. He who
lives in the company of wicked men, says
Send, lives in perdition (Abg. 1). Like other saints, he also
believes in the great efficacy of the Name. One does not re-
quire to inhale smoke, or to sit in the midst of the five fires,
One has merely to make his mind calm, and with a concen-
trated attention sing the praises of God (Abg. 2). There is
no other remedy except this, says Send. God will surely
come, and relieve His devotee. He makes no consideration
of caste or quality. He runs at once to the cause of those
who love Him (Abg. 3). One need not go to mountains and
forests. 1f one goes to the forest, he would be deceived, as
Vibhandaka was deceived by a damsel, Knowing this, Send
gat where he was, and sent his submission to God (Abg. 4). He
implores God to relieve him of his sins. 1 am a great evil-
doer, says Send. 1 have harboured passion and anger: I
have nob cared for the company of the good; nor have I
meditated on God. 1 have censured those who have believed
in God, 1 have entertained passion for wealth, Send 1s a
statue of sin incarnate, and bends in submission before God
(Abg. 5). Blessed am I, he tells us, that 1 have seen Thy
feet. All my previous merit has borne itz fruit (Abg. 7).
To-day is a day of gold, says Send, that he has seen the
Saints (Abg. 9). The child of the powerful is itself powerful.
All our sins will be forgiven us by our Father. Send sits
under the shade of the wish-tree, and bears compassion to-
wards all (Abg. 10). Send describes how he was given to
the art of shaving even in gpiritual life. We are greatly
<killed in the art of shaving, says Send. We show the mirror
of discrimination, and use the pinches of dispassion. We
apply the water of tranquillity to the head, and screw out
the ﬂnjr of egotism, We take away the nails of passion, and
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are a support to all the four castes, says Send (Abg. 11). In
two of his Abhafgas, Send informs us that he departed from
this life at midday on the 12th of the dark half of Srivana

(_-1b§3. 12. 13).

13. Kanhopatrd, the beautiful daughter of a dancing wo-
man of Mangalavedhi, tells us that it is
The Teachings of  badl pursuit fo follow the path of sen-
Kanhopatra. gual pleasure. Indra’s body became verily
perforated ; Bhasmisura was reduced to
ashes ; the Moon bears the sinful spots on her body ; Rivana
lost his life, because he gave himself to carnal pleasure
(Abg. 1). 1 am verily an outcast, says Kanhopitra. 1 do
not know the rules of conduct. 1 only know how to ap-
proach Thee in submission (Abg. 2). Thou callest Thyself
the reliever of the fallen. Why dost Thou not lift me up?
1 have once called myself Thine. If I am now obliged to
call myself another’s, on whom would the blame rest! Ifa
jackal were to take away the food of a lion, who wauld he
lamed, asks Kanhopatri (Abg. 3)? This Abhahga she pro-
bably composed when she was invited by the Mahomedan
king of Bedar to visit his court. When she saw the image
of Vitthala, she says, it seemed as if her spiritual merit had
reached its consummation. Happy am L, she says, that I have
seen Thy feet (Abg. 4). The very God of Death would be
terrified if we utter the Name of God, Ajimela, Vilmila, and
even a (lourtesan have been lifted up by the Name of God.
Kanhopatrajtells us that she wears the garland of God's

Names (Abg. 3).



CHAPTER IX.
General Review.

There are certain characteristics which mark ofi the saints
of this period from the saints who belong either to the earlier
or the later period in the development of Mahfrishtra Mysti-
cism. In the first place, these mystics are cosmopolitans.
They recognise 4 spiritual democracy all round. Prof. W. B.
Patwardhan has well described the democracy of the Bhakti
school, as represented in Namadeva and his contemporaries :
“The gates of the Bhakti school were ever open. Whoever
Entﬂrﬂ%ﬂl‘w’ﬂ& hailed as a brother nay more —was honoured
as a saint. He was addressed as o *Santa’. All were 'Santas’
that gathered round and under the Garudataka, the Hag with
the eagle blazoned on it, with Tala or cymbals in hand, and the
name of Vitthala on the tongue. 'The very atmosphere was
sacred and holy, The breath of Heaven played freely, and =
all were equal there. Love true— genuine- pure love ad-
mits not of high and low, rich and poor : all is one snd equal.
All separatist tendencies vanished ; the haughty isolation of
Pride, of Heredity, of Tradition melted away, and all were
but men, human, weak, frail, feeble, lame, and blind, calling
on the same strength, seeking the same love, hoping the same
hope, dreaming the same dream, and secing the same vision.
Before Vithobd or Dattitreya, or Niganitha —call him by
any name —all were equal. ﬁge and sex, caste and class,
breathed not in this equalising air. In the joy of Love, in the
bliss of the service of the Lord, in the dance round the Flag
of devotion - all were inspired with the same fire; they ate
of the same dish, drank of the same well, bathed in the same
Chandrabhagi or Kyishnd or Godd or Binagangd, lay on the
same sands, and waked to the same dawn. For five successive
centuries, Mahiirishtra was the abode of that noblest and truest
of all Democracies, the Democracy of the Bhakti school.”
In the second place, all these saints are characterised by a con-
trition of the ];leurt, by the helplessness of human endeavour
to reach unaided the majesty of God, by a sense of sinfulness
inherent to human nature, by the necessity of finding out a
Gurn who may relieve them from the sufferings of the world,
and finally, by the phenomena of conversion almost in every
i11+|ii'|iri:d.u:1f7 case. HKach saint indeed has an individuality of
his own even in his spiritual development. 1In the third place,
it seems as if the mystics of this period show an all-absorbing

14 L
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love of God, which would not allow a rightful performance
of one's duties before God-absorption. It is true that these
saints show that God could be realised in any walk of hife ;
but they also show that God is a very jealous God, who would
not allow any love tobe given to any other object beside Him-
gelf. The tailor, the barber, the maid-servant, the gardener.
the sweeper, the potter, the goldsmith, even the nantch-girl,
could all realise God in their different stations of life. But as
to whether they could continue in a rightful performance of
their duties in the state of God-realisation is a different question.
It seems that these sainfs gave themselves up to God-love,
and forgot everything else before it. The conflict between a
rightful performance of duty and an all-absorbing love of
God has existed at all times and in all countries. But it
seems that the saints of this period inclined the beam in the
latter rather than in the former direction, and exhibited the
all-absorbing character of God-realisation. God indeed is an
all-devourer, and it seems from the example of these saints
that He devours also the performance of one’s own natural
duties. The saints of the age we shall consider in our
next section show rather the opposite tendency, namely,
the tendency of making compatible the love of God and the
riﬁhtful performance of Duty. Jandrdana Swimi was a saint,
while he was vet a fighter. Fkanatha was a saint, while he
was yet a honseholder. We shall see as we proceed to con-
sider the lives and teachings of these saints in the next part
of this work lLow this conflict is resolved in a synthetic
performance of Duty in the midst of (rod-realisation,
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CHAFPTER X.

Biographical Introduction: Bhanudasa, Janardana
Swami and Ekanatha.

1. Bhanudasa, the great-grandfather of Ekanitha, was
born at Paithana in 1448 AD. (Sake
Bhanudasa. 1370). His son was Chakrapfini. ("hakra-
pani's son was Siryandriyana, and
Siiryandriyapa's son was FEkanitha. Bhinudasa was a
Dedastha Brahmin, and was probably a contemporary of the
saint DAmajipant. This latter saint must have lived either
about 1458 A.D. (Sake 1380), or about 1468 A.D. to 1475 A.D.
(Sake 1390 to 1397), the two dates of the dire famine in the
Deccan. Bhanudasa himself must have experienced this
famine. When he was about ten years of age, Bhinudasa
was tebuked by his father for mischievous conduct. He,
therefore, went to a desolate temple ontside Paithana, re-
mained there for seven days, and worshipped the God Sun,
for which he was called Bhinu-disa. Bhanudisa is reported
to have bronght back the image of Vitthala from Hampi,
where Kiishyarfiya had taken it. The Abhanga which Bhinu-
dasa composed at this critical moment of his life at Vijaya-
nagar might well be taken as a motto of God-love by all
Saints :—

S| E WEE 91 981 90 | AWAE T wE
qeAws (T = | a0 @ gHiT a1 aEE W EsE

From the temple of Vijayavitthala at Hampi whose remains
could be seen even to-day, we do not know -.]eﬁnitel}' whether
Krishnariya had actually taken the image of Vitthala to that
place, or whether he had merely erected a building where
he might later carry the image from Pendharapir and establish
it finally. At present the temple of Vijayavitthala presents
a desolate, though an-architectural, appearance. 1t is a good
temple without any image inside it, though it is known by the
name of “Vijayavitthala™ temple. 1t is not unlikely, that, as
Pardharapiir must have suffered from the ravages of the
Mahomedans, the image of Vithoba of Pandharapiir was in
danger of being ill-handled by the invaders, and hence a
Hindu king like Kyishnariya, the king of Vijayanagar, might
have thought it fit to take away the image from a zone of dan-
ger to a place where it might be safely lodged ; and it is not
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unlikely, again, that he might have handed the image back to
a Saint like Bhanudasa, when there was no longer any danger
of its being ill-handled by the Mahomedans. In any case, it
seems that the bringing back of the idol, from Vijayanagar
to Pandharapiir was the great achievement of the life of
Bhanudasa. With Bhanudisa and his successors, the third
epoch of the development of the Sampradiya of Pandhara-
pur began. The first was evidently that of Jianadeva : the
second of Namadeva and his contemporary saints ; the third
of Bhanudisa and his successors, Jandrdana Swami, and Eka-
nitha. Bhanudisa is reported to have entered Samadhi in
1513 A.D. (Sake 1435).
2. Janirdana Swami, the teacher of Ekanatha, was born
in 1504 A.D. (Sake 1426) at Chalisgaon.
Janardana Swami. He was a Defastha Brahmin by birth.
He tells us how he led an immoral life at
the beginning, and how he was later converted from that life
to a spiritual life by the grace of Nrisimha-sarasvati whom he
met under the Audumbara tree at Ankalakop on the river of
Krishna. This place could be met with even to-day in the
Satari District. Nrisimhasarasvati was a very great saint.
The three sacred places which are known after him are
Narasohivadi, Augumhara.i and Ganagdpiir. When this
Saint was at Ankalakop, Janirdanaswami went to see him,
and was initiated by him into the spiritual life. He was
later appointed E{il]};rlﬁm of Devagada by a Mahomedan
king. He was a statesman also. He devoted himself to the
service of God, while he was doing his worldly duties. He
was a type for Ekanatha Swami for a combination of worldly
and spiritual life. He was respected by the Mahomedans
and the Hindus alike, and every Thursday which was sacred
to the God of Janardana Swimi was proclaimed a holiday at
Devagada by the order of the Mahomedan king. Janirdana
Swimi died in 1575 A.D. (Sake 1497) at Devagada or Daulata-
bad, where his San.adhi could be seen even to-day inside a
cave on the hill.
3. The dates of Ekanatha’s birth vary. Messrs. Sahasra
buddhe and Bhive took the date of
Date of Ekanatha.  Ekaniitha’s birth to be 1548 A.D. (Sake
1470). Mr. Pangirakar in his earlier
edition of his Life of Ekanatha, took it to be 1528 A.D,
(Sake 1450), while in the second edition, he modified this
to 1533 A.D. (Sake 1455), which Mr. Bhiive later accepted.
Similarly about the date of Fkanatha's passing away.
1t was long taken fo be 1609 A.D. (Sake 1531), for example,
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by Mr. Sahasrabuddhe. But Mr. Pangirakar has shown
it to be 1599 A.D. (Sake 1521). It thus seems that there
is yet some difference of opinion about the exact dates
of the birth and death of Ekanatha. On the whole, we may
say that the period from 1533 A.D. to 1599 A.D. (Sake 1455
to 1521) may be taken as the most probable period of the
life of Fkanitha. FEkanitha thus seems to have passed away
at the age of sixty-six.
4. Kkanatha was born at Paithana of Siryanfiriyana and
Rukminibai, both of whom unfortunately
Fkanatha’s Life. died while Ekanatha was yet a baby.
Hence Ekanitha was brought up by his
grandfather and grandmother. He was of a very calm
disposition, and was devoted to God from his very childhood.
He had a very keen intellect, and was fond of reading stories
and mythologies and the lives of the Saints. He was also
iven to meditate on the stories he had heard in a temple of
Siva outside Paithana. Once upon a time, while he was only
twelve, he heard a voice saying that there lived a saint called
Janirdanapant on Devagada, and that he should get himself
initiated by him. Ekanatha thereupon went to Devagada
of hig own accord, without taking the permission of his guar-
dians, The date of the first meeting of Ekanatha and Janar-
dana Swami was formerly given by Mr. Pangirakar to be
1540 A.D. (Sake 1462) ; but with a change in his date about
Flkanditha's birth, he has also altered the date of Ekanitha's
first meeting with his Guru to 1545 A.D. (Sake 1467). In any
case, it seems that Hlkanatha went to Janirdana Swami while
he was yet only twelve. He devoted himself toan absolutely
disinterested service of his Spiritual Teacher. He studied the
Jiianeévari, and the Amyitinubhava with Janirdana Swimi.
He was once asked by Janirdana Swimi to examine certain
accounts, when he was very glad to find that his disciple
had after a long vigil detected the error which he was seeking.
Flkanatha was instructed by Jandrdana Swimi to perform a
like subtle meditation on God on a hill behind Devagada.
Flkanatha lived with his spiritual teacher for b years, during
which period FEkanitha attained to God-vision. While
Janardana Swimi was once engaged in meditation, the enemy
raided Devagada, but Ekanitha successfully warded off the
attack by putting on the coat-of-mail of Janirdana Swami.
Later, Ekanatha was ordered by Janirdana Swami to go on a
pilgrimage, and after returning, to go to Paithana, meet his
own grandfather and grandmother, marry, and live a house-
holder's life while also leading a life of meditation. Ekaniitha
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successfully did all these things. On his return from the pilgri-
mage, he was married to a girl from Bijapur called Girijabal
FElkanditha's married life never stood in the way of his devo-
tion. It is true that he tells usin his Chirafijivapada that one
should not sit among women, one should not look at women,
one should not get himself shampooed by women, one should
not speak with women, one should not allow the company of
women in solitude (30—31). But he also tells us that this
rule applies to other women beside ome's own wife. One
should never give these a place in one’s presence. One should
never have anything to do with these. and even while one's
own wife is concerned, one should call, and touch, and speak
to her only as much as is necessary. But we should never
allow our mind to be filled with the idea of even our own
wife (33— 34). The rule of Ekanitha’s life was the rule of
moderation. His daily spiritual routine was regularly and
strictly practised. He rose up at the same hour, devoted
himeelf to spiritual pursuits at the same hour, and went to
rest at the same hour. After having got up before dawn and
spent some time in spiritual meditation, he would go to the
river to bathe in the waters, and after return devote himself
to the reading of the Bhigavata and the Bhagavadgita ; then
receive guests for his midday meals; then in the afternoon
deliver a discourse on the Bhigavata or the Jifne$vari;
spend his time in meditation in the evening; then perform
a Kirtana at night, and after that go to rest. This was the
constant rule of his life, which he never allowed to break.
His life was a manifestation as to how a man of real God-
realisation should live in worldly life, His patience, his tran-
quillity, his angerlessness, his sense of equality all around
were beyond deseription. His behaviour with a Mahomedan
who spat on his body successively as he was returning from
his river bath, his feeding of the untouchables on a Sraddha
oceasion, his giving the draught of the holy waters of the
Godivari which he was bringing to an ass, his purification and
spintual upliffment of a concubine, the reception which he gave
to thieves when they broke into his house, his raising of an
untouchable boy and carrying him to his mother, his calm and
silent behaviour with his son Haripandit who was intoxicated
with knowledge and who scarcely knew at first the value of
spiritual life, are all indications of the way in which a man of
perfect realisation should live in the world. While he was
thus pursuing his spiritual life in the midst of worldly life,
he once suffered from a throat-disease, as we have pointed
out in our Jifinadeva chapter, and was told in his dream by
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Jiiinadeva that the disease would disappear only when he
had taken away the root of the Ajina tree which had encir-
cled his neck in the Samfdhi at Alandi; whereupon Fka-
nitha tells us that he went to Alandi, took away the root
as directed, and found an inspiration for the reform of the
text of the Jifnesvari, which he successfully achieved in 1584
A.D. (Bake 1506). FEkandtha has benefited the world as
much by his own independent works as by his editing of the
text of the Jhdnedvari. Ekaniitha took Samiadhi at Paithana
in 1599 A.D. (Sake 1521) without allowing any break to oceur
in his daily spiritual routine, which was the greatest test of his
constancy of purpose and the reality and value of spiritual life.
5. Ekanatha's literary work was great and voluminous.
He has left behind a wast amount of

Ekanatha’s Works. iritual literature. His commentary on
the 11th chapter of the Bhagavata is his

most classical production. Next in order of merit is his
Bhaviartha Ramiyana which, Ekandtha tells us, he was
inspired to write. Fkandtha left it at the 44th chapter
of the Yuddhakinda, and Gavabi, one of hiz disciples, later
finished it. The Marriage of Rukmini is also another of
Ekandatha’s great works, showing the very pure love of Ruk-
mini for Knshna, and wvice versa. The .#Ehaﬁgas of Eka-
nitha are also of established value, inasmuch as they consti-
tute a peculiarly original contribution to spiritual life. Other
works and commentaries are expositions ; but in his Abhangas
Ekandtha pours out his heart. There are a number of other
minor works of Ekandtha, for example, his commentary on
Chatuhéloki Bhigavata, Svitmasukha, and such others. In
our exposition of Fkanitha, we shall concern ourselves espe-
cially with two of his productions which are alone relevant
for our purpose as giving us the philosophical and mystical
teachings of Ekandtha, namely, the commentary on the Bhiga-
vata, and his Abhangas. Other works are mainly expository,
and do not contain the requisite philoso hical or mystical
interest ; so we concern ourselves with Dnll)j' those that are
significant for our purpose. Ekanitha is a past master in
depicting the emotional side of poetry. Prof. Patwardhan has
given very acutely Fkanatha's descriptions of the various senti-
ments in his Wilson Philosophical Lectures. For example, we
can read in Patwardhan how Ekanatha describes the love senti-
ment, or the heroie spirit. or pathos, or yet terror, and such other
cognate emotions. KEkanitha is not merely a saint, but also
a poet of a very high order, which fact has contributed in no
small measure to his popularity as a great teacher of religion.



CHAPTER XI.

The Abhangas of Bhanudasa, Janardana Swami
and Ekanatha.

1. Bhanudasa, the great-grandfather of Ekanitha, tells us
that he knows of no other code of con-
The Abbangasof  duct and no other mode of thought than
Bhanudasa. that of uttering the Name of God (Abg. 1).
He says that Pandharapfir is a mine of
rubies. Those, who come to this place may take howsoever
much they like, yet the treasure remains the same as it was.
God Vifthala himself is like a well-set ruby, says Bhanudisa
(Abg. 2). When Bhianudiisa was taken to the gallows, because
he was reported to have stolen the necklace of God, he is said
to have composed some very pathetic Abhaigas. How long
are you going to test my devotion, asks Bhianudisa? My
breath is choked in my throat. Torments of all kinds are
befalling me, and my mind is submerged in grief. There seems
to be no remedy to this situation, except to fall in submission
before Thee. Fulfil my desires, says Bhanudisa, and endow
me with real happiness (Abg. 5). Even if the sky were to fall
over my head, if the world were to break into pieces, and if
the universe were to be devoured by the sea-fire, I will still
wait for Thee, says Bhinudisa. 1 believe in the efficacy of
Thy name. Make me not dependent upon others. Even if
the seven seas were to amalgamate, if the world was to sub-
merge in the huge expanse, even if the five great elements
were to be destroyed, I shall not leave Thy company. How-
soever great the danger that may befall me, 1 shall never
forsake Thy name, nor shall my determination move an inch. As
a beloved is attached to her husband, so shall I be attached
to Thee, says Bhinudisa (Abg. 6). When these Abhangas
were composed, God is said to have showed himself to Bhanu-
disa in as miraculous a manner as a dry piece of wood were
to put forth sprouts, and as God came to relieve Bhanudasa
of his suffering, Bhiinudiasa tells us he fell at His feet in utter
submission (Abg. 7).
2. Janiirdana Swami, the spiritual teacher of Ekanatha,
tells us that he was initiated into the
The of spiritnal line by a Saint who lived at
Janardana i.  Ankalakop on the banks of the Krishna
under an Audumbara tree. He does not
mention Nrisimha-sarasvati by name, but his description
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points to that Saint as being his Guru (Abg. 1, 2). He sup-
plicates his Guru, because he had led a life of sin. He re-
garded his wife as the most beloved object of his love. He
censured the Brahmins. He gave himself over to duties other
than his own. He took pleasure in doing deeds of demerit.
Being grieved in life, and being tormented by diflerent kinds
of calamities, he came to Audumbara. He describes himself,
as verily a mine of sins, and he tells us that he went to has
Guru, and sat at the threshold of his door, in order that he might
relieve him of his sins (Abg. 2). 1f Thou wert not to relieve
me from my misery, where else should I go? or whom else
shall T worship ? Dost Thou hide Thyself, because my sins
are too strong for Thee, or art Thou gone to sleep ? Thy very
silence increases my grief, says Jandrdana (Abg. 3). Thou
shouldst verily take pity on me. I did not know the way of
spiritual illumination, and hence I wandered in various direc-
tions. 1 have suffered immense grief. Thou art known to
afford succour to the fallen. 1 have come in submission to
Thee, with the desire that Thou mightest relieve me (Abg. 4).
These Abhaigas indicate the stage in which Janardana was
yet journeying as a spiritual pilgrim. When he reached his
destination and became a full-fledged saint, and when later
Flkanitha betook himself to him in order to receive spiritual
illumination from him, Jandrdana tells him not to care for this
unreal world, but to follow the easy path of Pandhari (Abg. 7).
There iz no other remedy for spiritual knowledge than the
utterance of God’'s name. What Pundalika achieved in his
life-time, thou shouldst thyself achieve in thime (Abg. 8).
Harbour no thought of otherness about other beings. Fall
prostrate before the Saints, and give food to those who come
to thee (Abg. 9). There is no greater merit than giving food
to guests without consideration of caste or colour ; for, food
indeed the Vedanta regards as God (Abg. 10). There is no
use going to places of pilgrimage. If the mind becomes pure,
God lives in our very house, and can be seen by the devotee
wherever he may be (Abg. 12). Then Janirdana proceeds to
describe certain mystical experiences. Wheels within wheels
appear to the vision, says Janfirdana, each as large as the sky.
Tiere'm seem to be set bunches of pearls. Light of the rubies,
and lamps without wicks_appear before the vision, says Janir-
dana (Abg. 13). In the first stage of ecstasy, there is a dense
form like that of a serpent, and pearls and jewels shine of
themselves (Abg. 14). First, one sees white foam, and then
the clear muunﬁight. Fire-flies, stars, the moon, and the sun
follow one another. The swan presents itself in a state of
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steady contemplation. One should see straightinto its eye, and
should never leave the ecstatic state. Then the lord of souls
who is of an imperishable nature shines forth : one shounld in-
deed regard him as the Self (Abg. 16). This, in fact, seems
to be the essence of the spiritual experience which was com-
municated by Janirdana Swimi to Ekanitha,
3. Ekanitha's love for his Spiritual Teacher is as great as
that of Jiianesvara for Niviitti. Kkana-
Ekanatha on his tha has ymmortalised his teacher Janir-
Spiritual Teacher.  dana Swiami by coupling his name with
his own in every Abhanga which he has
composed. Ekandtha tells us that he first prepared a seat for
his teacher in his purified mind. Then he burnt the incense
of egoism at his feet, lighted the lamp of good emotions,
and made over to him an offering of five Prinas (Abg. 2).
Ekanatha felt greatly indebted to his teacher, because he
had showed him a great miracle. He swallowed the egoism
of his disciple. and showed him the light within himself, which
had neither any rising nor any setting (Abg. 4). As the mind
of a chaste woman iz always fixed on the lgeet of her husband,
similarly, the devotee has his mind always set on God. Jandr-
dana, says Ekanitha, showed him the God within himself
(Abg. 5). Is 1t not a matter of great wonder that he showed
me the God in my heart without my being obliged to undergo
any exertions for His attainment ! The real secret of the grace
of the Gurn is that a man should thereby see the whole
world as God. Whatever one sees with his eyes, or hears
with his ears, or tastes with his tongue, should all be of
~ the nature of God (Abg. 8). Finally, he extols the Spiritual
Teacher by saying that God Himself serves him who regards
his spiritual teacher as identical with God (Abg. 9).
4. Ekanatha excels in composing Abhaigas which have a
didactic significance. Is it not wonder-
Ekanatha’s moral and ful. he asks, that the spiritual life, which
spiritual instruction. 15 sweet in itself, appears gour to the man
who has no belief in God (Abg. 10)?
Unless we repent, God's name shall not come to our
lips. Repentance is the cause of ecstasy. If one sincerely
repents, God 15 not far from him (Abg. 12). On the other
hand, disbelief is the cause of many vices. It pro-
duces egoism, and destroys the spiritual life. One may say that
disbelief is the crown of all sins (Abg. 14). People, who vain-
ly seek their identity with God, forge new kinds of chains for
themselves. They free themselves from the chains of iron
to put on themselves the chains of gold (Abg. 15). Some
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Fenple miss the spiritual life in the arrogance of their know-
edge. Others abandon it beca