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Lead me from evil to good.
Lead me from darkness to light,
Lead me from death to Immertality.

May all be full of happiness,

May all be with health and vigour.
May all enjoy Bliss Eternal,

May no eye be wet with tear.
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Editorial
Integral Yoga of the Gita

The Bhagavadgita is called ‘Vyavaharika Vedanta® because
it contains practical philosophy, which is necessary for a
common man to lead a fruitful life. For this purposs it
tesches Karma-yoga, Bhakti-yoga, Jiiana-yoga and Dhyana-
yoga.

As regards Karma-yoga, the Gita says “Your right is to
wark only, but never to the fruits thersof, Let not the fruit
of action bs your object, nor lst your attachment be to
inaction ( 2.47 )", The right of a man does not extend
to the fruit of action, bscause the fruit depends upon many
factors such as the basis, the doer, various instruments,
divergent activities, and destiny is the fitth operating factor
(18. 14).

The Karma-siddhanta tells that a man invariably gets the
fruit of his action. Some actions vyield their fruits
immediately, whereas some other actions give their results
in due course of time. Morever “as you sow, so you reap’’
goes the provaerb. Good actions leads to good results,
while bad actions lead to bad results. One should remember
that the fruit of actien does not always come in the form of
money. It may come in the form of physical health and
mental peace, as well as joy.

Krishna himself stands as an example incarnate of
Karma-yoga. He worked as the charioteer for Arjuna and
helped the Pandavas to win the battle. He has given the
example of Janaka who was a king, but lived like a sage
and maintained the world order (3. 20).

A Karma-yogi dedicates with devotion all his works to
God. Thus the Karma-yoga and Bhakti-yoga come together.
A devotee thinks, “l| am not the doer, but God is the doer.
 amonly an instrument in the hands of God”. Hance he
remains away from egoity and attachment to the fruit of
action. He is free from fear, because he has the taith that
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God saves him, when he is in danger. God gives him
intelligence to overcome difficulties. A devotee never

. meets frustiration, because ‘he knows that God gives him

proper things at proper time, so -as to bring about his
spititual development.

God is omni-potent, omni-scient and omni-present.
Devotees sing the gloiy of God as the creator and protector
of this universe. Hence He dwells in their’heart and dispels
the darkness of ignorance by the shining light of wisdom
(10.1v1). Thus Bhaktli-yoga and Jiana-yoga are brought
- together. M 2

.. Yhe Gita lays considerable stress on Atma-jizna. Atman
is imperishable. It is never born nor does it die, It is
immutable. As o man oiscarding worn-out clethes takeo
other new ones, Ilkevwse the Atman ‘castidg -off the worn-
out body enters a new one. Woapons car.not cut Atman, r.or
can fire burn it, water cannot drench it, nor can wind make
it dly (2. 17— 24) Yo make lhis knowledge of Atman firm
in the mind, meditation is necassary Thls jolns Jnana-
’ Voga to Dhyana yoga -

* The uxlh adhyaya of the Gltl gives detatls ragardlng
the praclice of meditation, In 'a clean spot on a comfor-
table sest a Yogi should sit erect and concentrate his pure
mind in God. If his mind runs here _and -there, he should
. withdraw.it and fix itin God only.. As a result of this a
. Yogi attzins lasting peace and supreme bliss.,-: Thi_n bliss is.
the highest happiness in life. $5F .y ] Y

Thus Karma, Bhakti, Jiana and Dhyana together consn-
tute the Puma Yoga pf the Bhagavadglta:
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PROF. RANADE S VIEW OF ETHICS

- Dr. G. N. Kundargi

For Aristotle the purpose of ethics is tc make us good
men. He discusses practical and intellectual virtues in
this regard. While discussing practical virtues, he empha-
sises the doctrine of the mean batween two extremities.
Intellectual virtues enable us realise pure form without
any taint of matter.

Professor G. E. Moore in his Principia of Ethica ('903)
writes that the purpose of ethics is the knowledge of good
and not to become good men He says that the notion
of good is indefinable, and that propositions about ‘good’
are synthetic and not analytic. Yo define itin any other
terms such as desire is to commit a naturalistic tallacy,
Sir W. D Ross, H. A Prichard and C.D. Broad follow the
line o¢! G. E. Moore They analyse ethical concepts such
as ‘good’ °‘right’ ‘duty’ and ethical propositions such as
‘helping a beggar is good’ ‘Promise-keeping is right’ etc.
They come to the corclusion that ethical terms are indefi-
nable and that proposirions eof ethics are synthetic and

‘a priori’,

For the emotivists like A.J. Ayer, Rudolf Chrnap, Charles
Stevenson and R. M. Hare ethical words such as ‘good:
or ‘right’ are only emotive in meaning. ‘Killing’ Boo|] that
is bad. They evoke similar response, sttitudes in others
or they are in the form of piescriptions, recommendations

etc’

Dr. Ranade does not accept the contemporary issues en
ethics. He goes along the lines of Aristotle. For him the
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essence of morality is to make us g>od persons. Mor al
preparations is absolutely necessary for mystical realization.
There is a close relationship between ethics and meta-
physics on the cne hand, and ethics and mysticism on
the other.

Metaphysics Morality and Mysticism

Metaphysics is concerned with natnre of the universe
and the place of man in it. It discusses the nature of
reality. The conception of the nature of reality has its impact
upon out ethcs or morality. The view that we hold about
the nature of the Universe has its bearing upon our ethical
life Philosophers like Plato, Aristotle, Spinoza, Hegel.
Green, Bradley and o'hers have held ethics as a part of meta
physics. They have decuced their ethics from metaphysics.

Even Immanuel Kant regards God and Immortality -
the problems of metaphysics- as postulates of ethics. The
conflict between reason and passion continually goes on.
In order that we should be perfect, one life is not sufficient.
We may need a selies of births, Further, there is a
disfinction between intrinsic good and complete good.
Virtues possess intrinsic goodness. But in order thatin
proporation to virtue there should be hsppiness. we need
the presence of God who can ever rule nature and set the
things right.

Or. Ranade points out that metaphysics. morality and
mysticism correspond to intellect, will and emotion. .As
the latter cannot be separated, the former also cannot be
separated, the former also cannot be sundered from one
another. Metaphysics is an intellectual interpretation of
reality, morality supplies us the firm will to pursue the
path of realitv. Without the moral back-bone. mysticism
or experience of reality is a myth. Further just as morality.
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to be ratiocinative, must be firmly linked to the intellect,
similarly for its consummation, it must end in the mysticel
attitude. For the highest development of man‘s conscious-
ness intellect i. . metaphysics, will 1. e. morality and
feeling i. e. mysticism are absolutely inter-dependent.

I. Theories of the Moral Standard
A. Heteronomy

In his Constructive survey of Upanisadic Philo-
sophy! Ranade observes that as in the childhood of man,
so in the chilohood of the race. heteronomy is the first
principle which serves to dictate iules for moral conduct
Reference is always made in such cases to the conduct of
others, of those who are better situated morally than by
ourselves. They dictate to us the principle of conduct. It
is for our benefit Aristotle remarks that when we are
ignor«nt and hence when we are not able to choose the
way ot moral action for ourselves, the opinion of men of
trained character should count as the principle of moral
authority.2 The Taittiriyopanigad says :

* ... he (the disciple) should follow only the good
sctions of the spiritual teacher : that he might even more
profitably follow the good actions of those who are still
better situated than the spiritual teacher, that if ever he
should seek to find out the intimate nature of duty or
conduct, then he should always be guided by this one
principle only, namely, how the Brahmins, who are cautious
gentle, and intent upon the law conduct themselves in that
paricular case.”s

1. P. 289
2. Nichomachean Ethics[. 4
3, I. 11
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Dr. Ranade suggests that the above quotation implies
the maxim that we should always mould our conduct on
the pattern of the conduct of those who are better than
ourselves and who ate in{position to give us rules of their
example.

According to Ranade the opinion of society in general,
or the opinion of the Siate, are rather vague terms for
defining the naturo of heteronomic duty’ The society or
the state may not be able siways to impart to us one
uniform principle of moral conduct. On the other hand if
we go deepar, we tind that the opinions of the society
or the state are themselves based upon the maxims of
conduct which are supplied 10 them by wise men. There is
an oligarchy in Morslity, as tnere is an oligarchy in the
society or the state. It is the voice of the moral oligarchy
which ought to prevail in supplying us with the pattern of
conduct. This is the view of the; Taittiriya Upanisad as
propounded by Dr. Ranade. It coes not mean thathe
subscribes to it.

B. Theonomy

Here the moral law is regarded as a principle which
owes its authority, not to any man or body of men, but to
God or the gods.

Dr. Ranade remarks that theonomy is also a sort of
heteronomy. °‘Theos’is also a ‘heteros’ from the properly
moral point of view. However, he considers Theonomy as
separate from Heteronomy because the law of God stands
in a somewhat different category from the law of Man.
The best known example of Theonomy is a set of laws to be
found In the Ten Commandments of the Jews.

But there are certain difficulties here. Is it pessible to
know the wishes of God in every particular case affecting
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moral conduct? Is it possible to know what principles in
general constitute the wishes of Gad ? Qr can we identify
the laws of God with the dictates of conscience which
is the candle of the Lord within us? Any way, it is
difficult to set down in detail the laws of God as enjoining
the performance of cartain duties upon us, in preference to,
or in cancellation of, other duties.

But Dr. Ranade observes that certain communities
entertain avague fear about God as a Being who is
sepatate from ourselves. Here the laws which sre after all
‘attributed’ to Goa by man ever hang like the sword of
Damocles on the moral agent. Theophobia instead of theo-
pythy supplies the rules for moral life. That is why the sages
of the Kathopanigad said that “Godis thatgreat fearful Thun
derbelt which Is raised over our head, by knowirg which alone
can man become immortal. Foris it not through His fear,
that the fire burns, the sun shines. Indra the god of gods,
the wird, and death as the fifth, run about doing ‘their
work ?*

In his book Critical and Constructive Aspects of
Prof. Ranade‘s Philosophy Prof. B. R. Kulkarni has a
chapter called : ‘Theonomic Ethics |° Obviously he regards
Ranade as upholding Theonomy. But | find the following
puzzling passage in Ranade’s Constructive Survey of
Upanisadic Philosophy.

““But when all has been said in favour of the law of God,
on a careful consideration of the intimate nature of morajl
action, it may become evident that the law issuing from
anybody except one’s own self can never be regarded as a
sufficient guarantee for the moral tone of actions.’’

It seems that Dr. Ranade is upholding here Autonomy
as the Moral Standard. So let us now turn to Autonomy
as a theoty of the Moral Standard.
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C. Autonomy

Autonomy me:zns self-rule. [t alone supplies the true
principle of moral conduct. It is neither the sociely nor
state nor God, who can give us the essential rule for moral
conduct, This must spring entirely from within ourselves.

Ranade observes that it is difficult to say that the
Upanisadic seers envisaged this principle of moral action.
In the Chandogya Upanisad there is a passage that the
mind shou!d bs meditated upon as the Ultimate Reality.!
Or another passage from the same Upanisad asks us 1o regard
the mind as verily the Atman in us, as also the Ultimate
Reality 2 These passages are supposed to involve the
theory of intuitionism Ranade observes that these
passages involve a lower intuitionism and not the higher
intuitionism of autonomy; because it is the Mind which is
here quoted with the Highest Reality and not the Self
which Is mentioned as apart from it. He further remaks
that instances are not wanting even in the history of
European morals where Aesthetlc or Sympathetic intuiti-
onism prepares the way f{cr the higher intutionism of
autonomy,

Ranade’s contention Is that it was not till the days of
the Bhagavadgita In the histofy of Hindu Ethics that the
real nature of autonomy was cleerly eppreciated, and the
categorical imperative of duty with all its Kantian purism
inculcated. He regards the Upanisadic Ethics as, on the
whole deficient in the principle of autonomy as supplying
the rules for moral coduct,

1. M. 18.1.
2. Ibid. VII. 3. 1.
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The Categorical Imperative in Kant
and the Bhagavadgita

Kant argued that, since, the moral imperative is cate-
gorical, it cannot be derived from the consideration of any
end outside of the will of the individual. For every
external snd is empirical and could give rise only to a
hypothetical imperative. We should only be entitled to say
that if we seek that end, ws are bound to act in a
particular way, with a view to its attainment. Kant held’
therefore, that the absolute imperative of duty has no
reference to any ex'ernal ends to which the will is directed
but simply to the right direction of the will itself. “There
is nothing good but the good will” and this is good in
itself not with reference to any external facts. It must
have its law entirely within itself. If the imperative which
it involves were dependent on any of the facts of experience,
which are by their nature contingent, it would itself be
contingsnt, and could not bs an absolute law.1

In his Critique of Practical Reason Kant makes the
following general statement in regard to the cenception
of duty.

““4ct on that maxim so that it becomes a universal
law of nature.

Universality is the ganeral characthrisation of this law.
This general principle Kant had to modify, modulate or
specify incourse of timee. The first specification of this
universal law is ‘“act on that principle which might be
regarded as a law of nature. The Second specification is—
““act an that principle which might be regarded as a law of
reason”. Finally, mere nature and reason are not sufficient,.

1. J. S. Mackenzie, ‘"AManuel of Ethics’" (Univeraity Tuto-
rial Press, London) 6th Edn. 19?9, Reprinted 1961,
pp. 163 b54. ' ©o



8 Pathway to God

Man must come in, He must be regerded as zn end- in- him-
self, The kingdom ot Ends must Justify our practice ol the
categorical Impcratv.. Hsnce the Uthird specitication
would be- ““act on that principle which will conform te
the concept of the kingdom of Ends’’. Thus man as an end-
in-himself sums up the total teaching of Kent in regard to
the Categorical Imperative.2

Exactly in a similer, manner seys Ranade, the Bhagavad-
gita gives us acertain generel formulation ot the Categorical
Imperative and then its specifications. There is the
procedural similarity as well as the simllarity of conduct.

In the first place these are the utterance in the Brzca-
vadgiia in regard to the general formulation.

Frafacda awwd frad Moadssa 12
wHuga fgF1 ey 41 e F197 13

You ought to do a thing because it is your duty to do
go. You have the right enly 1o act néever to the fruits
theréof.

Then there are three specifications of it. The first
specification ie that this duly is to be performed leaving
away all attachment and desire for the fruit, ( ayg caaal

s31fq q) This rule is applicable, eccording to the Bhagavad-

gitd, not merely to ordinaty actions but even to holy
actions :

1. Dr. R. D. Ransde : The Bhagavadgita as a Philosophy ot
God-realization ( Nagpur University, Nagpur), 1959
pp 198-99.

2- XVII. 9 3. I 47
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ast 219 A939d qraar’y aatfeorg o
garafg g waifo g cawear s=ifa 9
saesarAify ¥ oig fafsag wawaryg 2

It tells us that we should leave away all desire for
fruit not merely in the case of ordinary actions but also in
the case of holy actions so that even holy actions come
within the purview of the Categorical Imperative.

A second specification of the Categorical Imperative
in the Bhagavadgita is :

TN FHY FTHH 13
fagafegal: adat wear gmea F1n Isagy: 14

We are to do our duty skilfully. Also one must
presefve one’s equanimity in the midst of success and
defeact, Equanimity is called discipline or yoga.

The third spacification is the concept of Yajia. Itis
universal inits nature. Ranade says that it corresponds
to the Kingdom of Ends in Kant. The Yajiia has got both
a social and a spiritual value as the Kingdem of Ends itself
has Yajfia or sacrifice is not one of ghee, sesamum or
rice. It is the general, universal conception.

There are various kinds of Yajhas.
qa agfaar aar fagar ago q@ 5

TIAGIIEANGFAT QIAGFTEIDITL |
TFIENAFTIATTIZT adqs gifgargarn ub

Some perform sacrifice with material things. Some
effer sacrifice in the shaps ef penances. Others sacrifice

1. XVII 6. 2. Ibid. 6 3. [1.50
4. 1l. 48 5. 1V. 32 6. Iv 28
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through the practice of Yoga. While some striving souls,
observing austers vows, peiform the sacrifice of wisdom
through the siudy of sacred texts. '

So whenever we are doing our actions in a spirit of
sacrifices we are freed from their centamination. That is
the ultimate principla.

Thus Kants law of nature, law of reason and law of self
correspond to the doctrine of disinterested action, the

development of equanimity and the apirit of sacrifice of the
Bhagavadgita.

il. Thaories of the Noral Ideal

In his Constructive Survzy of Upanisadic Philosophy
Dr. Ranade discusses the following theories of the Moral
Ideal :

1. Anti- Hedoinsm 2, Pessimism

3. Asceticilsm, Satyagraha and Quretism

4. Spiritusl activism 5. Phencmenal Activism

6. Eudaemonism 7. Beatificism 8. Self realization

and 9. Super-Moralism

Ranade shows his inclinations towards Beatificism
Self-realization and Super Moralism.

1 Anti hedonism

We have an entirely anti-hedonstic theory advocated by
the author of the Kathopanigsad. According to that Upanisad
there are two different paths. Cne is the pa2th of the good
and the other is the pleassant, These two diverse paths
try to seduce a man e:ch to itself. He who follows the
path of the good is ultimately rewarded by the fulfilment
of his aim. He who follows the path of the pleasant loses
the geal which he is pursuing. The wise man chooses the
good before the pleasant, while the fool chooses the
pleasant before the good. Ranade observas thatin the
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Kathopanisad we have a cla:zcical expression of the
contlict bstween the good and the pleasant as experienced
even in the Upanisadic days.

In xenophon, the two maicdens, pleasure and virtue,
prasent themselves before Hercules with their several
seductions. Hercules chooses virtue.

In the Kathopanisad the God of Death tries to
seduce Nachiketa. He ofters him a lile of pleasure and
glary rather than the sscret knowledge of Immortality.
Nachiketa refuses plessure and glety. He requests Yama
to teach him the knowledge of the immortality of the soul.

Ranade like Nachiketa and Hercules is cartainly an

anti- hedonist. He prefers ths life of God and that of Good
tather than that of pleasure.

2. Pessimism

Ranade observes that anti-hedonism may degenerate
into an utter pessimism. Tnose who have tasted the life
enjoyed by the unageing immortals never bother about the
life of pleasure, of beauty and love. Schopenhaur remarked
that the best thing for man here below is not to have been
born at all, and the secand bsst to have died young.

In the Maitri Upanisad out attention Is drawn to the
contemplation of the universal evil that exists in the world.
Impermananee of things has been brougt fourth. And life
is described as the source of eternal misery.

Brihadratha says that this body is foul-smelling and
un-substantial. It is merely a conglomeration of ordure,
urine, wind, bile and phlegm. It is spoilt by the conteng
of bones skin, sinews. marrow, flesh semen, blood, mucus
and tears. It is alflictea by lust, anger, coveluousness,
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fear, dejection, envy, 29p:ration from the desired, urion
with the undesirable, hunger, thirst, ald age death, disease
and grief. All this world merely decays. The flies and the
gnats, the grass and the trees are born meiely to perish.
The great oceans dry up, the mountains crumble the pole-
star deviates from its plaoe, the wind cards are broken. the
earth is submerged and the very gods sre dislocated frem
their pesitions. If this is the situation, Brihadretha asks
whether there is any uss of the satisfaction of desires in this
body and in this werld He requests Sikiyana to save him
as one might save a frog from a waterless well.

According to Ranade the pessimistic attitude is the
logical outcome of the anti-hedonistic attitude

3. Asceticism, Satyagraha and Quietism

Renade says that asceticism and monastic practices are
closely cennected with pessimism. When interest in lite
basgins to wane. man is drawn towards ascetic virtues.
When his heart sets on the Eternal, he sdopts the life of
renunciation. Itis in this way that the wise men begin to
feel the futility of wealth, fame or progeny.

The Kausitaki Upanitad advocates the attitude of
Satyagraha. It enjoins upon an ascetic the attitude of non-
begging in the firm belief that when he doces not beg,
things will come to him of their own accord.

The Brihacaranvekoparised recommencs a quietistic
life. One should never tazke to too mary words, for that is
a wearineas of the spesch.

4. Spiritual Activism

According to Ranade there is positive side to the
guietistic life. .The Mundakopanisad tells us that we
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should |szve away all words, but should dsvote ourselves to
the knawledge of the Atman. Atman is the bund of
immorality.

Even thogh we have been asked to lead a quielistic
life itis only as a sort of recoil from the unreal and empty
world of sense; within itself, howevsr, it may contain the
marrow of self-realization.

The Brhedaranlyakopanisad has an illuminating passage
in this connection. [t says:

e

...One who lived a pesceful life. of self-contriol of
sessation from activity, and of patisnt suffering having
.cellected himsslf, saw the Atman within himself, saw in
fact everything as verily the Atman. Evils cease to hava
any power over him, for he has overcome all evil, Sin has
ceased to torment him, for he has burnt all 3in _.__"

The Mundakopanigsad adcs that playing with the Atman
enjoying tha Atman itself constitutes ths action.

Life in Atman, observes Ranade, is a life of intense
spititual activily. Itis not a life of retirement and quietude
8s it may seem to others.

5. Phenomenal activism

Contrasted with Spiritual Activiem, thars is another
kind of activism with which peopte are ordinarily familiar.
It is called Phenomenal Activism.

. o

The I3opanisad says: ““a man should try to spend his
life-span of a hundred years only in the censtant pertor-
mance of actions. [t is thus only that he can hope not to be
contaminated by actions.” Professor Ranade comments
that in this passage the actions that are. implied have
reference only to ‘sacrifice’ and that freedom from conta-
gion with the fruit of action is not menlioned here.. [t is
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only the Bhagavadgita which has brought out actionless-
ness in the midst of action by developirg the spirit of
detachment towards the fruits of actions.

However, says, Ranade, that itte Ti{opsnisad goes
bayond the other Uparisads when it reccrciles the life of
action with the life of kncwledge. The Upanisad says that
the life of bare contemplation and the life of bare activity
are alike fraught with evil. “But he alons who can synthe-
sise the claims of knowlecge and acticn is able bty mens
of action to cross the ocean of death and by means
knowledge to atiain to immortality.”'t

Ranade remarks that the later claims of Aristotle for the
contemplative life. and of Bacon for the active life, are
prophetically reconciled by the philosopher of the Is:opa-
nisad.

6. Eudaemonism

According to this theory the aim of right actlon is
personal well-being cr happiness.

Dr. Ranade suggests that when we recognise the pheno-
menal side of Activism, it is not ditficult to deduce fromit,
a theory of the moral ideal which takes account of pheno-
menal good. The moral good may not be regarded as the
Summum Bonum, and the worldly good is recognised as at
least on a par with it in the formation of the conception
of the Summum Bonum.

in the S'vetas’vataropanisad we come across a passage
where worldly good is craved for as being even a superior
moment In the conception of the highest good. The
Upsanisad says :

1. 8-11
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‘*Make us not suffer in our babies or in our sons, make
us not suffer in lives, or in cows, or in horses, kill not our
powerful warriors, O Ruara, so may we offer to thee eur
eblatiens for ever and ever.”?

Dr. Ranade remarks that when the eye of the moral
ageant is not turned inwards, the good he sesks is evidently
the external good only. Qn the other hand, when the
internal good is also taken into account, we are to choose
both Truth and Law which have moral along with
Happiness and Prospetity which have material value.

Ydjfiavalky at the court of King Janaka desired both
wealth-and cattle as well as victory in the arguementative
battle, The external good constitutes a moment in the
conception of the highest good.

7. Beatificism

In the Buargavi Varupi-Vidya of Taittiriyva Upanisad
we have 1traces of the doctrine of beatificism. Here
intuitive bliss or baatific consciousness is regarded as the
source of reality.

The author of the Taittiriyopanisad seems to suggest
that there is no distinction of kind betwsen physical good
and spiritual good, and that we may regard the two as
commensurable in terms each other. Physical good is itself
an aspact of ‘bliss’, as spiritual good constitutes the acme
of ‘Bliss’.

The author of the Upanisad puts forward a scale of
values connecting the physical bliss with the highest
spiritual bliss. The unit of measurement is the happiness
of a young man of noble birth and of good learning, who

1. IV. 22
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is very swift and firm and strong. and to whome is granted
the possession of the whole earth full of wealth.

The author of the Upanisad goes on saying :

"Of a hundread such blisses is made the bliss of the
human gerii..... of a hundred such blitses is made the
bliss of the highest gods....... and a hundred blisses of
Prsjapati mazke the bliss of Brahman; and eech time we are
told that all the blisses severally and progressively, belong
to the sage who is free from all desires.””?

Dr, Ranade comments on the passage by saying that if
desirelessness is to consitute the highest bliss, there is no
meaning in saying that the highest good could be meesured
in terms of the unit of physical good. He hclds that itis
not possible that spiritual gooo can be of the same kind as
physical good. the two are entirely incommensurate,
differing not in degree but in kind. The bliss of the god-
realised sage cannot be measured in terms of physical
happiness.

8- 8elf-reslization

Ranade is of the firm copinion that there canncot be any
physical scale for the measurement of spiritual values. The
bliss of self-realization is entirely of its own kind, abso-
lutely Sui generis.

By Self-realization is mesnt the unfoldment and the
Viaualisation of the Atman within us, instead of the insipid
and soulless realization ot the various ‘faculties’ of mesn
such as the intellectual, the emotional and the moral.

Atman constitutes the Rezlity within us as without us,
[t is and ought to be the highest object of our dssire.
higher than any pnenomenal object of love, such as progeny

1. d.11.8.
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the very kerne| of our existence, is near-most to us.
Further, when one has attained the Self, there are for him
no desires left to be fulfillad, and he becomes entirely
desireless.

Dr Ranade suggests that the Upanisadic doctrine of
Self-realization implies more than that the Atman is the sale
obj:ct of desire. Yahavalkya winted toc make s partition of
his estate between his two w ves, Katyayani and Maitreyi.
The latter preferred her husb nd’s spiritual portion, savirg
"*supposirng | obtain the possession of the whole earth full
of wealth, by that | shall never attein to immortality. [t is
not for the sake of everything 'hat everything is dear, but
for the sake of the Atman. Tnis Atman ought to bs sean,
ought to be heard, ought to be thought about and ought
to be meditated upon .....""1

The ethical and mystical sides of self-realisation are
fused togethar in the Chandogya Upsnisad. The Upanisad
starts with a question : “Why does a man perform actions ?**
The answer is that he wants happiness. The Upanisad says
that real happiness is the happiness that one enjoys in the
vision of the Infinite. It is the great happiness. [t consists
in seeing. hearing snd meditating upon the Atman. Itis
immortal. The Infinite is above and below, before snd
behind. to the right and te the left. It is identical with
everything that exists. So are the Being, or the | within us
and the Atman. Real happiness consists in the triune
Unity of the Infinite, the | and the Atman. So Aham Atma.
It is Swarajya, freedom. In this way the ethical Summum
Bonum consists in the mystical realization of the triune
Unity of Infinite the | and the Atman.

1. 9. 11.4.25
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9- Super moralism

The theory suggests a state of being beyond good and
bad. It is the ethical counterpart of the mataphyasical
theory of Absolutism. Bradley and Nistzsche on the ene
hand, and the Upanisads on the other speak of super-
moralism,

Ranade remarks that Nietzsche's super-moralism effects
only the. Superman The Super-man is in possession of
absolute strength. He deties, and therefore rises ebove,
all conceptions of good and bad.

The Bradleyan super-moralism affects only the Absolute.
The Absolute in its absoluteness is beyond both good
and bad.

The Upanisadie Supermoralism affects the Individual as
well as the Absolute, and the individual only so far as he
may be regarded as having realised the Absolute in
himself.

The passage from the Kathepanisad tells us that “"the
Absolute is beyond duty and beyond non-duty, beyond
action and beyond non action, besyond the past and beyoend
the future.” It is supported by the passage from the
Chandogya Upanisad which tells us that °‘‘the bodiless
Atman is beyond the reach of the desirable and the
undesirable.’’2

As a compliment to the above passage, there is a
passage from the Mundakopanisad, which tells us that “‘the
Moral Agent shakes off all conceptions of merit and demerit,
that is, in other words, goes beyond the reach of virtue and

1. & j-2.14
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vice, and good ard bad, whan ke has attzined to divine
assin ilation after realisirg the ¢clden-ceolcured Beirg who
is the lord and qovernor of all.”

I1l1. Practiceal Ethics

If morality is 10 beceame 8 part and parcel of our life,
cultivation of moral virtues is a8 necaessity. Plato spoke
ot the virtues of wisdom, cour:ge and restraint with refe-
rence to the philosopher-kings the military class and the
labour class respectively. A« said earlier in this chapter.
Aristotle devided the virtues in‘o two classes such &s the
dianoetic or theoretical virturs and practical virtuee. The
dianoetic virtues emphasise contemplation on the pure
form without any taint of mat'er. The practical virtues
such as friendship sre necessery for the success in life. In
this connection Aristotle upholcs the doctrine of the mean
to aveid extremeties. For example, if rashness is one

extremity, timidity is another extremity. Valour or courage
is the mean.

In Indian philosophy the Siankhy speakes of the die-
criminating knowledge between the evolved, the unevolved
and the knower as the mears to kaivalya or freedom. The
Vedania of S’ankara speaks of discriminating knowledge and
detachment as necessaty for Brahman realisation, Jalnism
puts forward three virtues, ramely, right faith’ right
knowledge and right conduct. They are called thrse gems
or triratnas. Buddhism suggests eaight aetages toreach
nirvana; Right views, right resolve, right speech, right
conduct, right livelihood right effort, right mindfulness
and right concentration, like Aristotle, Gautma the Buddha
had put forward the madhyama marga or the middle path
to attain peace.

in his Constructive Survy of Upanisadic philosophy
Dr. Ranade brings out systematically the doctrine of virtues
as enunciated in the Upanisads.
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The Brhdaranyakop-:nisad suggests cultivation of self-
control, charity and compassion- dama and dana and daya.
Self-contro| is meant for Gods or for those in whom Satvika
element is predominating To the divine voice says : "'Be
self-controlled, for otherwise. out of ycur elation, you
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might do acts of ‘unkindness’.

Charity is meant for men. [In them the Rajasa element
predominates. To them the Upanisad says ‘‘Be charitable
and love your fellows .”

Compassion is recommended for the demons. In them
the Tamasa element predominates. The divine voice says :
*’Be kind to those with whom you would otherwise be
cruel.”’

The Chandogya Upanisad says that besides charity,
austerity, stiaightfor vardness harmlessness and uuthful-
ness constitute the chief virtues of man. Stealing, drinking,
committing adultery and killing are regarded as vices, Yhose
who possess these vices are consicersd as worthy of
cepital punishment. Ranade remarks that this is very
much like the latter injunctions in Manu and Yajhavalkya.

The Taittiriya Upanisad enumerates the different
virtues that are necessaly for practical life. We have the
opinions of three different morsalists each emphasising a
special virtue. The sage Satyavachas teaches the virtue of
Truth. The sage Taponitya insists upon the virtue of
penance. And the ssge Naka Maudgalya considers the
study and teaching ot the Sacred books as verily consti-
tuting penance.

The Upanisad aska us to respect the law to practise
Tranquillity, to offer ceremonial &s well as daily oblations
to the fire, to fulfil our dutiea that are due to the Gods,
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the Fathers. preceptor and the gusst, and to increase and
multiply.

The Upanisad further says that charity should be
practised with Faith and not with Unfaith, with Magnani-
mity, with Modesty, with Awe, and with Sympathy.

The Upanisadic thinkers regard Truth as the supreme
virtue Tha story of Satyakama Jabala tells us that even the
son of a wanton woman could be elevated to the position
of a Brahmin merely for having told the pure and unadulte-
rated truth. Further Truth has the power of saving a man
even from deaih. Truth is merely the countserpart of Reality-
The Upanisads ask us to be true and not to fear. The
Mundakopanisad tells us that Truth alone bscomes victori-
ous in the wotld and not a lie.

By Truth is paved the path of the gods. The practice of
Truth enables one to reech the Absolute. When a man
has realised the ultimate, then only he might be said to tell
the Truth, Other truths are truths only by sufferance.
Thus according to the Chandogya Upanisad Tiuth is the
ultimate moral correlate of the realisation of the Absolute.

\

Freedom of the Will

Freedom of the will is an important problem in moral
philosophy [n the history of Western philosophy Spinoza
is 3 determinist. Kant says that man is empirically detet-
mined, but nouminally free. A. F. Taylor upholds freedom
of the individual. Mill and Hume suggest that there is no
contradiction between being free and being cassally deter-
mined. G. E. Moore speaks of moral cheice.

In the history of Indian Philosophy the Nyayavaidesikas
regard Atman as one of the substances. Yhe Sankhyas
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regard the self as free, but cwing to non-discrimination
purusa identifies the activities of prekrti es his own anc
hence suffers. In the Advzita Vedanta Atmen itself is
Brahman. Owing to Maya the self forgets its identfty wiih
Brahman. In the vis‘istadvaita and dvaita the ir.divioual
has no freedom. He is absolutely dependent on the Lord
Visniu or Narayana.

Ranade remarks that a proper discustion of the preblem
ef Freedom of will requires a very high stege in the develop-
ment of moral philoscphy, and that the tieatment of the
problem in the Upanigsads is but scanty. However, there
ere a lew acute insights in regard to the problem. We shall
teke 2ccount of them.

The Brihadanyakopanisad tells us that man is merely
8 conglomeration of desire, will and action The statement
goes ‘‘as his desire is, so is his will; as is his action,
€0 is the fruit that he procures fcr himseit’’. According to
Ranade this is a very cleverdiscussion of the relation between
desire will, action and the effect of action. He says that
this is a contribution indeed of the Upanisadic sages to the
psychology of the Moral sslf.

In the Kausitaki Upanisad we have a theological deter-
minism. We are told that man is but a puppet in the hencs
of God God makes him to good actions if he wishes him
to prosper snd bad actions if he wishes his fall. This is a
clear denial of freedom of man.

In the Chandogya Upanisad we are told that even
though tiue freedom cannot be said to belong to man before
the realization of Atman. still we can say that it does
belong to him after that realization. With a small success
man thinks that he is the Lord of the universe that he can
do and undo things. But this is a false expectation. Though
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man is free in small matter, yet he is not free in the
highest sense of the term. Like a prisoner who thinks he is
free, man is free only to drink and eat and not to move
about. Man’'s freedom is the freedom of the tethered falcon.
The Chandogya Upanisaa tells us that when we have known
the Atman we can obtain any object we please. [t testifies
to the sovereignty of man’s will over nature. It proceeds
from the realization of the Atman.

Professor Ranade says that in goneral there is no
discussin in the early Upanisads of the conflict of motives
leading to the moral choice. However, he suggests that in
the Muktikopanisad we have a passage where the river of
desire runs between the banks of good and bad but that,
by the effort of our will we should compsel it no move in
the direction of the good. According to Ranade this is a
contribution to the psychological aspect of the problem of
freedom.

The Ideal of the Sage

Ranade remarks that moral values are invariably linked
with mystical values. He says that there can be no true
mysticism unless it is based upon the sure foundation of
morality. He also suggests that morality to be perfect must
end in the mystical attitude.

In the Upanisads we have no mere moral agent. His
morality invariably consummates in mystical realization.
Ranade says that there is difference betwesn the Upansadic
sage and the Stoic Sage on the one hand, and between the
Uparisadic sage and the Christian sage on the other.

The Stoic sage represents in himself the acone of
moral perfection. Here moral perfection Is connected with
an intellectual contemplation instead of a mystical reali-
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zation of the Absolute. The Ckrristian Sage sticks to the
norm of corduct, faith. hcpe ard charity. But he centres

his hopes for mysticel perfection in Jesus Christ sand net
in himself.

The Upanisadic sage believes in the possibility of
greater or less mystical realisation for every being accerd-
ing to the greater or less worth of his character, belief and
endeavour He saes the Atman in all and sees the Atman
alone. When he has seen the Unily in all things, there
won‘t be any grief or infatuation for him. He has resched
the end of sorrow. He has cut out the skin of desire. The
realisation of the Atman is the highest desire Afrer that
there can’t be any other desire. Sin will never contrminate
him. There is no repantance for him. He is beyord the
duals : good and bad, right and wrong, e!'c. The sage
is an impenentrable rock. No body can do any harm to him.

He has attained to eternzl trencu’li'y beceuse he has
“cellscted” the godhead. All his senses, mind and inte-
ilect have become motionless. He has realised the A'man.
He has found eternal happiness everywhere.

CONCLUSION

For Ranade the empirical and the transcendental or the
phenomenal and the noumenal are not contradiciory.
Secular life can be combined with spiritual life. Secular
work could be reconciled with spiritual wcrk, - Utterirg the
name of God with every breath, like Kabir, our hands may
be engsged in work. We can perform our duty in the midst
of god-realisation, Yhere is no separation between the
province of duty and that of God. God love should pervade
our province of duty.

Both Kant and Spinoza draw a distinction between the
‘reglon of reason and that of sense. The region of reason
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is the region of morality and that again is the region
of freedom. But man is a mixture of - resson and
passion. The Good will usually actin the right way, but
it is susceptible to sense ard we can’t be sure that it can
never go wrong. But the Holy will not only act on right
prirciples, but is always free from the snares of passion,
In passing from Good will to Holy will we psss from man’s
will to God’s will or from phencmenal necessity to noumeanal
freedom.

| have suggested eatlier that Ranade shows prefere-
nce to Autonomy rather than to Theonomv. But perhaps
the right thing to say would be that for Ranade, Brahman,
the Ultimate Reality, the Seif- the Reality within, and God
the Reality from the standpoint of theology, and mysticism
are one and the same. Accordingly man’s freedom consists
in the realization of the Self or in obedience to God or in
the unitive state of realization of the Absolute or Brahman.
Metaphysics. morality and mysticism are indirectly related
to each other.

Prof. B. R. Kulkarnij is right1 in saying that the distin-
ctive contribution of Prof Ranade to metsphys‘ca-ethical
thought Is his doctrine of Beatificism.

According to the ldealist, self-consciousness is the
highest reality. It is the central point of existence. Ranade
suggests that it is not human self- consciousness, but divine
self-consciousness which is thé basic reality. He further
says that this Central Reality is not merely consclousness
but bliss as well. According to metaphysics Brahman is
the highest reality. According to axidlogy Bliss is the
highest reality. For Ranade both are the same. He

1. B. R Kulkarni: “Critical andi constructive Aspects of
Prof. R. D Ranade s philosophy. pp. 127 _32
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Identifies bliss with reality. This is beatificism. For
idealism self-consciousness is the centre. For baatification
bliss is the centre.

We have already 'o seen the doctrine of bsatification as
pointed out by Ranade in the Upanisads. He also discuss es
the doctrine with reference to the Bhagaviidgita and the
Brahmasutras.

Beatificism in the Bhagavadgita : three points are to be
noted in this connection. 1) The firstis to bs found in the
following verse.

g>ARd Inew1d A fanaseag: o
gad ggdcagaasd gaazaa 1

Here the conception of Brahmassmspars‘a is important.
It means touching God. coming into direct contact and
cemmunion with God. It is the first element in Beatificism.

2) In the second place we read the identification of
the Saint and Brahman in the following verse :

Qs=a: gAIsavineaqgreadifaia a
g qvit gErfaate sgradisfaasasfa 2
The saint enjoys the highest bliss inside. He becomes

one with Brahman. He reaches the state of Nirvana. Itis
the highest bliss.

3) Lastly, the blissful state itself is Brahman. The
verse goes :

QAT q g4 Niad gagaag
Safq @reaAg agAaAweRaq 13

1. VI 28 3. V.24 3. VI 27
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The mind of the Yogi is peifectly calm. Me is sinless.
His passion is subdued He is identified with Brahman,
Supreme happiness comes to him as a matter of course. Or
the blissful state is itself 8rahman,

Beatificism in the Brahmsutras

Here Ranade has reference te the doctrine of Bhuiman.
Bhiman has the element of supreme beatification which
coes not belong to anything else. It is a metaphysical
entity because greatness is identified with it. [tis realised
in a3 mystical state The sutra -3 8 says that Paramatman
may be called Bhuman or great bliss.

We come to another point, nemely, intellective beati
ficism or beatific theoria. There zre three views abou! the
enjoyment of theoria. They are of Jaimini, Audulomi and
Badarayana. They are expressed respectively In the sutras.
IV 4. 5, IV. 4, 6. and V. 4. 7. Jaimini says that the
realised soul enjoys the bliss of Brahman. But Audulomi
points out that the realised seul becomes the thought of
thoughts. He says shat the Jiianin erjoys theoria This
enjoyment is only intellectual. Itils not hedonic Bada-
rayans finds no contradiction between the views of Jajmini
end Audolemi. A realised soul may enjoy the bliss and be
the thought of thoughts. to which he has already attained in
the state of self-realization.? Badarayanpa according to
Ranade, reconeiles the conceptions of Cit and Anands
in that of Cidanands. This is beatific theoria. Here
consciousness and bliss are welded togather.

S’ankara understands the reconciliation in s different
manner. He says that the bliss and lord'y qualities, as
mentioned by Jalmini, belong to the selt only from the

1. R. O Ranade: Vedanta : The culminstion of Indian
Thought p 174,
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phenomsnal . print of view. Intelligence . conetitutes the
real nature of the self as suggested by Audulomi. Thus acco-
rding to S'ankara the nature of the self is c’inmatra and not
AnandapirRa. But Prof Ranade asks: why should S’ankara
say that qualities like Ananda cannot belong to pure
Brahman while hs can give that concession to Cit? He
points out that if Ananda ras a defect, Cit also has the
same defect. He suggests that we should not speak of the
compound word C’idananda if one of the constituents is
noumenal and the other is phenomenal He makes it clear
that f C’idananda is the reai reconcilation of Cit and
Anands. S’ankara here goes against Biadarayana by taking
the concept Cidananda as referring to two stand-points.

Further we find the elament of beatificism when God
is described as Rasa or Bliss Ranade calls it flavourism.
In the enjoyment of the bliss the giver and the receiver
distinction vanishes. It transcends all logical relations
such as subject and object, cause and effect and agent and
.action. Itis a state of pure bliss.. We can have it only as
a result of self-realization. The ethical and mystical
processes maset here, '

@



BASAVANNA AND OTHER VACANAGAMIC
MYSTICS ANDO THE PROBLEM OF S'ABDA

—Dr.V. S. Kambi

Introduction

Tho pnilosopheis and mystics all over the world irrespe-
ctive of 1ime and place are found busy with the work of
clarification of philosophical concepts. India is the birth
place of such an activity since time immemorial. The
present essay gives an account of the discussion on the
problem of s’abda held by the twelth century Indien mystics,
who lived and flourished in Karnatak. Tnhe leader of the
mystic -thinkers is Basavanna around whom rallied most
distinguished mystics of the time, hailed from different
parts of India. The centre of their activity was Kalyana.
Except Ajaganna Muktayakka Marulasankardeva all others
of Basavanna’'s time were extrovarts. These extroverts not
only aspired for the self realization but also, like Buddha,
dedicated and devoted whole of their life-time for the
uplift of the down-trodden and freedom from rhe clulches
of the cast esystem. which caused great suffering since the
pre-Buddha time.

Basavanna, the leader of the revolutionary mystics, was
the prime--minister te the King Bijjala of Kalyana Kalacuri
dyansty. He was a mystic prime minister se to say. He
won the heart of the King by his extraordinary wisdom and
good administration and also of the subject by his deep
devotion and love for the suffering masses, A few of the
most distinguished mystics of the time were Allamaprabhu,
Marulashanksradeva, Moligeya Marayys. Siddharama, Che-
nnabasavanna, Akkamahadevi, Muktayakka, Gorkasanath
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and others. The philosophical activity, which is not only
intellectual but also practical, was carried out in a portion
of the palace (Mahamane) of Basavanna, which was called
Anubhavémantapa, at Kalyana. The place for philosophical
sctivity accrding to the Incian tradition is cslied parisad,
sangha or vidyakendra. The term sanubhavamantapa is
used by the mystics The activitly is called anubhava
(ciscussion or Katha) and mantaps is 8 place for people who
come and stay for a short time. So Anubhavamantapa is a
place where s’aragas (i. e. mystics) used to assemble and
have discussions on all sorts of religious, ethical, social and
philosophical matter, and ocisperse. Hence the terms is
contribution by them to the Indian philosophical vacabulary.
The term’ anubhava’t was used in Pras’nopanisad ard
Yagasiitra in the sensa of divine perception and sense
perception respectively but was not used in the Sense cf
Katha?2 j, e. philosophical discussion. So it is a new
contribution | e Sives’aranas knew vhe proper place prescribed
by Nyayasitra. Even then they set aside the tracition and
had discussion en road-side In Marulas‘ankara’s Sampa-
dane it is shown that S’aranas held discussion on the roed-
side near the gate cf Mahamane of Basavanna. Allama-
prabhu. when he met Animisadeva who was in nirvikalpa-
samadhi, carried out discussion (Anubhava) with hims:lf,
which is in the form of a soliloquy. Again this is a new
event in the history of Katha i. e. philosophical discussion.
For the renaissance in Karnataka in particular and in India
in general. Basavanna was the cause.

The discustion on the problem of S’abda took place not
only in Anubhavamantapa in Kalyana but also in different

1 Itis the present writer who traced the term ,Anubhava
in Upanisadic literature and showed the new meaning
of the term; atmanam anubhavati’

2. For a detailed study of anubhava as Katha see my book
Viras‘aivadars’anamimamsa. Vel. IV.
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places. A student of Indian philosophy can very waell
racognise that the Katha by s'ivas'aragas deals with
different aspects of S'abda and also ths tull development of
the history of philosophy of S‘abda. The mystics other
than Basavanna who participated in Katha or Anubhava are
Muktayakka, Allamaprabhu, Siddharama, Chennabisava,
Marulashankara, Mahadeviyakka, Lakkamma and a faw
others.

Discussions

The discussion or Anubhava (sampadane) bsgins with
s'abda, and ends with nis‘s’abda.

The term nis's’abda occurs in the first chapter called
Prathamopades’a. It is used by the editor (sampadanakara)
in the prose commentery on vscana numbsr thirtyfive,
while explaining the meaning of terms akara and Nirakara
which occurs in the vacana number thirtyfour. The authos
of the vacana is Allamaprabhu. He statss :

akara nirakarava nungi bayalu-samadhliyalli silkittu.
akara (i. e. sagupa) lost its individuality and acquired the
form of nirguna. The comparison of the river. When the
river reaches the ocean it loses its individuality. The state
is called samadhi. The process is called nis's’'bda vedhisu-
vadu : This in other werds is bayalu vedhisuvadu. Bayalu
and nis's’abda a,e equvalent terms according to the author
of S’unyasampadane. Nis's’abda state is bayalu or nira-
kara state. akara is s’bda state or saguna state. Thisls
the monistic nature of the term s‘abda. According to this
philosophy, s'abda becoming nis’s"abda is nivritti{involution)
This is as good as saguna becoming nirguRa. S’abda is the
effect of pravritti of nis’'s’abda. This is the theory of
evolution or creation.

Allémaprabhu further characterises the state of one
who is in deep bayalu-samadhi. According to him such a
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person is one who knows no word or action, It is a state
of svayambhu i e. being absorbed in oneself withdrawing
from all activities of creation sustenarce and destruction
That !s the nis's’'bda state of s’abda. That is the absolute
ward s’abdadvaita This is the meaning of the term
nis's’bda used in the first chapter of the work under
inquiry,

There is another place in the chapter where Allama.
prabhu uses the word s’abdas thus:

bhavakke imbilla, s’'abda misalu noda
nudige edsyilla, edege kadeyilla,
guheshwernemba s'abda vedhisalodane

The thought loses its place and function of s’abda, it is
bsyond comprehension. Talk has no power to prevade the
space as it is limitless. Yhis is realised when the Verbum
pervades the whaole of individual. This use of the word
nis's'abdrvedeisu by the auther ot the work mean the same
thing So one may stats that they are synonyms.

Allamaprebhu in vacana number fiftytwo of the samé
chapter uses the word satyavacana, According to him the
salyzvacana is that portion of the text called Aptavakya
which refers to the daily religious practices. The teechings of
the religious texts are called satysvacana. They are guicing
power in matters of religious practices. This is used in
the sense of s’ebdapramena. He also states that nis’s’abda
is anubhava i e. perception by divine-eye in vacana 75
This anubhava is knowledge and the self both This is
knowing of oneself by one‘s own salf,

In the third chapter called Siddharamayyagala sampa-
dane we come across the use of the word i.e. s'abda.
The discussion between All amaprabhu and Siddhara-
mayya is quite interesting, The argument begins with
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stotra i e preise! Praise is one of the means accepted in
the Vedic religion to win the heart of God. Stotra sccor-
ding to Siddharama is a means for realising God Accoi-
ding to the nigamagamas, s'abda is the inbreath and out-
breath of the Lord. He promises to hesr the callof a
devotee or to respond to the prayer in any form, i. e either

in the form of invocation or przise. God appears before the
devotee when the devotees invcke 2

Though Allamaprabhu do=s rot contradict the authority
of text, he disagree with Siddharama regarding the kind of
spprehension or perception of God. Vedas, according to
Atharvanaveda, are in Skmbia, which is identified with
ultimate Reality. Itis identified also with sati. e highest
Reality in the Vscanas of 12:‘h century as well as by the
modern scholars.® That part of the Veda which contains
stotras is a kind of pramana that doss not being the ultimate
Reslity before the sight It is, in other words, sagunpa
s'abda that leads to saguna brashma. Allamaprabhu statess
that whatever is in suguna form must perish. This is the
law to be cbeyed even by God. This is a very bold expla-
nation and a discovery also expressed as a reply to Siddha-

rama, who statles that the stotra is the work of God. This
new statement itselt is s'abdapramana, which deserves the

attention of the scholars in Vacana litereture in particular
and Indian pramanpas’astra in general, This is something
new. The s’ebdapramana referred to by Sidcharama, accor-
ding to Allamapraprabhu, referes to the lower order
of transcendental matters but does not refer to the
supra-transcendental Reality. The difference betwcen
in the ontology may be shown to be the difference between

1. S’‘unyasampadane, ch. I}l Vs. 44-46.

2. Or. S. Radhakrishnan, Indian Philosophy, Vol. Il p. 124,
George Allen and Un .vin (1940),

3. Dr.S.C. Nandimath, Hand book of Viras’'aivism. L. E.
Association, Dharwad (1942).
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monetheism and monism. The super-transcendental could
be inferred from the statemsnt of Allamaprabhu, enly with
the help of monistic texts. This is the kind of conclusion
he arrived at in his repply to Siadharama * He express the
hollowness of the Veda to which Siddharama refers. This
Is freedom from boundage of authority- In the opinion of
Dr. S. Radhakrishnan it is an ideal worth striving at. For
in such an act the original thinking and creative effort had
basen realised in the discussion conducted.

Regarding the verbal testimony Allama has made an
inquity from the point of view of Yoga science in which
Siddharama was an expsrt. He clearly states that the fifty
letters which are en the fifty two petals of six Yoga-chskras;
i, e. adhara. svadhisthana, maniplraka, anahata, vis uddhi
and ajna suggest the state of mind. So the letters belong
to the realm of mind. According to Allamaprabhu un!ess
one overcomes the realm of mind, one cannot attain the
highes! state of Reaiisation which is beyond the realm of
mind. “He that attains the highest state is one in whom
the mind is no more” says Allamepabhu3? mana unte marula-
s ivayogige ? Such persons are those in whom the ego is
not found® This ego is also called deha (i. ¢ Kaya or
body) by Siddharama even. According to these people
nirdehi (bodiless) is whom the ego is no more. That is the
attainment of mindlessness.

Again Allamsprabhu and 3iddharama held. discussion
on the text (i. e. nigamagama) directly from different
angles, Yajnakarma is told in the Veda and doing karma
is to obey the order of the text i. e. Veda. Agamas

1. S’unyasamspadane, ch. III. V. 57,
2, S'unyasampadane, ch. ill, V. 64,
3. S‘unyasampadane, ch. I, V. 67,
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occupied the pilace of the Vedas in the days of Puranic
Hinduism. Agama iteelf is called Veda. The Agama in
their Kriyapada and (aryapada prsscribe the work of
construction of temples and consecration of the idols and
other rituals which one may say, are the Agama-Karmas,
Siddharama states that these Karmas are according to the
teachings and they are done. The Agamas are the works of
God. Hence doing the Agama-Karma is implementing the
order of God.?

Allamaprabhu again exposes the hollowness of the
karma done accoerding to ths Agamas. “Like the ratione-
listic thinkers of a later day, they sdoot a double attitude
towards Vedic autherity They consider the Veda to be of
super-natural origin ...... It is »«lso recognised that the Vedic
knowledge is much Inferior to the true divine insight and
will not liberate,”’2 The kind of Karma done in this life is
sn evidence for the previous Karma done in the previous
life. . So Agama-Karma do not librate but enchain the one
that does the Karmas The support from the text is nothing
more than proving one’s own worth that belongs to ego.
The words and the Karmas presuppose ego. The Realle
beyond the word,3 the word of text.

Then Siddharama accepts the veidict of Allamaprabbhu
by saying that the fifty t~o letters ceuld be absorbed in
one word i. . Verbum or S’abdadvaita and could overcome
the word of s’abdas or miné. He synthesises the Omkara
and Linga, according to which word is s’akti and Linga i. e.
S’iva, one without the other is incomplete.* Thus the swo

1. S’unyasampadane, ch. {1, 85.

2. Dr. S. Radhakrishnan, Indian Phllosophy, Vol |. p. 148,
George Allen and Unwin (1940). -

3, S‘unyasampadane, ch. Ill, 112,

4. S'unyasampadane, ch. Ill, 113, 117,129, 133.
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forms of word are clarified and the synthesis of word and.
God is reach-d in the ultimate analysis. "Mantra’ is a form
of Parabrahman that helps man in meditation or upasana
in which Atman is identified with a form of Parabrahma
called Mantra. S‘abda is mantra that transforms mind into
Mantra, Thusit isa mears and end also as Chennabasavanna

states. This is the philosophical view of Chennabeasa-
vanna 1

He further states that Omkara and nadabindukala are
the forms of Reality. They.one may say, are karyabrahma
and karanabrahma, All the forms which are the effects of
karanabrahma, begin with omkara according to Chennabasa-
vanna, The philosophy of word thus is in two-fold forms.
Qne is the karanabrahma i. e. non-word or nis‘s.abda and
the other is karyabrahma i.e word or s’abda, The words and

their philosophy is popularised in the age of these s'lva-
s‘arsnas, it seems.

S’arana used the word as aptavakya and designated it
satyavacana.? Satyavacana is the word of Nigamagamas.
In other words the s’aranas accepted the authority of

Nigamagama That is accepting s’abdapramana in the
traditional sense.

S’ivas‘sranas not only accept the authority of s’abda or
nigamagamas but also are the authors of new-s’abdapramana-
They characterised it as a s’'abda without Churning. Chur-
ing (mathana) is discussion or mental effort. The kind of
word is also said to be the word without involving puruga.3

1. S’unyasampadane. ch, IV 38.
2. S‘unyasampadare, ch, IV. 39.

3. S‘unyasampadane, ch. VI, 43 (verse), Parabrahmave
nudiysllitanillada nirmohi.
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Word without purugsa may be said to be apauruseya- s'abda.
The Veda is apauruseya. So also vacana is apauruseya.
This is quite a new kind of s’ebda-pramana called nis’s’abda.
This is aunique contribution to Indian philosophical
concepls Just as Nigamagamas are pramanas which are
said to be apauruseya, the word of s’arana is also apauruseya
for two reasons : 1) Itis apauruseya because the ege or
kalpitapurusa or Jivatma is not the author of the vacanas,
ii) and it is not eternal in the sense of the Mimamsaka.
Vacanakaras accepted the vacanas as pramana or aptavakya
as they reveal the highest Raslity. Allamaprabhu and
Ghattivalayya accept s‘ruta ( i. e. s'abda ) as aptavakya.
Vacsna is neo-s'abda. Nigamamagamas are earlier s’abda
pramanas and vacianas are la‘'ter s’abdapramana. Another
character of neo-s‘abda is that there is no sitaka (blemish)
about (1. In other words there is no discriminatien among
the people who spoke it.1 This is to be supported by the
saying of Basavanna :

nudidare muttinaharadanltirabeku

nudidare linga mecci ahudahudenabku.
2

S— a— sese — smse sves — S— pe —

S‘abda as means :

S’abda used as a praise is also a means for the realisa-
tion of God.8 HRegarding the place of the kind of s’abda-
pramana Allamaprabhu’s stand is very clear as already
discaused earlior in this chapter, Allamaprabhu one of the
great synthesisers of Brahmadevaita and s’abdadvaita makes
an exposition of it thus :4

1. S’unyasampadane, ch. V. 70
2, Basavannanavar Vacanagalu
3. S’‘uyasampadane, ch, VI. 1,

4. S’unyasampadane, ch. VIl. 14,
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Kadivididu lirgavide: lingavididu kayavide,
arivuvididu vacananvide; vacanavididu toruva arivice.
lingangaveradu nimmalli aikyavaoa pati entu hela ?
svaravididu ssbuda samaresavada pari enu hela ?
deva bhakta emba nama simeyadagi,
guhes’varalingadalli tadugatvagidda pari enu hela
sanganabasavanna.
The question realisad by Allamaprabhu is of great signifi-
canca to which Acarya Basavanna replied :

ghanagambhira mahaghanadolage?

ghanakke ghanavagiradedayya.

Kudalasangamanembza belaginolags
belagagiraddu.dabdamugdhavagirdudanencembanayya.

What Allemaprabhu says Is that the prejiana (erivu) expre
sses itself as vacana i. e. speech. They depend on each
other in ths process of expression This is what he
harps upon. They are not different exept form. Prajhana
is formless. Its torm is vacana (speech). Word ie caitanya
in the process of creation.

Acarya Basavanna also is of the opinion when he
repliss thatthere is no dilference between formless and
form in the formless state as they have no meaning in that
state Hence s’abdamugdha. S’ebchamugdha is Dbeing
{ormless Namarupa i e. name and individual have no
existence in fermless state. It is cit that becomes both
expression of s’abda and nis's’‘abda. One without the ether
is non-sensical. S’‘abda and artha are there in the original
state without distinction i. e. One. They are the modes of
One. This is the metaphysics of s’abda and svara.

Absotption in the absolute .is overcoming of the mental
state or s’abda which is a form of mental expression., It

1. S’unyasampadane, ch, VIII. 15.
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also means overcoming of individual consciousnse or ego,
The mental word accompanias ego-consciousness. Nis's’abda
is non-mental word or a word without the accompaniment
of vgo-consciousness. Tne words do got overflow in that
condition,l in which the self is above realm of words. This
is a mystic statae.

In S'aranas’ philosophy of creation of the world, like
that of Upanisads the things of the world are nama-rupa.3
They represent multiplicity, and also they originate from a
single ground asccording to the philosophy of vacana lite-
rature. The ground of things is devoid of name and form
which are limlitations. s’abda is a power that limits.

The mystic union is bsyond word. The word of mystic
may fail to express fully the truth. But that of the Lord
has power to break the limit.3 This is another character of
aptavakyai. e. the word of God, This is the character to be
noticed in the vacena literature.

Again in the realm of self knowledge aptavakya has no
place. For, it is knowing the self in oneself There is no
place to listen to others’ words. So s’abda as an aptavakya
has no place.

This is non--speech way of the mystic experience. Also
there is speech--way of the mystic experience,4

Accnrding to S‘ivas‘aranas there are twe types of wordas.
They ares ense-words and God-words. Students of Nyayasutra
are quite familiar with sense-words. The other kind of words

. S'unyasampadane, ch. XVI. 48
S‘unyasampadane, ch. XVi. 53
S‘'unyasampadane, ch. XVI, 63
S’unyasampadane, ch. XIX, 43.

AWM =
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about which S’ivas’aranss speak are rot availeble in Nyaya
sitra. Both the words are knowledge wecrds., Tl.e former is
of lener knowledge or empirical krowiccg®. The latter is
of higher knowledge or divine kncwledge. The suthors of
both the words are owners of the knowledge, but none else
is capable of writing the word called Lingalikhita, This
linga word implies knowledge of eelf-realisation. This is
a very important concept. It is a category cf words contri
buted to the Indian philosophy of words by S‘ivas‘aranas,
The apta hers is nons else but he to himself. The same
idea can be scanned in the discussion between Muktsyzkka
and Allamaprahhu. The discussion on word and non-wcurd
between Muktayakka and Allamaprabhu is remsarkable and
done very ably, that gis:inguisnes itself from the rest.

A- i) Metaphysics of S’abda

Muktayakka in first instance makes two cistinc'ions
in words They a8re aceemic and cosmic which could be
inferred from the word ‘pratibimba’. This is used in one of
her vacana.t |t is cogitational in fcrm. It makes clear
that she stands for cosmic view of the words,

There is again reference te the nature of the highest
Reelity where words have no role, as it has no form (akgt!
or kuruhu). The formless Reality is beyond the words,
according to'her, which is termed nis’s’abda. The formless
parabrahma Is nis’s’abna and the sagupabrahma is s’abda.

ii) Metaphysical Knowledge

Allamaprabhu makes quite clear that saguna is perceptiale
oeceptible and nirgunais impsreptible- Even then it is not

1. S’unyasampapane, ch. [l, 3, 6.
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agnosticism according to him as he states that the unseseable
is being seen; unhearsble is baing heard. and untouchable is
being touched,? Itis, in other words, within the field of
perception. The kind of'psrcoptlon is asvividas an ordinary
perception occurring in broad day tight. It is in the words
of Bhagavadgita ‘divyacaksu’ . divine perception. So one
may, on the analoyy of Nyi3yasutras, coin words such as
'sense-word’ and ‘divine-sense-word’. Allamaprabhu usss
sens-word (languaga) to bring home the kina of knowledge
without referring to the divyzcaksu i. e. divine-sensa, to
one and all. It is as certain and indubitable as parception.
Muktayakka is of the opinion that itis beyond rense.word
Tnis is not contrary to the view of Allamaprabhu as she
aftirms the same by saying that itis the sanga of s'aranas
that brought Reality face to face. One kind of sense word
is changed into another kind of sense-word (i. e. externa
sense word into internal sense word). She says.2 This looks
to be a kind of dependent crigination of sense words. This
Is not agnosticism.

B) With this kind of exposition both of them turn
their gun egainst the s’abdapramana. Muktayakka decries
the authority of Veda s’astra and s'ruti, for thsy are
incapable of praising ths Reality exactly or accurately. as
that is beyond preise i. e. words. She, like Yajhiavalkya,
points out the ontological status in the negative way-
*commonly shared by all the different schools of Indian
philosophy ‘8 |i. e. orthodox and heterodox scheols— that
it is neither nada nor sunada but Ghana. The kind of s’abda
is not pramana, as itis not an adequate means to know

1. Sunyasampadane, ch. I, 8
2. Sinyasampadane, ch. I, 10
3. Prof. B. K. Motilal, Logical [Hlumination of Indian

p 68, Indian Impression (1978).



42 Pathway to God

Ghana i. e. formless, This was the visw of Allamaprabhu
put forth when he was discussing with Siddharama.

This view is supported by Allama by showing the
relation between perception and iahguage. As ths percip-
tion belongs to the realm of God. the language that refers
to the two (i. e. perceiver and the perceived) is bhrantj
(illusion).? This is similar 10 the praise in the vedas'astra.

Muktayakka clearly states that there are two types of
language as there are two kinds of perception According
to the one there is multiplicity of words (1 e, objecis), the
language of plurality. Accciding to the other, there is no
need of plurality but only the language of non-plurality:
which needs no words of multiplicity. It belongs to ths
realm of anubhava i. e. transcendental perceptien i. e.
seeing the self bv the sell. It is not knowing wuniversal
by intellectual activity. The second kind of perceptual
language looks strange to those who are not acquaintad
with that kind of perception, viz. The statements like:
* Ariva nudidu marahinolagidenu, ennakanade bhinnajnani-
yedinu. Accoraging to Muktavakka knowledge and word
do not go together. Monistic knowledge is ene thing and
the language used in ordinary way is another thing. ‘‘The
monistic knowledge is the knowledge that cannot be put
into words”’ is her stand For self is arivu that lies beyond
the use of words, but to be realised; the realisation of
which is compared to the dream experience of a dumb. It is
like a perception of child.

The difficulty met by Muktayakka, according to Allama-
prabhu3 is of lower plane seen in the higher plane of
experience. She, in other words, is mixing the psychelo-

1. Stunyasampadane, ch. |. 13,
2, Stunyasampadane, ch.ll, 17
3. Stunyasampadane, ch. li, 18.
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gical with the metaphysical experience as a result of which
the use of language belonging to lower order crested the
prablem. The identity of nudi (word) and arivu (knowledge)
is sought only when the ego or mind is overcome. This is
a kind of analysis in the Indian mystic literature to be
inquired.

The same Is affirmed by Muktiayakka negatively.
According to her four things ate necessary :

1, One should giva up karma i. e. acara.

2. One should transcend the ego-consciousnaess.
3. Ons should burn or destroy the mind.

4- One should not entertain the idea of guru.

to overcome the realm of fangusge and to land in the rsalm
of transcendental word — the word that is arivu (self).

Apta

Apta has a graat place in spiritual life. Apta is an
embodiment of s’abda as an Individual, who can guide us
to have true knowladge or to practice Kriya (action). In
the present discuesion apta is an individual i. @ an embodi-
ment of jiana and kriya. There is no apta present in any
form at the time of union This is the most subtie analy:sis
of the meaning and uss of apta pramana. The eternality of
apta is thus tefused. Tnis is the state of self where apta
in any form ceases te be.

The problem is looked at from a different angle
glso. “Know thyself’ is a natural way of developing the
right attitude, that is to be developsd. Knowing the self
with the help of the other is quite unnatural and is not
knowing in the true sense of the term., as it leads to regress
(anavasths), |[f that is so, the use of words (apta in the
form ot vak) is useless. ‘"Monistic knowledge defies words
or apta” is the stand of Muktayakka.
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Not all words belong to the world of multiplicity of
words. Yhere are words which do not belong to that. for
they are not the products of talvastha samputa. That is the
karanas’abda identified with Jyotirlinga and it is self-
realisation and is not bandzge.

The discussien took a different turn and resulited in the
discussion on satkaryav'da or asatkaryavada of word
(S'abda). Those words that involve one in the mental
torm are illusions and those that do not are not. In othar

words, the words of sslf-realisation are not illusions i. s.-
ajiiana.

Conclusion

Conditions for such a philoscphical discussion laid
down are:1) One is to express without letling oneself
in and 2) the other is not being in the debt of body.
This is not only for discussion but also for realisation, or
for overcoming the multiplicity of words. This is done
on the basis of the concep! of conversion of psychological
being into spiritual being The word without ego is

nis’s’bda. For, the words of S‘ivayogi are such, a&s he has
no mind.



YOGA FOR COMMON MAN

—Prin. 8. K. Tripathy

The subtle and imperceptible relation linking Jiana,
Karma and Bhakti yogas evades evaen the notice of the most
meticuious mind. These three yogas, even though very
much compauible In nature, are looked upon as three
distinct paths envisaged to suit the varying abilities and
dispositions of man. Thay are often misquoted as mutually
exclusive ways of achieving perfection in life Butin
reality, instead of being contradictory, they are compli-
msntary In nature. [0 acnieve perfection in any one of
these three yogas. the other two are indispensable. The
supreme fusion of wisdom, action and devotion is the yoga
par-excellence and the yogin whe embodies this fusion in
himself is @8 God in-carnate man.

To begin with, Jnana and Karma are not inconsistent
with one another. For, Jnana without Karma is useless,
even as Karma without Jnana is reckless. Theory without
practice is not self-sufficient nor compiete. Lofty idealism
alone will not do unlass it is translated or applied to actual
hfe. Itis no use quoting verses verbatim unless their
efficacy is proved in life. So knowledga must culminate
in action, because with this culmination it assumes mean-
ing and practicebility, which in other words is wisdom.
Wisdom is not mere collection of facts and information, It
ia also reflection on tnem The Indian thinkers, therefore,
insist not only on teachers’ instruction but also on pupils
jijias2 and paripras’'na (inquiry and reflection). Truth reali-
sed Is much more than truth learnt, There cannot be
wisdom without personal endeavour. In fact all our well-
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intended zctions culminate in wisdom. "“Sarvam Karma .....
....... Jilane parisemepyate”. Says the Gita- Jfiana no dcubt
shows the path, but that is not the end of it. We must
pursue the path on our own as shown by Jfana. Karma
gives finishing touch to our scholarship and erudition,
Yoges'wara and Dhandurchara are the obverse arnd corverse
processes. They must join hands with each other, if there
is to be peace, prosperity and victory,

Likewise, bereft of knowledge, action is hzzardous.
When power is bestowed on the immature and ignorant, the
inevi’able outcome is cetastrcphe. . An ignorant is a veri-
table danger 10 society, bscause damage caused by igno-
rance transcends all calculations and proportions.

Avidya or sjiiana is the greatest evil of mankind, it is
a curse and so in its outright eradication lies the salvation
of mankind. The ancient sages and srints ef India, there-
tore, frantically prayed - ‘“‘Lead me from darkness to
light”, The same idea was subsequently echoed by Plato in
his concep! of ‘Philosopher-King'.

Besides, action no doubt is always preferable to
inaction. But not so are all actions. For, certain acticns
are ominous. They create attachment and bondage. But
it is jnana that discriminates actione, which lead to salva-
tion from actions that ceuse bondage. Mt is Jnana again
that shows the path to be pursued by the Karmin in ordet
to attain wruth and thereby transcend all the evils of life.
Jiiana, therefore, is the real saviour of mankind. ‘‘Thou
shall cross over all evils by the boat of wisdom alone.”
Suggests the Gita. Wise man dedicates all his Karma to
the welfare of his fellow beings. Forgetful of any re vard
or result. he keeps himself above all pairs of opposites like
honour and dishonour, victory and loss elc. that always
haunt an ignorant. The Jianin is ever free. Karma cannot
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entangle or bind him. °‘'Sa vidya ya vimuktaya"” maintain
the Upanishadic thinkers.

Finally, in devotion (Bhakti) all our Jfiana and Karma
must merge and mingle for fruition. Whatever may be one’s
profession, be he an acsdemician engrossed in books, or a
social reformer engaged in welfare activities, or even a
worker in the field, he is bound to fall halfway if he is not
faithful to his duties. There is manliness in doing one’s
own work faithfully even without success. rather than
doing other’'s work successfully. Be it small or great, the
only way fo excellence is to generate love fer one’s profe-
ssion. Career or profession must not bs imposed from
without, but should be chosen from within keeping in view
the psycho-physical make-up of the person concerned.
When chosen from within one is supposed to do his work
with utmost care and devotion. Once devotion is generated
honesty and skill will follow suit automatically, because
devotion quickens the enward journey to success: Love knows
no defeat, where Love Is, success toois. So what is vital is
not the path we opt for, but our intense love for the path
opted. The road to success is not amassing wealth and
preperty, nor by occupying high states and position, but
by doing things intelligently and devotedly. To be brief,
success lies in the fusion of Jiiane, Karma and Bhakti.
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The Velue of the Name

In regard to the value of the Name, the mystics 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 Christanity in
their teaching about the realisation of God it is their
fdentical insistence on the efficacy of meditation by means
of the Name. }! is not only in Christianity however, that the
Name assumes such gigantic power. Even in the Egyptisn
and Hebrew religions, we find the same insistence upon
the Name.

D:. R, D. Ranade, Mysticism in Maharashtra
Preface p. 14.



I MEET MY SPIRITUAL GURU

—Shri J' V. Parulekar

There were a few lands in Belgaum village. standing in
the name of Padma Bhushan Shri Chintamanrso Appasaheb
Patwardghan, Resjasaheb of Sangli 1The Sscretary of the
Rani Parvati Devl Ccllege, Belgaum requested the Raja-
saheb to give zbsut 4 acres of his land in frontof the College
Building &s a gift to the College for use as play-ground.
He was orally informec thst the Rajasaheb had no land in
Belgaum and thst he msy agproach the Collector in the
matter. The Collector of Belgaum informed the Secratary
that Government had no land there and that he would
scquire the land under the L. A Q. Act, if he would app'y
forit. He had no funds In hend for the acquisition of the
land. The Board of Mansgement wes thus in a fix as to
what it shoeuld next do. B

In the beginning of 1950. | was transferred to Chikooi
Sub Oivision as Deputy Cullector, Accidentally. | met
Shry Baburao Thakur and Shri Vasantrao Herwadkar, who
were proceeding to the College for some work and they
accosted me and at once started talk about the land in front
of the Collega. | told them thai the Rajasaheb of Sangli has
a Knata of about 80 acres of land and that the land which
they seek from him may be a part of nis personal holding,
| promised help them to secura the land from the Rajasaheb.

| was tourning in my tub-divisicn briskly for collection
of grain under the order of Government. | crossed Krisha
river which.was in floods in Athani taluka and on the other
side of the river, a car was waiting for me to reach me te
Kudchi. Unfortunately, the driver lost contral of the car and
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it dashed against a tree. The man in the back seat died on
the spot. The driver was heavily injured and ran off and
| was thrown out from the front ssat and lay unconscious.
A goods truck, coming from Kudchi, was stoppzd by the
driver when he saw~ the car smashed. He identilied me and
removed me, to Terdal ditpensary. The Medical Officer
and the Staff gave me the bast treatment, and soon | came
to consciousness, Telsgr ms of the accident were sent to
Be'gaum to my brothsr and to Shri Benacikar pleader of
Chikodi, who reachsd Tardal immesdiatsly with the Medical
officer of Chikodi and Dr. G. V. Joshi My wife and brother also
reached Terdal and | was then removed to Chikodi. After
five weeks leave, the Divisional Commissioner asked me to
joln_ in my own intarest, and | joined duty on July.

The Board of Management of the R P, D College in the
meanwhile started correspondance with the Rajasaheb and
got an engsgement to meet him in Sargli on a Saturday
at4 p.m. |was then camping in Kagwad and | was
informed by Shri Herwadkar about this engagement. Shri
Thakur, Shri Herwadkar and Shri Shevatilal Shah came to
Kagwad and picked me up in the car and we all reached
Sangli in time and went to Mal Sungalow, whare the Raja-
saheb was staying, at sbout 4 p. m We were told that the
Rajasasaheb was teking rest and that we should meet him at
6 00 p. m. Wa decidad to go to the to .n to one Ms. Shah,
who was a rich merchant in Sangli and known to me In
the guest house of the Mal Bungalow, Shri Gurudev Rarnade
was camping with a good number of his disciples. When
our car reached the gate of the guest house, some of the
disciples identified me and stopped the car. They enquired
about the object of my visit to Sangli and asked us all to
have tea in the guest house and to meet Shri Gurudev Ranade.
We all got down and after having tea, | justenquired when
| weuld ba able to meet Shri Gurudev Ranade. | was toid
that he had gone out in acar for medita:ion and that
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it was time for him to return. A good number of Sadhakas
had by then assembled in the verandah of the guest houss
to have ** Darchan ** of Shri Gurudev ard to hear his few
words., We also stcod in the veranda and the cer came
Shri Gurudev alighted from the car and was with Shri
Dadasaheb Deshpande ( Chandur) whom | knew. Shri
Gurudsv briskly entered the veranda and without stopping
there as usual, he procesded 1o his room. utterting ‘““send
Mr Parulekar to me’. All were surprised to hear these
worde, as several of them did rot knew me and they could
not understand how Shri Gurudev named me and why he
called me. | followed Shri Gurudev and resched his rocm.
He asked me to sit down | requested him to sit on his
“gadi’ first and after he accuoied that seat. | sat near him
Shri Deshpande also sat down Shri Gurudev enquired
sbout the object of my visit to Sangli. Suddenly Shii
Deshpande informed Shri Gurudev about the motor gccident
and said that | was luckily saved from ceath. Immeciately

Shri Gurudev told him : Eqiﬁ- FIRq AFA gﬁaﬁg I a@i-ﬁ

Hig & A1BAT w7 @i aimsr f@=IT sEFT (He hasyet to
do much work. After he finished that work, then only we
shall think of his death) Shri Gurudev then asked me
what the injurios were. My right palm wss contrscted and
| was not able to open it fully without pain. It was ehown
to him. He took my palm in his hand and touched his
fingers on it with the word (;ﬁi%:) ‘alas’ and left it. He

asked me about other injuries. | showed them and he simply
looked at them’ [spent about ten to fifteen minutes with
Shri Gurudev, talking to him. He then go! up and moved
towards the veranda, where Sadhakas had assembled. | and
Shri Deshpande followed him. He told the Sadhakas :
**| am yet to take my bath” and went bsck to hisroom,
Icame out in the veranda, when Shri Babasaheb
Sangoram accosted me and told me that he was stan-
ding outside the window of the reom where } met Shri
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Gurudev and that he was able to over-hsar the talk. He
said that Shri Gurudev has shown a soft corner of his
hsart to me and blessed me A*® about 6 p. m., { and other
three persons from Belgaum want to meet ths Rajasaheb
sccording to the engagemeont-

The Rajasaheb callsd us to his chambers and | started
to address him and put forward the srequest or the R. P. D.
College for grant of his land to the Collegz. | teld him
that it was his land and it will be a great favour if he would
be pisassd to concedsr the request of the College manage-
ment. The Rajasasheb offered us all tez, when we were
tatking, He gave me a patient hearing and at last, replied
that ha will consider the request. | desired to know from
him when [ should expeci his reply. This question upset
the Karbharis, who wers standing by and they camse up
to me and said “who are you to put such questions to His
Highnass, the Rajasaheb ?'* [ told them in firm voice that
) was talking to the Rajasaheb and they must not interfere.
The Rejasaheb agreed and said that his reply may be
expected within a month. | thanked him for his cordiaj
treatment and we all then Isft his chambers, at about 8 p m.
We then proceeded inthe car tomy camp in Kagwad.
When the car reached the gate of the guest house, a man
stopped the car and enquired whsthar | was in the car. He
told me that Shri Gurudev desired me to be pressnt in the
hall of the Rajasaheb’s bungalow at 9p.m. to attend
“Pothi reading”’. Shri Tnakur and Herwadkar agreed to de
so. We then went to shri Shah, merchant of Sangli, who
immediately arranged for our food. Wa left his place at
ebout 9 p. m. Shri Shah also cams with us in his own car
Wnen we reached the hall, it was fully packed with
sudience. Wae secured seats in a corner; but by that time
Shri Gurudev beckoned me with the sign of his hand that
| should go to him Acccrdingly, | went up to him, when
he suggested to me by asign to sit by his side. The
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Rajasaheb was sitting on the other side of Shri Gurudev’
Pothi-reading was over atabout 1 a. m. and immediately
Shri Gurudev left the hall, witnout uttering a word. | too
proceeced to reach the dsor of the hall. Suddenly, two
Karbharis of the Rajasaheb came in front of me and informed
me that the Rajasaheb desired that | should hava coffee
bsfore leaving the hall, | told them that { was not
accustomed to have coffee at that hour. The Rajasaheb
who was standing behind ma, then told me that we shold
all have coftes and invited the other membeis of the
College managemant. [t ‘was silver service and we all
thanked the Aajasaheb for his kind treatment and left for
the car. [t was then 2 a. m. and when the car reached the
gate of the guest house, it was again stopped by a psrson
standing there and he told mathat Shri Gurudev desired that
I should meet him in the morning before leaving Sangii.
| agreed and we then went to Snri Sha’s house and had
rest fer the night.

The next day morning, we ali went to tl e guest house
of the Mal Bungalow to meet Shri Gurudev Ranade. | met
Shri Babasaheb sangoram and Snii Tulapule, who were
present. They told me that Shrti Gurucdev was in his medi-
tation and that nobody can say when he will coms out.
| was anxious torsturn to my oftice camp, as | had left it
for Sangli without obtaining leave. | therefore askea them
why | was asked by Shri Gurudev tomeet him. Shri Babasahed
informed me that Shri Gurudav desirod that | should get
initiation in Nama-mantra from him before leaviag Sangli.
I enquired of them whether it would notdo if | return from
my camp the next day— Monday- for the putpose. They
informed me that Shri Gurudev does not initiate anybody
on Sundays and that Monday was his day for giving Nama-
mantra to the deserving Sadhakas, [ agreed to return to
Sangli early on the next day and left tha guest house.
| then went to Shri Babasaheb Shirgaonkar’s bungalow in
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Sangli near his Rama Mandir and requested him to send his
car to me to Kagwad that day in the evening. to enable
me to go to Sangli on mondsy morning He readily agreed
and on Manday morning, | went to Sangli and stzyed with
Shri Shrigaonkar. Just then, Shri Dadasaheb Deshpande
came to meet me there in the morning. Shri Shiragaonkar
gave us tea and casually enquired about my injuries in the
motor accident. | spoke to him about the pein in my right
palm and told him that | found it to have dissppeared.
when | started to epply medicine yestsrday night. Shri
Deshpande intervened and said “when Shrl Gurudev tcuched
your palm in the afternoon on Saturday, [ feit thatyou
were completely cured. Whan this great saint touched
your body, how can any zilment remain in your bocy ?".

These words of Shri Deshpande gave me an idea of the
spiritual powers of Shri Gurudev.

Shri Shirgaonkar then drove us in his car to the guest
house and | met Shri Gurudev Ranade. He spocke to Shri
Kakasaheb Tulpule to initiate me in the Nama-mantra and
thereafter [ entered the spiritual canopy of Shri Gurudev.
After a stay of three days ir, Sangli | returned to my official
cam? in Kagwad.

Within about a8 month’s time thereaiter, | received a
telegram from the Rsjasaheb to meet him in Sangli. | left
Belgaum with Sarvashri Thakur, Herwadkar and Shah
Immediately and want to meet the Rajasaheb in his
bungalow. It was evening and the Rajasaheb first called
me alone. Accordingly., | went alone in his chambers. He
told me that he has no objection to give the land o
the College. He was inclined to give it to the College
as a gift, but he had disowned all the lands in
Belgsum, as he had not entered them as his privatepro-
perty in the inventory, submmitted to Govt. by him
immediately after the merger to the Sangli State. | couid
then understand his quandary regarding grant of land to the
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College, and why the mianagement was unable to get the
land from him. Immediately after the merger of the States.
| was deputed to Janjira State for administration and
| knew the secret orders of Government relating to the
movab!e and immovable properties of the princes | informed
the Rajasahsb that | shsll get the lands entered in his
inventory ss his private proparty, provided he agreed to gift
away the land to the College. He agreed to do so and
immediately the Karbharis werse asked by him to send in
Shri Thakur and others. They were told by the Rajasaheb
that he has agreed to gift the land to the College. They
were very happy to here the news, | then raquested the
Rzjasaheb to write a latter to the Collector of Belgaum,
stating that the land was gifted by him to tha ccllege and
its possession was also harded over. Immediately a letter
was typed on 3 -10-1950 and handed over to Shri
Herwadkar. In the meanwhile, the Rajasaheb said to me
that there was still about 13 acres of land in the same
Survey number with him and asked me what he shoul do
with it. | suggested to him to gift it to Shri Gurudev
Ranade for his Nimbal Ashram and the Rajasaheb was
pleassd to accepted my suggestion Apother letter was
then addrscsed to the Collector sbout this gift of land to
Shri Gurudev Ranada. The Rajasaheb was hilarious in his
heart that all his land in Belgaum will now be claimed by
him as his personal preperty. He suddenly asked me in
suggestive words, whether [ would like to have one or two
acres of land in gift. 1 declined the offer humbly and
expressed my gratitude to him for acceding to the request
of the College management. This one episode brought
benefits to different persons as follow :—

a) [t brought to me the most precious gift of my life,
the spiritual Nama— from Shri Gurudev Ranade.

b) Shri Gurudev Ranade received a gift of about 13
acres of land in Belgaum for his spiritual activities.
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c) The R. P D. College received a gift of 4 &acres of
land, lying in front of College premises.

d) The Rajssaheb of Sangli, who had lcst his big
holding of !end in Belgsum, got it back to his perscnal
possession It is learnt that the remainirg about 60 zcres of
land was thereafter sold out by him. '

In his next visit to Nimbal to meet Shri Guiudev
The Rajasaheb spoke abeut this matter to him and spcke
highly about my selfless character. When [ visited Nimbal
Shri Gurudev spoke to me about the remarks of the Raja-
saheb znd added that it would be my responsibility 10
develop ths land, gifted io him by the Rajesakeb. He
registered in 1952 a public ttust in Bslgam, known 2s
Academy of Comperative Philosophy and Religicn, and
whsn [ met him in Nimbal thereafter, he told me about this
Public Trust end said “‘This Academy has a bright future.
it weuld grow into a huge, huge institution Yoy will heve
to nurse and nourish it.

Snhri Gurudev Ranade was the sole trustee of the public
trust. He passed away on 6 6-1957 ard on the sugges.
tion of the Rajasaheb of Sancli, the District Juacge, Belgaum
passed orders on 11-11-1862, sppointinrg a panel of five
persons, including myself, as trustees. This panel met in
Sanglion 24-12-1962 in the Rajasaheb’s bungalow and |
was appcuinted Secretary and treasurer of the public
trust. | started with no mony in hand. The lasnd was
levelled with bull-dozer; plots were laid and sold out.
Constitution for the public trust was got sanctioned by the
Assistant Charity Commissioner and construction of a build-
ing for the trust was planned. The building-Gurudev Mandir-
was inaugurated by the President of India, the late Dr.
S. Radhakrishnan, on 8—12—1965. The implimentation of
the aims and objscts of the public trust was then seriously
teken up by the Board of Trustees. A library was started
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for the use of the public) it now contains about ten thousand
books on religion and philosophy only. A journal was
started named ‘Pathway to God’, which is now published
every quarter. Gurudev Ranade Memorial lectures anag
seminars are arranged. Meditation weeks are celebrated
twice a8 year and some books are also published. Disting-
uished persons have paig visits to the Gurudev Mendir
Amongst them may be named the world known Shankara-
charya of Kanchi-Kamakoti Peetha, Shri Chandshekhara-
nanda Saraswati, the Chief Justice of the Supreme Court
Shri Chandrachud and Shri R. N Misra, the Chief Justice of
Karnataka Shri Narayana Pai, Shii Chandrashekhar and
Shri Mohan, Shri Virendra Patil, Chief Minister of Karnataka
end saints like Shri Kumaraswami of Dharwad and Shri

Malllkarjun S8wami of Bijapur.

The words of Shri Gurudev Ranade, spoken in my first
meeting with Him in 1950 were prophetic and have come
out true today. Shri Gurudev then assigned to me in 1950
some work, of which | had then no idea and gave me long
life for doing thar work, | dedicated all my energy and lite
for doing that work, which fell to my lot after 1963 and
| have seived Him in that way with full devotion and with
all sincerety, honesty and integrity. | am now 30 vears old
and the disabilities of old age prevent me fiom doing any
active work of the public trust, founded by Him in 1952.
Itis for Him now to decide whether | have completed the
assigned work to His satisfaction and whether time now is

ripe for my exit,
@
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Effect of the Grace of Sadguru

The light of God is censtantly shining in the lotus of my:
heart. Behold ! this it is | here [tis It isseen everywhere fill-
ing the universe. When you are sitting alone by yourself. and
when an inexpressible lustre fills you complstely, you have
to be deeply obliged to your spiritual teacher who is the
very embodiment of knowledge, for having given you that
experience. When you merge yourself, and attain entire
unison with yourself, and when you have lost the conscious
ness of your body in the blissful enjoyment of the self, then
you will get this experience and visualise the Reality here,
there and everywhere: it is wholly a subtle matter known
only to the wise, who have realised it. '

— Gurudeva Ranade
Pathway to God in Kannada Literature
p. 264 '



BOOK REVIEW

Sudha’ is a contemporary Telugu Poetry by
Chalam It is translated by Narayan Moorthy and Elliot
Roberts and is Published by Marendra Prakash Jain
for Motilal Banarasidas. Delhi 1100 07: Notes are
from UNESCO; Price Rs. 150 —].

—Prof. T- F. Bidari

‘Sudha’ a Bock of poems written by an ingenious Telugu
Poet Mr. Chalam, and translated into English by the
Scholars Sri N. Moorthy and Rsberts: is really a nectar as
the name suggests. of masterly words of Telugu language.
i1 English translation is precious Book of poesy, fol it has
retained the original excellence in English language. As
a disciple of sage Sri Ramara Maharshi. Chalam has
peinted a beautfiful picture of the holy Hill Sri Arunachalas,
and also of Truth of pure awareness in simple poethic lines.
Those small poems show the truth in its variegated forms
of expressions. These tiny compsules of spiritualism have
immense power of curing the madness for and delusion of

worldly attachments.

We mey divide the content of this book into two parts,
as there is distrinct difference between first eighty poems
and the last twenty eight poems. Man in his ignorace is
lost in the clogmire of desire, passien, greed and love, as
shown by the first part of this book. After a clear descri-
ption of world show, its paradox and wilderness of animals,
in a commensence way, the poet turns in the second part
to highly spiritual expression of truth of self. Sri Aruna-
chala, the supreme Truth, the self ‘parexcellence’, reveals



60 Pathway to God

the light of wisdom to ths reader of these poems, which
ere the powerful expression of poetic grandeur. The logic
of truth of pure Awareness is quite clear In some poems
which. apart fream literary grandeur, voice the eternal sound
and Reality. In the circle of Bhagavan's devotees, Chalam
occupies a special niche. 2s he has experlence of Grace of
Guru Remana Maharshi

In the text of this book we find description of Sri Aruna
chala, expression of wordly ties, and the miseries of
ignorant persons. [t is a challange to saints and savants,
for they never solved the grave problems of mundane
existence. Where is justice if a virgin beauty of nature is
exploited by animals grazing oen it? Not a single tear
dropped from heaven for consolation ef a mother, who lost
her lone son in the cruelty of modern society. Dseper still
is the penetration of poetry, when it asks fundamental
questions “What is life ? Who am | ? Who can give answer
to the problem of creation’ etc.

To enjoy the words of master-poet, let us refer to seme
lines from the text. ‘When tims moved out from the womb
of infinity, a wave of awareness spilled and leaped on
soms shore of illusion and shone on the sky as a spray of
light.”” The poet remarks about the ummoved nature of
universal Awareness: ‘The passion of universal consci-
ousness knows no tears.”” So vividly he describes the red
hill Arun— *"On the Eastern flank of Arunachala, a virmilion
worship is taking place.” These lines have rich meaning
vivid imsgery and picturesque nature. With the approach
of evening, “shadows are slithering under the rocks like
snakes’. There is no need to quote the logical and
spiritual words of concluding portion, for they are pithy
statements to be enjoyed while reading the book. ““Lasso
your breath”. ‘‘Arrest time in mind-", “lIs it not better not
to be than to bs useless ?** 'The simmering light on the
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stream from the summit of Arunachala is playing with your
feet’”. Such meaningful and Postic lines are heart-touch-
and mind stimulating Suddenly the posetry, coming out
of lovers embracs, enjoys freedom In Arunachala. From the
ambrace of his bsloved hes comes out with dispassion. and
for him there is haven of peace in the holy mountain.
““The cosmos of the heart dancing with ecstacy; adorning
its head with fire-fly tlowers of light” in heavenly ebodas.
These words shows style and power of poelic expression.

All poets deal with mental and aesthetic aspects of
literature in the creation of poetry; but the gifted few, who
are blessed by spiritual master, are at the height of wisdom
and posthic excellence. In a metaphysical poetry or in
such a divine work of Spiritualism, poetry is smooth and
majestic flow, much like the ganges in Varanasi, showing
its depth and sacred beauty. The wondrous nectar,
Sudha, flows in the vicinity of heart-cave in the concluding
part of posiry. After a little contemplation on those simple
and metaphysical descriptions, readers are delighted with
‘Vidyanand’. Itis not prolific writing - there are only 108
poems of small length; but in panetration and insight they
are poweful words of grace and wisdom. This is a high
road ot poetry shown by master post, who enjoys grace of
Guru Sri Ramana. Publishers of this sacred poetry book
deserve compliments of all enlightened readers wno are
sure to enjoy the immortal drink - ndctar., Bhagavan who
is seated in the sllent chamber of Hesart-lotus of ardent
devotees of Jnana enjoys, these poetic lines of Bhakti and

joyous thrill of Divine poet.
o



ACADEMY OF COMPARATIVE PHILOSOPHY AND
RELIGION, BELGAUM

QUARTERLY REPORT

The 105th Birthday of Shri Gurudev Ranade was cele-
brated on 3-7-1991 in Gurudev Mandir. ‘A large number ot
Sadhakas participated in the function. Intensive meditation

was performed by the Sadhakas on that day. The function
ended with Bhajan, Arati and Prasad.

2 Guru Paurnima : 6-7-1891

The Guru Paurnima was celebrated by a get-together
which was attended by a good number of Sadhakas, who
took part in meditation Reading of Dssbodh, Bhajan etc
The function ended with Arati and Prasad. .

3. The Ministry of Human Resources and Develop-
ment, Govt. of India. organised a work-shop of Hindi
Authors in Gurudev Mandir from 11th July to 18 th July
1991. A geod number of Hindi authors from all overindia
attended the work-shop.

4. The National Geeta Chanting Competition for the
Children below the age of 15 and aiso for schools and
college students, sponsored by Chinmay International
Foundation, was conducted by Chinmay Mission. Beslgaum,
on 20th August, 1991, in the Gurudev Mandir.

A large numer of Children and students took part in the
competition. The function ended with Distribution of Prizes
Prasad etc.

5. The Mayor, Corporation of City of Belgaum, Shri
Siddanagouda Patil, paid a visit to Gurudev Mandir and taok
part in prayer in front of Padukas of Gurudev Ranade.
Prasad was then distributed. He went round the Mandir
and appreciated the functioning of the Trust. He happens
1o be a great admirer of Gurudev Ranade.
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6. Shri K. R Kulkarni, who is well ‘connected with a
number omtuiions in Belgaum and has a religi-
ous bent of mind, has bsen co-epted as e trustees of the
Trust. Wae earnestly hope that the spiritual activities of the
Academy will be developed soon. He has bseen initiated
directly by Shri Gurudev Ranads.

7. The Vaikuntha Chaturdashi NAAM Saptah will be
held as usual in Gurudev Mandir for 5 days from 16-11-1991
to 2U-11-1991, The Sadhakas, who intend to attend the
same are requested to intimate to the Manager accordingly
well in advance.

Donations are received from :

1, Shri H. S. Nagale, Bombay Rs. 21—
2- Shri S- G. Kulkarni,Panchagani Rs. 2\ [—
3. Shri Vithal Govindrao Ghaisas, Belgaum. Rs. 1001/—
4 Smt. Nalini R. Bapat. Nagapur Rs. 51/—
5. Shri S. K. Pujar. Vadagaon Re. 100/—
6. Shri K R. Deo, Poona _ - Ras. 11—
7. Shri V. B. Patil, Dharwad ' Rs. 100/—

Shri N. K. Gudisalmani and Shri S. L. Kulkarni of_
Sahyadri Nagar, Solapur enrolled themselves as life Sub-
scribers of ‘““Pathway to God”. The trust is vary much
grateful to all thsse donors.

Errata

The first sentence In the article ‘' One God, One World,
One Humanity.” printed on p. 55 of the July 1991 issue of
‘Pathway to God’ sheuld be read as ““Dr. Gurudeo Ranade
was not only a Philosopher of great eminence, but also a
saint and seer......."
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OBITUARY

Shri Yashawant Pandurang Pandit, a Trustee. passed
away in Pune on 12-8-1991 after s prolonged illness.
Born at Sawantwadi, he joined the Rajaram College,
Kelhapur, for his 1st year and stayed with Parulekar
family. Thereafter, he joined Sydenham College of
Commerce in Bombay, After his B. Com. and Lsw
degree, he started Income Tax practice in Bombay. He
soon reached the topmost position in his profession
and came in close contact with men like Palkhiwala,
Senior Adocate of the Sspreme Court, New Delhi. He

had a spiritual bent of mind In 1854, he approached

Vasudevananda Saraswat Swamiji fer initiation, but
he was direeted to approach Shri Gurudev Ranade.

He accordingly approached Shri Gurudev Ranade, who
initiated him in early 1955. Since then, he gracually
left his practice and took to Paramarth.

He was & Patron of the Trust and gave a donation
of over Rs. 20000/—. He toock keen interest in the
—
working of the Trust. He was also a Trustee of
Gurudev Ranade Samadhi Trust, Nimbal. His departure
has left a deep void, which is difficult to fill.

May the departed soul rest in peace.
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